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Adhyatma Yugasrasta

Pujya Gurudeva Sri Kanji Swami
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A SHORT BRIEF ON THE LIFE OF PUJYA GURUDEVA SRI KANJISVAMI

¢ Pajya Gurudeva Sri Kanjisvami was born in Umrala, Gujarat, on 21st
April 1890 (vaisdkha suda 2, vikrama samvata 1946) to mother Ujamba
and father Moticandbhai. The young Kanji took basic education in
Umrala but moved to Palej, near Vadodara, with his father after his
mother passed away. At that time, he was merely 11 years old. He
joined his father’s grocery business at the young age of seventeen. He
was very sharp, honest, righteous, and straightforward in business.
But the young Kanji was more interested in following the path of Jain
saints. Even while running the shop, he somehow found time to read
scriptures and meet knowledgeable ascetics. He informed Khusalabhai,
his elder brother, about his decision to forsake the worldly trappings,
and he took Swetambara Sthanakvasi renunciation at the age of

twenty-four.

¢ Pijya Gurudeva Sri Kanjisvami’s conscience was searching for eternal
truth, and as destiny would have it, in the year 1912 AD (V.S. 1978),
he found the ultimate scripture on spiritual science. ‘Samayasara’
written by KundaKurda Acdryadeva. He knew his search had come to
an end. With his deep contemplative understanding, the truth, as
revealed by the great Turthankara, opened to him, and he experienced
his true self. He left the Swetdambara Sthdnakvasi monastic life and
declared himself to be a celibate scholar of the Digambara path as
revealed in the ‘Samayasara’. He stationed himself in the town of

Songadh, Gujarat from 1934 onwards.
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¢ He studied almost 200 scriptures and gave sermons on them thrice a
day, continuously, for 45 years. He was able to bring out the basic
principles of dharma, as revealed in the great scriptures and taught the

right path of spiritual progress.

¢ Pijya Gurudeva Sri Kanjisvami, is considered to be a revivalist of the
path of Bhagavéana Mahdavira. He was instrumental in the revolution of
perception and practice of Jainism, thereby propagating the true path
of liberation to thousands. Philosophy and truth have always existed,
but their actual practice had been eroded by ritualistic teachings. The
focus had changed from self-realization to rituals and false beliefs.
Pujya Gurudeva Sri Kanjisvami was instrumental in steering the

masses towards the true understanding of dharma.

¢ Pijya Gurudeva Sri Kanjisvami’s life inspires us to seek the path of
liberation. His entire assertion was based on the principle that anyone
who considers his body or possessions as "l am this, this is mine" is on
the wrong road, while one who meditates, thinking the antithesis and
"I am not others, they are not mine, I am one knowledge" is on the right
road to meditating on the pure self’. This was the remedy for ending all
future lives in the present life itself. This was the path and the objective
he set for his followers. If Pijya Gurudeva Sri Kanjisvami had not
explained the true principles, they would probably have been lost
entirely. We owe a deep debt of gratitude to our revered Pijya Gurudeva
Sri for leading us by practice and perception towards the path of

liberation.
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EDITORIAL

Pravancanasara provides a theory of knowledge that is par excellence.
There have been two major great commentaries on the text by Amrtcandra
and Jaysena Acarya. Based on these commentaries, the pravacanas by
Shri Kanji Svami during the mid-20th century have opened new vistas of
understanding of this ancient text written about 2000 years ago by
Kundakunda Acaryadeva, a legendary and prolific Jain writer and well-
known pioneering monk. This is the third book of the English rendition of
pravachanas by Shri Kanji Svami, containing verses 127 to 200, which
relate to the right perspective on objects of knowledge. The translation of
these voluminous lectures into English from Gujarati/Hindi is a herculean
task accomplished by the authors, and I had the opportunity to review the

same.

The authors have done yeoman service through this volume for the cause
of satisfying the thirst for subtle spiritual knowledge. It is excellent, useful,
diligent, honest, and the result of hard work. The subject matter of the text
is the nature of the pure soul as a knower of intrinsic infinite power
existing eternally in it. This power can manifest through the pursuit of
acquiring the right kind of knowledge of the pure soul and eliminating the
difference between knowledge and the objects of knowledge, i.e., the

knowable.

To gauge the depth of the translated subject matter, a few features are

highlighted as its essence. The universe is a conglomerate of six
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substances, and the soul knows it with its imponderable power of
knowledge. There is a succinct analysis of six substances, including their
nature of eternal existence, properties, and modifications, and the space
they occupy, as well as others, in the verses from 127 to 144. The nature
of the soul is determined by the separation of knowledge and objects of
knowledge, and focusing on the latter in the remaining verses from 145 to
200. With this nature of knowledge and knowledge of objects, the soul is

only entitled to attain moksa.

At times, the subject becomes so intense, for example, where the word
alingrahyana (soul not cognizable by mark/sense) has been used (by
KundaKunda Acarya in gatha 172). It has been done to convey a deeper
meaning, so much so that twenty different meanings have been derived.
Karmic bondage is caused by parindma (modification /disposition), which
consists of moha-rdga-dvesa (delusion-attachment-aversion), verse 180.
Further, belief, knowledge, and engrossment in the pure atma is the only
single path to liberation, and none other — all omniscient gods,
tirthankaras, and monks have acquired the path to liberation by following
the process of the inclination towards the pure atma and attained the
status of siddha through this process (gatha -199). In verse 200, the
essence of the text is mentioned, which is so delightful and inspirational
when Kundakunda Acaryadeva declares that ' am attaining the pure
atma’; the path is the same for all.” From the conventional point of view, it
is said that atma is the knower, and non-self-substance is knowable.
From an absolute viewpoint, atma is knowable, and atma is the knower;

There is no relation between substances. Unblemished conduct manifests
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only after such determination, and all jivas can attain such perfect

completeness.

In view of the impossibility of discrimination between the knowable and
knower, and the uniformity of its nature as a knower of intrinsic infinite
power existing eternally in the same state of permanence. The engrossment
is vividly described as if it were carved, engraved, implanted, entered
within, pinned down, drowned, contained within, reflected in jAdna
(mirror) - the whole aggregate of things, deep, of un-understandable
nature, a multitude of variegated modifications occurring successively,

infinite, past, present, and future.

The theory of knowledge sometimes looks quite mystical, but Shri Kanji
Svami has meticulously chiseled it out, providing a clear view and helping
one acquire the right perception. Finding suitable words for translating
Prakrit/Sanskrit/Gujarati/Hindi words into English becomes quite
onerous. Although sufficient care has been taken to use the relevant
words, sometimes alternate words are mentioned, and the original words
are repeated multiple times to convey the relevant meaning. Repetitive use
of some words may sound awkward to some, but is done with a larger

purpose of promoting a better understanding of the same.

Shri Rajesh Gandhi and Smt. Bhairavi A. Daftary has done exceptional
work in translating using appropriate English words and has also worked
with great care on publishing this volume. The subject matter of the theory

of knowledge is quite interesting among scholars pursuing spiritual
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studies. The eternal nature of the soul is to know the infinite objects of the
past, present, and future. It is desirable that such knowledge is also made
available to a large number of English-speaking scholars across the world.
Readers have greatly appreciated the earlier two volumes, and it is

expected that this text will also succeed in its objective.

Professor Jayanti Lal Jain
Managalayatan University, Aligarh, India
October 12th 2025
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FROM THE DESK OF THE TRANSLATORS

Dear Jain Study Enthusiast,

The Jain Religious Order is an ancient and unique religion. The concepts
and tenets we have delved into are truly fascinating and not found in any
other religion. Among the various sects of Jainism, the Digambara order
stands out as the most ancient, dating back to the times of Bhagavana
Rsabhadeva. This unique lineage propagates an unadulterated system,
true to the principles propounded exactly as Bhagavana revealed them. In
recent times, KundaKunda Acaryadeva has emerged as one of the most
revered names among saints and evolved ascetics. His writings, from 2000
years ago, continue to hold immense relevance even today. Of the 89 texts
he penned, only 16 have survived the ravages of time, but these scriptures
are as pertinent today as they were then. Five of them are accepted as a
comprehensive collection of the principles of Jainism, a testament to their

enduring importance.

One of these five is Pravacanasara, a detailed explanation of the laws of
metaphysics and epistemology. It is the beginning of understanding the
basis of Jain Philosophy. It is remarkable in that, though it is the
beginning, it is also the ultimate text for understanding the laws of
metaphysics as revealed by Bhagavana. Amrtacandra Acarya, another
revered saint dated around 1000 years ago, wrote an exhaustive and

comprehensive exposition on it.

A thousand years later came Pijya Kanji Svami, a trailblazer of sorts in

the Digambara sect and the Jain world in general. Pt. Kanji Svami gave
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in-depth lectures on the original verses and their exposition. His
perception and subtle understanding of these ancient scriptures are
accepted by all eminent scholars of our time. He shared his deep and
immense knowledge for 45 years through his lectures. He was prolific in

his understanding, and his view was holistic and firm on the true path.

His lectures are available in Hindi and Gujarati. However, to include the
milieu of English-speaking enthusiasts of Jain study, we have taken the
initiative of translating the lectures on Pravacanasara by Pa. Kanji Svami,
into English. Our guide and mentor on this journey has been Pandit
Hemchandji 'Hem’ (Deolali and Bhopal [India]), whose mastery over the
understanding of Pravacanasara is second to almost none. Without him,

this journey would not have found its logical path.

About this text

KundaKunda Acaryadeva wrote the original text. It is divided into three
parts, with sub-sections in each. Each verse has meanings and exposition
by Amrtacandra Acarya, along with lectures by Pu. Kanji Svami on each of
these. The first chapter, jAiana tattva prajiapana, which covers verses
1 to 92 and includes two sub-sections, was translated and printed in 2020.
The first sub-section, dravya samanya adhikara, of the second chapter,
Jjneya tattva prajnapana, covering verses 93 to 126, was translated and
printed in 2024. Whereas the translation of the complete original text of
Pravacanasara, written by KundaKunda Acaryadeva with exposition by
Amrtacandra Acarya, was translated and printed in 2022. It is with
immense joy that we now bring you the second and third sub-sections of

the second chapter- jiieya tattva prajiapana. It goes by the names of
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dravya visesa adhikdra, verses 127 to 144, and jnana-jneya vibhaga
adhikara, verses 145 to 200. We endeavor to bring you the translation
of the rest of the lectures soon. Our translation of the lectures of Pajya
Gurudeva Sri Kanjisvami, on Pravacanasara, under the guidance of Br.
Pandit Shri Hemachandji Hem ' has been a memorable journey, with the

last leg still to go.

The third volume, with the encouragement of Panditjl and the dedicated
guidance and detailed scrutiny of every word by Professor Jayantilalji Jain
(Manglayatan), is now ready. This volume has been even more inspiring
for us. We have covered this distance in one and a half years and hope we
can complete the remaining part of this onerous task soon. The in-depth
study of Gurudeva Sri’s lecture on this great scripture, Pravacanasara, has
been a humbling experience. We only wish that we set ourselves on the

higher path of self-evolution as has been revealed by the great masters.

The original lectures by Gurudeva Sri were edited by Late Sri Amrutlal
Narsibhai Mehta and were printed in the daily bulletin “Sri Sadguru
Prasad” in Gujarati. Shri Khimchandbhai Jethalal Sheth rechecked each
and every word, and then it was shown to Gurudeva Sri and finalized. In
this way, it was ensured that the printed matter was authentic.

The said lectures were translated into Hindi and printed in five parts. The
first three parts have been translated from Gujarati to Hindi by Late Shri
Vinod Jain (Chhindwara, M.P.), and we have further translated them into
English. This fourth part was translated by Shri Pravinkumar Shastri and

edited by Late Shri Sanjeevkumar Godha.
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Due to the limitation of English vocabulary, conveying the principles as
revealed in the language of the masters has been a continuous challenge.
We realised during our work that we needed a standardized system for
spelling non-English words to ease our tasks and make reading this text
enjoyable for the readers. For this, we turned to using IAST (International
Alphabet of Sanskrit Transliteration), which is on par with the Harvard-
Kyoto system. This has improved the symmetry of writing non-English
words in the English alphabet. The need for the use of original, non-
English words in an English translation may seem unnecessary. However,
as we study Jain concepts and principles, we must accept that the journey
from being an academician to a true learner of this system requires an in-
depth and subtle understanding of these concepts, which are best

described in the original language.

In the translation, we have tried our best to maintain the flow of the

language while keeping the principles intact.

Despite our efforts, if there is any misstep or any unintentional
misrepresentation, then that fault is solely due to our limited ksayopsama
jaana. We seek forgiveness for that and request our readers to email the

mistake to us so that we can duly correct it in the next print.
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To ensure the correct pronunciation of the transliterated words, we felt it
necessary to provide a soft guide. The chart below shows the Devanagari

letters with their corresponding transliterated letter.

F-a - a T—1 -1 I-u -1
-1l T-e T —ai AM—o0 s-au af - am
% - ka @ - kha |7-ga g-gha s-nga

I-ca -cha |[v-ja 7 -jha I - la

T- ta 3 - tha g - da g-dha - na

d- ta ¥ - tha g —da g-dha T -na

T - pa %-pha |3—-Dba ¥-bha 7-ma

g -ya T-ra a-la g -va I-Sa ¥-sa

¥ -sa g -ha F-jiia g-ksa F-tra

Below is a guide on the sound associated with each transliterated letter,
which is the English alphabet with diacritics.
vowels

# a - ais pronounced like ‘a’in America

am  a - ais pronounced like ‘a’ in barn

T 1 -1 is pronounced like 9’ in bit

% 1- 1is pronounced like 9’ in liter

3 u -uis pronounced like U’ in put

% 0 -1 is pronounced like 1’ in dude

® 1 - ri cerebral, is pronounced like i’ in rip
T e - e is pronounced like ‘e’ in grey

T ai - ai, is pronounced like ‘ai’ in aisle

3l o - ois pronounced like ‘0’ in over

3t au - au is pronounced like ‘ow’ in cow

a, 1, U ,ai, au are prolonged for two beats instead of one
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consonants
% ka,w , kha, T ga, v gha, ¥ nga are gutturals, arising from the throat
nga is pronounced like ‘ni’ in onion.

¥ ca,® cha, & ja, ¥ jha, s fia are palatals, arising from the back of the

palate
ca palatal, is always pronounced like ‘ch’ in chop.
fia is pronounced like ‘gn’ in igneous.

2 ta,3 tha,s da, g dha, w na are cerebrals, with tongue touching the roof
of the mouth

na is a soft echo of the preceding vowel h after a consonant, with an extra
breath after the consonant.

7 ta, ¥ th, 3 da, ¢ dha, 7 na are dentals, with tongue touching the back

of the teeth
na is pronounced like ‘n’ in uncle.

7 pa ,% pha, @ ba, ¥ bha, ¥ ma are labials, arising from the lips

g ya,ira, @ la,sla,va, g ha
ha is alone pronounced like ‘h’ in honey.

¥ $a - is pronounced like ‘sh’ in shout

¥ sa - is pronounced like ‘sh’ in leash

¥ sa - is pronounced like ‘s’ in ‘sam’

& ksa - is pronounced as ‘ksha’ as in rickshaw
Jjha - jhais pronounced as ‘gna’ as in prajiia

We hope this will make studying this text extremely enjoyable and
engaging for all readers.

Jainam Jayatu Sasanam

(May the glory of the path of Jina always be ablaze and victorious)
Rajesh Gandhi (Ahmedabad)

Bhairavi Daftary (Mumbai)

September 26th 2025
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FROM THE DESK OF THE PUBLISHER

Shri Kund Kund Kahan Digambar Jain Tirtha Surkasha Trust was formed

with the objective to protect Digambar Jain pilgrim places and Jinvani

(scriptures). The initiative was taken during the celebration of the Panch

Kalyanak Mahotsav of Paramagam Mandir at Songadh in March 1974. The

trust was formed under the guidance of Pt. Shri Babubhaiji C. Mehta

(Fatehpur). It was launched on the 87th birth anniversary of Rev. Shri

Kanji Swami by Shri Sahu Shantiprasadji Jain, one of the most prominent

personalities of Digambar Jain Samaj.

Over the last 52 years, the trust has initiated several activities aimed

at conserving Digambar Jain pilgrim sites and sacred texts. A small

synopsis of the same is presented below. Restoration of temples:

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

2. For the last 45 years, actively participating in the 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

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 Tirthankar Shri
Parshwanath Swami at the eternal Siddha Ksetra, Sammed-Shikharji,
with a grand Panch Kalyanak Mahotsav. Simultaneously, the Kahan-

Nagar Society was also constructed there to accommodate mumukshus.
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6. The trust undertakes jirnoddhara (renovation) of old Jain pilgrimage
sites. We have renovated four temples at Sonagiri Teerth, (M.P.). We
have been contributing funds for the construction of svadhyaya
bhavans required for daily prayers and preaching of Jain philosophy.

We have so far constructed fifty such halls.

Service to Jinvani - shastri pandits

It was observed that there was a dearth of Digambar Jain scholars.
Keeping this in mind, 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 Shashtri/Pandit
with the sole objective of spreading the message of real metaphysics
around the world, as explained by Shri Kanji Svami. This venture is run
under the able guidance of Pt. Shri Ratanchandji Bharill and other
scholars. More than 600 Sastris/scholars have already graduated from

this institute.

Recently, we have started coaching students at Mahavidyalaya from across

India, helping them grow.

Publication of religious books and literature.

After Gurudev Shri Kanji Svami (1890 -1980 AD) left for the heavenly
abode, this trust published the original texts of Digambara Jain acarya,
which had previously remained unpublished. Thousands of books have

been printed with the increasing demand for Paramédgams from the
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mumukshu community. We are happy to announce that our Trust has

completed 52 years of serving the cause of Jains and Jainism.

Many books have been published in various languages, such as
Samaysara, Pravachansara, Niyamsara, Ashtapahud, Panchasti Kaya
(Panch Parmagams of Shri Kundkund Acarya), and Moksha Marg
Prakashak, among others. Dr Pt. Shri Uttamchandji Jain (Seoni) made a
significant contribution to this endeavour through editing and translating
the above texts.

In line with the current trend of communicating in English and in response
to the increasing demand for such books from scholars, this trust initiated
the translation and publication of a few books in English. Notable among
them is Moksha Marg Prakashak.

The trust is happy to publish the English version of the Pravacanasara text
with its exposition, Tattva Pradipika Tika, written by Shri Amritcandra
Acarya, along with pravacanas delivered on them by Shri Kanji Svami.
Pravacanasara is one of the most important texts of Digambar Jain
philosophy. Currently, the text is being taught and referred to by many
scholars worldwide in various universities and colleges interested in
learning Jain philosophy and oriental religions. The objective of this
exercise is to spread the correct interpretation, as explained by Gurudeva

Shri Kanji Svami.

Pravacanasara is broadly divided into three chapters. This book covers

verses 127 to 200 from the second part of the second chapter, specifically
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jAeya tattva prajiidpana-dravya visesa adhikéra and jiana-jineya vibhaga
adhikdara. We wish to publish the English version of the last chapter, for
which work has already started.

Shri Rajesh Gandhi (Ahmedabad) and Smt. Bhairavi Daftary (Mumbai) has
put in a great effort for this book. We thank Dr. Shri Jayantilalji Jain, Dean
of Manglayatan University, for editing and reviewing the text. The trust is
confident it will benefit scholars, students, and the young generation who
have a deep interest in Jain philosophy but are not proficient in Indian

languages, especially those residing outside India.

On this occasion, we remember the invaluable contribution made by our
past presidents, namely, Shri Babubhai Maheta, Shri Lalchandbhai Modji,
Shri Babuji Jugalkishorji Jain, Shri Dhanyakumarji Belokar, and Shri
Anantbhai Sheth.

We take this opportunity to thank Shri Rameshchand Ji Jain (Songandh)

who have done a great job of printing this book.

Vasantbhai Doshi (President)

Mahipal Jnayak (Hon Secretary)

Shri Kund Kund Kahan Digambar Jain Tirtha Suraksha Trust, Mumbai
Date: 14tk November 2025
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70 Gatha 197 374 376 = 3
71 Gatha 198 377 380 = 4
72 Gatha 199 381 383 = 3
73 Gatha 200 384 396 = 13
74 Shloka 10 - 12 397 402 = 6
75 | Glossary 403 404 = 2




gatha-127
3 SHATIATUTIAH | 7 S stareiiacarazy fAfimfa-

Now, as there is an exposition of particular qualities of substance (i.e., specific substance
and category of substances), it is explained here; in that (exposition), first, particular
qualities of jiva (sentient) and ajiva (non-sentient substances are ascertained (i.e., jiva and
ajiva are the two categories of substances).

g Sfiqueild Sffal qur Aguiasivra |
U EwE SrqUi gafe I 3eid Il 201

davvam jivamajivarn  jivo puna cedanovaogamao |
poggaladavvappamuhari acedanari havadi ya ajivam || 127 ||

gatha: Substances are of two kinds - jiva (sentient) and ajiva (non-sentient). Those with
cetana (sentience) and manifestation of sentience/consciousness (upayoga) are jiva,
pudgala (physical matter) and other inanimate substances are ajiva.

tika: Here, in this universe, dravya (substance), without forsaking the samanya (generality)
nature of the substance which is the cause of its oneness, while separating from one another
by virtue of the presence of distinguishing qualities existing in them, obtains the distinction
of jivatva (sentiency) and ajivatva (non-sentiency).

From these two categories of substances, jiva substance is of only one kind, having
consciousness, and ajiva/non-sentient — pudgala-dravya (physical matter-substance),
dharma-dravya (medium of motion), adharma-dravya (medium of rest), kala-dravya (time
substance/aiding  modification), and  gkasa-dravya  (space  substance/aiding
accommodation) are of five types. These do not have consciousness. jiva’s specific
characteristic nature is full of sentience and thought/knowing activity, and ajiva’s specific
characteristic nature is insentience (devoid of knowing activity).

Jjva is that in which the self appears as manifested in the form of consciousness pervading
in its own traits, illuminated 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 atma substance.

A non-sentient (substance) is that which appears insentient due to the complete absence of
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the aforementioned characteristic nature of sentience along with its upayoga (knowing
activity), either inward or outward.

bhavartha: From the view of substantiality/a general point of view, there exists ‘oneness’
in all substances. Nevertheless, from a specific characteristic nature viewpoint, there are
two kinds - jiva and ajiva. The substance which possesses and is constituted of revered
knowledge form of sentience and its knowing activity form of functioning - is called jiva
substance, and the substance which is totally insentient due to the absence of sentience and
knowing activity is called ajiva. The substance atma is of one kind only, but non-sentient
substances are of five types. A detailed exposition of these follows.

pravacana on gatha-127

Now, commentary on particularities begins. dravya visesa, meaning the division of
substances, will be explained. The real nature of the six dravyas (substances), known in
Sarvajiia Bhagavana's omniscience and as explained in His divyadhvani (primordial OM
sound), will be told. First, dravyas (substance) are divided into two categories -- jiva
(sentient) and ajiva (non-sentient). This universe is not made of only jiva or only ajiva. But
both jiva and ajiva are present.

In the forthcoming verses, dualism will explain the division of substances into sets of two
or show their nature. From the viewpoint of substance, all are substances. However,
according to their characteristics, they are of two types.

Substances are jiva and ajiva. Those with cetana (sentience) and upayoga (psychic activity)
are jiva, pudgala, etc., non-sentient substances are ajiva.

Nature of atma is to know and see, and is with upayoga. It is not said that arma is with
perturbations. Five other non-sentient substances are pudgala, etc.

This universe has six substances, which are jiva (sentient substance), pudgala (physical
matter), dharma (ether matter aiding the movement of self-moving substances), adharma
(ether matter aiding stoppage of substances stationary by self), akasa (space), and kala
(time/aiding modification). These are permanent. No one makes that which is permanent,
and that which can be made cannot be permanent. Some may say that someone has created
this universe. This universe is paryaya (modification), and modification can manifest, isn’t
it?
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Its answer is that the non-self cannot be manifested, but manifests by itself. Substances are
not made; they are anadi-ananta (with no beginning or end).

When substances are seen as substances, then there is no division among them. Despite the
state of substance being similar in every substance, due to their own specific characteristics,
there are differences among them. By only saying the word ‘dravya’ (substance) - jiva and
ajiva are not distinct, but their specific characteristics distinguish them. In this way,
distinctions between jiva and gjiva occur.

Jjiva is only of one type, which is the substance arma. Characteristic of jiva is the attribute
of sentience, which is with upayoga (psychic activity), and there are infinite jivas in the
universe. There are five types of ajiva: pudgala dravya, dharma dravya, adharma dravya,
akasa dravya, and kala dravya.

The unique/specific characteristic of jiva is the state of sentience and the state of upayoga.
The nature of jiva is to know all knowables in one samaya. By refusing to know one jiieya
(knowable), the nature of jiiana is negated, and then sentience and psychic activity cannot
be proved.
¢ Sentience pervades the infinite attributes of jiva, like astitva (attribute of existence),
vastutva (attribute due to which substance has its meaningful activity),
agurulaghutva (attribute of constancy and individuality), etc. Hence, it illuminates
the nature of jiva.
e Sentience is never destroyed. jiva could be in any state, even if it were the state of
nigoda (beings with one sense), but sentience is indestructible.
e Sentience is glorious, and all other substances are not so.
e Sentience is in the form of experience, so it is possible to experience it.
* upayoga, which is the result of sentience, is the modification of jiva.

That substance, made up of the characteristics mentioned above of cetana and upayoga, is
the substance jiva. Sentience is filled in the substance jiva, and upayoga of sentience
inhabits the modification. Sentience exists in every attribute and every modification of the
substance jiva. That is called the jiva dravya. Such sentience is not seen in body, speech,
or other non-sentient substances. Attributes of non-sentience are non-sentient, and its
modifications are also non-sentient. The non-sentient substance exists as non-sentient,
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inside out. Body, speech, sense organs, etc., all are filled with insentience. Therefore, those
substances are ajiva dravya.

The nature of substance cannot match with those who believe only in ekanta (singularity),
meaning ekanta advaita (only non-duality), or ekanta nitya (only permanent), or anitya
(only impermanent). Nature of arma is not such that it is - ‘brahma satya jagat mithya'
(only constant is the truth and the entire world is a delusion), or ‘all together make the

atma.’

Saying that jiva exists proves that all others are ajiva substances. Saying that ‘you
exist” proves that other substances besides ‘you’ exist. If one has not understood
but wants to understand, it proves that besides him, there exists another jiva who
can explain. Hence, all together, they do not make an advaita (non-duality), and all
Jjivas together do not make one jiva.

That which has sentience is jiva, and that which has an absence of sentience is gjiva.
From the view of generality, all are dravyas (substances), and from the view of
particularity, there are jiva and ajiva. In jiva, the self is one’s own nature of jiva,
but the self is neither the nature of non-self jiva nor ajiva. If all together were to
become one jiva, then with perturbation in one jiva, other jivas also would have the
same intensity of perturbation. But this does not happen. So, every jiva is
independent.

When one wants to understand, it proves that one has not understood, and one also
has the same jiiana. Hence, the self is jiva. ajfiana, in the form of a lack of
understanding, has a state of existence in the present modification. With this, the
concept that the present lack of knowledge and attachment-aversions are all
delusions is proved incorrect. From the viewpoint of modification, the state of
samsara exists.

In the state of sariisara, the self is in gjfiana. In that state, because of one’s gjiiana,
he also imagines happiness and sorrow because he is unaware of the pure nature of
the self. With this, non-self substances like karma, etc., have also been proved; due
to the focus on these, the self has attachment-aversion.

Self has not been understood, but he believes that he will understand in the future,
so he has come to understand. Due to this, it is proven that there will be a change
in the state of self.

Now, the self has determined that a lack of understanding can be changed into
understanding. But if one believes that he will understand when karma or non-self

Divyadhvanisara Part — 3 4 Gatha - 127



substance will move away, then he will never understand. Because karma and non-
self substances will exist from eternity to infinity.

e So, where will understanding come from? Will it come from non-self substance or
deva-guru-sastra? No, because they are in the form of absence in the self. Then,
will understanding come from the present lack of understanding? No. Self-
substance is a mass of pure jizana-darsana (knower-seer). A state of understanding
will originate with the focus on this.

o Self existed at the time of lack of understanding, and now, at the time of
understanding, also, self is present. The state of self has changed, but the self, which
is permanent, exists through both. So, this proves that self-atma is unchanging and
permanently pure.

e [t is determined that the self is one from the view of substance, but it is numerous
from the perspective of modification of lack of understanding and non-
understanding.

e Self has not understood earlier and has understood now, meaning he has the correct
belief now, but he feels that he cannot put this into conduct immediately. Despite
the substance being one, a distinction of attributes is understood. If one did not have
the distinction of attributes, he should attain omniscience the moment
understanding arises. But this does not occur. So, a distinction of attributes like
Sraddha guna (attribute of belief), jiiana guna (attribute of knowledge), caritra
guna (attribute of conduct), virya guna (attribute of power) is seen. Self has infinite
attributes like, being of self or existence, not being non-self or non-existence, etc.
Self is not entirely separate from those attributes, so attributes and the beholder of
attributes are separate in a certain way.

e Self is understood partially and experienced. Now, that knowing can develop into
complete omniscience.

e With this, it is ascertained that there should be omniscients before, and there should
also have been seekers who desired to attain the state of omniscience.

e tissaid that the knowledge of the omniscient cannot emanate in speech. But saying
that — ‘it cannot come in speech’ — that much did come in speech. This proves that
the nature of substance can be understood by speech, in a certain way.

e If all those who attain omniscience become siddhas immediately after attaining
omniscience, then in whose speech will the nature of substance be known? Because
no one except the vitaraga sarvajiia (passionless omniscient) can be complete. This
also proves the existence of omniscient is with the vibration of speech.
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e If, after attaining the state of siddha, all jivas merge into one another like two
flames, then the existence of self will not remain. Further, due to this belief, a
manifestation of the state of siddha by self-effort and independent experience of
unperturbed pure happiness does not remain. So, this concept is erroneous. All
siddha jivas stay separate and experience their joy independently.

Such is the state of substance, and it has come precisely so in the jiiana of omniscient and
His speech. Hence, those who believe the state of a substance to be singularly different
from this will not have their belief match the nature of the substance.

(The essence here is that even though there is oneness in dravyas (substances) from the
viewpoint of generality, but from the perspective of the characteristic of particularity,
substances are of two types, jiva and ajiva. Substance with the greatness and psychic
activity of sentience is jiva; without sentience is ajiva.)

jivas are only of one type. The division is not that one stays ignorant from eternity to
infinity, and one stays omniscient. By his effort, jiva can manifest the state of omniscience
in his modification, and even when there is ignorance in the modification, he is with the
efficacy of omniscience. It is not the nature of substance that - he will remain a devotee of
bhagavana and remain ignorant. It is possible to become omniscient by manifesting the
efficacy of omniscience. (In this way, there is one type of jiva and five divisions of ajiva.)
All of this will be elaborated on in the ensuing verses.

st st sk sk ok sk sk sk sk sk s s s sk sk kokokok
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gatha-128
3Y AThTaIparagy -

Now, the distinctive characteristic nature of loka (universe) and aloka (space beyond
occupied universe) is determined:

TS ES TG aSTES! |
qgfe NI St G A Jaadra g N2

poggalajivanibaddho dhammadhammatthikayakaladdho |
vattadi  agase jo logo so savvakale du | 128 ||

gatha: That part of akasa (space) which is occupied by jiva (sentient beings) and pudgalas
(physical matter) and is endowed with kala (time) as well as dharmastikaya and
adharmastikaya (mediums of motion and rest) that is the loka at all times, and the rest,
which is only akasa, is aloka.

ttka: In fact, substance is with the particularity (distinction) of the state of /oka and aloka,
because each of them has its own characteristics. The characteristic of loka (universe) is an
assimilation of the six kinds of substances (a conglomeration of the six substances), and
the characteristic of aloka is only the presence of akasa (only infinite empty space).

That which pervades all substances, being supremely extensive, is akasa. There, all jivas
and pudgalas, which are with the attributes of gati-sthiti (movement and rest), attain the
state of movement and rest, (where, in that part), dharma and adharma are nimitta
(instrumental cause) in movement and rest, and they pervade. In that part, said to be kala,
which is nimitta in modification of all dravyas, is always present. That much part is gkasa
and conglomeration of the remaining (all) dravyas, whose self-characteristic is self-
existence, that is, loka. In that part of akasa in which jivas and pudgalas do not move or
rest, there is no dharma, adharma, and kala is not present, and where there is only akasa,
whose self-characteristic is by self-existence, is aloka.

pravacana on gatha-128

Now, the substance is divided into two types based on ksetra (area). loka is defined as the
state of nature of the agglomeration of six substances. This agglomeration of six substances
comprises akasa, which is vast and pervades everything. jiva, pudgala, dharma, adharma,

Divyadhvanisara Part — 3 7 Gatha - 128



and kala all exist in this akasa. Thus, the agglomeration of these six substances is known
as loka.

(1-2) All substances stay in akasa. In that, there are jivas and pudgalas, which have the

3)

“

&)

characteristics of motion and rest. This shows the nature of jivas and pudgalas. It is
not that they move because of dharmastikaya and rest because of adharmastikaya.
The question of why jivas and pudgalas sometimes move and sometimes are at rest
does not arise because it is their nature.

Some may ask that even though siddha jivas are the most powerful, why do they not
go into aloka? Do they not go because there is an absence of dharmastikaya in aloka?
In Tattvarthasitra, it has been said that siddha jivas do not go into the aloka due to
an absence of dharmastikaya in it.

The answer is that it is the nature of substance that the substance of /oka will not go
into aloka. siddha jivas also are substances of the loka. So, it is the nature of siddha
Jjivas not to go into aloka. The statement of Tattvarthasiitra that they do not go due
to an absence of dharmastikaya has been said only to impart knowledge of nimitta.
Even in loka, dharmastikaya is merely nimitta in those jivas and pudgalas that are in
motion by themselves. dharmastikaya cannot make them move. Every substance
should be seen by its own nature. If niscaya is present, then vyavahara will be named.
Wherever upadana (substantial cause) is present, nimitta (instrumental cause) will be
there. But upadana is not there due to nimitta.

When jiva and pudgala move due to their efficacy, then dharmastikaya, which is an
undivided, intangible substance, is the nimitta, and it is prevalent throughout the
lokakasa.

When jiva and pudgala rest due to their efficacy, then adharmastikaya, which is an
undivided, intangible substance, is the nimitta, and it is prevalent throughout the
lokakasa.

All six substances modify by their behavioural nature. In that, the intangible
substance kalanu is nimitta. On every space point of lokakasa, there is one kalanu. In
this way, there are innumerable kalanus.
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Question: Don’t the siddhas also have to modify due to the substance kala? If the
substance kala did not exist, would not the modification stop?

Answer: It is the nature of all jivas, including siddhas, to modify-change. Is it possible for
anyone to leave their nature? The question of what would happen if this were not there is
inappropriate. There is nothing to question when it is nature. Here, it has only been
explained that every substance modifies itself, and kala is nimitta in it. He who believes in
dependency will only look for dependency, and the one who focuses on pure nature will
look for pure nature.

Now, the characteristics of aloka are explained.

In that part of akasa, in which jivas and pudgala do not move or rest by their own self,
dharma and adharma do not exist by their own self, and where there are no kalanus. That
part whose self-characteristic is only akasa is aloka. In aloka, except lokakasa, the rest of
the akasa is there. No other dravyas are present. This is the nature of aloka.

loka is limited, and aloka is unlimited. If jiieyas (knowables) are not known precisely as
they are, then the jfiana will be contrary. The belief that there is only one brahma in this
world and nothing else is present - is contrary jiiana. For the greatness of jiana,
particularities of jiieyas must be understood in the way they are.

sk st sk sk s ke sk ske sk she she sk sfe sk skoskeokoskeosk
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gatha-129

3y fraryaagrafaRiy fAfyEifa-

Now, it is ascertained that from the viewpoint of kriya bhava (attribute of motion/action or
region-changing capacity) and tada-bhava (attribute of qualitative being/modifying
capacity), which are capacities of substances, there is a distinction of substances:

IWTEfgfeHTT TTaSauri Ry |y |
URUIMHTET S| SUTGIel d Herel IR

uppadatthidibharga poggalajivappagassa logassa |
parainamddo jayante sarighdddado va bhedado || 129 ||

gathd: utpada (origination), dhrauvya (permanence), and vyaya (destruction) take place in
this universe consisting of arma and matter by way of modification (evolution),
combination, and separation.

ttk@: Some substances possess (both capacities) of kriya (action/motion) and bhava
(qualitative  being/modifying), and some substances possess mere bhava
(qualitative/modifying) capacity - from this viewpoint, there is a differentiation of
substance. pudgala (physical matter) and jiva (sentient being) both possess bhava
(qualitative being) 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 merely qualitative attributes because
they originate, are permanent and are destroyed by their own modification. This is
definitive. Here, bhava (qualitative attribute) is characterised as simple
modification/evolution, and kriya (action/motion) is characterised as movement. There, all
substances are with bhava as (qualitative beings), and because of their modifying nature,
they, through modification/evolution, are endowed with anvaya (constancy) and vyatireka
(mutual exclusions), originate, remain permanent and annihilate. But pudgalas (matter
substances) also possess the kriya-action/motion because of their movement nature.
Separate pudgalas, through movement, combine by their own system, and the combined
pudgalas again separate; therefore (from this viewpoint), they originate, remain permanent
and are destroyed.

In the same way, jivas (sentient beings), too (besides their being possessed of bhava -
qualitative modifying capacity), possess kriya (action/movement) because of their nature
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of movement. jivas (sentient beings), though separate from new karmic matter and quasi-
karmic matter, combine with them by movement, and later, the same jiva separates from
these combined karmic-matter and quasi-karmic matter, so, (from this viewpoint) they
originate, remain permanent, and are destroyed.

pravacana on gatha-129
Here, particularities (distinctions) of substances are ascertained by way of the nature of
kriya (activity/motion) and bhava (qualitative state).

Some substances are with kriya (activity/modification) and bhava (qualitative state), and

some are only with bhava (qualitative state). So, from this viewpoint, substances are of two

types. From them, pudgala and jivas are with activity/motion, because -

(1) By way of change (qualification/modification) and

(2) They originate, remain permanent and annihilate by way of separating and
combining.
So, it is ascertained that the rest of the substances, which are dharma, adharma,
akasa, and kdla, merely originate, remain permanent and annihilate by way of activity
in the form of qualification/modification.

The characteristic of bhava is change/modification, and the characteristic of kriya is to

separate and combine.

All substances are with bhava (modification/qualification) because the nature of all
substances is to modity. As a result of this nature of modification, they originate along with
attaining the state of anvaya (be at one) and vyatireka (separate/distinct).

Jjva, who believes that the reason for auspicious thoughts is a temple, the reason for sorrow

is the land of naraka, or it is because of bhogabhiimi, where modification of vows does not
arise, or the body moves due to arma, dharma can arise with activity of the body, is an
ignorant. This is because jiva modifies in the form of an auspicious or inauspicious state
due to its nature to modify. To believe modification to be due to non-self substance, space,
time, and attributes is ignorance. All substances are with bhava. So, the question that bhava
of atma arose due to the presence of another substance is not valid. Here, the talk is of the
modification of every samaya and not to the modification of two samayas.

All thoughts of dependency, like a stick arose because jiva is present, the car stopped as
there was no petrol in it, the lion and deer are calm due to the presence of Bhagavana,
kevalajiiana does not manifest as this is the fifth era, as it is a particular time in the morning,
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desire to do samayika arises, shows the state of ignorance. In fact, every substance that
originates- annihilates- is permanent due to its own modification nature. If its
modification/qualification were to occur to any other, then where would the bhava of this
substance go? So, it should be ascertained that the nature of jiieya substances is that every
substance modifies due to its own nature.

Jjva and pudgala are both with kriya (motion). pudgala substance, along with being of the
nature to modify, also has the ability to move, which allows it to move from one space to
another. Due to this ability, separate paramanus combine, and the ones that are joined,
separate. In this way, by separating and combining, pudgala substance originates, stays
permanent and annihilates.

First, the parmanus (smallest unit of physical matter) of laddoo (Indian sweet) were
separate, in the form of flour, then they combined to form /laddoos, and at the time of eating,
they separated again. This combining and separating of parmanu is due to its kriyavatisakti
(efficacy of movement), and not due to jiva. First, parmanus were separate; after that, they
combined in the form of karma-skarndha (combining of more than one parmanu) and were
separated again. This combining-separating is due to kriyavatisakti and not due to jiva.

This separating, combining and being permanent occurs constantly. This kind of
kriyavatisakti is present in pudgala, and it is due to this that the process of moving from
one space to another continues. However, ignorant people do not see this nature of pudgala;
they see associations and believe that this motion occurred due to the presence of a certain
nimitta.

It is not that karmic matter particles come into bondage due to the attributes of arma, and
karmic matter particles become non-existent due to pure disposition. Karmic matter
particles come into bondage or are released due to their nature of modification and not due
to atma. If it is said that vegetables were cut into pieces with a knife, then it is not due to
the knife, but rather the pieces were made due to the efficacy of the motion of the
vegetables.

Vibration of the body is not due to arma but is due to the ability of vibration of pudgala. It
is not due to atma or the hand that the book moves up or down. It moves due to the nature
of vibration in the book.

Here, vibration means moving from one place to another. Srimad RajcandrajT has said that
‘we do not have the ability to break into two even a small piece of grass’. By explaining
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the nature of pudgala (physical matter), it is being told that jiva is incapable of doing
anything on non-self. In this way, the independent nature of all substances is shown.

It is the nature of jiva to modify every samaya, and further, jiva has kriyavatisakti (efficacy
of motion) also. Modification originates due to its nature to vibrate, is permanent and
annihilates. karma in the form of jiianavarna (knowledge obstructing karma), etc.,
nokarma (quasi karma), physical matter, occupy the same space with jiva, and by way of
vibration, they separate again. There, combining with karma is destroyed, is permanent in
the form of jiva and originates in the form of separating from it.

It is not so that due to the absence of karma, the jiva is liberated, and due to the bondage
of karma, it is in bondage. jiva moves from one space to another due to its ability to move,
and karmas separate at that time due to their efficacy of motion. So, he is said to have
originated separately from karma. Similarly, karma attains a state of bondage due to its
own ability of ek ksetra avgaha (to share the same space), and jiva attains it due to its
ability. This way, it is said that j7va is one with karma.

atmda is seen to shrink with the shrinking of the body and to expand with the expansion of
the body. In both, the state to be in the form of gross or subtle, and the change of space, are
not dependent on each other. In fact, the body shrinks-expands and changes space due to
itself (atma does it due to atma). In the fourteenth gunasthana (stage of evolution), despite
there being no vibration of yog (tremor of space points of atma), atma has the movement
of separating, whereas karmas separate due to their own self.

If kriyavatisakti (efficacy of motion) of body and atma is understood correctly, then the
false belief that one substance moves due to another, or if jiva is not present, then the dead
body cannot move, is removed. In fact, both substances assume the state of movement due
to their own efficacy to move or be still due to their ability to be stagnant. Such is the
independent nature of jiieyas (knowables). This kind of appropriate knowing of jiieyas is
the reason for samyagjiiana. Efficacy to modify and efficacy to move is the nature of
Jjfieyas. On deciding this, the false belief, since eternity, that the self can shift-move-change
non-self substances, and that if non-self is present, only modification can occur, is
destroyed. With this correct knowing, the state of dharma arises in the self.

sk sk ok ook stk skeoske stk kol sk sk kokokokok
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gatha-130

3y gaAfa=u! uifaRiwriefe ysmafa -

Now, it is explained that substances are differentiated by virtue of their specific
attributes/qualities: -

e 9fE god Shaweitd = gafe fvong |
dsaeHTafafRigT gum=T O ORI 11930l

limgehiri1 jehirh davvari jivamajivam ca havadi vippadari |
tetabbhavavisitfthda  muttamutta guna neya || 130 ||

gatha: Characteristics by which arma (sentient being) and pudgala (non-sentient)
substances are recognised/known, these non-identical, corporeal-incorporeal qualities
(mirta-amirta guna) should be known.

ttka: Substance is said to be /ingita (with characteristic) - recognised by lingas
(characteristics), which exist with the auspice of dravya (substance) and does not exist with
the auspice of non-self. Such /ingas (characteristics) are gunas (qualities/attributes). Those
(gunas/attributes) are in the form of atadabhava (non-identity/not the same), from the view
of ‘that which is dravya (substance) is not gupas, and that which is gunas
(qualities/attributes) is not dravya (substance). In this way, they exist as the particularity of
atadabhava (non-identity/not the same), and at the time of being recognised as /inga and
ling? (characteristics and one with characteristics), it attains the state of /ingas
(characteristic) of the substance.

And those gunas (qualities) create such a sort of differentiation in the substances that this
is jiva (sentient), and this is g¢jiva (non-sentient) because they themselves are possessed of
the differentiation by their tada-bhava (distinct identity). Whatever the nature of substance,
it being its distinctive quality, a substance is differentiated by that nature; therefore, as
corporeal and incorporeal substances are differentiated by their distinctive identity of either
corporeality or incorporeality, we should ascertain the differentiation of qualities that ‘these
qualities are corporeal, and those are incorporeal.’
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pravacana on 2atha-130

The lingas (characteristics) by which substance is recognised as jiva and ajiva (sentient and
non-sentient), that atadabhava (non-identity/not the same) should be recognised as specific
attributes of mirta-amirta (corporeal/ non-corporeal). /inga or attribute, and cirha (mark)
mean the same.

Attributes take auspices of their self-substance but do not take auspices of non-self.
Attributes of arma and pudgala take the auspices of their own self-substance, respectively.
Attributes of insentient matter exist without taking the auspice of arma, and attributes of
atma exist without taking the auspice of insentient matter. That characteristic with which a
substance can be recognized is guna (attribute).

Substance is not an attribute, and attribute is not a substance, even though there is no
difference in space points between substance and its attributes; however, there is a
difference by name, number, and characteristic.
1. Both have different names—one is called dravya, and the other is called guna. There
is a difference due to the difference in name.
2. In number, dravya is one, and gunas are many. By this, there is a difference due to the
difference in number.
3. dravya is generality, and guna is particularity.
e dravya gives auspice, and gunas takes auspice.
e guna can be in a dravya, but dravya cannot be in only one guna.
e dravya is a conglomeration of infinite gunas, but there is only one characteristic in
one guna.
Therefore, there is a difference between them due to differences in characteristics. In this
way, substance and attribute are not of the same form in some ways, i.e., they are not of
that form. Due to this, they remain distinct in some ways. So, attribute is a linga
(characteristic mark), meaning a particularity. And substance is a /ingi (holder of linga) or
that which can be recognized by its laksana (nature). Therefore, attribute is a characteristic
of substance.

guna creates a division in dravyas, like — ‘this is jiva dravya’ and ‘this is ajiva dravya’.
This is because guna, being with the self/being with particularity, exists as particularity.
The way sentience is exclusive to a jiva substance, and non-sentience is exclusive to ajiva
substance. With this, the differentiation between sentient and non-sentient substances is
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made. The distinction between the two is known. In the same way, corporeal substances
like touch, taste, smell, colour, etc., are pudgala substances, and non-corporeal substances
are jiva, dharma, adharma, akasa, and kala. Corporeal substances have the attribute of
corporeality, and non-corporeal substances have the attribute of non-corporeality. Those
attributes have the particularity of being corporeal or non-corporeal, and they have this
distinction. To decide that pudgala substance has corporeality and jiva, dharma, adharma,
akasa, and kala have non-corporeality is the cause of purity in jiiana.
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eatha 131
3y AT A& ORISHTS o -

Now the definition and relation of corporeal and non-corporeal attributes is explained —

T SfeaiIogiT UTaeaawi SORTfaeT |
SSATOTHYAT0 IO ST oigaar 1 23211

muttd irmdiyagejjhda poggaladavvappaga anegavidha |
davvanamamuttanarih gunda amuttd munedavva || 131 ||

gatha: Corporeal attributes perceived by sense-organs are of the nature of pudgala
(mirtika pudgala dravya/ physical non-sentient substance) and are of many kinds. The
attributes of amirta (incorporeal) substances should be known to be incorporeal.

ttka: The characteristics of corporeal attributes are perceptible by sense-organs, and
characteristics of incorporeal attributes are just the opposite of that (or incorporeal
attributes cannot be known through senses). And corporeal attributes are of pudgala dravya
(physical matter substance) because pudgala alone is miirta (corporeal), and non-corporeal
attributes belong to all other substances because all other substances, other than pudgala
substances, are incorporeal.

pravacana on gatha-131

Now, the characteristics of corporeal and non-corporeal attributes and their relationship to
or association with which substance exists have been explained here.

Corporeal attributes, which are perceived by the senses, are of pudgala substance and are
of various types. Attributes of non-corporeal substances are known to be non-corporeal.
Characteristics of corporeal attributes are known through the senses; for example, touch,
taste, smell, sight, etc., are known through the five senses. So, they are corporeal attributes
or tangible.

Non-corporeal attributes cannot be known by the senses but can be known by the arma.
One in which touch, taste, smell, or colour is absent — the senses cannot know such non-
corporeality.
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The attribute of corporeality is in pudgala substance, because only the pudgala substance
is tangible, while non-corporeal attributes are in the other five substances -- jiva, dharma,
adharma, akasa, kala. Besides pudgala, the other five substances are non-corporeal.

In this way, atma does not have touch, taste, smell, or colour. Similarly, the other four
substances also do not have it. Thus, correct knowing of the knowables as corporeal-non-
corporeal is the trait of knowledge.

sk st sk sk e sk ske sk sfe she she sfe sk skeoskeoskeoskosk sk
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gatha-132
3 IR YgITased UM UM --

Now, (specific) qualities/attributes of corporeal matter substance are enumerated: -
JUURTIYHTET fIwid T ggare) |
Jediafyda™y g de1 | urwal fast 1231

vannarasagarndhaphdsa vijjarinte poggalassa suhumdado |
pudhaviparaiyarittassa ya saddo so poggalo citto || 132 ||

gatha: varna (colour), rasa (taste), gandha (smell), and sparasa (touch) are the qualities
found in pudgalas (physical matter substances) from the subtlest to the gross earth. Various
kinds of sound are modifications of material substances.

ttka: Touch, taste, smell, and colour are perceptible by the sense organs because they are
objects of the senses. These may be perceived or not according to the manifested and
unmanifested power of the perceptibility of the senses. Nevertheless, these (qualities) are
found to be common to all forms of specific qualities in every kind of matter substance,
beginning from the smallest unit of matter consisting of one substance (matter) in the most
subtle modified form, to the earth, which is an aggregate of gross modification form
consisting of innumerable (matter) substances. Because they are mirta (corporeal) and not
being inherent in remaining substances, they prove 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 guna (attribute); because it is accepted in the form of
modification of matter consisting of many matter substances and is seen in various forms
due to the variegation in its nature.

Question: If sound/word is accepted to be a guna/quality (instead of
parayaya/modification), then ‘why is it not correct’- this is answered:

Answer: Firstly, sound/word is not guna of incorporeal substance, because incorporeal
substance would also be an object of the auditory sense-organ owing to the indivisibility
of pradesas (spatial units) of guna and guni (possessor of quality) as they both are
realised/known by the realisation of sentience. Secondly, sound/word is not a guna of
corporeal substance, also because the characteristic nature of the attribute is eradicated here
by the characteristic nature of modification. The nature of modification is momentary and
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incidental, and the nature of the attribute is constant. So, (in the case of sound/word),
constancy is eradicated by momentariness (i.e., word/sound emits, but not always, and is
not durable). Hence, word/sound is not a guna, and durability is found in several pudagalas
and their touch, etc., attributes produce it, but its durability is not of modification of
word/sound - thus, we should understand this with complete conviction.

Further, if word/sound is the modification of pudgala (matter), then it should be with the
attribute of touch, sense, etc., just like earth-aggregate in the gross form of several (matter
substances), i.e., as modification of pudgala in the form of earth-aggregate is known by all
sense organs, so in the same way word sound should be known by all the sense organs. (If
such logic is given, then) It is not so because water (modification of pudgala) is not the
object of olfactory (sense related to nose); fire is not an object of olfactory or taste; and air
is not the object of the sense of smell, taste, or sight. And it is not so also that water is
devoid of smell; fire is devoid of - smell and taste and air is devoid smell, taste and colour;
- because it is accepted that all kinds of 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 the vyakta (manifested) form - 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.

And by chance somewhere (in some modification), i.e., manifestation or non-manifestation
of some guna occurring due to peculiarity of incidental modification, it does not cause
hindrance of the eternal characteristic nature of a substance. (i.e., manifested and non-
manifested attributes which occur due to momentary modification do not create any
contrary state with a permanent nature of substance).

Therefore, let sound be parayayva of pudgala.

pravacana on gathda-132

Colour, taste, smell, and touch attributes are present in all the physical matter particles.
They are present in all physical matters, from the subtle to gross forms like the earth; a
word/sound of a specific type is pudgala -meaning modification of pudgala.

Cold, hot, etc., touch, sour, sweet, etc., taste, stench, fragrance, white, red, yellow, etc.,
colour can be known through the senses because they are objects of the senses.
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One matter particle and aggregation of homogenous karmas, etc., are a subtle mass, which,
while imperceivable by senses, have the ability to be known by the senses. Currently, this
ability is not in the state of manifestation, but they have the potential ability to be known
through senses. Because paramanu, which aggregates when it is in the form of gross mass,
on modifying as subtle mass, when assuming the form of gross mass, attains the ability to
be known by the senses. If it did not have the ability to be known through the senses, then
even assuming the gross form, it would not be known through the senses. But on becoming
the gross form, it is known by the senses. Therefore, it is decided that they have the inherent
strength of being known by senses, which is present even in the subtle form.

Therefore, from the subtle modification of one pudgala substance to the mass of earth,
which is in the form of gross substance, all pudgalas are in the form of generality. Without
leaving out any pudgala, the attributes of touch, taste, smell, and colour are specific
attributes. Since these attributes are perceived by the senses, they are not present in the
other five substances. It means that touch, etc., attributes are specific attributes of pudgala,
so they denote pudgala (physical matter).

Question: Why is it not said that jiva and ajiva together are one only? Or is the pure nature
of the existing sentient state of joy non-dual? What is the purpose of knowing these
divisions?

Answer: Listen! One should know the nature of the knowables just the way they are.
Accurate knowing arises only by knowing them the way they are. jiiana, which is known
as - “‘All together is one’, is not correct, and without correct knowing, dharma cannot occur.
Everything together does not make one substance, nor all armas together make one arma.
There are six substances in this universe, and all of them together do not make one dravya
(substance).

e From the viewpoint of a substance, they are common. Still, they have two distinctions
- the one with cetana upayoga (sentient psychic thought activity) is jiva, and the one
without sentience is ajiva.

e From the aspect of space, there is a division between loka and aloka.

e From the viewpoint of attributes and efficacy of movement, there is a distinction among
substances.

e From the viewpoint of corporeal attributes and non-corporeal attributes, there is a
difference between substances. In this way, there is a distinction from the view of
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attributes. And substance is not an attribute, and attribute is not a substance. There is
kathancita atadbhava (not the same in a certain way) amongst both.

In this way, it should be known what the difference is between one substance and another,
and what is the aspect of distinction and oneness within the self.

Words are not attributes, but they are the modification of many physical matters. Words
can be known through the senses, but there should be no doubt that, because of this, they
are attributes. Words are manifold and of various types.

(1) bhasatmaka sSabda (linguistic words) — Words spoken by humans, etc., are called
linguistic. In that, the language of humans has syllables, the language of jivas having
two to four senses, and tiryarica is without syllables. They are both used
practically/experimentally.

(2) abhasatmaka sabda (non-linguistic words) — Non-linguistic is the sound emitted from
the collision of two substances. It is of two types- prayogika and vaistrasika.

(3) prayogika — When a human is nimitta in the arising of such word/sound, it is called
prayogika, like the sound of a percussion or a bell.

(4) vaistrasika — A word/sound which emits naturally without the nimitta of a human is
said to be vaistrasika, like the thunder of the clouds.

In this way, despite words being shown of diverse types, they are believed to be composed
up of many modifications of many pudgalas. Words are neither attributes nor modifications
of one attribute. Word/sound is the conjoined state of many pudgala substances and
attributes of touch, etc.

Question: What fault will arise if the word/sound is believed to be an attribute and not the
state of pudgala?

Answer: Word/sound is not an attribute of a non-corporeal substance. Many believe sound
is an attribute of the substance-space, but this is false. Because the attribute and the
beholder of attributes do not have separate space points, they are in the same space points.
The attribute and beholder of attributes are in the same space points; the senses with which
the attribute is known and the beholder of attributes should be known with the same sense.
Words can be heard through the ears, meaning they are known through senses; therefore,
if words are believed to be the attribute of space substance, then space, which is the
beholder of attributes, should also be heard through the ears. But space cannot be heard
through the ears and cannot be known through any senses.
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If sound/word is considered to be an attribute of space, then the way sound can be captured
in audio tapes/CDs, in the same way, it should be possible to capture space in audio
tapes/CDs.

Ear and sound have a nimitta-naimittika relationship, audio tapes and sound have a nimitta-
naimittika relationship, but space does not have a nimitta-naimittika relationship with either
ear or audio tapes. Therefore, it is decided that word is the modification of pudgala
substance and not an attribute of space, etc., non-corporeal substances.

Question: What if words are believed to be an attribute of pudgala substance?

Answer: Word-touch-taste-smell-colour, etc., are modifications of attributes. Word is a
modification. By way of the characteristic of that modification, the characteristic of the
attribute is established. Therefore, word/sound is not an attribute but a modification. It is
as follows-

The characteristic of modification is transience, or to be momentary. A state is not
permanent. The characteristics of an attribute are that it is constant and present through the
three time phases. In this way, there is a distinction between attribute and modification due
to the distinction of characteristics between them.

Sometimes words can be heard, and sometimes not. Its state does not remain forever;
therefore, words are transient. On the other hand, touch, taste, smell, colour, etc., which are
attributes of pudgala, remain forever. It is not possible for these attributes not to be present
in a pudgala at some point.

Now, if a word/sound is believed to be an attribute, then the characteristic of an attribute is
to be constant. Hence, the word should also be constant, but the word is not seen to be
constant. Speech or words in the form of chatter sometimes arise and sometimes doen’t.
So, they cannot be called constant. In this way, it is ascertained that words are
transient/impermanent, and transience is the characteristic of modifications. Impermanence
is not the characteristic of the attribute. As words are impermanent, they are the
modification of pudgala and not an attribute.

The state of permanence is of the pudgala substance and its attributes of touch, etc., which
is the originator of the word because the substance pudgala and its attributes are eternal;
they are never destroyed. Whereas word is destroyed and arises — so it is momentary.
Hence, the state of permanence is not present in the modification of words/sounds. If word
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is the modification of pudgala, then it should be known through all the senses — this doubt
is cleared below —

Doubt —If word/sound is a state of pudgala, then like the mass of earth, it should be known
through all the senses. The way, mass of the earth is cold when touched, can be tasted by
the tongue, has a smell of stink or fragrance, which is known through the nose, and its
white-black colour can be seen by the eyes. So, earth, which is the modification of pudgala,
is known through all senses. Similarly, if word/sound is the modification of pudgala, then
it should also be known through all the senses.

Answer — Listen! Your statement is not true. No such rule is that pudgala must be known
in the manifested form. An example is as follows.

e Water, despite being a state of pudgala, cannot be smelt. The stink or fragrance in water
is due to other substances mixed with it. The smell of water is not manifested. There is
the manifestation of touch, taste, and colour in water, but smell is not manifested.
Therefore, water is not the subject of the sense of smell; it is a state of pudgala.

o Fire, despite being a state of pudgala, cannot be smelt by the nose or tasted by the
tongue. (Many times, the burning in a nose is known by touch, and the tongue can burn
by fire, but it cannot be tasted.) Touch and colour are manifested in the fire, but taste
and smell are not manifested. So, despite fire not being the subject of the senses of
smell and taste, it is the state of pudgala.

e Air, despite being a state of pudgala, cannot be tasted by the tongue, smelt by the nose,
or seen by the eyes. Cold or heat in the air is the manifestation of touch, but a
manifestation of colour, taste, and smell is absent. So, though air is not the subject of
the sense of taste, smell, or colour, it is the modification of pudgala.

e [t is not so that, water is devoid of smell, so the nose cannot know it; or that fire is
devoid of smell and taste, therefore, it cannot be known by nose and tongue; and that
because air is devoid of smell, taste, and colour therefore, it cannot be known by nose,
tongue and eyes.

o Smell is unmanifested in water, and the explanation of other examples of unmanifestion
is that those attributes are always present in the substance, but they are said to be
unmanifested because the senses are unable to grasp the states of certain attributes. It
is not so that first is taste and then colour because all pudgalas have been accepted to
have touch, taste, smell, and colour. The difference is only that all four attributes are
perceptible in earth: smell is unmanifested in water, smell and taste are unmanifested
in fire, and smell, taste, and colour are unmanifested in air.
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Given below is the logic to prove this --

e Earth in the form of candrakantamani (moonstone) in which all four, touch-taste-smell-
colour are perceptible, from that water flows, in which smell is unmanifested.

e The pudgala, fire, which arises from arani (two pieces of wood which give fire when
rubbed), sticks, in that fire smell and taste are unmanifested.

e The food which gives rise to gas in the stomach, in that air, smell, taste, and colour are
unmanifested.

Therefore, it is decided that the four attributes present in (1) the moonstone, (2) arni wood

(wood used to kindle fire), and (3) barley should be present in (1) water, (2) fire, and (3)

air. The difference is only that many attributes are in the unmanifested form. And then -

e Water in which smell is unmanifested and the other three attributes are perceptible; that
same water, when it originates as the earth embodied form of pearl, or when,

e Fire in which taste and smell are unmanifested, and the other two attributes are
perceptible, that same fire, when it manifests as the earth embodied in the form of kgjala
(kohl) — then, all four attributes are seen manifested.

Therefore, by these examples, it is proved that though all the modifications of pudgala are
not perceptible by all the senses, there is no problem in calling them modifications of
pudgala. Even though words are comprehended only by the sense of hearing and not by
other senses, the attribute of touch, etc., is present in the modifications of word/sound. Due
to this, word/sound is the modification of pudgala only.

Manifestation and non-manifestation of the variegated state of any modification of any
attribute do not destroy the permanent nature of the substance. Because smell cannot be
felt in water, the permanency of smell does not leave. The permanency of smell will always
remain in the water; in the same way, since touch, taste, etc., are not felt in words, the
permanency of touch, etc., does not go away. Touch, etc., remains permanent in the
word/sound.

Question: The Attribute of smell is unmanifested in water, but it does have the attribute of
smell. Similarly, what if it were to be believed that when words are unmanifested, even at
that time, a special attribute exists in pudgala by the name of the word?

Answer: If word were an attribute, then it should remain permanent and be present in the
isolated paramanu also. When one paramanu is isolated, then it never modifies in the form
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of a word. Touch, etc., all four attributes are present in one paramanu; but a distinct
attribute named word is not present. When many paramanus accumulate together, then
sometimes a word can be heard. So, it is proven that there is no such attribute as a word,
but many particulate matters put together result in the form of a word/sound.

This way, words are neither an attribute of non-corporeal nor corporeal substances. It is a
state of pudgala.

Question: Where is religion in deliberating so much about words/sounds?

Answer: Since eternity, jiva has the misconception that amma can speak and can
consequently modify words. In this way, due to ignorance, atma becomes the doer of
word/sound. On having true knowledge, arma is not the doer of the modification of pudgala
but is the knower. On deciding so, the arrogance of being the doer of words fades away,
and the self remains the knower.

Due to delusion, a jiva has attachment - aversion to hearing words of condemnation-praise.
He used to believe that certain words give happiness and others give sorrow. But whatever
the words, they are the modification of pudgala, they are knowables, and atma is their
knower. On having such a true knowledge of the state of knowable, there is an absence of
thoughts of oneness with attachment-aversion, and bliss manifests in the self, which is
dharma.

This is the chapter on knowable. Word is the state of pudgala, and it is knowable. It is not

the duty of arma to create that state and to believe in happiness-sorrow because of it, but it
is the duty and dharma of atma to know them in the form of knowable.

st st sk sk ok ok sk sk sk sk s sk s sk sk kokokok
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Now, qualities of other incorporeal substances are stated: -

SRTHRIGE! YWEE UG |
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agasassavagaho dhammaddavvassa gumanaheduttari |
dhammedaradavvassa du guno puno thanakaranada || 133 ||
kalassa vattana se gunovaogo ftti appano bhanido |
neya sarikhevado guno hi muttippahinanam || 134 || dual |

gatha: Specific quality/attribute of dkasa (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/being stationary; of kala dravya (time substance) is to be a cause of
modifying (of modifications); of atma is upayoga (manifestation of sentience). In short,
these attributes are known to be the specific qualities/attributes of non-corporeal substances.

ttka: Specific quality of dkasa is to be the cause of giving space to all substances
commonly/simultaneously. The specific quality of dharma dravya is to be the cause
(medium) of movement to all self-moving jivas and matter substances simultaneously.
Specific quality of adharma dravya is to be the cause of rest/being stationary, of all self-
stopping jivas and matter substances simultaneously (except kala/time substances). Specific
quality of kala dravya is to be the cause of the occurrence of samaya vriti (timely evolution)
of each modification of all other substances. Specific quality of jiva substance is caitanya
parinama-which is the evolution of knowing activity/manifestation of sentience.

Thus, knowing the specific qualities of non-corporeal substances proves their existence.
(This is explained below).

There, the quality of providing common space for all substances simultaneously is
possessed by/belongs only to agkasa (space substance) because it (this quality of giving
room to other dravyas) does not exist in other substances due to their not being all-
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pervasive. Similarly, at the same moment of time, all jivas and pudgalas who are modifying
as motion (who have modified in the form of movement), that which is being the reason of
movement to them, till the end of loka, prove the substance dharma (but) because kalanu
(time) and pudgala paramanu (smallest 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,
except in the case of samudghata®, as besides that it has innumerable space points which
are a fraction of /oka. There is no fluctuation of the limit of /oka (universe) and aloka
(infinite space beyond the universe). And this (quality) is not possible in adharma dravya
also, owing to it being the cause of the exact opposite of dharma. (Thus, the quality of
movement causation belongs to dharma dravya only.)

Similarly, the quality of causing rest - being stationary of all self-stopping jivas and
pudgalas at the same moment, up to the end of /oka, 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 the case of samudghata, it
possesses innumerable space points, which are a fraction of loka; and this quality is not
possible to be of akasa, 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 the
exact opposite work adharma. (Thus, the quality of rest- being stationary, belongs to
adharma dravya only).

Similarly, (excepting kala dravya) in all other dravyas, the reason for every paryaya to be
samaya-vriti (existing for one samaya) proves kala (time substance). Because all other
substances have a samaya-specific modification, being with a reason (or, it would seem,
that their samaya-specific modification is due to some other reason besides themselves).
So, them being samaya-vrtti is not possible.

Similarly, the evolution/manifestation of sentience proves jiva, and as it is sentient, this is
not possible in other dravyas.

In this way, by specification/distinction of guna, specification/distinction of dravyas should
be known.

bhavartha: As explained earlier, the existence of pudgala dravyas is known by its qualities
of touch, taste, smell, and colour. Here (in this stanza), the existence of non-corporeal
(amiirta) substances is defined by their distinct qualities.

(*emanation of atma pradesas from the body)
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The characteristic nature of the form of consciousness-evolution is experienced, so the
existence of infinite jiva dravyas is known. There must be some such substance by the
instrumentality of which jivas, pudgalas, etc., substances occupy space. That substance is
akasa (space), which pervades the entire lokaloka (universe and beyond endlessly). jivas
and pudgalas are seen to be moving, so there must be some substance by the instrumentality
of which jivas and pudgalas can be in motion (in the universe but not beyond it), just like
water, which is the instrumental cause in the movement of fish. That substance is dharma
dravya, which pervades the entire /oka. Just as the earth is an instrumental cause in the
stationary state /rest of a man, similarly, there must be some such substance which is the
instrumental cause in the stationary state /rest of jivas and pudgalas; that substance is
adharma dravya, which pervades the entire universe. Just as a stick is the instrumental
cause in the revolving of the wheel of a potter, similarly, there must be some such substance
(except kala dravya) which is instrumental in the modification of all substances. That
substance is innumerable kalanus/time atoms, the paryayas of which are manifested in the
form of samaya (one unit of time), ghadi (24 minutes), din (day of 24 hours), 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.

pravacana on gatha 133& 134

The qualities of amirta (non-corporeal) substances should be understood as such. For
akasa (space substance), it is avgaha (to give space); for dharma dravya, it is gamana
hetutva (instrument in motion); for adharma dravya, it is sthiti hetutva (instrument in being
stationary); for kala, it is vartana (modifying), and the attribute of arma is upayoga
(sentient consciousness).

It is incorrect to believe that only corporeal substances can be known and non-corporeal
substances cannot be known. Non-sentients have absolutely no quality of knowing, while
atma has the quality of complete knowing. Then what is it that arma would not know? So
atma can know all corporeal as well as non-corporeal substances.

Now, attributes of amiirta (non-corporeal) substances are being explained.

Attribute of akasa (space substance) -- The ability to give space to all substances
simultaneously is the specific attribute of akasa. Here, the word ‘hetu’ means nimitta
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(auxiliary cause). When other substances occupy space due to themselves, then akasa is
said to be the nimitta. akasa is all-pervasive, and it is its attribute to be nimitta in giving
space to all substances. akasa has infinite space points, covers loka and aloka, and is
unbroken and intangible.

Attribute of dharma dravya - When jiva and pudgala move due to their own self, then
dharma dravya has the unique attribute of being nimitta in the motion of all of them
together. dharma dravya has innumerable space points, is equal to /oka, and is intangible.
dharma dravya does not make jiva and pudgala move, but when jiva and pudgala move,
then it is nimitta to them.

Attribute of adharma dravya -- When jiva and pudgala stop while moving due to their own
self, then adharma dravya has the unique attribute of being nimitta in the stopping of
motion of all of them together. adharma dravya has innumerable space points, is equal to
loka, and is intangible. adharma dravya does not stop jiva and pudgala from moving, but
when jiva and pudgala stop moving by themselves, then it is said to be nimitta.

The attribute of kala dravya - nimitta in the modification of each of the jiva, pudgala,
dharma, adharma, akasa, or the reason for modifying, is the unique attribute of the
substance kala. On every space point of the space of loka, there is one kalanu (the smallest
unit of time/absolute time). There are innumerable such intangible kalanus in the loka.

It is incorrect to believe that Siddha Bhagavanas are subordinate to the kala substance, so
they must modify. No substance is dependent on any other. kala substance does not modify
any substance. But when the substance is modifying due to its nature to modify, then the
kala substance is said to be the nimitta. This is because it is the unique attribute of kala to
be instrumental or nimitta in modifying.

The attribute of jiva dravya — modification of sentience, or to know-to see, is the unique
attribute of jiva. jiva does not know because other non-self substances are present, and it is
impossible that any non-self substance would not be known by jiva. In the loka, there are
infinite jivas, each with innumerable space points. It is the nature of j7iana to know samanya
(general) and visesa (specific/unique). If an ignorant person believes that knowing so much
of the specific gives rise to attachments, then he is rejecting his nature of jiiana. The real
nature of jiiana is svapara prakasaka (illuminating self and non-self). jiva has the efficacy
to know everything all at once. Knowing specifics is not the reason for attachments, but
the ability of the self to be attached is the reason for attachment.
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It is not the nature of jiva to do good or bad to the non-self. It is not its nature to change
anything in the paramanu. Attachment, aversion, compassion, charity, etc., are also not its
nature. They are peculiarities of the unnatural state. The inherent nature of jiva is jhiata-
drsta (to know-to see).

Question: Hasn't jiva been called tangible in Dravyasangraha?

Answer: There is no state of tangibleness in jiva. But in the state of transmigration, jiva is
associated with karma and body. So, figuratively speaking, it is said to be tangible. But in
fact, jiva is recognised by its attribute of intangibility and sentience through all three-time
phases.

In the state of ignorance, jiva imagines a friend to be favourable and a foe to be
unfavourable. But they are separate jiva substances from the self. They should be
recognised by the modification of their sentience. Their body and speech, etc., should be
recognised as separate from them. It should not be believed that some jiva can give benefit
or loss to another.

When specific attributes of the intangible substances are understood, in short, then the
characteristics to recognise intangible substances are understood. In other words, those
characteristics establish the existence of those intangible substances.

To apply bheda jiiana (knowledge of distinction) by way of the characteristics of the
substances and to ascertain them is the reason for samyagdarsana-jiiana-caritra.
Now, these specific attributes will be explained with clarity.

The attribute of @kasa (space substance) is avgahanahetutva (ability to give space) —
akasa is nimitta for giving space to all substances altogether in generality. Other
substances, like jiva and pudgala, are not all-pervasive. kalanu occupies only one space
point. dharma and adharma are spread throughout the entire /oka, but are absent in aloka.
Hence, they, too, are not all-pervasive. So, they cannot be nimitta in giving space to all
other substances. Only akasa is the largest in terms of area covered, is spread through loka
and aloka, and has the ability to give space to all others. This is its nature, which has come
in the kevalajiiana of Bhagavana.

The attribute of dharma dravya (ether matter) is gatihetutva (nimitta in self-moving
substances): All jivas and pudgalas modify in the form of movement, altogether, until the
loka; then, it is said that dharma dravya is nimitta in that motion.
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kala and pudgala cover one space point, so gatihetutva is not possible in them. Except
during samudghata, jiva is an innumerable fraction of loka, so gatihetutva is not possible
in jiva either. This is because, gatihetutva is only possible in that substance which is equal
to the space of loka.

As the space covered by loka and aloka is fixed, gatihetutva is not possible in akasa either.
If gatihetutva were present in loka, then a situation of jiva and pudgala of loka going into
aloka would arise. If they were to go into aloka, then the established characteristics of the
principle of the limitation of loka and aloka would be proved incorrect. But such a state
never arises. The substance of loka remains in loka and never enters aloka. So, the attribute
of gatihetutva is not possible in akasa.

The attribute of adharma dravya (anti-ether matter) is sthitihetutva (nimitta in
stopping the motion of self-moving substances) -- adharma dravya is nimitta in the
opposite of motion, or it is nimitta in sthiti (being stationary). So, it cannot be nimitta in
motion.

When jiva and pudgala are in motion, then the characteristic of dharma dravya is to be
nimitta in the motion of all of them together. So, gatihetutva is proved to be in dharma
dravya only.

The attribute of kala (time substance) is vartanahetutva (nimitta in modification) — In
this way, that which is nimitta in the modifying states of all other substances except kala,
is the attribute of vartanahetutva, which proves kala. On every space point of lokakasa,
one each such innumerable kalanus are present.

For any other substance, except for kala, it is said that this state has arisen in one samaya;
here, samaya refers to the conventional samaya. So, some substances should be nimitta.
These five substances modify every samaya by themselves, so in the modification of these
five, they cannot be nimtta to themselves — therefore, vartanahetutva is not present in any
of these five — that can be ascertained. Hence, vartanahetutva proves the substance kala.

The attribute of jiva is caitanya parinama (modification of sentience) — the ability to
know-see, which is the modification of sentience, is present only in the jiva substance.
From nigoda to siddha, all jivas are recognised by their modification of sentience. The
other five substances are non-sentient. Sentience cannot be present in non-sentience, so
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sentience is not possible in the other five substances. In this way, jiva substance is
recognised by sentience.

Sentience is said to be the characteristic of jiva, but taking care of money is not a
characteristic of jiva. This is because someone's desire to take care of money, etc.,
substances, is not the reason for it to exist and stay. If this were the state, then money would
also be destroyed with the annihilation of the desire to take care. But this never happens.
Those substances exist, and last by their attributes of touch, taste, smell, colour, etc., and
all jivas exist by their attribute of sentience. There is no such attribute in jiva that can give
protection to any other.

An ignoramus argues that one who helps many is called a jiva. Can one who makes no
effort and idles on the side be called a jiva? The answer to this query: listen! It is not the
characteristic of jiva to create the state of non-self or to have a desire to make an effort
towards it. Characteristic of jiva is the sentient modification that knows the modification
of non-self and attachments.

In this way, the differentiation of dravays should be understood through specific attributes.
In the earlier verse, it was explained that the existence of the pudgala (physical matter) is
proved by its attributes of touch, taste, smell, and sight. In this verse, the characteristics of
intangible substances have been explained.

1) Characteristics of knowing-seeing of jiva can be experienced, so, with this
characteristic, infinite jivas are proved. The body's activity or attachments cannot prove
the existence of jiva.

2) jwva, pudgala, dharma, adharma, and kala occupy space by themselves; at that time,
some substance should be nimitta. That substance is the one which pervades through
loka and aloka, has infinite space points, and is one unbroken, intangible akasa.

3) Water is nimitta in the movement of fish; similarly, when jiva and pudgala move by
themselves, there must be some substance as its nimitta. That substance is the dharma
dravya (ether matter), which is all-pervading through loka, has innumerable space
points, and is one unbroken, intangible substance.

4) Earth is nimitta in the state of being stationary to humans. Similarly, when jiva and
pudgala become stationary by themselves or while moving, they become stationary;
there must be some substance nimitta in it. That substance is the adharma dravya (anti-
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ether matter), which is all-pervading through Jloka, within innumerable space points,
and is one unbroken, intangible substance.

5) For the potter’s wheel to move, the central screw is nimitta. Similarly, jiva, pudgala,
dharma, adharma, akasa modity themselves due to their nature of modify. Then, some
substances must be nimitta in that modification. That substance is intangible kalanu,
which is present on each of the innumerable space points of the loka, and there are
innumerable such kalanus. They are known as the state of samaya, day, moment, year,
etc. kala is proved by it.

If a doubt arises, why do knowables have so many divisions? What if, with so much
knowing, jiiana becomes conceited? Then why should this extra risk be taken? What is the
problem with just knowing only j#iana, and nothing else? To this, it is said that it is the
nature of the self to know infinite types of jiieyas. If one says that he does not want to know
distinctions and divisions, then that is the rejection of the pure nature of self by self.
Unrestricted knowing of the infinite is the nature of the self. By knowing more, jiiana does
not become conceited. With a focus on peace, by having control of the mind if jiieyas are
known, then the state of vitaraga manifests.

It is the nature of the self to know all jiieyas. So, attachment does not arise due to this. But
because there is a prelude to attachment, attachment arises. kevall bhagavana knows
infinite substances along with all their divisions and subdivisions. But they never have any
state of attachment. All six substances are ‘your’ jiieyas, and one’s jiiana is to know that
much. If one knows less than all six substances, then he lacks acceptance of his attribute of
Jjfiana; due to this, he does not have acceptance of jiva either.

It is not the nature of the self to change the modification of the non-self. Neither is it the
nature of the self to think that he should bring the modification of the future into the present.
The nature of the self is to be the knower-seer. This chapter is on jiieyatattva prajiapana
(chapter on knowables). It is the work of the self to know j7ieyas just how they are. This is
the reason for dharma and peace.
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gatha-135
31 ZSATUT Y RIaaTG RIa<dfa=Ie Yt -
Now, differentiation of substances with respect to their pradesas (spatial points) and
apradesas (having only one pradesa) is explained: -

SiaT NS SRHTUET YOI g ST |
uAfe sriEr uif s i~ STy 133\

jiva poggaalakaya dhammdadhammda puno ya agasari |
sapadesehim sarkha natthi padesa tti kalassa || 135 ||

gatha: From the aspect of space points, jivas, physical matter form, dharma, adharma, and
akasa (space), possess innumerable spatial units, but kala (time) substance has no space
points or have one space point (pradesa).

tika: jiva (sentient), pudgala (matter), dharma (medium of motion), adarma (medium of
rest), and akasa (space), being with numerous pradesas (special points), are called
pradesavanta (having more than one pradesa). kalanu (time particle) has only one pradesa
(space-point), so it is called apradesi (without pradesas). This is explained as under: -

Jjva (sentient), being with both contraction and expansion states, never leaves its area of
innumerable pradesas (spatial units), which are equal to pradesas (space-points) of
lokakasa (space within the three lokas). So, it is pradesavana (with space points). pudgala,
from the view of the space point of substance, is with one pradesa, due to which it is said
to be apradesi (without pradesas). However, from the view of paryayas starting from two
pradesas to numerous, innumerable and infinite pradesas, it being of undefined space
points, it is said to be pradesavana (with space points).

dharma dravya, owing to its extending over innumerable spatial units which pervade the
whole universe, is pradesavana.

adharma dravya, owing to its extending over innumerable spatial units which pervade the
whole universe, is pradesavana.
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akasa dravya, owing to its extending over endless infinite spatial units that pervade
everything - not only the universe but also the endless non-physical universe-is
pradesavana.

But kalanu (incorporeal/ non-material time particle), owing to its covering substantially
only one space unit (one pradesa only) and as its modification does not intermingle/bond
mutually with other kalanus, it is apradesi (devoid of pradesas). Therefore, kalanu (time
substance) is without spatial units (apradesi), and the rest of the other substances have
spatial units, so they are pradesavana.

parvacana on gathda-135

From the view of its space points, jiva, pudgala, dharma, adharma, and akasa have
innumerable space points. kala does not have space points.

As jiva, pudgala, dharma, adharma, and akasa are with space points, they are said to be
pradeSavanta (with space points). As kalanu is one pradesi (covering only one space
point), it is said to be apradest (one spatial point). If there are substances with innumerable
space points, then there should be a substance that is with one space point. In this way, the
state of one and numerous space points shows duality.

Jva attains the state of contraction and expansion. Whether it assumes the diminutive form
of an ant or the large form of an elephant, or may he have a kevali samudghata (expansion
of space points of jiva equivalent to the three lokas, just before attaining moksa), his space
points will never leave innumerable space points equivalent to lokakasa (space which
covers the three worlds). Hence, jiva is with space points.

dharma dravya pervades through the entire lokakasa. It is an undivided substance with
innumerable space points. So, it is with space points. adharma dravya pervades through
the entire lokakasa. 1t is an undivided substance with innumerable space points. So, it is
with space points. akasa pervades through loka (the three worlds) and aloka (unending
space outside the three worlds). It is with infinite space points and is unbroken. So, it is
with space points.

kalanu is with only one space point. When paramanu joins with another paramanu, it takes
the form of skandha, which is with numerous space points. However, kalanu does not bond
with another kalanu to take the form of skandha. The reason is that kalanu does not have
the attributes of stickiness and dryness. kalanu is an incorporeal substance. Due to this,
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even from the view of conventionality, one kalanu cannot associate with another kalanu.
So be it from the view of niscaya (absolute truth) or from the view of vyavahara
(conventional truth), kalanu is with only one space point or is apradesi.

jva, dharma, adharma, akasa, and kala — these five substances do not have the ability to
join to become skandha like paramanu. This ability is present only in pudgala. So,
substances should be understood with these two divisions as well.

Similarly, it is ascertained that kala is apradest (with one spatial point), and the other five
substances are pradesavanta (with innumerable or infinite spatial points). No one except
the omniscient knows this. One should have the true j7iana of jiieyas as told by the
omniscient and should make one’s jiigna pure and firm.

This verse is about the spatial points of substances. A gold chain has many links, one after
another. This example should be applied to the understanding of space points.
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gatha-136
3y ST weRFIsweRmTaiRyar sfa wmaaf -

Now, where are these “pradesavana (substance with many pradesas) and apradesi (having
one pradesa) substances found? This is explained here:

AR OTYT ETeAfE el @ |
A Ugd Hral SitaT JoT TR 4T 1 234 I

logalogesu nabho dhammdadhammehirih adado logo |
sese poducca kalo jiva puna poggald sesa || 136 ||

gatha: akasa is a pervasive entity that extends its reach across the loka (universe) and even
beyond into the aloka (endlessly/empty endless space). The loka is filled with forces of
dharma and adharma, the medium of motion and rest. These forces are regulated by the
presence of kala/kalanus (time particles), which in turn, interact with the other two
fundamental substances — jiva and pudgala.

tika: akasa (space) exists in loka and aloka (in and outside the universe, endlessly/empty,
endless space beyond the universe) because it exists undivided in the assemblage and non-
assemblage of all six substances.

dharma and adharma exist in the entire universe because their instrumentality causes
movement and stationariness. Such jiva’s and pudgala’s movement or stationariness does
not occur outside the universe nor in only one region of the universe. kala (time substance)
is also in loka/universe because the modifications of jiva and pudgala by which the
modification of kala, like samaya, etc., occur, and that kala is present on only one space
point of loka because it is apradest. jivas (sentient) and pudgalas (matter) are, of course,
logically in the universe because loka is an assemblage of six kinds of substances.

However, it should be further understood that jiva possesses the property of contraction-
expansion of pradesas (spatial units), and the attributes of stickiness and roughness, which
are causes of bondage, are present in pudgala. So, there is no rule that jivas and pudgalas
must be either in the full Joka or in any one part. Furthermore, kala, jiva, and pudgala, from
the view of one substance, exist in one part of the loka. From the view of numerous
substances, they exist in the entire Joka, which should be understood by applying the logic
of a small box filled with extremely fine coal powder.
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pravacana on 2atha-136

akasa (space) exists in lokaloka (universe and beyond), dharma and adharma pervade in
the loka, kala exists with the auspice of the balance of the two substances, and those balance
two substances are jiva and pudgala.

akasa (space) - akasa exists in loka (universe) and aloka (beyond the universe). Because
they exist without division, be it the assemblage or non-assemblage of the six substances.
akasa is not divided into two parts because of loka and aloka; it is an undivided one
substance.

dharma-adharma — dharma and adharma substances pervade throughout the loka. With
their nimitta, jiva and pudgala have the state of motion and being stationary. These jivas
and pudgalas do not go out of the loka. Their motion and state of being stationary are not
confined to one part of the loka but occur everywhere within the loka. So, dharma and
adharma substances pervade the loka.

kala - kalanu (time-atom particles/unit of physical time) are also in the loka. Modifications
of kala, like samaya, etc., are recognised through the modifications of jiva and pudgala.
kala is present in a single pradesa (space point) of loka, because it is apradesi.

jiva and pudgala - jiva and pudgala are in the loka by logic because loka is a conglomerate
of six substances.

Besides this, it should be understood that it is the nature of jiva to contract and expand. If
asked whether this contraction and expansion occur due to karma, then the answer to it is
no! In the mundane state, it is the nature of the modification of jiva to contract and expand,
due to which he can assume a small or a large form.

It is the nature of pudgala to have the attributes of stickiness and dryness, due to which it
can join to become skandha and can also separate.

There is no rule that jiva and pudgala must be spread throughout the loka or be in one part
of the loka. For example, when jiva does samudghata, it is equal to the size of loka, and
when it goes to nigoda, he assumes a subtle form, where in one body, infinite nigoda life
forms contract and stay there. The insentient mahaskandha of pudgala is spread through
the loka, and its separate one paramanu stays in one pradesa of loka.
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From the view of one substance, kala, jiva, and pudgala are present in one part of the loka,
and from the view of multiple substances, kala, jiva, and pudgala are present in the entire
loka, like a box filled with finely ground coal powder. There is no space point in loka where
kala, jiva, and pudgala are absent. dharma and adharma are, anyway, equal to loka, but
infinite jivas, infinite pudgalas, and innumerable kalanus are also equal to loka.

To have this kind of correct knowledge of the knowables is the reason for the purity of
knowledge.
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gatha-137

3 Y RaaTIeRIaaa HAUPRARGAT -
Now, it is explained how that which is with pradesatva (spatial units) and apradesatva
(those without spatial units) comes into being/is possible? This is explained here: -

WY o UIHWSHT qYweHT gafd A9 |
SUGH! YRHTY 0T USgeyat HitraY 112301

jadha te nabhappadesa tadhappadesa havarnti sesanar |
apadeso paramanii tena padesubbhavo bhanido || 137 ||

gatha: Just as there are pradesas (spatial units) of Gkasa (space), so there are spatial units
of other remaining substances. (or the way the spatial units of akdasa are measured by the
scale of paramanu (the smallest unit of physical matter), spatial points of other substances
are measured in the same way. As paramanu is apradest (covering a single spatial unit), it
has been called pradesodbhava.

tika: Acarya KundaKunda himself will say (in stanza 140) that the characteristic of the
pradesas (spatial units) of akasa is ekanuvyapyatva (that which pervades over one anu
[smallest matter]), (or it is the characteristic of pradesa to spread over only one paramanu);
Here (in this verse) it is asserted that ‘the pradesas (spatial units) of other substances are
like the pradesas (spatial units) of akasa (space)’. In this way, the homogeneity of the
characteristics of pradesas has been explained. dharma-adharma substances are taken as
those which spread over one anu (those which are able to spread over one paramanu), and
one jiva which has innumerable ansas, they each are asankhyatapradest (with innumerable
spatial points). The substances, dharma-adharma, have a definite size, and they are
asankhyatapradest. Due to its undefined size, each jiva being with the ability to contract
and expand, like wet or dry leather, does not decrease or increase in its own ansas, so it is
asankhayatapradesT.

A question that arises here is how the expansion-contraction of an incorporeal soul is
possible. The answer to it is given here.

Contraction-expansion of an incorporeal soul can be understood only by self-
realization/consciousness of self because it is understood by self-experience. Whether it is
a stout or a lean body, or an infant or a youth, jiva pervades through it.
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pudgala, although substantially possessing only one pradesa (spatial unit), as explained
earlier, is called apradest (devoid of spatial units or with one spatial unit). However, due
to its intrinsic nature of being capable of originating as two pradesa, etc., and having the
ability to modify in the form of stickiness-dryness, it has the origination of multiple spatial
points. So, from the modification point of view, it possessed the capacity to acquire many
spatial units, can have spatial units from two, etc., to innumerable and infinite also.

pravacana on gatha-137

pradesatva (with more than one spatial unit) and apradesatva (with only one spatial unit)
are key concepts in understanding the measurement and characteristics of spatial units in
various substances.

Other substances also have pradesa, just as akasa (space) has. In other words, the way
pradesas of akasa are measured by paramanu, pradesas of other substances are also
measured in the same way. paramanu is apradest; hence, it is said to be the originator of
pradesas (pradesodbhava).

In this verse, the reference is from the view of jiiana. Without understanding the nature of
Jjiieyas (knowables), true belief cannot arise, and true conduct cannot arise without true
belief. Without jiiana, jiva may stay in the forest, may assume the naked form, and can be
forgiving, but not even a bit of dharma arises with that. The nature of jiieyas should be
understood as it is. He who refuses to know j7ieyas is refusing his own knowing nature. So,
despite having low passions on the outside, due to ignorance, his transmigration remains.
People are stubbornly stuck to external penance and rituals, but there is no dharma in those
rituals. When the description of jiieyas is heard, one must not negate it and should
understand the glory of one’s own nature of jiana.

Acarya KundaKunda himself will say (in verse 140) that the characteristic of pradesas of
akasa is to pervade with one anu. Here, the measurement of the area is being explained.
What is the measurement of one pradesa of akasa? The expanse is as much as the area
covered by a subtle paramanu. The way akasa has pradesas, so do other substances. In this
way, the homogeneity of the characteristics of pradesa is explained. The way cloth is
measured in yards, similarly, by measuring a yard of knowing how much space akasa one
paramanu covers, the measurement of pradesas of all substances is calculated.

By counting as many spaces as covered by one paramanus, the infinite infinitesimal parts
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of akasa are determined. So, @kasa is with infinite space points. By calculating similarly,
dharma-adharma, and one jiva will be with innumerable space points. So, these three
substances are with innumerable space points.

The size of dharma and adharma substances is fixed to be as much as the loka. They never
decrease or increase. They remain in an irrefutable, balanced state of matter and have
innumerable space points. jiva, from the view of non-self space, contracts and expands like
a piece of wet or dry leather. jiva, from the view of non-self space, contracts and expands.
So, sometimes he becomes as big as an elephant and sometimes as small as an ant;
sometimes, at the time of samudghata, he becomes equal to /oka, and sometimes, in the
body of nigoda, he is in the subtle form along with infinite other jivas. Due to this, he has
no definite size. Despite this, there is no decrease in the parts of the leather; they remain as
is; similarly, whether jiva be big or small, its own parts neither reduce nor increase. Due to
this, the state of infinite space points of the jiva remains the same. It is not possible that
when jiva does samudghata, the space points increase, and when he goes into nigoda, they
decrease. They remain unchanging, always with innumerable space points.

Question: Is it true that incorporeal jivas contract and expand in the mundane form due to
karma or body, and as siddhas do not have karma or body, they do not contract or expand?
Answer: This is not true. It is the nature of the modification of mundane jivas to contract-
expand. That is due to their own ability, which is experienced by every jiva. jiva does not
contract or expand due to karma or body. It is a sentient substance. So, the nature of its
modification is also not dependent on karma or body.

The time of one paramanu of pudgala being steady on one pradesa another paramanu
moving slowly from one pradesa to another and the third paramanu going fourteen
rajitloka (entire height of the universe) extremely fast, is the same. Even then, what is the
reason for such variegated states? There is only one reason — the present nature of every
modification. By this example, a jiva expands as much as the loka due to samudghata,
while another goes into nigoda and contracts; some may be in the shape of an elephant and
another in the shape of an ant. But what is the reason for such variegated states? The answer
to this is that it is due to the nature of the present modification. The present modification
of every substance is without any reason; it is causeless.

From the viewpoint of substance, a paramanu of pudgala is with one space point, and it is
apradest. However, it has the attributes of stickiness and dryness; it can join from two space
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points up to an infinite number of space points. That is its nature. paramanu with two
attributes of stickiness can join the skandha to become the skandha of four attributes of
stickiness. What is the reason for a paramanu with one pradesa to become a skandha with
infinite space points? There is only one reason — the nature of the modification of that
samaya. Modification arose in the pudgala at its own time, then from the view of vyavahara
kala (time) is said to be the reason. In this way, paramanu has the ability to turn into the
form of skandha. Therefore, since there is a possibility of modification in the state of
numerous space points, pudgala is established to have numerous, innumerable, and infinite
space points by logical reasoning.

Substances—be they pradest or apradesi—are jiteya, and knowing them as they are is the
reason for samyagdarsana.
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gatha-138
3IY BTIATNRUSIGudfad fFawafa -

Now, kala/kalanu (time particle) is apradesi only; (i.e., it possesses only one spatial-
unit/one pradesa)-this is a principle (or that is shown here): -

A3 g AUSH USHHTRY qIele |
afdagq! A 95fe UgHATTRIG 1123¢ I

samao du appdeso padesamettassa davvajadassa |
vadivadado so vattadi padesamagasadavvassa || 138 ||

gatha: kala (time) is apradesi (with only one spatial unit). When paramanu (the smallest
unit of physical matter) of pudgala traverses the pradesa of akasa, slowly, then kala
manifests, or it modifies in the form of nimitta.

tka: As a substance, kalanu possesses only one spatial unit, so it is apradesi (covers only
one spatial unit). Like pudgala, it does not have several space points, even during
modifications, just like matter-substance from a modification point of view also; because,
though they (kalanus) are innumerable in number, each covers one space unit, without
intermingling with one another and remains 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
traverses from one space-point (pradesa) consecutive to the next one.

bhavartha: lokakasa (space of loka/universe) contains innumerable pradesas (spatial
units). On each pradesa of lokakasa, only one kalanu (time particle) exists. That kalanus,
being devoid of the quality of smooth-rough, exists separately just like a heap of jewels.
They do not intermingle with one another.

When pudgala-paramanu (infinitesimal matter-particle) traverses, by slow movement
from one space-point to the consecutive one, then kalanu situated on that pradesa (spatial-
unit) is instrumental in it. In this way, each kalanu remains co-associated/instrumental in
the movement of that pudgala-paramanu up to one pradesa only, not more than that. From
this, it becomes clear that kala dravya does not possess several pradesas even from a
modification viewpoint.
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pravacana on gathda-138

Here, the principle that kalanu (time atoms) is apradest (with only one space point) is
explained.

kala is apradesi. When paramanu, which is equal to one space point, traverses the space
point of the substance akasa in slow motion, at that time, kalanu modifies, meaning it
modifies as nimitta.

As the substance kala is one pradest (space-point), it is said to be apradesi. One paramanu
is separate, but it has the attributes of stickiness and dryness, due to which, in the form of
modification, it is with numerous pradesas. kalanu does not possess any attribute of
stickiness-dryness. It is an incorporeal substance, due to which it does not have the ability
to modify in the form of skarndha, and it remains where it is from eternity to infinity. It does
not move from its space point. Even its modification does not have the ability to take the
form of numerous space points. Innumerable kalanus are present immovably in the entire
loka. As every space point of akasa has a kalanu substance on it, there is no gap amongst
them. Even then, one kalanu does not join with the next kalanu.

When the paramanu, which covers one pradesa (space point), traverses any one pradesa
of akasa in a slow motion, at that time, the modification of the kala substance present on
that space point of akasa functions as nimitta to it.

Question: There is no space between one kalanu and the next; even then, it is said that one
pradesa does not touch the next pradesa. What is the clarification of this statement?
Answer: Even in pudgala, which modifies in the form of skandha due to association, one
paramanu does not touch another paramanu, then how is it possible for the substance kala,
which is an incorporeal substance, and which never modifies in the form of skandha, to
touch another? If one pradesa were to merge with another pradesa, then it is not possible
to prove the innumerable, etc., pradesas of jiva and other substances. So, despite jiva being
one, with innumerable space points, its one space point is not the other space point. The
existence of every pradesa is separate. pradesas have anekanta (confluence of pluralism)
in this way. This is also true for other substances.

Modification of kala substance is nimitta in the traversing of one paramanu moving slowly
from one space point of @kasa to another. The bearer of the modification, the substance
kala, is proved from the modification. If a substance is absent, then only modification
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cannot exist. In this way, in one space point of lokakasa, there is one kalanu, and there are
numerous such that are present. Many believe the substance kala to be figurative only, but
this is incorrect. The substance kala is a definite substance. In the coming verses, its
existence will be proved. Efficacy of jiana cannot be established if jiieya are not known
just the way they are.

The above explanation summarizes that there are innumerable space points of lokakasa.
On every space point, one kalanu (time atom) is present. As that kalanu does not have the
quality of stickiness-dryness, they do not combine. However, they stay separate at all times,
like gemstones. The reason is that this is the ability that kalanu possesses.

When pudgala paramanu traverses from one space point of @kasa to another, then the
kalanu which is present in that space point is nimitta to it. Here, the reference is not about
movement. But reference is the time taken to traverse, and with that modification of kala
is ascertained. With that modification, the substance kalanu is ascertained. In this way,
every kalanu remains in the form of nimitta, for the pudgala paramanu to traverse one
space point. One kalanu cannot be nimitta in traversing more than one space point. In the
second space point, the second kalanu, and in the third space point, the third kalanu will be
in the form of nimitta. With this, it becomes clear that the substance kdala is with a single
space point even in its modification. It is of one space point and not multiple space points.

If ancestors leave an inheritance of silver, gold, jewellery, or cash, then the ignorant will
search for it and will not get free from it. This is because it interests him. Infinite
Tirthankaras and Acaryas have left the wealth of nature of jfieyas (knowables), but jiva,
who is interested in worldly trappings, does not try to look for it. jivas desirous of moksa
should recognise the elevation of one’s pure nature and should make their jiiana
unblemished.
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gatha-139
3y praveIdH gygia ygmafd -

Now, the substance and modification of kala padartha (time-object) are specified: -

qfdaee) o ¢ awIH JHai d&r WY g |
S SN Y BTl FHA SWUUTTSH! 1193R 11

vadivadado tari desari1 tassama samao tado paro puvvo |
jo attho so kalo samao uppannapddharisst || 139 ||

gatha: When paramanu (smallest unit of matter particle), traverses one space-point of
akasa (in a slow movement), then the time equal to that is samaya (smallest unit of time).
The substance which exists prior to that ‘samay’ and after it, that (permanent) substance is
kala dravya. samaya has origination and annihilation.

tika: The pradesa of akasa which is pervaded by a kala padartha (time object) having only
one spatial-unit when a paramanu (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 (siksmavrtti) of that time-object and it is the
modification of that time object. And that object whose permanency is manifested 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
paryaya-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 parts; if it were not, then pradesa (spatial-unit) of @kasa would not prove to be devoid
of parts.

And though one paramanu (smallest unit of physical matter) can move to the end of the
universe in one samaya (moment), samaya does not have divisions; because the way
paramanu possesses a specific/unique containment capacity (visista-avagaha parinama),
in the same way, paramanu possesses a particular capacity of movement. This is explained
as under: -

Due to its specific ability to cover space, a skandha of infinite paramanus is equal to the
size of one paramanu; even then, that skandha does not prove infinite parts of a paramanu,
because a paramanu is niransa (one space point) portions/several spatial units. In the same
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way, samaya, which is measured by the traversing of one akasa space point, covered by
one kalanu, when, due to the presence of specific ability of movement, the paramanu
moves from one end of the /oka to another, at that time (that paramanu traversing) infinite
kalanus do not prove infinite parts of samaya, because samaya (moment) is niransa (devoid
of several time units).

bhavartha: Time taken by a paramanu to slowly traverse in slow motion one pradesa of
akasa to another consecutive pradesa is called one samaya (the smallest unit of time). This
samaya 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 is its minutest unit, and it does not have parts, similarly, samaya is the smallest unit
of the substance kala, an undivided modification. If samaya were to have 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 parts/several space-
points); therefore, samaya is also niransa (without parts).

Here a question can arise that when pudgala-paramanu by virtue of fast speed, reaches
from one end of loka (universe) to another within one samaya, then it touches all those
kalanus of fourteen rajus (innumerable miles) which fall in the linear path of pradesas of
akasa, hence, because of its touching innumerable kalanus, samaya should also have
innumerable parts?

Its answer is that as an aggregate of infinite paramanus gets contained in pradesa of akasa
and measures equal to one paramanu, which is (possible) due to a 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 /oka to another end by
traversing innumerable kalanus (time particles) in one samaya, it is (possible) due to the
specific type of movement capacity of a paramanu, but because of this (specific movement
capacity) samaya does not attain innumerable parts.

pravacana on gatha 139

Here, the modification and substance of kala substance is explained.

When a paramanu (smallest unit of matter) crosses a akasa pradesa (space point of akasa)
at a slow pace, the duration it takes is considered as kala (physical time), the substance
before and after that time is known as kaladravya (the substance—time); 'time' is said to be
with origination and annihilation.
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The omniscient Bhagavana has known the six substances by way of the presence of jiiana
and has accordingly been expressed in His speech; and by way of samyagjiiana, true
perception of the six substances can be attained. Many jivas assume it to be a mere
formality, but that is false. kala is an absolute substance. This will be proved in this verse
through logic and reasoning.

In the space of akasa where particles of kala are there, in that the time taken by one
paramanu to traverse from one space point to another at a slow pace, the subtle
modification in the form of samaya, which is equal to the substance kdala at that time, is the
modification of kalanu. paramanu traverses from one space point to another, and then the
second is done in the second samaya, and the third in the third samaya. In this way, the
state of kala keeps changing. In that, the present time was not there in the past and will not
be in the future. This means that the time of modification is seen to be changing — this is
ascertained. First modification does not remain in the second samaya; in the second space
point, it is the second samaya, and in the third, the third one. In this way, change is seen in
the modification.

Now, whose modification is it? Without the fundamental substance, modification cannot
exist even for a moment. That modification was neither in the past nor will it remain in the
future — then where did the manifested modification come from? The earlier modification
has perished, and the present modification will perish in the future; a different modification
will manifest in the next samaya. So, there has to be a beholder of the part that is seen
manifested every samaya, or the form of the efficacy of the beholder of modification, which
is the substance that must exist. The modification of one samaya is destroyed in the next.
So, it is impermanent. But that impermanence must have permanent substance in the form
of reason and efficacy. That substance is kala, based on which the state of every samaya is
seen.

Also, whatever the extent of the state, the entire substance must be present in that total area.
The substance cannot be separate from or greater/lesser than that area. Just like the silver
in the form of substance in an old rupee (a silver coin), which is as much as the coin's area.
Similarly, the state of kala is within one space point; then, the matter particles of kala are
present in that one space point. This is ascertained.
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In this way, the substance kala does not originate and neither annihilates, but its state
originates and annihilates every samaya. The substance kala is present wherever there is
modification.

Here, ‘samaya’ is indivisible; samaya cannot be divided into parts. If this were not the case,
the indivisibility of one space point of akasa would not be established.

If one paramanu were to move at a very high speed, it could reach the end of the universe
in one samaya; even then, samaya is indivisible.

It is not so that if it takes one samaya to reach the end of loka, then it would take less than
a samaya to reach midway. It only explains the speed of movement of paramanu, but
samaya is not divided.

Just as paramanu has the special ability to give space, it also possesses the specific ability
to modify movement.

In the area of akasa where one paramanu lies, other paramanus in their subtle skandha
(more than one paramanu) exist due to their efficacy to give space. Even there, the infinite
paramanus do not merge into one, and that one space point does not expand or increase.
As infinite paramanus come there, does this make the size of one paramanu infinitely
small? No. If paramanu is alone, it is the size of one space point, and even when countless
paramanus in their subtle modification remain in the same region, their size is of one space
point only. That skandha does not prove the infinite parts of paramanu, because it is
without divisions. paramanu cannot be divided.

By the same reasoning, it is not that if one paramanpu traverses from one space point of
akasa to another at a slow pace, takes one samaya, and in the same time, due to its ability
to move fast, if the paramanu covers the distance of one end of /oka to the other, then that
paramanu has covered innumerable particles of kala so it should take innumerable
samayas. Neither are innumerable parts of samaya proved. Because if it takes one samaya
for a paramanu to travel at a fast pace, then to reach halfway, samaya would be divided?
The answer to that is no. When travelling at a swift speed, it crosses countless kalanus
(time particles) in one moment, and similarly, when travelling at a slow speed, it takes the
same amount of time to travel from one space point to the next. samaya does not get
divided. Here, the fast pace is not proven. However, it has been proven that, whether
innumerable space points are crossed at a fast pace or one space point is crossed at a slow
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pace, samaya is not divided into parts in either state because samaya is indivisible.

When one paramanu moves dharma-dravya is said to be the nimitta in motion, and when
moving substances stop, adharma-dravya is said to be nimitta in rest. In the movement of
one paramanu, at a slow pace, from one space point to the next, one kalanu is said to be
nimitta in that modification. When one paramanu moves from one end of the /oka to the
other at a fast pace, then innumerable kalanus present on that path are said to be the nimitta.
When there is a gross mass of infinite paramanus, then, for giving them space, more than
one space point of akasa is said to be nimitta, and when that same gross mass modifies into
a subtle mass and remains in a single space point, only that one space point is said to be
nimitta. Infinite knowables are known in j7iana, then in that the infinite jiieyas are nimitta,
and when one dravya is known, then at that time that one is the nimitta. In this way, the
modification occurring in the material cause, that type of rhetorical imposition, is done on
the nimitta. But nimitta can do nothing for the material cause.

o One paramanu stays in one space point, and infinite can also stay in the same space
point.

e  One paramanu moves at a slow pace from one space point to another in one samaya
and moves at a fast pace until the end of loka in the same time.

e Anembodied jiva can know a few knowables in innumerable samaya, but a kevali
(omniscient being) knows all objects in a single samaya.

Thus, who determines the swift motion of paramanu, the subtle ability to give space to
paramanus, or the knowing of all objects at once? Does paramanu know that infinite other
paramanus have come together in one space point? Do jiieyas know that they are all known
all at once in jiiana? Do the space points of akasa know that they are nimitta in giving
space to all these? Does the kalanu know that it is nimitta in the modification of all? These
substances are insentient. j7iana is in the form of a bright luminosity. It knows jiieyas as
they are. The question "Why is this?" does not arise in it. The power of nature of jiiana is
that it knows the subtle nature of all substances. The one who speaks of disinterest in
knowing the nature of jiieyas negates (rejects) his own jiiana. Therefore, one should
understand the nature of jiieyas and glorify one’s nature of jiiana.

Question — What is the cause of the variegated transformations of jiieyas?
e When one paramanu moves slowly, why does it take one samaya to travel from one
space point to another?
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o When one paramanu moves swiftly, why does it reach from one end of the universe to
another in one samaya?

o There are infinite paramanus in the form of subtle skandha in akasa, and other infinite
paramanus joined them; why does this happen? And why does one paramanu remain
in a space point by itself?

e Why does a jiva move from a lower to a higher place in one samaya, and why do its
luminous and karmic bodies go along with it?

Solution: It is the ability to modify the nature of movement or nature to give space to those
paramanus. There is no other reason. Every modification is causeless and without a reason.

Infinite paramanus stay in one space point of @kasa, and other substances also stay in the
same space point. Even then, the space point of akasa does not become larger. It remains
the same size.

Question: What is the reason that a jiva may not understand even gross concepts, and, in
the next samaya, can understand extremely subtle concepts? What is the cause of such a
significant shift in jiiana?

Answer: The reason is the jiva itself. It is the capability of the modification of j7iana at that
time — this is the only cause.

Material substances known through the senses are associations, and they are not the
inherent nature of those substances. Similarly, the senses are associations, and therefore,
the inherent nature of substances cannot come through them; instead, it is through super-
sensory jiiana (jiiana beyond the senses) that one can know the true nature of each
substance.

Thus, knowing the nature of each knowable just the way it is the reason for samyag-jiiana.
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gatha-140
SYTHTIRY YSTI&I0T rafa-

Now, the definition of pradesa of akasa dravya (infinitesimal portion of space), i.e.,
spatial-unit/space point, is given in this gatha sitra:-

SMTHUIIfRE SMTRIUSHJUUrT | |
TR T U Tapie o gHaTH 1l ¥oll

agasamanunivittharn  agasapadesasannayd bhanidam |
savvesim ca anianam sakkadi tarir dedumavagasarit || 140 ||

gatha: The portion of space occupied by one paramanu of matter is called one dkasa
pradesa (space-point), and it has the capacity to provide room to all paramdanus of all
substances.

ttka: An infinitesimal part of space which pervades/is covered by one paramanu (smallest
unit of matter) is an akasa pradesa (one space point of dkasa). And that space point of
akasa has the ability to give space to the space points of all other five substances, as well
as to the aggregation of infinite paramanus which have been modified in the subtle form.
akasa is a single substance which is undivided; even then, the imagination of division can
occur in it in the form of pradesas (space-points), because if it were not so, it would not be
possible for it to give space to all paramanus.

Despite this, if someone were to believe that gkdasa does not have parts (or thought of parts
should not be done), then, spreading two fingers in space, the question to ask is, “Is the
area covered by the two fingers one or more than one?” If it is one, then the question is: -

(i) Is it one because akasa (space) is one continuous undivided substance, so parts/regions
of two fingers are not distinguishable from one another?
(ii) Or is it because it is a continuous substance whose parts/regions are distinguishable?
(1) Tf it is said so, that, akasa (space) is an undivided continuous substance devoid of
parts, then the part which is the region of one finger, the same part is the region of
the other finger, so one of the two parts does not exist; thus, owing to the 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 correct.)
and if it said that - gkasa is an undivided substance whose different parts are
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distinguishable; then this proves the supposition of one continuous substance space
(akasa dravya) having many parts.

(2) If it is said that akasa is one whole substance with divided parts, then the space
covered by both fingers becomes one. And if this is said, then (and it is correct) the
assumption of divisions in the undivided substance is proved.

If it is said that two fingers have numerous space areas (or more than one space area, and
not one), then it is asked: 1) Are the numerous space areas of two fingers because @kasa is
a substance with divisions which are numerous substances? or 2) despite akasa being an
undivided substance, the area covered by two fingers is numerous? 1) if it is believed that
akasa is a substance with divisions, so two fingers have numerous space areas, then dkdasa,
which is one substance, will be proved to be infinite substances (but that cannot be proved)
2) if it is said that akasa is an undivided one substance despite that the space area of two
fingers is numerous then (that is correct) because then the assumption of division in the
whole one substance is proved.

pravacana of gatha-140

Now, the characteristic of the space points akasa is explained.

The space in which one paramanu resides, that much akasa, is called ‘akasa pradesa," and
it is capable of providing space to all paramanus.

What does religion have to do with knowing these jiieyas? jiiana is as per the jiieyas. If
Jhieyas are not understood as they are and are understood contrary, then the essence of the
substance will not change; however, confusion arises within the self, and as a result, jiva
has sorrow. jiva that denies jiiana will become inert, like a plant.

Here, everything is being said according to logic. Even though six substances are
indivisible, they still have space points. kala is with one space point. Just because kala is
of one space point, it does not mean that there should be only one kalanu. There are
innumerable kalanus with one space point.

Jjfiana, which knows jfieyas as they are, is called accurate. Objects which are meant to be
known will not remain unknown in jfiana; therefore, atma can definitely know them. When
this samyagjiiana arises, it leads to happiness and peace, and that is the result of knowing
Jrieyas.
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The space point of @k@sa occupied by one paramanu, that much part of akasa is said to be
pradesa (space point). kala, dharma, adharma, and akasa never leave their fixed places;
except for the siddhas, all living beings, and pudgala (physical matter) in the loka move
from one place to another.

A single space point of @kdasa has the ability to give space to the space points of the other
five substances, as well as the infinite subtle mass of physical matter all together. jivas of
the entire universe, as well as masses of pudgala, the Meru Mountain, and even money,
etc., if they were all to become infinitesimally subtle, then also akasa has the ability to give
space to all of them. (Although jiva never becomes so subtle, but to explain the ability of
giving space by akdasa this is said.) Compared to the gross state of jivas, jivas of nigoda are
in a subtle form, and their material bodies are also subtle; however, they are not
infinitesimally subtle; they cannot fit in one space point. They cover innumerable space
points; however, akasa can give space to the masses of infinitesimally subtle physical
matter, which are more subtle than the physical body of the jiva of nigoda. Such is its ability
to give space.

Although akasa is a single indivisible substance, it can have parts in the form of pradesa
(space points). It is visible that jiva and paramanu have resided in separate places.
Therefore, the space points of akasa, which give them space in different places, must be
separate. If jiva and paramanu are to be given space, there must be a substance that gives
them that space. They are parts of akasa. Because, if this were not the case, it would not be
possible to give space to all paramanus.

If someone holds the belief that there are no space points of akasa; instead, akdasa is a single
undivided space; on placing two fingers in akasa, if it is asked, 'Is the space of the two
fingers one or many?' What will be the answer?

If it is said that the space of the two fingers is one, then it must be asked: (1) Is the space
of two fingers the same because dkdasa is an indivisible substance with undivided parts? If
it is said that '@kasa is an indivisible substance with undivided parts and thus the space of
two fingers is one,' then the part of akasa that constitutes the space of one finger will be
the same part that constitutes the space of the second finger. In such a case, one of the parts
will have to be considered absent from these two.

For example, a house with two rooms. Now, if the space of one room is the same as the
space of the other room, and without partitioning, the house is said to be one, then the two
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rooms of the house cannot be proved. And by considering one room as destroyed, you
would have to consider the house to be without rooms, but such is not the nature of the
house. Therefore, the statement that the space of one room is the same as that of the other
is not valid.

In the same way, if the space of one finger in akasa is considered to be the same as the
space of the other finger, then due to the absence of parts, akasa would be like a single
space, just like a paramanu. However, this cannot be true because the substance that
provides space to all five substances is the largest one. Therefore, it cannot provide space
for all others if it were with one space point. Hence, this logic is not valid.

If it is said that, (2) @kasa is an indivisible substance with distinct parts, and thus the space
of two fingers is one, then this reasoning is also not correct. The reason is that the parts of
the two fingers are distinct. Just as it is appropriate to say that the spaces of the rooms in a
house are separate, but the house is one. This is because rooms of a house can be proved to
be distinct, and a house with two rooms can be proved. This is the way distinct space points
of the substance akasa are proved.

If it is said that the two fingers have many space points, the question arises: is @k@sa many
substances in the form of divided parts, and therefore, the space points of the two fingers
are many?

A doubter may answer that @k@sa is many substances in the form of divided parts, and thus
the space points of the two fingers are many; then this belief would lead to the concept of
akasa, which is one substance believed to be infinite in terms of substances. Therefore, this
is not correct. Just as saying that a house has many rooms and rooms have many separate
areas is not correct, because this would imply that the house has multiple houses. In the
same way, akasa would become many substances. Thus, this statement is not true.

Ifitis said that the two fingers have numerous space areas, then the question is: even though
akasa is an indivisible substance, are there many space points for the two fingers?

If the answer is that, even though akasa is an indivisible substance, there are many space
points for the two fingers, then your answer is valid. For example, even though the house
is indivisible, areas of the rooms are distinct and multiple, which is correct. By this logic,

the concept of parts in akasa is established.
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gatha-141

3y fardfpy duermaraqafa -
Now, tiryaka-pracaya (conglomeration in horizontal direction) and #@rdhva pracaya
(conglomeration in vertical direction) are explained (with respect to different substances):-

TH! 9 gl 9gW AWl dgl 3fuidr gl
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ekko va duge bahuga samkhatida tado anaritaya |
davvanam ca padesa saviiti hi samaya tti kalassa || 141 ||

gatha: Substances have one, two, many, innumerable, or infinite pradesas (space-points),
and kalanu has only one space point. i.e., samaya.

tika: A Conglomeration of pradesas (space-points/units) in the horizontal direction is
called tiryakpracaya, and a conglomeration of the modification specific to samaya in the
vertical direction is called udharvapracaya.

akasa (sky/space) is a stationary substance possessing infinite pradesas; dharma and
adharma are also stationary substances both possessing innumerable pradesas, jiva is an
unsteady substance possessing innumerable pradesas and pudgala (matter-particle) along
with the efficacy to be with numerous space points, is of one pradesa or with many
(numerous, innumerable, infinite), and they have mass in horizontal direction. But kdala
dravya (time particle) does not have tiryaka-pracaya (horizontal mass) because it possesses
only one pradesa from the view of both sakti (capability) and vyakti (manifestation).

prirdhvaacaya (vertical conglomeration) is inevitable in all substances because the
occurrence (of modifications) touches its three aspects of time (past, present, and future),
so it is with parts. But the difference is that the conglomeration of modifications specific
to time is a vertical conglomeration of all five substances except kala. And mass of samayas
is the vertical conglomeration of the substance kala. Because the modification of other
substances is separate from samaya, so those modifications are specific to samaya and the
modification of kala is itself the nature of samaya, so its modification is not specific to
samaya.
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pravacana of gatha-141

Substances have one, two, many, innumerable and infinite pradesas (space points). kala
has samaya (as modifications).

The word pracaya means mass or accumulation. firyakpracaya means pradesas (space
points) having a mass or conglomeration horizontally, and @#rdhvapracaya means vertical,
samaya from the view of kala is a conglomeration of specific modifications.

akasa — It is a steady substance with infinite space points and is equal to loka and aloka.
dharma and adharma — 1t is a substance which is steady and spread over the 14 brahmanda
(three loka) with innumerable space points.

Jjiva — It is an unsteady substance with innumerable space points.

pudgala — From the view of substance, it is with one space point, but it has the ability to
become with many space points. From the view of modification, they are from two,
numerous, to innumerable, to infinite space points.

In this way, as akasa, dharma, adharma, jiva, and pudgala are with numerous space points.
They have horizontal space points, meaning they are a heap of space points. But kala is not
a heap of space points. This is because, by its efficacy, it can be with only one space point,
and even from the view of manifestation, it is with one space point.

Vertical mass is present in all six substances. This is because the modification of substances
is present through three time phases: the past, present, and future. It is not possible that at
any time, some state of some substance does not exist. So, they are with parts. All six
substances have a vertical conglomeration. But the difference is that in the modification of
Jjva, pudgala, dharma, adharma, and akasa, samaya is nimitta. In all these five substances,
by way of vyvahara, in the modifications in which the perspective of samaya comes, that
is the vertical mass these five substances have. Modification of kala is nimitta to itself.
Conglomeration of such samayas is the vertical conglomeration of the substance kala. In
the modification of all five other substances, samaya is nimitta, so the modification of these
five substances is separate from samaya, and samaya is specific to it. The modification of
kala itself is, by nature, samaya, so it is not specific to time.

Question: How can one attain such subtle knowledge?
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Answer: Till one is poor, one will not get to see expensive jewellery, clothes, etc. But after
becoming rich, he does not refuse to see expensive jewellery, clothes, etc.; he sees it with
enthusiasm and buys it as well. Similarly, everyone has the efficacy of all-knowing and all-
seeing, but it is through jiiant that one understands that, however subtle knowables may be,
the efficacy to know is always present. This should be accepted. One should not believe
that one cannot know some knowables. The meaning is that the correct knowing of
knowables is the base of dharma.
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gatha 142
3y BravSdi e R-aaaqusf~ -

Now it is refuted that the substance kala is without continuity (niranvaya) —
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uppado paddharitso vijjadi jadi jassa egasamayamhi |
samayassa so vi samao sabhdavasamavatthido havadi || 142 ||

gatha: 1f utpada (origination) and vyaya (annihilation) are found existing within one
moment in any samaya, i.e., kala-dravya (time particle/kalanu), then that samaya (smallest
unit of time) proves to be well established in its own nature, i.e., it is permanent.

ttka: samaya is an infinitesimal occurrence part of the kala-padartha. In that vrtansa
(infinitesimal occurance part), there is a possibility of the origination and annihilation of
some substance. This is because the vrtansa of samaya, having originated by the traversing
of the paramanu, it is with a reason. (Traversing of paramanu from one space point of
akasa to the next, at a slow pace, is the reason, and the occurrence of the infinitesimal part,
which is samaya, is the effect of that reason). So, some substances should originate and
annihilate. What is the need for some substance to undergo origination-annihilation? What
is the fault if that vrtansa (infinitesimal part) is accepted to have origination-annihilation
in place of some other substance? The answer to this query is given under: -

If origination and annihilation are accepted to be a part of vrtansa (infinitesimal part), then
(the question arises) — are origination and annihilation (1) simultaneous or (2) sequential?
If they are said to be simultaneous, then that simultaneity cannot be proved because there
cannot be two contradictory natures in one (or in one infinitesimal part, there cannot exist
two opposing natures, like light and darkness, simultaneously). And if they arise
sequentially, then even that cannot be proved because, as that vrtansa (occurrence part) is
extremely subtle, there is an absence of the ability to divide. In this way, it is not possible
for the vrtansa (occurrence part) — samaya, to have origination and annihilation. Hence, a
vrttimana (which has occurrence) should be found. And that vrttimana is the kala padartha
(kala substance). In that kala padartha, origination and annihilation can occur even in one
vrtansa. Because the origination which occurs from the view of vrtansa, in the vrtansa to
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the vrttimana, that same origination, in the same vrtansa to the same vretimana (holder of
infinitesimal parts), is in the form of annihilation from the view of the earlier vrtansa (or,
that which is the form of origination in the present to the kala padartha that same is in the
form of annihilation from the view of the earlier paryaya (modification).

If thus origination and annihilation are possible to arise in one vrtansa, then how can kala-
padartha (time-substance) be niranvaya (without continuity)? Owing to this, that kala-
padartha having origination and annihilation simultaneously with respect to former and
later vrtansa, by nature it is indestructible and unoriginated, then should not the kala-
padartha be permanent? (i.e., in the kala padartha, there is simultaneous origination and
annihilation; even in one vrtansa, origination and annihilation occur simultaneously.
Therefore, it is not nirvanya - without continuity or divisions. So, by nature, it is definitely
dhruva (permanent/eternal). Thus, it is proved that origination, annihilation, and
permanence exist in one vrtansa of kala padartha.

pravacana on gatha 142

Now, the concept that the upper movement of the substance kala is not in one flow and is
divided is refuted. In other words, vyavahara kala does exist. But to say that there is no
substance like niscaya kala, except for that which is evident, is refuted here.

If the origination and annihilation of kala are present in one samaya, then that is present in
kala’s nature meaning is permanent.

samaya is the minutest modification of kala. In that modification, the definite origination
or annihilation of any substance is possible. This is because modification in the form of
samaya originates with the movement of paramanu. Hence, it is the cause. The time taken
for a paramanu traversing slowly from one space point to another is called samaya. So, the
traversing of paramanu in a slow motion is the karana (cause), and samaya is the karya
(work done). Hence, there should be origination and annihilation of some substance in that.
If the existence of one samaya was not present earlier and occurred later, then that state
should arise from the base of some substance. It cannot originate without any base.
Origination is not possible without the base of some substance. It is proven that
the beholder of the modification should be in the same space as the modification. So, it is
proved that samaya, etc., are vyavahara kala (conventional time), and some substance
should be its base. That base is kalanu (time substance).
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Hence, kala is not figurative but a definite, absolute substance.

The doubter argues that — what is the need for any substance to originate and annihilate?

Instead, what is the harm in believing that only that one modification has originated and

annihilated?

To resolve this doubt, the following questions are asked to the doubter —
1) Is origination and annihilation together?
2) Or sequential?

1. Faults which arise in believing in the simultaneous origination-annihilation of the same
modification are as follows: -
The doubter says that modification has origination and annihilation simultaneously. But
that is not how it occurs. One state cannot have two opposing natures within the same
samaya. For example, darkness is absent when there is light and vice versa because
both are of opposite nature. Similarly, origination and annihilation are opposing natures
and cannot be in the same modification at the same samaya. So, this doubter's argument
is incorrect.

2. Fault in believing that origination and annihilation of one modification sequentially is
as follows: -
If the doubter says that there is a sequential origination and annihilation of one
modification, that is not how it occurs. A modification is an infinitesimal changing
state, so two parts are absent, like origination and annihilation. So, the argument that
one modification has origination and annihilation sequentially is also incorrect.

It is not possible for the extremely subtle modification in the form of samaya to have two
parts of origination and annihilation. So, one base of that state should be the substance that
holds that state. That is the substance kala.

In that substance, which is the kalanu, origination and annihilation can exist in one
modification. In one samaya, the new state originates, the earlier state is annihilated, and
kalanu remains permanent. For example, there is origination of the state of rofi (Indian
bread) in the present, annihilation of the state of dough and paramanu (the smallest unit of
matter) is permanent in both. Till paramanu is not accepted as permanent, there cannot be
a state of rof7 at the time of the state of dough. This is because they are opposing states. In
one subtle state, there cannot be one part of rof7 and one part of dough. If paramanu is
accepted as permanent, then both the opposing natures are proved to be present in the
substance. This is because the origination of one state of substance concerning that
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substance, that same origination of that substance is the state of annihilation of that
modification for the view of the earlier state. There is origination of rof1 in the paramanu;
simultaneously, there is state of annihilation from the view of dough. In this way, that
which is the state of origination in kalanu, simultaneously, is the state of annihilation from
the view of the earlier state.

In this way, origination and annihilation are possible even in the modification. Hence, the
substance kala cannot be devoid of being analogous. In other words, it is proved that it is
dhruva (permanent). So, that substance kala attains annihilation from the view of the earlier
modification and the view of the present modification, it attains origination. Despite having
attained origination and annihilation simultaneously, its nature never destroys, nor does it
originate. Such is the substance kala. So why should it not exist? Meaning, it does exist.

There is a simultaneous origination and annihilation in the modification in the substance
kala, so it is not divided. Hence, the substance kala is definitely permanent by nature.

In this way, in one modification, from the view of earlier modification, there is annihilation;
from the view of present modification, there is origination, and from the view of being
existent, it is in the form of permanence. This proves that such a substance, kala, is with
origination-annihilation and permanence.

The word ‘kala’ exists in the world (worldly parlance), and it is known. The word is a
signifier, and there should be a substance in the world that predicates the substantive
meaning behind the signifier. Whom will the word signify if there is no predicate?
Therefore, ‘kala’ word is a signifier, and the kala substance is a predicate.

He who does not believe the substance kala to be an absolute real substance, in reality, does
not believe in his own self-time. dharma will never manifest in him because he does not
accept the existence of all the substances present in the universe. Hence, his juana is
erroneous, and he does not even accept the existence of the knowing nature of arma.
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gatha-143

3y AUy THIUGIRAIeagsiera<d Areafd --
Now, the way origination-annihilation-permanence was proved in one vr#tansa (occurrence

part) of the kala-padartha, in the same way, in every vrttansa, the kala-padartha is proved
to be with origination-annihilation-permanence.
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egamhi saritti samaye sambhavathidinasasannida attha |
samayassa savvakalam esa hi kalanusabbhavo || 143 ||

gatha: In every samaya, the artha (things) of origination, permanence, and annihilation are
always found in kala. This is the presence of kala (or this proves the existence of kalanu
(time particle).

tika: Every vrttansa of the kala-padartha is with origination, annihilation, and permanence
because (as proved in the previous garha-142), these three (utpada-vyaya-dhrauvya) are
seen in one vrttansa. This is correct because specific/distinctive existence cannot be found
without general/eternal existence. This is an acknowledgement of the existence of kala-
padartha (because) if both specific and general existence are proved, then in no way can
they be proved without existence (astitva).

pravacana on gatha 143

There is always a presence of the modification of origination-permanence and annihilation
in every samaya of substance kala. This is the presence of kalanu, and this proves the
existence of kalanu (time particle).

There is origination-annihilation-permanence in every state of the time substance. The
origination of the new state, the annihilation of the earlier state, and remains permanent in
its existence in all the states. This way, time substances have origination-annihilation and
permanence. This was proved in the 142" verse. This is correct because a specific state
cannot exist without the existence of the general state.
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One paramanu moves from one space point to another at a slow pace, and that time taken
is one samaya. In that, the new state of samaya arises, and the earlier state is annihilated.
In this, the origination-annihilation is distinctive, and that specific cannot exist without the
general. Further, when it moved, before that, that samaya did not exist; when it moved, the
earlier samaya was annihilated, and a new one arose. The origination and annihilation that
arise are opposing natures, and those opposing natures cannot be in one modification. The
specific cannot exist without the existence of the general substance. So here, the non-
opposing nature of the generality of the kalanu (time particle) substance is proved.

By ascertaining one vrtti ansa (occurrence part) correctly, all three parts — origination,
annihilation, and permanence are proved, and this proves the existence of the substance
kalanu. When deciding on the occurrence part, origination-annihilation and general
existence are proved. This is the proof of the existence of kalanu substance. Particular
existence, meaning, origination-annihilation, and general existence, meaning state of
permanence, are proved. Therefore, without the existence of kalanu, nothing is proved. The
modification that has gone does not go out of the substance and is not totally annihilated.
The efficacy of permanence is the efficacy from which the earlier modification went into,
and the new modification arose. Annihilation is not complete absence. On whose basis did
the modification arise, and where did it go? If we find the base, permanence is proved.

The way earlier modification went in one samaya, present modification is manifested, and
permanence remains the same; in the same way, these three natures are present in every
samaya. It is proven that the time substance was the way it was in the past, is the same in
the present, and will remain the same in the future. This way, in the state of all three time
phases, the time substance is with origination-annihilation-permanence — so it is
determined.
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gatha-144
3 BTAYGTIATRA@IATIIUAT YR |reafd -

Now, since the existence of a time-object cannot otherwise be established, it is being
proved that the time particle (kalanu) possesses only one pradesa (space-point): -

SR O | UHT UdHHN 9 dwad ung |
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jassa na samiti padesa padesamettarih va taccado naduri |
sunnari jana tamatthari attharitarabhiidamatthido || 144 ||

gatha: That substance, in which many pradesas (space points) or even one pradesa is not
known, from the view of parmartha (absolute truth), knows that substance to be Siarnya
(void/non-existent). It is arthantarabhiita (separate) from existence.

ttka: First existence is in the form of the occurrence of origination-annihilation-
permanence. If it is said that vr#ti (modification/existence) is there in kala without pradesa
(space points), then that is not possible because, with the absence of pradesa, there will be
an absence of vrttimana (the holder of modification).

Further, if it is argued here that ‘only vr#ti (modification) in its form should be accepted, '
what is the need of the kalanu substance?’ The answer to this is given as follows: It cannot
be proved that only vr#ti (modification of samaya) exists. If it is said that vy##i cannot exist
without vrttimana, then it is asked that vr#ti should be with the oneness of origination-
annihilation-permanence, but how can vrffi alone be with the oneness of origination-
annihilation-permanence? If it is said that anadi-ananta (from eternity to infinity), and in
many anantara (without any distinction in between, each modification arises one by one),
parts, there is a state of oneness, first the first parts are destroyed, and then the later parts
are destroyed, and the state of oneness remains permanent, and in this way, vr#ti can be
with the oneness of origination-annihilation-permanence — but that is not so. (in only the
vrtti) The part that is destroyed and the part that originated are not modified together, so
where will the oneness of origination-annihilation be? Further, suppose the part that is
annihilated is permanently destroyed, and the part that is originating has not got its nature
(or has not manifested). Where is the permanence that exists in the oneness of origination
and annihilation? In this situation, the threefold characteristic of origination-annihilation-

Divyadhvanisara Part — 3 67 Gatha — 144



permanence is destroyed or destroyed in a moment, as accepted by the Buddhist concept
of the destruction of the moment becomes triumphant. The permanent substance declines,
and momentarily annihilated modifications arise. Therefore, under the fear of having a
pandemonium of the nature of substance, it is definitely important to look for and accept
the existence of the vrttimana under whose auspice vrtti exists. That is pradesa (space
point) only [means that vr#timana (one with modification) is definitely with pradesaj,
because it is not possible to prove anyvaya (presence of being) and vyatireka (absence/not
being) without pradesa. (One without pradesa cannot follow/have permanence and
origination-annihilation.).

Question: In this way, if kala (time substance) is one substance with space-points, why
should it not be considered to have innumerable pradesas (space-points), which are equal
to lokakasa?

Answere: If so, then the modification of samaya cannot be established. Hence, it is not
appropriate to believe it has innumerable space points. By the paramanu, traversing of only
the space point is the substance samaya (means, one paramanu, traverses from one pradesa
to the nearest next pradesa at a slow pace, and that establishes the paryaya samaya. 1f the
substance samaya were equal to innumerable space points equal to lokakasa, then how can
paryaya samaya be proved?

If it is said that dravya samaya or kala-padartha (time-substance) is equal to the space of
the lokakasa, which is one dravya with innumerable space points, even then it is said that
when one paramanu traverses from its one space point to the next, and the time taken by it
proves the paryaya samaya, it is not so, because it gives rise to two faults-

1) Modification of one part of dravya will be believed to be the modification of the full
dravya. To believe eka desa vrtti (modification of one part) to be the vr#ti (modification)
of the full dravya is contradictory. samaya is the subtle part of vrtti of the full kala-
padartha, but part of vrtti of its one part is not samaya.

2) Moreover, there would arise the question of tiryaka-pracaya (conglomeration in
horizontal direction) becoming #ardhva-parachaya (conglomeration in vertical
direction). It is thus: Firstly, kala dravya modifies in one pradesa, then on the next
pradesa, and then again on another pradesa (such a condition arises). In this way,
tiryaka-pracaya becomes ardhva-pracaya, establishing kala-dravya (time-particle) to
possess only one pradesa. i.e., The condition arises where tiryaka-pracaya itself is
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believed to be @rdhva-pracaya, and the kala dravya will be proved to have only one
pradesa; Therefore, those who do not want to accept that tiryaka-pracaya is the same
as  ardhva-pracaya must conclude, first of all, that the kala-
dravya/kalapadartha/kalanu (time-particle) has only one pradesa.

(Thus, ends the dravya- visesa prajfiapana under the second chapter on jiieya—tattva
prajidapana)

pravacana on gatha-144

The substance whose space points, or even one space point, is not known by way of
supreme truth; that substance should be known as non-existent because it is entirely
different from existence.

If it is believed that numerous space points of the substance, or even one space point of the
substance, are not in keeping with the supreme truth, meaning it does not have an area of
existence, then the existence of that substance does not remain; it becomes a void. That is
separate from existence, meaning it becomes non-existent.

Firstly, the unity of origination-annihilation-permanence is the nature of modification.
Origination-annihilation-permanence of time has already been established, and they occur
in their existence. The question arises: Is the substance kala without space points? — That
is not possible. This is because if a space point is absent, then there would be a state of
absence of the holder of modifications - substance, and with the absence of substance, there
would be a state of void, and void is contrary to existence. The existence of every substance
has been proved earlier. By not accepting the existence of kala, there would be a destruction
of substance, and with that, substance and existence, both will attain a state of void.
Existence and nothingness are opposite states. Therefore, this is not possible. Where there
is existence, there must be space points. kala exists in the form of oneness of origination-
annihilation-permanence. This has been proved in the earlier verse. Hence, it is not possible
that a substance is without spatial points. Therefore, it is not possible that kala is without
space points.

Question: We can believe in only the state of modification in the form of samaya, what is
the need to believe in the vrttimana substance, which is the kalanu?

Answer: It is not possible that only modification in the form of samaya is the kala
substance because modification cannot exist without the holder of modifications. The new

Divyadhvanisara Part — 3 69 Gatha — 144



state can't arise, and the earlier state cannot be annihilated without some base. So, the
modifications of origination and annihilation are possible only on the base of the substance
kalanu, and without that, it is not possible. Hence, kdala is not just an assumed substance
but is a real substance.

Even after this, if the doubter says that modifications can arise without the holder of the
modification, it is asked that the modification be in the form of the oneness of origination-
annihilation-permanence. How can the modification be made in this form by itself?
Origination-annihilation-permanence has been proved in the existence of the substance.
Then, without accepting the existence of substance, how can modification have the three
parts of origination-annihilation-permanence? Explain this.

Then the doubter argues that from eternity to infinity, the kala-substance is modifying in
an unbroken chain of one samaya after another. As this creates a flow, it has a form of
oneness. The earlier state annihilates, and the later state originates. Due to this, an unbroken
flow continues. This unbroken flow is permanent. One modification arises and goes — this
chain of origination-annihilation continues, and the flow is unbroken. So there remains
oneness in it. In this way, only the modification can be in the form of oneness of
origination-annihilation-permanence.

The answer to this query is as follows: -

The above statement is incorrect. Without accepting permanence, only the part that
originates and the part that annihilates do not occur together in the modification, meaning
that these two modifications exist in separate samaya. How can there be oneness of
origination-annihilation, as suggested above? It has been said that the flow is unbroken in
origination and annihilation, so there is oneness, but if the samaya of origination and
annihilation is separate, how will there be oneness in it? Or there cannot be oneness in
them. So, this belief does not prove permanence.

The part that is annihilated is in a state of permanent destruction, and in that samaya, the
origination part has not manifested by itself because, in the above-said belief, it is said that
origination occurs in the next samaya. So, when annihilation occurred, there was no
origination. These two facets cannot occur at the same samaya, so how can there be
permanence in the oneness of origination and annihilation? If it is believed that origination
of the present and annihilation of the present are in the same samaya, then it is possible for
the permanence of the present to be there. But if origination and annihilation are assumed
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to be in separate samaya, then the said oneness of permanence — that state of permanence
cannot be proved.

With this belief, the triple characteristics of origination-annihilation-permanence will be
destroyed. This is because during the samaya, when there is annihilation, origination does
not occur, and due to this, permanence is also not proved. The way believers of the
momentary state believe that substance is for one samaya only. Believes the second one is
in the second samaya, and the third one is in the third samaya. With this, a similar belief
arises, and the transient is exalted. No permanent substance remains, and modifications that
are destroyed in a moment arise. Thus, a state of chaos arises in understanding the nature
of substance. Thus, antitheses develop in the nature of the substance. According to this
belief, either everything is destroyed, or everything originates, and nothing remains
permanent. No substance remains unbroken. So, this belief is not correct.

If chaos in the understanding of substance needs to stop, then it must be accepted that
modification is based on the holder of modification, which is the substance. It is appropriate
to ascertain that the base of a part is the holder of parts, and the base of modification is the
holder of modification. This holder of modification, which is the kalanu, is a permanent
substance. The holder of modification cannot exist without space points. Hence, it is
determined that the holder of modification, the kalanu, is with a space point.

If kalanu is believed to be without space points, then substance without space points cannot
exist. anvaya means the substance which stays undivided/uniform, and vyatireka means
the state which arises one after another. dhruva (permanence) stays undivided/uniform, and
origination-annihilation are vyatireka or states. That which is without space points can
neither be undivided nor with divisions or originiation-annihilation-permanence. kalanu is
with origination-annihilation-permanence, which has been proved earlier. So, it is proved
that the kalanu substance is with space points.

Thus, the doubter considers kala to be the substance with space points, but now he raises
another doubt, which is as follows:

"If kala is indeed pradest (with spatial units), then why should it not be considered to be a
single substance which is with innumerable space points, equal to lokakasa (universe)?
That is, why should kala not be considered as a single substance with innumerable space
points, like dharmastikaya?"
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The solution to this doubt is as follows:

This statement is not correct. Because if kala were to be a single substance with
innumerable space points, then the moment of manifestation of modification cannot be
decided. Hence, kala cannot be considered one substance with innumerable spatial units.

When one paramanu moves slowly from one space point of kala to another neighbouring
one, then the samaya of modification is determined. This pertains to the measurement of
kala. If kala were a single substance with innumerable space points like lokakasa, then the
determination of the modification of samaya would not be possible.

Again, the doubter asks that even if kala is a single substance with innumerable space
points like dharmastikaya, which are equal to lokakasa, when one paramanu crosses one
pradesa of akasa, the modification of samaya would still be determined.

Thus, he argues. But his statement is not correct. Because two faults arise in this:

1 According to the above statement, the state of considering one part of the substance to
be the entire substance would arise. This is because kala has been considered to be like
dharmastikaya, which is equal to lokakasa. When one paramanu crosses one space
point of akasa, one samaya is complete. Its state is equal to one part. This is because
the measurement of kala is being taken here.

How much is the measurement of kala? It is equal to the time one paramanu takes to cross
one space point. Then the modification of kala is completed here. Hence, according to the
statement of the doubter, if it is believed that the substance kala exists throughout the
universe and its modification exists in one part, then this statement contradicts itself. Even
though there is a distinction of characteristics between the substance and modification,
there is no distinction in terms of the spatial units covered. The area covered by the
modification has to be as much as that covered by the substance.

Just as the modification of dharmastikaya (ether matter nimitta in movement) exists
throughout its entire substance, the modification of kala should also exist throughout the
substance. However, if the statement of the doubter is accepted, then this does not happen
in kala. The modification of the substance kala is complete in just one part. Thus, the
statement of the doubter is contradictory. If it is said that sugar exists in the entire gravel,
but the sweet taste of sugar is present only in a small part, then this is discernibly
contradictory. Similarly, a substance can't be high while its modification is lower.
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Likewise, the substance kala can't exist as much as lokakasa, while its modification
remains in a small part. The area of substance and its modification are not separate, nor is
one greater or lesser. The substance - dharmastikaya is equal to loka, and its modification
is also equal to loka. However, the modification of kala is never equal to loka. The
modification of kala exists in one part and finishes there. So, the bearer of that
modification, which is the substance-kala, cannot be proved to be with innumerable space
points which are equal to the loka. Rather, the part of the modification of kala exists in one
space point. Hence, the bearer of modification, the kala substance, is also determined to be
in one part.

(2) By considering kala to be with innumerable space points, a situation of tiryaka-pracaya
(horizontal occurrence) to become idhrva-pracaya arises, which is as follows:

If kala is considered to be with innumerable space points, then in one samaya, kala will
modity in one space point; in the second samaya, it will modify with a second space point;
and in the third, the third space point. This is because the doubter has assumed that when a
substance crosses one space point, one samaya is proven. If this were the case, it would
lead to tiryakpracaya doing the work of the @rdhvapracaya (vertical occurrence). One after
another, or mass in context to the area, is considered tiryakpracaya (horizontal occurrence).
Its work is to show the area covered. But it is not the work of tiryakpracaya to show from
the context of kala. One samaya...second samaya... in this way to show the context of
kala, is the work of @rdhva-pracaya. Now, it the doubter considers kala to be innumerable
space points, and modifies in one space point in one samaya, the second space point in the
second samaya, then tiryak-pracaya will convert to ardhva-pracaya, and will prove the
substance to be only as much as only a space point. Or the situation will arise that
tiryakpracaya will have to be believed to be @rdhva-pracaya. With this, the substance will
be proved to be only as much as a space point.

The doubter desires to establish the innumerable space points of the kala substance. An
attempt has been made to establish the width of the area covered by seeing the second part
after the first, the third after the second, and so on, but it has not been proved. Because in
one samaya, the whole substance is complete in one part. Thus, the tiryak state in relation
to the area covered has been attempted to establish. However, that is not proven. The reason
is that, at any one time, the entire substance is completed by way of one part. Due to this,
the width, in relation to the area, cannot be established. When it is said that in one samaya,
one part and the second samaya, the second part, verticality, or relation to kala or irdhva-
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pracaya, is proven. The doubter wishes to establish the correlation to the area covered, but
that has not been proven. The relation to kdala is proven. Due to this, the situation of
assuming tiryak-pracaya or relation to area, to be ardhvapracaya — relation to kala.
Therefore, in kala substance, the correlation to kala is established, but the correlation to
area/ space is not.

So he who does not want to believe tiryakpracaya to be ardhvapracaya, must believe the
kala substance to be with only one space point.

In this manner, kala is a definite substance, and it is of a single pradesa (space point) - this
has been established. kala is also a jiieya, and to know jiieya just the way they are is
samyagjiiana.
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Jheyatattva - prajiiagpana
(jiiana - jiieya vibhaga adhikara)

gatha-145
qAd JudwW@USAl  FEIGRURATEN  Rgaaemsaafaysdaa
Now, after having mentioned jiieya-tattva (truth related to knowables) ascertaining arma

by distinction between j7iana and jiieya and for separating atrma completely, the reason for
holding vyavahara jivatva (conventional-consciousness) is being discussed: -
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ttka: The entire loka (universe) in which there is nothing beyond the six substances is
wholly filled with them. These substances are with space points, and the entire universe is
eternal. He who knows it is jiva (atma). In the state of sansara, it is connected to four
pranas (four-fold vital life forces).

tika: In this way, the complete loka, from such pradesas of akasa whose existence has been
proved, to the kala substance, all substances are spread in the entire loka. Beyond them,
there is nothing more in the /oka. In that complete loka, jiva, despite being a part of it, has
the efficacy of being able to know self and non-self, which is incomprehensible by the
mind, and none of the other substances can know. Hence, the other substances are jiieya
(knowables), and the substance jiva is jiieya (knowable) as well as jiiana (knower). Such
is the distinction of jiiana and jiieya.

Now to this jiva (atma), the efficacy of jiana, which is manifested, is its inherent nature.
This efficacy of infinite j7iana is its cause, and its characteristic is its existence through all
three kalas. Such being the nature of the substance, despite it being the indestructible
absolutely definite state of jiva, in the state of sansara, due to the flow of pudgala, which
is since eternity, as it is agglutinated with it, getting defiled, it gets connected to the four
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pranas (four-fold life principles). They together are the reason for vyavahara jivatva
(conventional consciousness), and hence, it is worth separating.

bhavartha: Conglomeration of substances is called loka (universe). jiva knows it through
the efficacy of jfiana, which is mentally incomprehensible. Therefore, all substances
excepting jiva are jfieya, but jiva is both jiana (knower) as well as jiieya (knowable).

That being the characteristic of jiva, it is never destroyed, and that kind of niscaya-jivatva
(true/absolute consciousness) always exists. The reason for that niscaya-jivatva is the
natural infinite efficacy of jfiana. Despite always jiva having such niscaya-jivatva, he, in
his mundane state, being vitiated by adhesion of karmic matter, he is connected with four
pranas (vital forces), and so he has vyavahara jivatva (conventional consciousness) too.
The cause of that vyavahara-jivatva is the connection with the four-fold pranas. jiva should
separate itself from that.

pravacana on gatha 145

By explaining the principle of jiieyas, the nature of atma is determined by separating jiiana
and j7ieya. Six substances are jiieyas (knowables), and from that, one’s jiva is both jiiana
and jiieya. Therefore, he knows all six substances. So, to determine the self as separate
from the six substances, the concept of vyavahara-jivatva (conventional consciousness) is
explained.

loka, which is wholly filled with substances that has space points, is permanent. He who
knows this is jiva. In the state of sansara (mundane existence), it is connected with four
pranas.

loka has six substances. akasa is with infinite space points, jiva, dharma, and adharma are
with innumerable space points, paramanu substance is with one space point, and with its
modification is with numerous space points, and kalanu is with one space point. This has
been proven. Without a part, the existence of substance itself cannot be proven. kala is also
with one space point; therefore, the six substances are all with pradesas (space points). The
universe is without beginning or end. No one has created it. The one who knows it is a jiva
(sentient). A samakiti (one with experience of the self) frog does not know the names of
the six substances, but by knowing that the self is jiva, he understands that the self is not
any other external substance. In this kind of correct knowledge, the knowables come in the
section of non-self, and this is known in an unexpressed form.

Divyadhvanisara Part — 3 76 Gatha — 144



The existence of all these knowables is proved, and then it is said that jiigna is not due to
these jiieyas, but jiiana is there due to the efficacy of jiiana. jiiana is due to the nature of
caitanya (nature of consciousness), and the doer of jiiana is jiva. It is not the nature of jiva
to create, preserve, protect, sustain, or destroy any of the six substances. There is
origination-annihilation-permanence in a jiva every samaya. jiva, who by nature knows
and sees, is bound to transmigration with the four prana due to his ignorance.

pravacana on tika

All substances, from akdasa to kala, have determined space points. It is impossible for any
substance not to have space points. Without a space point, a substance would cease to exist.
Therefore, all substances are with space points. The entire universe is filled with these six
substances. jiva is included in loka, and it is capable of knowing others; a jiva (sentient) is
knower and knowable.

" Through its wealth in the form of the inconceivable ability to know self and non-self, jiva
alone knows." This is a great principle. jiva knows that the self is with the nature of
substance-attribute-modification, and the non-self is with the substance-attribute-
modification of non-self. In the world, there are substances like money, etc., pudgala
(matter), and jiva has the ability to know them. But it is not the nature of jiva to know that
the rupees belong to jiva.

Here, the nature of knowing is described. It has not been said that jiva knows through
nimitta, due to the presence of non-self substances, with the mind, senses, or attachments.;
rather, it knows through its innate, profound power, through its ability to illuminate both
the self and the non-self.

The thought that one should earn in youth so that it can be of use in old age or that one
should organise the family, house, business, etc., in a certain way is not present in the
profound power of jiva. The jiva may experience attachment due to his own weakness, and
to know that as well is the nature of jiva. But to have an attachment with the racing of
thoughts, or to try and make changes in non-self, by believing them to be his own, is not
the nature of jiva. jiva s nature is simply to know things as they are.

The ignorant person believes that if the body is in good condition, then it is suitable for
him. But body and clothing are external substances; jiva can neither take nor discard them,
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nor can he cover them. But by believing that the body and clothes are his own, having them
is good for him; jiva is obscuring his own jfiana.

Jjfiant says that jiva does not have the power to break even a piece of straw into two. Things

assumed to be wealth, like money, house, body, family, clan, etc., are not a part of arma.
atma is only the knower and seer. jiva, who has experienced the gloriousness of the
profound power of the nature of jiiana, does not desire to change non-self; his attachment
to non-self is sure to reduce.

jiva has the ability to know both the self and non-self, but no one else possesses this power.
Apart from jiva, other five substances are knowable, and the jiva substance is both
knowable and knower, because it knows both the self and non-self. Thus, there is a division
between knower and knowable.

Jjva always exists by its efficacy of purity and jivatva (efficacy by which the jiva exists),
which is indestructible. The reason for this absolute jivatva is the infinite efficacy of jiiana
in its pure form. External prana — the senses, mind, body, food, etc., are not due to jivatva.
Even though every jiva has this absolute jivatva, due to his own ignorance, since eternity,
being associated with the modifying flow of pudagala, and conjoining with nimitta, he has
defiled himself with the state of transmigration. As a result, the jiva is associated with the
four pranas: indriya (senses), bala (ability of mind, speech, body), ayu (life span),
svasocchavasa (breath), meaning they share the same space. They are the reason for
vyavahara jivatva (conventional existence of jiva) and should be separated.

Thus, the reason for niscaya jivatva (absolute existence of jiva) is the efficacy of infinite
Jjfiana, and the reason for vyavahara jivatva (conventional existence of jiva) is the
association of the four pranas.

The implication here is that this chapter is about the knowable. One must know the self-
knowable, which is the jiva existing with the efficacy of infinite jiiana. jiva exists in the
mundane state of transmigration with the nimitta of four pranas, and such a modification
is also the self knowable. This should also be known. But this is not the real nature of the
self. To exist by caitanya prana (consciousness energy) is the nature of the self. Knowing
this, one must separate from the association of the four pranas.

Since the senses, mind, etc., have come into association, the belief that the use of senses is
appropriate and that it will give happiness is a delusion which should be discarded. The
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self should be separated from the attachment of nimitta and should exist by way of its
consciousness energy.

The essence of the entire above statement is that the universe is a combination of the six
substances. jiva, with its unimaginable efficacy of infinite jiiana, knows the universe.
Therefore, apart from the jiva, the other five substances are knowable, and the jiva is both
knower and knowable.

The true nature of substance is niscaya jivatva (absolute existence of jiva). It is never
destroyed, and jiva always has it. The reason for that niscaya jivatva (absolute existence of
jiva) is the efficacy of infinite jiana, etc. Although it always exists in the state of worldly
existence, it is tainted with the nimitta of pudgala. pudgala has not tainted it, but when jiva
itself commits the wrong, the connection of the four pranas comes into the same space.
Hence, jiva has vyavahara jivatva (conventional existence of jiva). Due to this vyavahara
Jvatva, there is an association with four pranas. jiva should be completely separated from
it. pudgala pranas (non-sentient/ material power) are non-self substances. They are entirely
separate from atma; however, as long as the jiva, with ignorance, continues to consider the
material world as either beneficial or harmful, the association remains. But if the jiva
focuses on the infinite, eternal power of consciousness and attains true j7iana, then samsara
ceases. It no longer remains associated with the four pranas. Hence, it is stated, from the
view of nimitta, that the jiva should be separated from the four pranas.

In this way, both niscaya jivatva and vyavahara jivatva are self-knowables. Understanding
them correctly is the cause of the purity of jiiana.
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gatha -146

31y & YTUN gdeata -

Now, “what are the pranas?” - this is being explained here: -
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gatha: prana of indriyas (senses), prana of bala (force/channels of activity through mind,
speech, and body), prana of ayu (duration of life/age of a body), and prana of svasocchvasa
— inhalation/exhaling of breath. These four are pranas of jivas (mundane beings).

ttka: Touch, taste, smell, eye and ear - these five are pranas of the indriyas (senses); body,
speech and mind - these three are pranas of bala (force or channels of activity) and nimitta
cause of attaining a particular life is ayu pranas (duration of life) and breathe characterised
by inhaling and exhaling is prana of respiration- svasocchvasa.

pravacana on gathda 146

indriya prana, bala prana, ayu prana, svasocchvasa prana, these four are the pranas
(power) of jivas. In short, there are four pranas, and when elaborated, they include five
senses, mind, speech, body, breath, and life span. In the mundane state, since eternity, the
ignorant jiva believes the body, senses, etc., physical prana to be his own and desires
happiness from them. Due to this, his transmigration does not end. As a result of
perturbations, he creates bondage with the physical karmic matter, and as fruits of that
physical karmic matter, no-karma (quasi karmas) in the form of the ten pramas, get a
relationship of coming into the same space as jiva. If an ignorant person believes that in
the mundane state, a relationship with the ten pranas does not exist even from the view of
conventionality, then that is a mistake. Though jiva has ten pramas from the view of
conventionality, it is not the real nature of jiva. The understanding of vyavahara prana
(conventional power of life) is given for moving the focus away from the ten pranas and
bringing into focus the caitanya prana (sentient power).
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Here, if someone says that it has been said in the scriptures that one should do dharma
before the arising of inauspicious karma and before the senses weaken, then is it true that
strong senses, a firm body, and youth will help in dharma? And is it that, as senses and
body weaken in old age, the jiva cannot do dharma?

Answer: This statement is only for preaching. It is important to understand the subtle
meaning and the underlying principles. The meaning is that when inauspicious karmas
arise, maybe due to one’s own inability, he may not be able to put in the appropriate effort.
So, till there is origination of auspicious karmas, he should put in the appropriate effort.
This way, a statement of nimitta has been made to turn the jiva, without purusartha,
towards it.

Strength or feebleness of senses is not in the control of arma. So, strong senses are not the
reason for dharma, and weak senses are not the reason for adharma. The reason for dharma
is the arma, devoid of senses, and is an observer, with the nature to know and see.

1. Nature of indriya prana
There are five types of indriya prana.

1.1. sparsa (touch) — The ignorant believes happiness to be in the sense of touch. He
believes that if the senses are good, then dharma will arise. But the sense of touch
is jada (physical matter), and atma by nature is jiiana. It should be known that arma
is separate from touch.

1.2. rasna (taste) — The ignorant believes that if rasna indriya — the sense of taste is
good, then benediction of Bhagavana can be done well, and only then can it be said
that one has benefited from the sense of taste. But the sense of taste is jada (physical
matter), and bhasa (speech) is also jada. The desire to do bhakti is a distortion of
punya (auspicious karma), and arma by nature is jiiana.

1.3. ghrana (smell) — The ignorant believes that with a strong sense of smell, it is
possible to know the decayed food, due to which he can be compassionate towards
the jivas present in it. But the sense of smell is physical, and atma by nature is
Jhana.

1.4. caksu (sight) — The ignorant believe that he can have the auspicious viewing of
Bhagavana with the sense of sight, and due to that, this life attains its desired result.
By seeing the passionless idol of Bhagavana, the passionless state will manifest in
him as well. But this is mithya (untrue).
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Eyes are a physical sense, and atma, by nature, is jiiana. atma is separate from the
physical eye. This life will attain its desired goal by seeing the nature of arma,
which is with such eyes of j7ana, and a passionless state will manifest.

1.5. Srotra (hearing)—The ignorant believes that if the sense of hearing is good, then
the teachings of the deva-guru can be heard well, and dharma will manifest. But
this is incorrect. Ears are a physical sense. atma by nature is jiiana. It should be
known that arma is separate from the sense of hearing.

The correct knowing of indriya prana, that these five senses are separate from atma, should
be known.

2. Nature of bala prana.
There are three types of bala prana.

2.1. kayabala (power of body) — The ignorant believes that, till the body is strong, one
must follow activities of penance and take the benefit of dharma. But this is
incorrect. He who believes that arma will benefit by the austerities of the body, his
atma will become austere, mithyatva flourishes. atma cannot benefit from the
austerities of the body. The body is physical matter, and atma is by nature sentient.
So, the power of atma is completely different from the power of the body.

2.2. vacanabala (power of speech) — The ignorant believes that if there is the power of
speech, then he can sing benediction of Bhagavana, and then dharma will arise. But
this is incorrect. Speech is insentient, and atma is by nature sentient. The power of
atma does not support the expression of speech. This is because the power of atma
is separate from the power of speech. This appropriate knowledge of the power of
speech should be acquired.

2.3. manabala (power of mind) — The ignorant believes that with the power of mind,
one can think and decide on good or bad, and samakita can be attained. Further, he
believes that jfianis give sermons to the jivas with all five senses and mind, and in

this way, are beneficial to them. But this is incorrect.
24.
The thoughts of jiianis are due to their self. Speech comes out on its own. jiva does not

understand due to speech or mind. When he understands due to the ability of his jiana,
then speech and mind are said to be nimitta in it. Mind is jada (physical matter), and arma
is jiiana by nature. In this way, the power of the mind is completely separate from the power
of atma. This appropriate knowledge should be aquired.
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ayu prana (power of life span) — The time that the modification of manusya, tiryanca,
deva, naraki stays, in that ayu prana is said to be nimitta. ayu prana does not make that
state stay. But the time that these states stay due to themselves, in that ayu prana is said to
be nimitta. Here, for bread, lentils, rice, medicines, air, etc., nothing has been said to be
nimitta cause for keeping the body. The body stays due to itself, and the time that arma will
stay with the body shows the ayu. No one can increase or decrease it. Despite this, ignorant
wants to increase his life span, and he harbours delusions in the belief that a long life is
beneficial, and a short one is not. He also believes that liberation is in a human life form,
and says that even devas (celestial life forms) also want to be humans. But this is not true.
One has attained the state of being human infinite times. But because his focus is on the
human body and bhava (life with a body), his transmigration is continuing. bhava is non-
self. arma does not have bhava, and when this belief without any uncertainty or doubt
arises, then dharma will manifest. The life of a human is said to be nimitta for those who
put their effort in this way.

Question: What does the term akala mrtyu (death before time), which is mentioned in the
Tattvartha Sttra, mean?

Answer: No death occurs before time. That jiva had to stay with that body for that long.
It is not that the death was not supposed to happen, but it did. The time span of that
modification was that much only. In saying, udirna/akala mrtyu in relation to ayu, it gives
information about the outer nokarma at the time of death. Whether someone dies by
consuming poison or dies prematurely in a car accident, this is said only to give information
about nokarma (quasi karma), which is the statement of nimitta.

There should be a proper understanding that ayu prana is jada (non-sentient) and atma, by
nature, is sentient.

svisocchviasa (inhalation-exhalation of breath) — The inhalation and exhalation of air is
said to be Svasocchvasa prana. But atma cannot breathe. Breathing is the action of jada.
Many believe that by exercising deep breath control or by taking deep breaths, one will
have a healthy body and a long life. But this belief is a delusion.

Many also believe that standing under a neem tree, one can get more oxygen, which will
be energising for the body, but this is also incorrect. Inhalation and exhalation of air are
not in the scope of what atma can do. Breath is jada (non-sentient). If it is neither beneficial
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nor harmful to the body, then how can it benefit arma? Breath is not the power of jiva. atma
is sentient by nature. So, it should be appropriately understood that svasocchvasa prana is
completely separate from cetana prana (power of sentience).

From the view of vyavahara (conventionality), the four, indriya, bala, ayu, Svasocchvasa
prana, are of jiva, in the mundane state. They have ten sub-sections. Ignorants believe food
to be the eleventh and wealth to be the twelfth prana, which is gross ignorance. They are
not prana but are separate pudgala substance.

In the mundane state, from the view of conventionality, jiva has 10 pranas in the same
space. But they are non-sentient. They are neither beneficial nor harmful to arma. So, the
essence of this verse is that one should remove focus from these and turn the focus on the
anadi-ananta caitantya prana.

sfe st st sk sie sk s ske sk she sk sfe s s sk s skeoskeoskeoskeosk
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gatha-147
Y YTOTHT e siadedd Uigferd 9 gaafd -
Now, through etymology, pranas (life principles) are interpreted as possessing

instrumentality/causality of jivatva (consciousness), and these are formed from material
substances: -

qroifg agfe siafq shifawafe sit i shfag god |
1 sfial uron qur yiwraqafs foreawr ngywll

panehim caduhir jivadi jivissadi jo hi jivido puvvam |
so jivo pand puna poggaladavvehim nivvatta|| 147 ||

gatha: That which lives now in the present, will live in the future, and has lived in the past
with the pranas (four-fold life principles) is jiva (sentient). However, these pranas are
formed from pudgala-dravyas (physical matter particles).

tTka: (as per etymology) jiva (sentient being) is that which lives by the samanya (generality)
of pranas, will live, and has lived so in the past. Thus, pranas — by generality, being
continuous since eternity, in the state of sarsara, existing through the three kalas (past-
present-future), the pranasamanya (state of generality of pranas) is the reason of jivatva
for jiva. Even then, prana-samanya is not the intrinsic nature of jiva (sentient) because it
is formed from pudgala-dravya (physical matter particles)

bhavartha: Although this jiva always lives really by his bhava (sentient) pranas (force), 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.
This being so, dravya-pranas (material-life principles) are not at all svaripa (intrinsic
nature) of atma because dravya-pranas are made of pudgala-dravya.

pravacana of gatha 147

Now, it is said that prana is the cause for jivavatva (state of living), and it is paudgalika
(physical matter).

In the mundane state, from the view of vyavahara, jiva is said to have the ten pranas, which
are the five senses, three bala (powers), life span, and breath. But this is not the real nature
of jiva because they are jada (non-living physical matter). Though this is the state, the
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ignorant person believes them to be his own, believes them to be beneficial, and immerses
himself in delusion. He believes that if the five senses are in a good state, then they help
attain knowledge, or the mind-speech-body is energetic, then his power will remain; or if
the breath is not steady, then it is not good, or if life is long, then dharma can be done
properly. Since eternity, he has been at one with these and believes these pranas to be his
life. He does not know that the sentient prana is the real prana and that he exists because
of his own power. Since eternity, he has believed himself to be one with the jada-prana.
Due to this, his transmigration is continuing. Till he continues this state of ignorance, his
transmigration will continue, and as a rule, he will come in association with the ten pranas.
So, here it is said that ignorant jiva exists with general pranas, will exist, and existed due
to it.

Till jiva is ignorant, the general prana will continue to be present in a flow, in the form of
nimitta. So, from the view of vyavahara, they are the reason for jivavatva (state of living).

In the state of transmigration, when jiva goes from one life form to another, then all pranas
are not present in the form of nimitta. In vigrahagati (the journey from one body to the
next), there is an absence of five senses: mind, speech, audarika Sarira (physical body),
and breath. It encompasses the karmic body, auric body, and lifespan karmas. But even
there, the one that is living is jiva. So one must forsake the belief that arma lives with the
support of the body and senses.

Ignorant believes that arma leaves the body, with the stopping of breath, or that arma
weakens when senses become weak, or that dharma can be done only when the five senses
are strong. But the jada-prana is derived from the pudgala substance and is a mass of
physical matter. They are made of non-sentient touch, taste, smell, and colour. These are
not the nature of jiva, and neither can dharma be done by them. dharma can arise from the
base of belief and knowledge that arma is with sentient prana.

In reality, jiva always lives by its knowing-seeing sentient nature. However, until he is in
the mundane state of transmigration, from the view of vyavahara, it is said that he lives
with the nimitta of vyavahara jivavatva, which are sense, etc., dravyaprana (physical
living).

Even then, dravyaprana is not at all the nature of jiva, because by nature, they are made of
pudgala. They are with touch-taste-smell-colour, while atma is non-physical and its nature
is jiiana, darsana, cetana prana.
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The meaning here is that to say that atma lives by cetana prana is niscaya, and to say that
in the mundane state, it lives by jada prana is yavahara. But the jada prana is not the real
nature of atma. This should be known, and belief and knowing of the arma, which is with
cetana prana, should be done.

sk st sk sk sk ke sk ske sk she sk sk sfe sk skeoskeokoskosk
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gatha-148
31 YTOTHT digferee Truafy -

Now, the pudgala state of pranas is proved: -

Siial guifdlag 9 Higifieu@ sWiIfg |
IqYSl PG gogiie IS HHTE 1%

jivo  pananibaddho  baddho  mohddiehirn  kammehim |
uvabhumjarir kammaphalam bajjhadi annehivii kammehim || 148||

gatha: 1f this jiva is bound with delusion, etc., karmic matter is connected with pranas, and
because he enjoys the fruit of karmas, he gets bound with other new karmic matter.

tika: (1) Being bonded with the physical matter of moha, etc., jiva is connected to pranas.
(2) Being connected to pranas, enjoying the fruits of the pudgala (physical) karmic matter
(jiva connected to moha,raga,dvesa, modifies with moha,raga,dvesa), gets bonded again
with new karmic matter. Therefore, (1) being the work of pudgala karma and (2) being the
reason for pudgala karmas, pranas are definitely material matter.

pravacana on gatha 148

1). jiva has delusional thoughts and feelings, and hence, he has bondage with mohaniya,
etc., eight karmas. Here, the explanation is with the predominance of mohaniya-
Jhianavarana, etc., are taken as secondary here. karma is said to be nimitta in the state
of ignorance of jiva. The fruits of those karmas are the attainment of the five senses,
three powers, breath, and the power of life span. afma is not the reason for attaining the
pranas , because karma is destroyed with the focus on arma. With the destruction of
karmas, one does not get pranas but attains the state of liberation. The reason for
pranas is physical karma.

2). In the mundane state, there is a conjoining of pranas, and as fruits of karma, one gets
body, senses, wealth, shop, spouse, family, etc. The ignorant is steeped in the delusion
that he can attain happiness through these non-self substances. In reality, even the
ignorant cannot enjoy these non-self substances. But he has the thoughts and desires

that he will be happy if he gets conducive substances and removes non-conducive
ones.
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3).

He has an attachment to the belief that his expertise brings him financial gain, and he
has an aversion to the belief that someone has harassed him. But neither money nor a
healthy body is the reason for happiness. Ignorant believes that he is not cured of his
illness due to his wrong eating, and he does not have money because he is not
intelligent. The actual situation is that the disease will occur when it is meant to and
will be cured when it has to. Similarly, money comes due to money, and physical
karmic matter is nimitta in it. An ignorant person lacks this correct understanding of
the existing situation and is attached to favourable circumstances and averse to
unfavourable situations. He delights in the distorted thoughts and feelings and creates
bondage with new physical karmic matter.

By acquiring the correct understanding that the fruit of karma comes in karma, and, at
that time, the outer substances will be just how they are meant to be, jiva must foster a
belief'in his knowing-seeing nature. An ignorant person does not do this, so he becomes
perturbed and has bondage of new karmas.

In this way, all four pranas are attained due to physical karmic matter and not due to
the nature of atma. prana and pudgala (physical matter) are two different substances.
Due to its efficacy, prana comes into the same space as atmd, and physical karmic
matter is nimitta in it. They do not force prana to come, but physical karmic matter is
nimitta to prana. This is why prana has been said to be the work of the physical karma.

Due to ignorance, in the mundane state, the jiva becomes bound by new karma. With
focus on atma, the modification of the passionless state will arise. New karma does not
come into bondage due to this. In the state of ignorance, prana is conjoined, due to
which new karma comes into bondage. This is the nimitta-naimitika relationship.
According to this, it is said that this is the reason for the bondage of new karmas.

The reason for attaining prana is physical karmas, and the reason for the bondage of
new karmas is prana. This proves that prana, by nature, is pudgala.

sk st sk sk s ke sk ske sk she sk sk sfe sk skoskokoskosk
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gatha-149

Y YT DRI eHPRUE@Haafd -
Now, it is revealed that pranas are the cause of physical/material karmas (or, how
pranas are the reason for physical karmic matter): -

gromETd Sitel Higuddfd puife  Sitaril
ife 41 gafe @ o vnumaRonfes=IfE s

pandabdadhariv  jivo mohapadesehim kunadi jivanar |
Jjadi so havadi hi baridho nanavaranadikammehin || 149 ||

gatha: 1f this jiva causes injury to the pranas (life principles) of self and non-self, by
delusion and hatred/aversion, then (fresh) bondage occurs by way of jiianavarniya, etc.,
karmas, which is physical karmic matter.

tika: First, this jiva (embodied sentient being) enjoys the fruit of karmas. Enjoying them,
he develops moha (delusion) and dvesa (aversion); by these - moha and dvesa, he causes
harm/injury to self and non-self jivas.

Sometimes, causing harm/injury to the dravya pranas (material life principles) of other
beings or sometimes not causing harm to the dravya pranas (material life principles) of
other beings - he always causes injury to his own bhava pranas (sentient life-principles),
he attains bondage of jiianavarniya, etc., karmas. Thus, pranas become the cause of
(bondage of) physical karmas (pudgala karmas).

pravacana on gatha 149
Now it is explained how physical karmic matter is the reason for prana. Ignorant jiva, due
to his ignorance, does only the bhava (desire) for foods, house, jewellery, clothes, etc.,
outer associations, which are the fruits of karma, and believes that he is enjoying them. An
ignorant person cannot enjoy non-self substance. However, he experiences only his desires
due to his ignorance. This is told as “jivas experience the fruits of karma by way of prana.”
It means that jiva, which is tilted towards nimitta, will experience nimitta — so it is said.

Ignorant jiva has attachment to spouse, family, disease-free body, etc., favourable
associations, and has aversion to unfavourable associations like disease, enemy, etc. In this
way, he obstructs himself and other jivas with attachment and aversion. He misses the focus
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of his self, which is the sentient, knowing-seeing, joyous form of nature of self, and violates
his own sentient prana due to the belief that he can attain happiness due to non-self
substance, or he can make non-self, sad-happy, or he can protect other jivas. Due to this,
he becomes nimitta in the obstruction to other jivas.

For example, if someone wants to burn another person with a hot iron ball, his hand will
first burn. And there is no rule whether the other person will burn or suffer. Similarly,
ignorant jiva modifies into attachment or aversion, which are like a hot ball of iron. At that
point, he first destroys the pure modification of the unperturbed experience of the knowing
nature of the self. In other words, instead of experiencing peace within, he experiences
perplexity/pain, and grief. However, there is no rule that it will entrap other jiva. A person,
due to hatred, may have the desire to attack another person, but that person moves away,
and due to the arising of sata (pleasure-giving karma)/punya (auspicious karma), he is not
attacked. However, the person who desires to attack feels perplexed or anxious, so he has
violated his attribute of peace.

Though here it is said that one prana afflicts another jiva s dravya-prana with obstruction,
it does not mean that one jiva can kill another jiva or make it unhappy. In reality, one jiva
cannot be an obstruction to another jiva. But if the life of other jiva is meant to be over,
then due to the arising of asata (pain afflicting) karmas, there is a manifestation of
an unfavourable state, then from the view of nimitta, it is said that one jiva has obstructed
the other jiva. The desire to obstruct the other jiva is one’s own, and no one else has made
him do it. Its fruit is perplexity, and he experiences that by himself.

An ignorant jiva believes that he has benefited from the teachings of another or that the
work of upadana (substantive cause) is due to the presence of nimitta (auxiliary cause).
Due to this, he has numerous erroneous thoughts, such as being able to work in this world,
take care of the shop, his children, and manage for them; money will stay if he takes care,
and he can serve his country. But he is incapable of changing the modification of the non-
self. He only creates turmoil within. Another jiva is dependent on his punya to get
favourable associations. Management of money is dependent on the paramanu (smallest
unit of matter) of money. No jiva can take or leave non-self. jiva only forgets his own
nature, and by taking pride in the doer-ship of non-self, he experiences perplexity, which
is violence against his bhava-prana (modification of attribute of power).

Question: It is said that arma cannot take or leave any non-self substance. But did not the
Tirthankaras and munis leave wealth, etc., to accept caritra?
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Answer: Neither jiani nor ajfiani can forsake non-self substance. Spouse, wealth, family,
kingdom, etc., are separate substances from atma. The auspicious-inauspicious desires that
arise are also not the nature of the self. This belief arises in the state of the householder,
and when there is a deeper immersion into the inner self, he accepts the vows of a muni.
When jiva immerses within his pure nature, then it is said that he has left attachments.
When attachments leave, it is said that he has left outer substances in name only. In reality,
substances were always separate. When focus does not remain on them and one immerses
oneself in the self, then it is said that he has left the kingdom, etc.

If an astrologer were to say that certain days would be difficult, then, on believing him, one
would give away the work of the shop or house to someone else, and he himself would
experience perturbation. Here, it can be seen that the prediction of the astrologer may or
may not be true. Assuming that if it were known, even then, the modification which was to
arise during that samaya cannot be changed by anyone, be it a king, an emperor, or a
Tirthankara. So, it is said that once, the words of the omniscient astrologer should be
believed. He says Listen! The self, by nature, is seeing and knowing, and taking or leaving
the non-self is not within the self's ability. He is incapable of changing even the state of the
body.

One with lesser knowledge may not know the future, including when, where, how, and
what will happen, but jiva does not have the ability to alter its life span. At whichever time
and at whichever place, separation from the body is meant to be at that time and place, the
separation will occur. So, if he moves his focus from non-self, makes thoughts secondary
and affirms the belief of the knowing-seeing nature of self, then he has kept his jiiana prana
alive. This is the real peace and ahirisa, and that is when there is no bondage of karma.

The ignorant do not believe in the sentient, joyous nature of the self, and with the desire
for doer-ship of the non-self, he experiences anxiety within himself. He destroys his
caitanya prana and has karmic bondage of jiianavaraniya, mohaniya, etc., due to which
his transmigration continues.

himsa of the caitanya prana or bhava himsa is the reason for the bondage of new karmas.
dravyaprana is not the real reason for the bondage of new karma. However, jiva believes
inthe benefit or loss resulting from dravyaprana and has attachments and aversions.
Therefore, by transferring this to dravya-prana, it is said that dravya-prana is the reason

for new karmas. So prana is the reason for new karmas.
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gatha-150

Y YEAUTIRIdfavg g g g IREArd -
Now, the inner instrumental cause of the progeny of continuity of pudgala prana is
explained here -

TSI HrHfaHEr Uxfe gTor gon qon 3ot |
o1 gafe STa AR SEUYUTUR] faRmag 113%o i

ada kammamalimaso dharedi pane puno puno anne |
na jahadi java mamattivih dehapadhanesu visaesu || 150 ||

gatha: jiva is tainted with physical karmas, so long as it does not give up attachment to
objects of senses, mainly the body, and continues holding pranas again and again.

ttka: Proclivity of a continued succession of dravya-pranas (material life principles) is
found with jiva (mundane being). Its internal cause is an attachment in the form of a sense
of ownership of the body, etc. The root cause, since eternity, is proximity to physical
karma.

bhavartha: The internal cause of the continuation of the tradition of dravyapranas is jiva’s
tainted evolution/modification, the instrument of which is eternal physical karmas. So long
as this jiva does not give up the tainted evolution in the form of ownership in the objects
of the body (senses), etc., till then, due to this instrumentality, the bondage of material
karmas occurs again and again, and because of that dravyapranas continues repeatedly.

pravacana on gatha-150

Now, the inherent reason for the continuous modification of pudgalik-prana (physical
matter) is explained.

atma, defiled by karma, will keep attaining different pranas again and again till he does
not leave his attachment to objects which are related to the body.

atma, by nature, is the knowing-seeing joyous of self, jiiana is its body, and its focus is the
complete pure nature. However, an ignorant person is unaware of this focus. So, he has a
contrary focus, where he affirms that the body is his self. He has shifted the focus from
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atma to the body, making it the primary focus. He has left the subject of arma and made
the body his primary subject. In this way, the belief of oneness with body, etc., is the
inherent reason for the continuity of the prana of pudgala, and physical karmic matter is
its nimitta.

atma is with the upayoga (psychic activity of arma) of jriana-darsana. The ignorant misses
this nature of arma and believes his benefit to be in body-mind-speech. Thoughts like it is
possible to do compassionate activities with the body' or 'desires and thoughts can help in
dharma' are called addiction to the attachments of the body (dehadhyasa). Missing the
passionless sentient activity of arma and having an attachment to passions is said to be the
focus of modification. audarika sarira is the physical body. However, desires and thoughts
arise due to the impurities of the body, which are nimitta. Therefore, they have been
categorized as part of the body. Missing the focus of sentient nature, the ignorant focus on
objects related to the body, which requires him to assume new prana, and with numerous
types of bhava (thoughts/perceptions), he must take numerous types of bodies, and the
transmigration continues.

The ajfiant continues to possess new pranas in the state of transmigration. The inherent
reason for it is the perturbed bhdava (thoughts/perceptions) due to the nimitta of physical
karmic matter.

The knowing-seeing nature is not the reason for perturbation. The reason for perturbation
is asuddha upadana, or the present thoughts of modification of a jiva is the real reason for
perturbation, and its auxiliary cause is physical karmic matter. Karma cannot cause the jiva
to modify into an impure state. He modifies into an impure state due to his own focus on
modification, and karma is nimitta in it. Transmigration continues due to this.

Without the experience of the sentient nature, the ignorant jiva has a sense of ownership
towards spouse, child, etc. Believing that dharma will arise due to deva-sastra-guru or due
to compassion and charity, he has an attachment towards these. Till jiva does not forsake
this perturbed modification in the form of attachment and ownership, till then, with the
nimitta of perturbation, he gets bondage of all eight karmas, again and again, and due to
this, he gets associated with dravya-prana again and again.
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gatha-151

Y TrauRidfafgRiega=Ry drgafd -
Now, the internal cause of getting released from the continuous succession of the
dravya pranas (material life state) is explained: -

o sfemfefosd wdw Sasimo snfe |
HWE I v I=fe fbg < urom SrurRfa 124 i

jo indiyadivijat 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 dravya-pranas (material life
state) follow him?

ttka: The internal cause of getting released from a continued succession of dravya-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
atma 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), they are worth annihilating.

bhavartha: A quartz gem modifies into different colours according to the colour of the
object it is placed with or comes in contact with. Still, when it is totally separated from
that object, then there is the complete absence of the coloured state. Similarly, jiva
(sentient being) modifies into different types of tainted modifications according to (the
rise of) different karmas and senses, etc., of which shelter is taken of, but the complete
absence of attachment (tainted state) arises in that afma which dwells immovably in
completely pure state of arma possessed of knowing activity only. Due to that absence
(of tainted state), the tradition of the continued succession of dravya-pranas stops
immediately. Thus, dravya-pranas are worth discarding.
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pravacana on gatha-151

Now, the discontinuation of the succession of dravya-pranas (material life state) is
explained-

By knowing that physical senses are not the nature of arma, the thoughts of happiness from
the senses are removed. This is called winning over the senses. The statement is that the
thought of happiness from other substances is removed from the view of non-existence.
Here, initially, it is stated from the view of non-existence; subsequently, it is stated from
the view of existence. When atma focuses on its knowing-seeing nature through active
psychic activity, at that time, his focus moves away from modification and both these occur
simultaneously.

Question: First, one should win over the senses, then leave for the forest?

Answer: Senses are insentient, and the forest is also an insentient place. Wife, son, body,
senses — they all are external substances; leave aside the external possessions here, even
the thoughts of winning over possessions are not discussed. With the notion of leaving
internal possessions or focusing on paryaya, the thoughts of possessions do not go. Mind
is insentient; it cannot be left; and further, the impure dispositions that occur due to the
nimitta of mind are not to be restrained. atrma is a knower-seer — by knowing so and joining
the psychic thought activity with the sentient nature, one leans towards arma, and at that
time, the thoughts of possessions leave, and mind is restrained.

It is not so that — by thoughts of non-existence of one, the existence of another will be
known. The thought that internal possessions are not within me, such thoughts of non-
existence, does not establish the knowing-seeing nature; but by focusing on such an
existence that the nature of self is the psychic thought activity, then automatically non-
existence of attachment, etc., occurs. To say that one has moved away from internal
possessions and delusion is just from the view of nimitta.

External substances are absolutely different from arma. Therefore, they cannot be won
over. What remains is to win over passions; the passions that were in the past have been
annihilated, they cannot be won over, and the future passions have not appeared; therefore,
their winning is not possible; but the passion that originates in the present and exists in the
present, how can that be won over? By applying the upayoga to the pure nature, and the
atma is focused upon, then attachment does not originate. Then, it is stated that attachment
and senses have been won over.
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Jjva believes that he can destroy attachment during its existence, but he does not believe in
the existence of paryaya and indulges in mithyatva. Attachment cannot be destroyed by
focusing on it. By realizing that my nature is passionless knowledge-psychic thought
activity and by focusing within, these notions are destroyed.

In this verse, arma with only pure psychic activity is worthy of being meditated upon. The
weightage is on ‘only psychic activity’. atma is not in the form of the five senses and in the
form of material life state, but it is also not in the form of desire, thoughts, piety, and
charity. He has an inherent nature to know and see. By focusing on the arma, which is
upayoga matra (only pure psychic activity), karma, body, and breath will not attach to the
atma. To believe that atma will benefit from the material life states is false. It is due to this
that the material life states stick to arma, just as it is said in the mundane world, that if a
witch calls and the person answers, then the witch will harass him; and if one does not
answer, she does not harass that person. (This is an example; no one can harass another.)
In the same way, material vitality sticks to the one who believes the material vitality to be
his.

By focusing on impure dispositions in the form of impure thoughts of punya and having an
interest in them, or in the belief that vyavahara is required for dharma, is akin to calling
the attachments which are in the form of a witch. And the thought ‘I want to leave the
passions’ is like replying to a witch. This is the reason that attachment in the form of a
witch is harassing an ignorant atma and is destroying his jiana-prana, and dravya-prana
arise one by one behind the witch in the form of attachments, which gives misery to the
mundane atma. But if once the bhagawana atma leaves attachment of body, senses, etc.,
and attachment of meritorious-demeritorious actions, he focuses totally on his knowing
nature and takes auspices of just the upayoga-matra atma then the witch in the form of
attachment will not harass, and karma along with the insentient material vitality will not
get stuck on that righteous jva.

ajfiant jiva becomes extremely anxious if there is even a slightest pain in the finger. He is
attached to each and every particle of the body. What will happen when the time is ripe to
leave the body? He is unaware of his sentient nature. Because of this, he experiences
extreme anxiety and possesses a new body. When once he believes himself to be an ocean
of believer-seer, focuses on it, and leaves attachment to the body, then he will get the state
which is free of any body. Then, he will no longer have to possess a body.
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pravacana on tika

Due to ignorance, this jiva possesses ten types of material vitality, such as the five senses:
mind, speech, body, breath, and age, repeatedly. If one wants to be free of these successive
births, then one has to try to be free of mithyatva, attachment-aversion, etc., which are the
internal causes.

The vitiated thoughts in the form of a discriminative state, which arise due to the proximity
of karma, are called uparaga (coloured with attachment) or uparakta (distressed/afflicted).
Till the focus is on karma and body, etc., impurity will remain. And when the focus is
removed from that and shifted towards pure nature, it will be free from impurity. With the
absence of impurity, there will be an absence of successive births. Hence, the reason for
the absence of successive births is the absence of impurity.

Looking towards pure nature is the remedy to the absence of impurity.

If a java (hibiscus) flower is kept near a clear crystal, then the distortion of the crystal in
the form of redness is due to its ability at that samaya. However, upon removing the flower,
the crystal is revealed in its original form, which is a white, transparent colour. At that time,
the distorted form of redness is absent.

Similarly, a jiva believes there is happiness in external substances, emulates accordingly,
and has distortion. (Here, it is not stated that distortion is due to external substances). One,
while having the dispositions of mithyatva, attachment-aversion, and meritorious-de-
meritorious dispositions, leans towards the extremely pure knowing-seeing nature with
perseverance, he will be devoid of the distortions of mithyatva, negligence, passions, etc.

Of what sort is the nature? It is devoid of external substances. Attachment, aversion, and
their states are not the nature of arma. Just as the crystal is pure, in the same way, atma is
pure. Its nature is to know and see; it is an ocean of bliss. One who immerses in it is devoid
of transmigration.

This chapter is on the knowable. Here understanding of both asti-nasti is given. To win
over senses and attachment is a statement from the view of nasti. To say that one who wins
over passions is a Jain is also from the view of nasti. Whom to win over? Transmigration
is the state of arising of karmas, and it is a substance; then how can that be won? On what
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basis can it be won? The external substance is not a jiva, and it is a distorted state of
meritorious-demeritorious matter. arma by itself is in the form of a self-existent, undivided
substance, which is pure and immersed in pure psychic activity. By turning towards such a
pure nature and focusing on it with oneness and equanimity, the state of origination, in the
form of transmigration or the focus on modification, does not manifest, and attachment and
aversion are overcome. Further, as senses are conquered, the defiled state does not have to
be annihilated. The phrase ‘to conquer’ is from the view of vyavahara-naya (conventional
viewpoint).

A monkey sitting on a tree believed that tree to be his. Whenever dry leaves fell due to the
wind, he would cry; similarly, an ignorant person believes he own external substances. If
he loses any one of the substances, he cries. A jiiani asks that, if one has such anguished
thoughts at the loss of one object, what will happen if all objects are lost? When one has to
leave everything, how will he be at peace? Therefore, none of the substances is of the self.
The effort to hold onto body, wealth, and meritorious and de-meritorious states, etc., is the
focus of modification; leaving that the focus should be towards the self. arma is an ocean
of bliss; ensure to stay and be steady within, then there will be no relationship with
thoughts. There will be a lack of state of impurity, and one will always be free of the ten
material vitalities and will live with the vitality of jiiana.

In this way, leaning towards the arma, which is pure upayoga, is the only inner cause for
the cessation of conventional senses. It is said in verse 150 that the predominant focus on
the body is the conventional cause of the senses. In verse 151, it is stated that belief in the
knowing nature is the sole cause of the absence of senses, implying it is the remedy for the
destruction of transmigration.

This means that whoever wants to realize the arma as distinct from others or achieve the
state of siddha should destroy the pranas (material vitalities), which are the cause of
vyavahara-jivatva (conventional consciousness). The five senses, body, mind, and speech,
all are insentient; they are not the nature of atma. atma’s nature is jiiana, focusing and
believing in that is the means to achieving the complete state. In all three phases, the path
to absolute truth is one only, and only with that, can one be free of the senses.

Pravacana on bhavartha

If a crystal is kept with multi-coloured objects, it will appear according to those colours.
However, when the crystal is moved away from them, the multi-coloured state is no longer
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visible; instead, it appears as white or transparent because the impurity is absent. Similarly,
atma is transformed according to the impure form of various karmas, senses, etc. One who
stays within the knowing-believing nature of psychic activity does not have impure
dispositions. He is detached from vikara (perturbation); there is no impurity, and the
tradition of conventional pranas (vitalities) is over.

samyaktva does not occur without right understanding, caritra does not occur without
samyaktva, kevalajiiana does not occur without caritra, and the siddha state does not
manifest without kevalajiiana. Therefore, know the way Siddha Bhagavana has spoken and
known. This is the only way to be separate from the senses. There is no other way.

sfe st st sk sie sk ske sk she sk sfe s s sk skeoskeoskoskosk
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gatha-152

3y SOAHFEARISY  TafaRTaaeReddeguaiaasy -
ququiafd -

Now again, for effectuating the complete separation of self (soul), the 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: -

SfvRsew 7 sraRiaRi® JygEl |
3R U=ell | WoronfewHafE 1 3w 1

atthittanicchidassa hi atthassatthavitarammbhi savitbhiido |
attho  pajjao  so  saristhanadippabhedehirih || 152 ||

gatha: The transformation of one state into another state, in the case of the substance arma,
whose eternal existence is already ascertained, is the modification (heterogeneous
substantial modification) which is found with sansthana (configuration of body), etc.,
many kinds (of states of existence).

ftk@: When a substance having the existence of its definite characteristic nature originates
with a specific form into another substance possessing the existence of its definite
characteristic nature, then that originated specific form consisting of more than one
substance is a modification termed as aneka-dravyatmaka-paryaya (multiple substantial
modification).

That aneka-dravyatmaka-paryaya — is seen the way pudgala originates in other pudgala
(aneka-dravyatmaka). Similarly, jiva is experienced as originating with pudgala, along
with the specific characteristics of sansthana (configuration of the body), etc. (along with
the distinctions of the body's configuration, etc.) And that paryaya is appropriate,
manifested, and logical. Because that which is exclusive of jiva alone - such an unimpaired
modification of the arma substance is clearly realised as an unwavering one dravya-
paryaya only, along with the association of many dravyas.

bhavartha: svaripa-astitva (existence of intrinsic nature) of every substance always
remains separate, even then as a pudgala modifies as skandha-paryaya (an aggregate
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formation of matter particles) when it connects to other pudgalas. Similarly, jiva connects
with pudgala in the form of the modification of deva, etc. The aneka-dravyatmaka paryaya
of deva, etc., is not unconnected. Because when seen within, despite the association with
many dravyas, the jiva never modifies as one with the modification of pudgala. There is
also one jiva (separate from the modification of pudgala), unimpeded, (not fallen from
itself), and only this dravya paryaya remains prevalent.

pravacana on gatha 152

atmd is an eternal, existing substance. No one has created it. arma is the same; it has not
originated. It is ascertained by its nature.

Where infinite jivas stay together, each arma is distinct by its nature of existence, and his
karmana and taijasa (karmic and luminous) bodies are separate by their nature of existence.
Body, mind, speech, etc., pudgala substances are separate because of their nature of
existence. In transmigration, a jiva and a body are seen as one. atma’s shape takes the body
it possesses. This is his aneka dravyatmaka paryaya (multiple substantial modification).

One insentient substance, together with another insentient substance, possesses substantial
modification. It is seen that because of the paramanus of roti, lentils, and rice, the body
maintains a state of substantial modification. Many other pudagala paramanus (the
smallest unit of matter) in the form of a book and a building are seen attaining the state of
substantial modification; similarly, substantial modifications in the form of paryaya are
seen arising in the state of transmigration of the amma. Be it jiva of a single sense, or a
human, he takes the shape of the body it is with, and he is seen attaining the state of
substantial modification. It is erroneous to believe that a jiva never has conjugated paryaya.
Because it can be clearly seen that a jiva comes forth in the shape of different bodies. In
the state of transmigration, it never happens that a jiva is without a conjunction of a body.
Even while moving in the vigraha gati from one gati (life form) to another gati, karmic
and luminous bodies are present. Therefore, the presence of conjugated paryaya is proved
and can be experienced.

Although substantial modifications occur in a jiva, it remains distinct from its sentient
nature. It differs from tangible substances, such as the body and karma, etc. This can be
illustrated with a pudgala. Even when one pudgal-paramanu is seen alongside another
pudgala-paramanu in the form of a skandha (mass), the nature of existence of both is
different. Combining turmeric with lime results in a state of redness, but the redness does
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not arise from lime. It is the inherent capability of turmeric that causes its color to change
from yellow to red.

Therefore, each paramanu exists due to its independent nature. Each paramanu of silver in
a coin exists because of this independence. From a broader perspective of non-self, all
paryayas appear to undergo significant modification, yet the paryaya of each paramanu is
unique. Similarly, various forms of life are observed in the body acquired by atma.
However, at an internal level, the atma and body are distinct. The shape of the body is
attributed to the body, while the shape of the atma is attributed to the atma. The jiva’s shape
does not result from the body's shape, nor does the body’s shape arise from the shape of
the atma.

atma’s own catusaya (substance-space-time-modification) is in the afmd, not in the body.

1. In this way, a mass of infinite guna-paryaya (attribute-modification) is in the dravya
of arma. A body is not the drvaya of arma. atma is totally absent from the body.

2. The state of innumerable space points is the space of atma, the space of the body is
totally absent from the atma. There is a total absence of arma’s space in the body’s
space.

3. The state of every samaya of atma is his. The state of the body is not of the arma. atma'’s
time is totally absent from the time of the body.

4. atma’s eternal attributes of jiiana, darsana, caritra, virya, etc., are the attributes of
atma; but touch, taste, smell, color, etc., attributes are not in it. There is a total absence
of atma’s attributes in the attributes of the body.

In this way, arma’s svacatustaya (four attributes of self) is absent in the svacatustaya of
body and karma. The substance-space-time modification of body and karma is absent in
the arma. atma’s four catustaya four attributes of self) are in the arma, and the body’s
svacatustaya are in the body.

Here, someone questions whether separation occurs after one becomes a siddha. But since
the body is there, are arma and body one until then?

To him, it is said that who is one can never be separated. One who is separate cannot be
mixed. A body lies here after death, and the jiva leaves. This proves the state of distinction.
Ifbody and arma were to be one, they can never be separated. What happens in one samaya
remains in 100 samayas. If the arma and body are separate for one samaya, they are
separate through the three time phases (past, present, and future). If, even for one samaya,
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the nature of existence of arma is for the external substances, then arma’s existence cannot
be proved.

Since eternity, an ignorant person has not left the thoughts of the body. He has an affinity
towards the body. Since time immemorial, due to ignorance, he has harbored a
misconception — how can a jiva exist without a body? He has oneness with external
substances; therefore, he is transmigrating. He believes he is happy with his oneness and
convenience in samsara. Still, he has never accepted his oneness, away from the external
substance, never focused, never thought, and never experienced internally.

In all these substance-modifications, the pure, knowing-seeing nature of arma is
continuously evident. Just as water flows in the form of a stream, jnasia flows like an
uninterrupted stream within all modifications and shapes. It is distinct from the body and
karmas. Here, emphasis is placed on the word " uninterrupted. " arma never touches the
substance, attributes, or modifications of the body; it remains different and identical with
its own substance-attribute-modification. On deciding this, the focus on association of non-
self goes away, and the focus on self arises. Even though there is an attachment to the state
of lesser jiiana of self, if it is decided that the earlier stated state is momentary and not the
eternal form of self, then the focus is sure to shift towards the pure substance-attribute,
which is from eternity to infinity. With this, thoughts of association and attachment are
destroyed. The self is experienced as it is, and samyag darsana-jliana manifests. When he
immerses completely within the self, the state of passionless-ness in the form of absence
of new birth and the state of siddha manifest.

pravcana on bhavartha

The nature of every arma and every insentient substance is different. amma is distinct from
karma and body. Just as one paramanu together with another paramanu is seen in the form
of skandha, similarly, a jiva is seen in the form of a celestial being, hellish being, human,
etc.; he is suited to be in the state of sarizsara. Whatever thoughts a jiva experiences, it
becomes bonded by karmas accordingly, resulting in a nimittika relationship with the body,
etc. Just as each paramanu is distinct in the skandha, similarly, atma, which is separate
from the modification of pudgalas, present in many bodies, is seen as undivided from its
own substance-attribute-modification. It is seen as a distinct substance modification from
all others.
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Without knowing one’s nature, an ignorant recites samayika and does kayotsarga
(meditation), but that is not the true samayika. There is a word, ‘visallikaranenam,’ but he
does not know its meaning and recites it. The meaning is to be free from false belief, deceit,
and austerity for material gains (nidana) — such are the three types of thorns (shalya).

Without knowing the meaning, how can one be free of the thorns of ignorance?

The belief that jiva can carry out the body's activities, karma can trouble a jiva, and deva-
guru-$astra can help attain dharma; such ignorant beliefs are the thorns (cause of
misery/pain).

A jiva carries out the activities of a body; karmas harass a soul; deva-Sastra-guru helps in
dharma, etc. These beliefs are the thorns. The scriptures say that to believe gjiva to be a
Jjva and jiva to be gjiva is false belief. Without experiencing the sentient distinct from body,
mind, and speech, samayika or dharma cannot occur. atma exists despite being associated
with numerous bodies in different life forms; it exists internally in the nature of jiiana-
sentience unimpeded, without destroying its distinct nature. asma has not become one with
the body or karma. atma cannot carry out the work of the body, etc. The belief that — such
a mass of pronounced and distinct knowledge, belief, conduct, etc., attributes are eternally
lighted inside — is samyagdarsana-samayika dharma. No other samayika is true, and
without the samayika explained above, there is no true conduct and penance. punya occurs
with the reduction of attachments, but it is not dharma and does not end transmigration.

In this way, arma is a different knowable substance in the associated paryayas — having
such a belief, and knowledge is the cause of dharma.

sfe sk st sk sie sk s ske sk she sk sfe s s sk skeoskeoskoskeosk
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gatha-153

3y TaigeaaRitGRIard -

Now, different kinds of paryayas (jivas’ states of existence) are shown: -

IRURATARGRT HSTUNEH SrurgTt SireT |
TSI Sarui Searfefd UmHe R 11 243 I

narandrayatiriyasura samthadihim annaha jada |
pajjaya jivanam udaydadihim namakammassa ||153||

gatha: Due to the manifestation of the nama karma (physique making karma), human
beings, hellish beings (denizens of hell), tiryarica (beings of the animal kingdom, including
insects, etc.), and devas (celestial beings) are the paryayas (modification) of embodied jivas
(sentient beings). They are of different kinds due to sansthana, etc., (type of physic making
karma).

ttka@: naraka (beings of hell), tiryanca (animal kingdom), manusya (human-being), and
devas (celestial beings) are all parayayas (modifications) of jiva. Due to the state of giving
fruits of the pudgala (non-sentient physical karmic matter) nama karma, they are associated
with numerous dravyas. Therefore, the way the modifications of ignited fire of husk, coal,
etc., could be in the form of husk, scrap, etc., are different in their configuration. Similarly,
naraka, etc., paryayas of the jiva are found mutually different by their configuration of the
body, etc.

pravacana on gatha 153

A jiva assumes the state of hell, animals, humans, or celestial beings during transmigration.
All these states are jiva’s arising of karmic dispositions. A jiva takes different intangible
shapes due to its capability. Whatever dispositions had risen in the past, a bondage of that
type of nama karma (physique-making karma) occurs. Then, with the rising of nimitta of
that nama karma, a jiva stays in the form which is in conjugation with different bodies
during different life forms. The way water taking the shape of the vessel in which it is
stored is due to its capability. In the same way, when an atma enters whichever body, it
takes the shape accordingly due to its association — this is a discernible experience.
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The way fire is generic in all its shapes, but due to its capability, it is seen in various shapes
during different circumstances; similarly, a jiva is seen changing and taking different
shapes in modifications of hell, heaven, animal, and human. Various shapes are seen during
the same life form as well. When the hand or leg is trembling, at that time, atma’s shape
contracts on its own and not due to the body. In this way, a jiva has difterent shapes, and
its conventional cause is nama karma.

The various shapes of a jiva do not arise from nama karma. nama karma is particulate
matter, while jiva is sentient. In essence, the emergence of karma lies within karma itself,
and the development of a life form's disposition in a jiva originates from the jiva. Its forms
are not attributed to karma. It is not the case that different bodies, such as those in the shape
of a deva, result from karma; thus, the arma assumes its shape accordingly. The
transformation of the arma's shape and the alteration of the body's shape are distinct
processes. There is a perpetual absence of paryayas of one dravya in another. Just as water,
stored in a vessel, takes the form of the vessel, it does not become the vessel itself. Water
and the vessel are fundamentally different. Fire that arises from wood, though taking the
form of wood, is not the same as wood. If timber and fire were one, then the wood would
be destroyed upon extinguishing the fire, which does not occur. Therefore, wood and fire
are indeed separate. Similarly, a sentient arma moves from one place to another of its own
volition while the body remains behind. If the body and the atma were one, then the body
should leave with the arma, but it is clearly observed that the body stays here. If both were
unified, separation would be impossible. They are distinct. Thus, they remain separate.

If someone doubts that the arma resides in a body and is not seen as distinct from it, how
can they believe it as different? Listen! The arma is a formless mass of knowledge, belief,
and much more; a body is tangible with touch, taste, smell, and colour. Even though they
occupy the same space, the formless arma does not remain in that body. atma exists within
itself. When a fire erupts from the shell of a bomb, the shell remains; similarly, when the
sentient departs, the body stays here, revealing the dissimilarity. Even from a conventional
perspective, the body does not belong to atma. The body is like a structure, and arma resides
in it like a guest for one lifetime. However, if a jiva believes that the body is his own, as if
he is its owner, then he is foolish and a thief. The body belongs to the realm of pudgala
(physical matter). If a jiva considers it to be his, then he fosters an infinite inauspicious
disposition of misbelief.
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Question: An ignorant person argues that eating and speaking cannot occur
simultaneously; likewise, the workings of samsara and dharma cannot take place at the
same time.

Answer: jiva does not perform any physical actions; it engages in the work of its thoughts
and dispositions. For eternity, the jiva has mistaken the body as its own, which must be
changed through the right belief. An ignorant person assumes the role of the doer of the
body, leading to transmigration. Considering the body to be separate from arma is dharma.
By thinking this way, jiiana focuses on the self and becomes subtle.

sfe st st sk sie sk s ske sk she sk sfe s s s seoskeoskeoskeoskosk

Divyadhvanisara Part — 3 108 Gatha— 153



gatha-154
TS TgaHPviads wdf e ufiia R gaaafs -

Now, atma’s conjoining with other dravyas exists; even then, the existence which
determines the essence of dravya is referred to as the reason for the distinction of self and
non-self.

d JouafeE dowerd  fagr  wweRdrd |
siTurfe i afagw or gefe | sroorgfaafe nquy

tarir sabbhavanibaddharih davvasahavar tiha samakkhadam |
Jjanadi jo saviyappam na muhadi so annadaviyamhi || 154 ||

gathda: He who knows the intrinsic nature of substance as established is stated to be three-
fold (consisting of origination, destruction, and permanence), and does not get deluded or
infatuated with other substances.

tika: The existence of characteristic nature, which is the deciding factor of a substance, is
the intrinsic nature of the substance because the nature of the substance is established in its
existence. This dravya svabhava (nature of substance) is comprehended as being
established on the three-fold type of dravya-guna-parydaya (substance-attribute-
modification) and dhrauvya-utpada-vyaya (permanence-origination-annihilation). When
one knows one’s own such nature, then he dispels the delusion of other substances, and so
it becomes the cause (means) of the distinction of self and other (non-self). Therefore, at
every step, the existence of intrinsic nature should be kept in mind to effectuate the
distinction between self and other (non-self). It is thus: That which has the existence of
svaripa astitva (characteristic of existence) definitely possesses the three-fold divisions-
1. dravya, which is characterized by anvaya (sameness) or cetanatva (eternal presence of
sentience/consciousness).
2. guna (attribute or quality) is characterized by cetana (“specialty of being sentient”) or
having the power to know-see.
3. paryaya (modification) is characterized by the changing of states with vyatirekas
(mutual exclusions) of sentience /consciousness.
Also, three-fold divisions of svaripa astitva (characteristic of existence of nature) are (1)
dhrauvya (permanence) by way of pervading/extending of sentience/consciousness to the
former and posterior vyatirekas (modifications), and (2-3) utpada (origination) and vyaya
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(annihilation) by way of posterior and former vyatirekas (modifications) of sentient-self -
such svaripa astitva is the nature of the own self - so the self is different from pudgala-
matter substance. And (1) dravya characterised by anvaya of acetanatva (sameness of
insentience). guna is characterised by the specialty of being acetana (insentient), and (2)
paryaya is characterised by vyatireka of acetanatva (changing of states with mutual
exclusions of insentient matter). Further, three-fold divisions of existence of svaripa-
astitva (characteristic of existence) are (1) dhrauvya by way of pervading extending of
acetanatva (insentience) to the vyatirekas (former and posterior modifications) and (2)
utpada and (3) vyaya by way of vyatirekas (posterior and former modifications) of
insentient-matter. Such svaripa astitva is the nature of pudgala-matter, which is
fundamentally different from the self. Therefore, the “I”” has no delusion or infatuation; this
is the fundamental distinction between self and other (non-self) matter, etc.

bhavartha: Existence of svariapa-astitva of jiva (sentient being) and the existence of
svariapa-astitva of every paramanu (matter-particle), even in several composite
(heterogeneous) modifications of human, celestial being, etc., are entirely separate. Upon
careful observation, the svarapa-astitva of jiva and pudgala are known to be clearly
distinct. For discriminating self from non-self (matter, etc.), this jiva must be alert at every
step. This is svarapa-astitva. For instance — on being known (realized) ‘I’, whose
characteristic nature is cetana dravya-guna-paryaya (sentient substance-attribute-
modification) and cetana dhrauvya-utpada-vyaya (sentient permanence-origination-
annihilation), is a completely 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, entirely separate from the self.
Therefore, the ‘I’ has no delusion or infatuation towards other non-self things; instead,
there is a distinction between self and other non-self.

pravacana on gatha-154

The characteristic nature of the existence of each substance defines the substance. arma’s
nature of existence ascertains the amma, and the insentient’s nature of existence ascertains
the insentient. arma substance can be known by itself. atma cannot be determined by
particulate matter, and particulate matter cannot determine atma. The actual nature of a
substance is the existence of self because the nature of a substance is existence.
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The nature of a substance has three divisions in the form of dravya-guna-paryaya
(substance-attribute-modification) and wutpada-vyaya-dhrauvya (origination-annihilation-
permanence).

Substance is a mass of infinite efficacies. jiana-darsana, etc., efficacies or touch, taste,
etc., are attributes. The states occurring every samaya are paryayas. (modifications). The
attribute is eternal, meaning dhrouvya (permanence) is a constant. The origination of a new
state is wutpada; the annihilation of the previous state is vyaya. Substance-attribute-
modification and origination-annihilation-permanence of jiva are because of the jiva.
pudgala’s substance-attribute-modification and origination-annihilation-permanence are
because of itself.

Even modification of particulate matter is not because of jiva; similarly, the modification
of another particulate matter is also not because of a jiva. A jiva cannot do the work of
speaking and cannot move the body. Wife, family, house, deva, guru, and sastra’s
substance, attributes, and modifications are within them, respectively. A jiva has no
relationship with infinite other substances — its nature decides it. Knowing the substance’s
nature destroys the delusion in the form of pleasure in external substances. It is also the
cause of discriminative knowledge between the self and the non-self. No other activity or
pious attachment can be its cause. Knowledge of the nature of the self-substance is the only
reason for the discriminative knowledge.

An ignorant person does not acquire true knowledge and believes dharma is the activity of
the gross body. It is written in Tattvartha Sitra — ni: shalyovruti,” meaning dispositions of
penance, etc., should be devoid of false belief. Dharma cannot occur without leaving false
beliefs, and his penance, repentance, etc., are also false. To believe that modification of the
insentient is done by atma, and atma’s modification is done by the insentient, is the thorn
of ignorance. Attention toward external substances is a thorn. A son who does not listen to
his father's instructions is not obedient. He is disobedient. Similarly, by continuously
chanting the name of the father Bhagavana Mahavira devotedly but not exerting the efforts
to know truthfully the commandment that every substance is separate because of his nature
of existence, and by not following that commandment, he does not believe in Bhagavana;
therefore, he is not a Jain.

One should correctly decide about each knowable by their nature of existence. atma always
stays in his substance-attribute-modification and does not even touch the substance-
attribute-modification of the body. Even though chadmastha (non-omniscient) jiva may
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not directly know the substance-space, etc., but he can ascertain it indirectly, just the way
omniscient Bhagavana knows it. Discriminative knowledge that — every moment, atma is
separate from the body, etc., is experienced. Therefore, for completeness of self and non-
self, the nature of existence should be taken into account in every modification.

Here, the statement is - take care of every samaya. The weightage is on the word ‘every
samaya’. This chapter is on the knowable. The intent is that every modification of a jiva is
knowable, so the self must remain alert through every modification and put in that effort.
Believing that if ksayika samyagdarsana (the state where all karmas obstructing right belief
are destroyed) is present, then true conduct will follow, a state of monkhood will occur,
and omniscience will occur, one should not become dependent on it. Till this self-substance
becomes completely pure and attains omniscience, he must continue to perform the
discriminative knowledge between self and non-self in each manifesting modification. The
effort should continue in every modification that the self is distinct from the non-self. In
this way, the discriminative knowledge of self and non-self arises due to the nature of
existence.

Each atma and paramanu is a different substance. No one is the doer of another. arma’s
nature is to just know and see. The science of discriminative knowledge between the self
and non-self occurs by knowing each substance through its nature of existence. Nature,
which is the characteristic of existence, is with substance-attribute-modification and
origination-annihilation-permeance. Here, the state of sentient dravya is stated in three
ways. How a jiva with discriminative knowledge believes his arma — is stated here: -

Nature of dravya-guna-parydya (substance-attribute-modification) of cetana
(sentience)

cetanadravya:

The nature of arma is sentient, eternal, and being in one form of homogeneity. Body,
wealth, family, karma — are not the substance arma; they are insentient substances.
Dispositions of piety-charity, etc., are pious tenets, and violence, lies, theft, etc., are tenets
of inauspicious dispositions. Both are tenets of asrava (inflow of karmas), bandha
(bondage), and vikara (perturbations), which are not sentient substances. That which will
manifest new is samvara (stoppage of karma) and nirjara (shedding of karma), which is
modification and not substance. arma - the sentient substance is the one who knows the
nine tenets or six substances, whose characteristic is to be the one with no beginning or
end, whose nature is to know-see, and whose generality is sentience.
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attribute of cetana

cetana (sentience) is a special attribute of arma. Attachment-aversion, meritorious and non-
meritorious deeds/thoughts are not the attributes of arma. It is not in the nature of arma to
accept or renounce insentient substances. It is not the nature of atma that it can do the work
of another arma or provide benefit or loss, or another arma can work for this atma or can
give benefit or loss to this arma. The way yellowness, stickiness, and weight are the
attributes of gold; similarly, jiiana-darsana, etc., attributes are present in atma. atma’s
nature is to know the states of other jivas, the insentient body, etc., which occur. But it is
not in the nature of jiva to change the modification of other substances.

modification of cetana

The characteristic of the modification of atma is to keep knowing. The state of sentience is
the distinctive attribute of jiva. The annihilation of previous state of jiiana and the
origination of a new state is the modification of sentience. Only the activity of knowing
can be experienced in all three phases.

Modification of the body or speech is not the modification of atma; even modification of
auspicious and non-auspicious dispositions is not of arma. The path of moksa is to have
faith in atma distinct from insentience and blemishes, to know, and be steady in it. State of
sentience is the characteristic of modification of sentience. The modification that knows
the state of mahavratas is the modification of sentience.

In this way, that substance-attribute-modification — sentience, which is in the form of the
cluster of these three, is the nature of existence. Now, cetana’s nature of dhrouya-utpada-
vyaya (permanence-origination-annihilation) is explained.

dhrouvya (permanence)

cetana touches the first and subsequent paryayas; from this point of view, cetana is an
unchanging constant (dhruva). dhruva means an eternal, immovable substance that exists
through all three time phases. The old state is annihilated, and the new state originates in
the sentient, that which remains permanent in both states and is sentient. The sentient
touches the previous and present states, but it does not touch the states of money, body,
speech, senses, etc., insentient substances, and it does not touch other atma’s modifications.
punya-papa is a temporary external condition; the sentient does not touch those blemished
modifications because the blemished modification is not the state of sentience. Bharat
Cakravarti was a householder who had many auspicious and inauspicious modifications,
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but he had samyakjiiana that the bodies of his wives were insentient; he could not touch
those bodies, nor could he touch the arma of his wives. He could not even touch the food
articles. Transient articles are in the form of fruits of punya-papa, and these cannot be
touched. He knew agglomeration of magnificence and blemishes; the self’s sentient
modifications occur one after another, and the self touches them; the self is the constant
that holds the sentient nature eternally. Such a belief in constant nature can be experienced
even as a householder.

utpada-vyaya (origination-annihilation)

The origination of the state of sentience and the annihilation of the previous state is the
nature of utpada-vyaya. Origination in the form of a state from the body is not the
origination of the sentient. Even auspicious-inauspicious dispositions are not of the
sentient. The state of knowing the disposition of piety-charity is the origination of the
sentient. The state of annihilation of the body and auspicious-inauspicious states is not the
annihilation of the sentient. The state of a body was present in the past, and so were
auspicious-inauspicious states. Its knowledge, which was in the past, was destroyed in the
present state. Its knowing in the previous state is destroyed in the present state. From the
view of modification, that destruction is said to be of the sentient.

In this way, dhrouvya-utpada-vyaya together is known as the nature of the cefana.

Without understanding the nature of existence, having outer renunciation is like
crying in the middle of a desert. An ignorant person does not understand the difference
between a body and arma. He believes that if arma is present, then language can be spoken,
but both arma and insentient substance are axiomatic, having distinct natures of existence.
The origination-annihilation-permanence of the insentient is in itself, and the origination-
annihilation-permanence of the sentient is in the sentient. Dispositions of charity-piety are
blemishes, but an ignorant person believes them to be dharma. He does not understand the
nature of existence. One can get heaven with pious dispositions, but dharma does not occur.
The way one cries in a forest, but there is no one around to take care of him or make him
stop crying. This means that the crying won't stop; similarly, if one practices outer penance
and vows without experiencing the nature of existence, then transmigration will continue,
and dharma will not be achieved. Those vows. etc., will be meaningless.

See! A dharmt jiva thinks about aryatva (otherness). He believes that his substance-
attribute-modification and origination-annihilation-permeance are because of him and in
him. The substance-attribute-modification and origination-annihilation-permeance of the
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insentient are because of the insentient and in the insentient. Self is sentient, and the state
of self is not because of the insentient; the state of insentient is not because of the sentient
self. The self is separate from money, house, shop, deva-guru-sastra, body, and karma.
Their substance-attribute-modification is in them. There is no connection between the self
and the other non-self substances. Auspicious and inauspicious thoughts are not in the
modification of sentient. Modification of the sentient self is the knower of everything. The
self is merely the knower. Self is a sentient substance who, by nature, is jiiana and is
separate from the perturbation of body and karma. dharmi jiva believes that the self is
separate from all.

Infinite jiianis have said that having discriminative knowledge by means of the nature of
existence is dharma. A jiiant immerses within and believes so by going within the self by
the science of discriminative knowledge. Self is neither favourable nor adverse
associations, nor is the self in the form of a body, etc. Whatever little attachment-aversion
occurs, they are not the self. The sentient self exists in the form of j7iana within the temple,
which is the body. Only a worthy jiva can understand this. First, such knowledge should
arise; then equanimity arises; thereafter, by adopting the monastic life, he attains the
passionless state.

In this way, to know the sentient substance with the nature of existence as self-knowable
and to know the non-self knowable in the form of non-self is samyagjiiana, and only that
is dharma.

The state of annihilation of the body and auspicious-inauspicious states is not the
annihilation of the sentient.

One who is inclined towards dharma thinks that he is, by nature, the knower-seer, sentient
atma. Body, wealth, mind, speech, family, etc., are not his, and he has no relation to them.
The body is an insentient matter substance made of lentils, rice, roti, etc.; ultimately, it
turns into ashes. The self gives auspices to knowledge, belief, conduct, and knowledge,
belief, and conduct take auspices of the self. External substances — wealth, money, house,
wife, family, etc., sentient and insentient substances do not stay with the auspices of the
sentient self, and the self does not give auspices to them. Self is not the doer of different
states of those substances. Auspicious-inauspicious dispositions are not jiva substance. He
does not believe that he manages the family or moves the body. The self is distinct from
body, etc., insentient substances.
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A dharmi jiva believes himself to be separate from the substance-attribute-modification of
the insentient. Now, the nature of the substance-attribute-modification of the insentient is
explained.

acetana dravya (substance) —

State of insentience means being without jiana — inanimate. acetandravya is that whose
characteristic is uniformly insentient; Body, mind, speech, karma, etc., are insentient.

A disease occurs in a body, not in afma. But an ignorant jiva believing the body to be his,
wrongly imagines pleasure and pain in it. Even though he has a strong desire to cure the
disease, he cannot cure it. He may spend millions of Rupees to heal his stomach ache, but
can it be cured? The wife and son both try hard, but neither has the ability to heal it.

An ignorant jiva believes that he will attain greatness by earning money. Without knowing
the atma, a millionaire is a more hard working labourer and a beggar. A common man is a
smaller labourer and a beggar. The way no one thinks that it is desirable to gather excreta
from a washroom. Similarly, money is considered to be the same as excreta, and one who
believes happiness in that is ignorant. In the same way, one who is attached to money and
believes happiness is in the same is also ignorant. A dharmi jiva thinks that his happiness
is not in the insentient but separate from it.

guna (attribute)

The attribute of an insentient substance is inanimateness; it is not its attribute to provide
happiness. Money, body, karma, food, etc., inanimate substances cannot benefit or harm
atma. An ignorant jiva believes that the house and family run because money is earned,
and the family cannot run if money goes away. But listen! Money is not self-substance; it
comes due to the nimitta of an auspicious state and goes due to the nimitta of an
inauspicious state. It does not have the attribute to give pleasure and pain.

A dharmi jiva thinks that his attributes of knowledge, bliss, etc., are in him and are not in
karma of body, money, etc. They have inanimateness in them. His cefana guna is separate
from the acetana guna.

parydya (modification)
The characteristic of the modification of an insentient substance is the vyatireka (changing
state) of insentience. The states of body, mind, speech, and karma occur one after another
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and not because of a jiva. They occur because of an insentient substance. An ignorant
person believes that caring for the body frees the body from sickness. ‘With changing
times, everyone changes.” He feels that many people would come and meet earlier, but
now, since his wealth is gone, no one comes. He is told that the change was in the insentient,
in wealth, and in inauspicious karmas. That is not in anyone’s hands. A healthy body is the
modification of the insentient; it is not due to anyone’s smartness.

A dharmi jiva thinks that his jiiana paryaya changes, but he does not change the states of
the insentient dravya. The self’s cetana paryaya is separate from the insentient dravya.

In this way, the insentient’s dravya-guna-paryaya are in the insentient. The self’s dravya-
guna-paryaya is separate from the insentient’s dravya-guna-paryaya.

Thus, a dharmi jiva believes himself to be separate from the dhrouvya-utpada-vyaya of the
insentient.

dhrouvya (permanence)

There is continuity in the insentient state in the previous and subsequent modifications of
the insentient dravya. In both states, the common concord insentience remains. As — lentils,
roti, and rice change into blood form, and in both states, those paramanus prevail.
Similarly, those the body turns to ashes; in these two states, insentience remains.

An ignorant person believes that a body lasts because of arma. arma ensures that house,
wealth, etc., last; the body keeps the arma steady. But body, house, wealth, etc., are
insentient substances; their condition changes one by one, and only insentient substances
can touch them. arma cannot touch them, meaning it cannot hold them. The body’s
condition can change from good to bad; insentient paramanu is constant in the change. The
state of a body changes after movement, and the body touches both these states. arma does
not touch them. So, dharma of atma cannot arise by keeping the body steady.

Bharat Cakravarti was a jiiani. He believed that kingdoms, gardens, palaces, and the like
were all insentient substances. He did not have the strength to protect them. Those
substances are lasting due to their constancy. ‘I’ have the sentience in the form of
constancy, which lasts in all the states of being a knower. A jiiani believes he is separate
from the constant of sentience and the constant of insentience.

utpada-vyaya (origination-annihilation)
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Insentience is present during both the destruction of the previous state and the origination
of the new state. In a state, the matter particles of bhdsa vargana are present; then, they are
destroyed, and it originates in the form of words, or when there is a destruction of the young
body and origination of the old state, in both states, the insentient substance is in the form
of annihilation and origination. But annihilation- origination of the insentient substance did
not occur due to the presence of atma.

An ignorant person argues that he has earned money on his strength. Speech arises due to
the presence of arma. How can there be speech without atma? Is it possible to make a dead
body speak?

He is told, Listen! Speech is insentient; its origination-annihilation is due to the paramanu
and not due to the sentient. atma is not a goldmine of words. Words are modifications of
acetana, and atma is cetana; therefore, atma does not speak. Money is insentient. If storing
it was within afrma’s control, then during the inauspicious states, why does one let it go? Is
it possible to hold it? But this cannot happen. Therefore, it should be understood that the
state of insentience arises from insentience.

A dharmt jiva thinks that origination-annihilation of the insentient body, money, speech,
etc., are from insentient substances and not because of him. He is a cetana substance, and
his sentient origination-annihilation is because of him. Origination-annihilation cetana is
separate from the origination-annihilation of acetana.

In this way, dhrouvya-utpada-vyaya of insentient is in the insentient.

Infinite transmigration is destroyed by the spark of samyagjfiana

atma cannot retain, save, or destroy the insentient substance. Although in the state of a
seeker, a little attachment is present, but that attachment is not due to these objects, and
neither is it that these objects come due to the presence of attachment. Auspicious thoughts
and activities are not dharma, and neither are they present in amma. If it were present in
atma, then it should also be present in the state of siddha. But siddha is free of auspicious
attachments; therefore, auspicious-inauspicious thought and activity are not the nature of
atma. To know this cetana dravya is separate from acetana dravya and attachment is
dharma.

The way, in a matchstick, fire cannot occur from the white portion, but fire erupts by
rubbing the red gunpowder on its tip. Similarly, body, mind, speech, and inauspicious
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thoughts are like the white portion of a matchstick; by rubbing them, meaning
concentrating on them, dharma does not occur. atma is separate from the insentient, nature
of sentience and joy, which is different from auspicious-inauspicious thoughts. By focusing
on it, paryaya in the form of dharma arises. A tiny matchstick can burn millions of tons of
grass; similarly, just one modification of samyag darsana-jiiana-caritra can destroy
infinite sarsara. On understanding, everything is simple. Or, with understanding,
everything becomes simple. Just as a person spends many years in worldly studies, one
should spend time on spiritual studies in the same way.

A dharmi jiva contemplates that all insentient substances are separate from me. Therefore,
he has no attachment to them. He does not believe happiness is to be found through them.
He is a cefana substance, and body, money, mind, speech, etc., are insentient and separate.
This is the division between self and non-self.

Thus, samyagjiiana is the division between self and non-self, and that is dharma.

bhavartha
In many dravyatmaka paryayas (modifications of substance/dravya), the modifications of
numerous humans, devas, etc the nature of existence of jiva and the nature of existence of
a paramanu is totally different. On thinking carefully, the substance-attribute-modification
and permanence-origination-annihilation modify because of themselves, respectively.

Self is of the nature of siddhas. The discriminative knowledge of self and non-self that the
external body of human-celestial, which is seen, is not the natural disposition of self, is
dharma.

In a worldly way, one does not forget that one belongs to the sub-sect of Dasasrimali Bania
(a community). Similarly, arma is of the race of the sentient siddha. First, it should be
decided that the nature of the self is the knower-observer, unwavering psychic activity. The
state of siddha manifests from the self, not from outside.

Karma accumulates by association, not by effort. A jiva cannot create the states of an
insentient substance. It is not so - money is earned by carefully attending to the business,
and by not paying attention, money is not earned. Money is earned due to the previous
auspicious disposition. A saying is, ‘On every grain, the name of who will consume is
written.” This means each grain of food, at whichever time, whichever area, in whatever
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association has to come, will do so at that time. And when it is not meant to reach, it will
not do so. The effort of the jiva cannot work on external substances.

dharma occurs due to efforts and not due to karmas. If someone believes that dharma will
arise if it is in his fate, then this is a fallacy. Circumstances are due to the nimitta of
auspicious karmas. However, having attachments or a correct understanding is not
dependent on karma. A jiva does auspicious-inauspicious dispositions himself. They are
not reliant on non-self. Whatever dispositions a jiva has, they arise accordingly. One can
have dispositions of dharma by leaving the dispositions of sarisara. The body, insentient
substances, and other jivas are separate from the self arma, and auspicious-inauspicious
thoughts are distorted states. Having the belief, knowledge, and stability that the nature of
atma is of a knower-seer, free from auspicious-inauspicious thoughts, is dharma. It is not
dependent on karma or other jivas or other substances. It is dependent on his true effort.

A dharmi jiva compartmentalizes the sentient and the insentient. He contemplates that his
substance-attribute-modification and origination-annihilation-permanence are, by nature,
sentient, and the substance-attribute-modification and origination-annihilation-
permanence of pudagala are insentient. The body, which is insentient by nature, is separate
from the self.

The way, a businessman who does not have an heir to his business will not adopt a stranger
from a lower caste, but will adopt someone from his caste who is related to him. This
example leads us to think that a dharmi jiva contemplates that he belongs to the caste of
the pure sentient siddha. Auspicious-inauspicious thoughts belong to the lower caste. Body,
wealth, and auspicious-inauspicious thoughts cannot be heirs to his sentient nature. They
do not have the capability to be his heirs. If someone wants to keep the insentient bungalow
forever as it is, it cannot be kept. The self-substance is one with its own substance-attribute-
modification. It has no relationship with others. Hence, he has no attachment to other
substances. jiiani jiva makes his divisions the way two brothers divide their wealth.
Knower-seer atma, the efficacy of jiiana-darsana, and modification of sentience are his.
Body, wealth, and karma being insentient are not his. A retinue of servants, son, and family
is non-self. He has no relationship with them. Auspicious-inauspicious are postulated
thoughts, and there is no bliss in them. Bliss is within the nature of the self. Hence, the
dharmt jiva divides between the self and the non-self. In this way, knowing the nature of

existence to be separate from each knowable is samyakjiiana, and it is the cause of dharma.
sk sk sk ok sk sk sk sk sk sk sk sk soskoskok sk skoskoskok
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gdtha-155
SYTHAI ST HRIETT RS INTHRURGqHTe e o -

Now, for completely detaching the self (soul), the characteristics of the cause of its
conjunction with other substances is considered: -

AW IFSRTWT IS UMUIGHUT  HivrEY |
Y f3 oY 3rRgeT a1 IS Srouit gafe 1yl |

appa uvaogappa uvaogo nanadariisaparit bhanido |
so vi suho asuho va uvaogo appang havadi || 155 ||

gatha: atma is characterized by/constituted of wupayoga (manifestation of
consciousness/psychic activity); upayoga (manifestation of consciousness) is stated as
jhiana and darsana (knowledge and perception). And this upayoga of atma is either good
(auspicious) or bad (inauspicious).

ttka: In reality, the reason for the conjunction of arma with other substances is the
distinction of upayoga.

First, this upayoga is the eternal characteristic nature of arma because it conforms to the
modification of the sentient substance. (or upayoga modifies according to the sentient
nature). And that wpayoga is jiana and darsana because caitanya
(sentience/consciousness) is of two forms — sakara (knowing substances with their
particulars differentiated and distinguished, jiianopayoga); nirakara (perceiving
substances without their particulars, undifferentiated-undistinguished darsana-upayoga).
Now, this upayoga is divided into two types- pure and impure. Of these, Suddhopayoga
(pure manifestation of consciousness) is nirupardga (without attachment/without
perturbation), and asuddhopayoga (impure manifestation of consciousness) is soparaga
(with attachment/ with perturbation). And this asuddhopayoga is again two-fold —
auspicious and inauspicious because this attachment is of two forms, it being either
visuddhiripa  (good  intentioned/auspicious form) and  sankaleshripa  (ill-
intentioned/inauspicious form). This means vikara is of two types: mandakasayaripa
(mellow passions) and tivrakasayaripa (intense passions).
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bhavartha: arma is with the form of upayoga (manifestation of consciousness/psychic
activity). Primarily, this upayoga is two-fold, pure and impure upayoga, and impure
upayoga is of two types — subha (auspicious) and asubha (inauspicious).

pravacana on gatha 155

In reality, asudhhopayoga (impure manifestation of consciousness or psychic activity) is
the cause of the attainment of associated things and circumstances, such as the body,
family, money, etc. Dispositions of charity-piety, prayers, etc., are auspicious dispositions,
and violence, falsehood, theft, etc., are inauspicious dispositions. Both of these are
inauspicious psychic activities. New insentient karmas get bonded, and outer
circumstances are obtained because of them, but the nature of dtma is not attained because
of them.

upayoga (psychic activity) is the nature of atma. Many jivas are unaware of upayoga. It is
the state of jfiana (to know) and darsana (to see) of the self. One's understanding of a work
can be enhanced by seeking advice from a senior. But as he does not know what is present
in his own nature, he does not attain dharma or peace.

A jiva cannot use external substances because they are non-self substances. To acquire or
not to acquire them is not in the hands of a jiva. Non-self substances cannot be acquired
and used. An ignorant, due to gjiiana, thinks that he has used all those substances. But he
has contrary thoughts and contemplates accordingly.

upayoga is the nature of arma. It modifies according to the sentient nature. This state does
not follow body, senses, and mind, but follows the sentient, so it is said. This statement
should be focused upon. upayoga is of two types.

jiiana upayoga — To know in a specific form is jiianopayoga. Here, form does not mean
that the form of insentient enters jiiana, but jiiana knows every substance with its divisions
and sub-divisions individually. Therefore, jiianopayoga is called sakara (specific).
Knowing the divisions that distinguish this as a jiva, this is the insentient, etc., is jiiana.

darsana upayoga- the state of incorporeality is called darsanopayoga. Incorporeality does
not mean that there is no division in any substance. The contemplation of samanya satta
(state of generality) is darsanopayoga. Without any division, that-this is a jiva or gjiva, or
this is a dravya — having an wupayoga of such a form of general contemplation is
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darsanopyoga. Here, darsana does not mean the attribute of belief. sraddha (attribute of
belief) does not have upayoga. darsana means general contemplation.

Now, upayoga’s divisions are stated principally from the view of caritra (conduct).

1. Suddhopayoga — atma’s nature is jiiana - body, etc., are insentient, pinya-papa is not
the nature of arma — engrossment in the pure nature with such a realization and
knowledge is called suddopayoga, and that is dharma.

2. aSuddopayoga - not knowing that — arma’s nature is jiiana — having the self’s defiled
modifications towards non-self is called asuddopayoga. asuddopayoga is of two types:
1. subhopayoga, 2. asubhopayoga.

3. Subhopayoga — By not having the upayoga towards oneself, a jiva joins in the
modifications in the form of mellow passions of piety-charity is called Subopayoga,
and that panya is adharma (not religion).

4. asubhopayoga- By not having the wupayoga towards the self, a jiva joins in
modifications of intense passions, which is called asubhopayoga, which is papa.

People refer to dispositions of charity, piety, penance, and prayer as dharma, and moksa
can be achieved through them. Here, Bhagavana has called those dispositions
asuddopayoga, which is adharma and the cause of transmigration. Bhagavana says that
such an gjiiani jiva does not listen, but if he were to listen, he himself would become
Bhagavana.

bhavartha: arma’s nature is upayoga. First, there are two divisions of upayoga — suddha
and asuddha. asuddhopayoga has two divisions — one, subhopayoga, and the second,
asubhopayoga.

This chapter is on the knowable. Incorporeal suddhopayoga devoid of pinya-papa is the
cause of dharma and blemished asuddhopayoga inclusive of pinya-papa is the cause of
samsara, meaning reason for new associations.
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2atha-156
3IYTT & IYUNT: REAGI TSR ATdSafd -

Now, it is stated that “which upayoga” is the cause of conjunction with other substances: -

a3 wife, 3 o1 quoi  sfiawy Tud =il |
SRIE! a1 qY UTd ARIAYT o1 Iquf 1134& 1l

uvaogo jadi hi suho punnam jivassa samcayar jadi |
asuho va tadha pavarit tesimabhdve ng cayamatthi || 156 ||

gatha: If the wupayoga (manifestation of consciousness) is subha (auspicious), jiva
accumulates meritorious karma, and if it is asubha (inauspicious), then demeritorious
karma is accumulated; in the absence of both, there is no accumulation of karma.

tika: The cause of the conjunction of jiva with other substances is asuddhopayoga (impure
thought activity). And due to good (auspicious) and harmful (inauspicious) forms of
attachment, it is divided into two forms — subha (causing well-being) and asubha (causing
ill effect) and acts as the 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 not the cause of conjunction with other substances; [this means suddhopayoga (pure soul
activity) is not the cause of conjunction with other].

pravacana on gatha 156

asuddhopayoga (impure thought activity) is the cause of transmigration. During
transmigration, a jiva coalesces body, mind, speech, etc. Its reason is impure thought
activity. Impure thought activity is the result of having pleasure in non-self substances
while not knowing the self. It is of two types.

1. subhopayoga: Disposition of mellow passions is an auspicious disposition. Its result is
the bondage of punya. Because of this, one obtains the form of a celestial being, a human,
etc., and favourable conditions, but there is no dharma.

2. asubhopayoga: The intensity of passions is an inauspicious disposition. It results in
asatavedaniya (an unpleasant effect), etc., and bondage of inauspicious karma occurs. With
its nimitta life form of naraka, etc., and bondage of unfavourable associations occurs.
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If there is severe flooding, then the person caught in it will stiffen. Similarly, ignorant jiva
stiffens with assumed air with the arrogance of punya, or is engrossed in the lowliness of
papa, and that’s why his transmigration continues. Thoughts that are the reason for the
bondage of karma, even if they are extremely auspicious, cannot be the reason for dharma.
Auspicious thoughts are the reason for a life as a deva, and inauspicious thoughts are the
reason for a life in naraka, etc. But in both situations, the state without a life form is not
manifested.

Who is the supreme good in this world? In the way of the world, a person with riches is
said to be the best. But he is not the best. He who has experienced the arma accepts himself
to be the jiiana by nature, and does not believe the impure psychic activity of auspicious
and inauspicious thoughts to be worth doing; he removes his interest from auspicious
activities and believes only his pure nature to be worth honouring. Only he is supremely
transcendental, and jivas with mithyatva are lower.

The way, fluid or solid excretion, is not the root nature of the body, and is not something
to keep aside carefully. Similarly, auspicious-inauspicious thoughts/activities are like fluid
and solid excretions, as they are not a part of the jiiana body of atma. Auspicious-
inauspicious thoughts/activities are not signs of a disease-free arma but are the disease.
jva, who believes this impure psychic activity to be worth abandoning and believes his
own nature of jiana to be eternally worth partaking, is the supreme transcendental good,
or he is a jiiant.

In this way, pure psychic activity is to know that the auspicious and inauspicious psychic
activity, both are worth removing, and to accept the pure nature of jiiGna and immerse in
it. jianijiva, right at the start, refuses to believe in the auspicious and inauspicious. Though
auspicious and inauspicious thoughts/activities do exist in the state of a seeker, there is an
inherent negation of them. suddhopayoga (pure psychic activity) is samkita (experience of
self), jiiana (knowing of self), and svaripacarana (immersing in the pure nature of self).
When jiva moves further into the immersing of self in the pure nature, then the
suddhopayoga (pure psychic activity) increases. It is not the reason for the bondage of
karma, and neither is it the reason for the association of non-self substances. With the
manifestation of complete subhaopayoga (pure psychic activity), the complete state of
moksa manifests due to which association of non-self substance goes away.
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In this way, pure psychic activity is not the reason for the association of non-self substance,
but it is the reason for dharma and is the reason for attaining moksa.

In this way, both subha and asubha upayoga are perturbed modifications and are the reason
for transmigration. suddhaopayoga (pure psychic activity) is the unblemished modification
of atma, and that is the reason for moksa. All three of these modifications are jiieya
(knowable). Dharma manifests by understanding these three modifications and manifesting
suddhopayoga. This is the summary of this verse.
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gatha-157
3y YHTIRRGEU TR=Ugfd-

Now, the characteristic form of subhopayoga (auspicious thought activity) is described: -

<Y sironfe, forfoie Uafe R 89 SrommR|
ST ATUEUY ST T GEY R 1Yol |

Jjo janadi jininde pecchadi siddhe taheva anagare |
jivesu sanukaritpo uvaogo so suho tassa|| 157 ||

gatha: He, who knows jinendra (omniscient arthanta), has faith in siddhas (disembodied
omniscient supremely pure arma) and anagaranas possession-less ascetics - (acaryas,
upadhyayas, sadhus) and is compassionate towards living beings, has subhopayoga, as his
upayoga (thought activity) is auspicious.

tika: The specific (particular kind of) state of ksayopsama, he who is modifying in
accordance to the pudgalas in the form of darsanamohaniya (faith deluding karmas),
caritramohaniya (conduct deluding karmas), and has partaken uparaga (perturbation), and
whose upayoga (psychic activity) modifies towards belief of Him who is a supreme
bhattaraka (supreme muni), the great deva of all devas, parameswara—who is arihanta,
has belief in siddhas (disembodied omniscient Gods) and believes in the true sadhus (sky-
clad/ Digambar Jain monks). He observes the conduct of compassion towards all living
beings is subhopayoga (auspicious thought and conduct activity).

pravacana on gatha 157

In gatha 80 of Pravacanasara in the chapter of jiiana, it has been stated that on knowing
arihanta’s state of dravya, guna, and paryaya (substance-attribute-modification), he knows
his atma, and his delusion indeed gets destroyed. That was the chapter on jiiana. One who
knows arihanta’s substance-attribute-modification in his jiiana is free from notions, and
his faith-deluding karma gets destroyed. Here, pancaparamesthi (five supreme beings) is
the external knowable in the j7iana of self, and it is not self-knowable. By focusing on
external knowables, auspicious attachment is generated. A jiiani jiva knows his nature, and
after that, the thoughts of paricaparamestht are called auspicious attachment. Here, the
discussion is about a subhupayoga (auspicious thought activity) of a jzant jiva, and not of
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an ignorant, because the belief of an ignorant in the parncaparamesthi, which is without
knowing the self-atma, is not a true belief. Here, a particular type of state of ksayopsama
(destruction cum subsidence) has been referred to. An ignorant person may have a general
understanding due to a lower intensity of attachment, but here, the discussion is not about
that. But it is about the state of ksayopsama of a jiani.

In kshayopasama samyaktva, the rise of mithyatva (erroneous belief) and misra mohaniya
(mixed erroneous belief) is not there, but there is a rising of the disposition of samyak
mohaniya; therefore, the rising of darsana mohaniya (erroneous belief) has been mentioned
in this verse.

When a jiva cannot remain stable within his nature, then, on getting the nimitta of
disposition of samyaktva mohaniya and caritra mohaniya, a kshayopasama dristi jiva's
focus settles on the parncaparamesthi, Attachment is not due to the accumulation of karma,
and attachment does not arise when one abides in his pure nature. But when the focus is on
the non-self at that time, the rising of disposition in the form of samyaktva mohaniya and
cartira mohaniya is the auxiliary cause. The disposition that brings about the belief in
pancaparamesthi and compassion towards all jivas is called subhabhava.

He who is omniscient, supremely venerable, lord of all lords, the highest one who has
conquered all karmas, and to whom the jiiana of three-time phases and three /okas has
arisen clearly, such supreme, venerable ones are arhanta (omniscient with body), and
siddha (omniscient without body). Those who follow their path are the munis - acarya,
upadhyaya, and sadhu. jiiant has a belief in such pancaparamesthi, and he is sure to have
deep compassion towards all jivas. Although it is not possible to have compassion for
infinite jivas, but as the thoughts of compassion along with the jiiana of the self-nature are
possible, so it is said that there is compassion towards all. In this way, the occurrence of
Subha upayoga to a jiiani is the cause of the bondage of punya.

In Samaysara, it is not said that the occurrence of auspicious thoughts of a right believer
causes bondage. The text, primarily from the view of belief, negates the arising of
auspicious thoughts due to unsteadiness by considering them unessential. From this point
of view, auspicious thoughts are not said to be the cause of bondage. Here, the knowledge
imparted is that the Subhabhava of an enlightened one is auspicious, but it is just a
knowable, and it results in the bondage of pinya.
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gatha-158
SYTYHITI NG YR=Uafd -

Now, the characteristic of asubhopayoga (inauspicious thought and conduct activity) is
described: -

foaamasimel  gRyfegRrmggmEieeT |
I STHATURT ST ST IY 3GET 14l

visayakasaogadho dussudiduccittadutthagotthijudo |
uggo ummaggaparo uvaogo jassa so asuho || 158 ||

gatha: He whose upayoga (psychic thought activity) is absorbed in passion and thoughts
of sensual pleasures, addicted to hearing ill words, evil thoughts, bad companions, is
vehemently inclined to tread on the perverse path, is asubhopayoga (inauspicious thought
activity and conduct).

ttka: The upayoga (attention), attached to thought activity according to the pudgalas of
darsanamohaniya and caritramohaniya, partakes inauspicious perturbation. Due to this,
that upayoga has faith in everything except arhanta and siddha, who are the supreme muni,
the lord of lords, supremely venerable sadhus. As he has perverse faith, he is astray from
the true path and behaves in accordance with sensual pleasures, passions, ill-spoken words,
ill thoughts, wrong companions, and acrimony with anger; it is asubhopayoga.
(inauspicious thought, activity, and conduct).

pravacana on gatha 158

In this verse, the inauspicious thought activity of an ignorant person is mentioned. During
the rise of faith deluding and conduct deluding karmas, an ignorant person has inauspicious
thought activity with false beliefs.

An ignorant person does not believe in the omniscient Lord of the lords, arhanta, siddha,
and muni. He believes in statements that are against the omniscient. A jiva who believes
dharma in punya and benefits because of nimitta is not a Jain. He has no faith in
pancaparamesthi, and he is against Bhagavana. An ignorant person engages in desires,
passions, immoral hearing, evil thoughts, wicked company, and vehemence; this is asubha
upayoga (inauspicious disposition).
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kasaya: Dispositions of false belief, anger, ego, deception, and greed are called kasaya.

kusravana: To listen to the so-called deva or guru's words, which are with worldly
passions, is called depraved hearing. Even after reading true texts, if one listens to the
preaching, “benefit is due to the nimitta, dharma is through punya, ” then that is also called
depraved hearing.

kuvicara: After depraved hearing, one thinks that ‘this was a very good discourse.’
Nourishing the belief and conduct which is against the self’s nature of jiiana is opposing
jhana (knowledge), sraddha (belief), and conduct — having such wrong thoughts again and
again is kuvicara.

kusanga: Having interest and devotion to false deva, false guru, and false sastra, believing
them to be dharma, and associating with them and their followers is kusarnga.

ugratd: Vehement thoughts of violence, falsity, and theft with false belief are ugrata.
While sarvajiia deva explains this form of truth, an ignorant person believes precisely the
opposite of that path. The omniscient Lord has said that all substances are independent.
However, an ignorant person claims that arma moves because of the body, dharma arises
due to the body’s activity, and external factors, etc. This is a deviation from the right path.
A jiva who believes in such a deviated path praises the wrong path and observes desires,
passions, depraved hearing, wrong thoughts, evil fellowship, and conduct in the form of
vehemence, is ignorant. This is called asubha upayoga.

Opposition to the knowing nature of soul constitutes intense asubha upayoga. An ignorant
jva spends millions of rupees on charity, goes on pilgrimage, constructs temples, and
people praise him, saying that he is the pillar of religion, and promulgates religion, etc.
However, an ignorant person, without realizing the knowing nature of atma and believing
external activities to be dharma, does not promulgate religion in terms of substance or
disposition. Instead, he propagates papa in the form of mithyatva because he is hostile
toward the arma-substance, which represents a highly inauspicious modification.

In this way, an ignorant person has inauspicious thought activity. One should realize this
and know the true nature of substance, as said by the pancaparamesthi.
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gdtha-159
3IY REAJAANTHRUfIATII = -

Now, the exercise for the destruction of asuddhopayoga (inauspicious thought activity and
conduct), which is the cause of the soul’s conjunction with other substances, is described:-

SIEIaSiNRIga! Yerasla! ur Sfuvrefaafee |
BIol ASHRNSE  UMUTURTHOR 3T | 1134R I

asuhovaogarahido suhovajutto na  annadaviyamhi |
hojjari majjhatthoSharih nanappagamappagari jhae ||159 ||

gatha: Becoming free from asubhopayoga (inauspicious thought and conduct activity) and
not uniting with subhopayoga (auspicious thought and conduct activity) with other (non-
self) substance and remaining neutral/indifferent, ‘I’ meditate on the (self-arma), which is
constituted of knowledge (an embodiment of knowledge).

tika: asuddhopayoga (impure thought activity), which is set forth as the cause of
conjunction with other substances, proceeds only by depending on the condition of other
substances resting in a state of udaya (vehemently-low operative state) and not due to
anything else. Therefore, the self becomes neutral to all other substances. Thus, by
becoming neutral, the self, not relying on conditions related to other substances, is released
from asuddhopayoga (impure thought activity) of subha (auspicious) or asubha
(inauspicious), (both types of impure thought activities) and, by accepting thought-activity
according to self-substance only, suddhopayoga (pure psychic activity) manifests in the
self. In this state, the self always remains engrossed in the self-arma immovably through
self-upayoga. This is the endeavour of the self to eliminate the cause of conjunction with
other substances.

pravacana on gatha 159

Taking the auspices of nature of self eliminates both auspicious and inauspicious thoughts.
It was said in gatha 156 that psychic thought activity that deviates from the self and focuses
on external substances is impure. It is due to its conjunction with external substances that
it does not follow nature. But armma is stuck because he follows the operative state of
intense-mellow dravya karmas; at that time, impure thought activity occurs, but it is not
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because of any other substance or karma. dcarya says he is equanimous towards
pancaparmesthi, etc., all the non-self substances.

In this way, the self becomes equanimous, whereby his modification does not occur
according to the non-self substance and is free from the auspicious and inauspicious
thought activity. Further, the self leans towards the pure atma-dravya. Pure psychic activity
has arisen in the self, and because of that, the self is steady in the self-nature arma, which
is in the form of Suddhopayoga (pure psychic thought activity). To be in suddhopayoga is
the reason for the destruction of asuddhopayoga, which occurs due to the connection with
external substances. It is not the case that pure psychic activity arises due to the mellowness
of karma.

Question: In the exposition, there is a text that says, as modification is not dependent on
non-self substance, hence he is free of the impure upayoga in the form of auspicious and
inauspicious. What is its meaning? Modification has occurred depending on the external
dravya, and after that, it is not dependent — is that so? Or now asubhopayoga arises, and
then will it be free from it?

Answer: No, it is not so; it is explained from the viewpoint of ndasti (non-existence). By
leaning towards one's nature, modification does not arise according to the non-self
substance. According to that statement, modification is not dependent on the non-self
substance. By focusing on the self-nature, auspicious and inauspicious dispositions do not
arise. According to this statement, it was free from impure dispositions, or impure
dispositions were destroyed — hence the statement has been made.

Question: Someone asks that in Sukladhyana, the thoughts of the division of guna-paryaya
(attribute-modification) of six dravyas (substance) also occur. There, it is not said,
‘comprehension of only self-substance.” Then why is ‘modification only according to self-
substance’ spoken of in the lower stages?

Answer: In sukladhyana (unwavering meditation), the thoughts of substance-attribute-
modification in the subconscious mind can only be seen by the omniscient. However, these
thoughts do occur; therefore, to impart the knowledge of the subtle modifications, it is
mentioned that one has not entirely immersed oneself in the self-substance. Here, by
shifting focus from non-self substance to consciously embracing the self-substance, it is
stated that the modification aligns with the self-substance.
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In certain texts, the discourse of God or bowing to the idol, meaning auspicious disposition,
is called nimitta to samyaktva (correct belief). Here, pancaparmesthi is called nimitta to
auspicious disposition. Whatever act occurs in the substantial cause, whether in the form
of auspicious or pure, is attributed to the external substance. Therefore, it is essential to
understand the viewpoint.

While writing this verse, Acarya Bhagavana has an auspicious disposition; however, in his
mind, there is a negation of the auspicious. The emphasis is on pure nature; therefore, by
considering auspiciousness as secondary, it is said that he experiences the knowing nature
of atma.

This chapter is on the knowable. paricaparmesthi is external knowable, not self-knowable.
Thefore, when Suddhopayoga arises, asuddhopayoga does not rise. And the
circumstantiality of non-self substance does not remain. Therefore, Acdarya Bhagavana
says that he remains in suddhopayoga, which is a practice for the destruction of asuddha

upayoga.
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2atha-160
3IY IRRTETAY IRga AT} Yheafd -

Now, dcarya declares neutrality even towards the body, etc., other (non-self) substance: -

UME ¢eI 01 HON UT3Ad qroft of HIRuf afd |
&1 U U1 SIRIYST SIULHHT U1F SHi10i 113&o I

nahar deho na mano na ceva vanit na karanam tesim |
kattd na na karayida anumaritta neva kattinarir || 160 ||

gatha: Self (myself) is neither body, nor mind, nor voice/speech, nor the cause of these,
nor doer (agent), nor causer of these, nor approver/consenter of the doers.

tika: Self understands body, speech, and mind as other (non-self) substances; therefore, he
has no partiality for them at all. He is totally neutral towards all these. It is thus —

Self is not an acetana dravya [insentient (non-living) substance], acting as the basis of the
characteristic nature of body, speech, and mind. As a matter of fact, they possess/maintain
their characteristic forms even without self as a substance being the basis of their
characteristic forms. Hence, having given up partiality of body, speech, and mind, he is
totally neutral. And the self is not an insentient substance which is the cause of body,
speech, and mind. In fact, they themselves have causality (of their existence) even without
self being their cause. Hence, he is totally neutral, having forsaken partiality of being their
cause. And the self is not such an insentient substance which independently is a karta
(doer) of body, speech, and mind. In fact, they modify by themselves even without the self
being the karta (doer). Hence, having forsaken the partiality of their doer-ship, the self is
totally neutral.

Furthermore, the self is not karaka (karta) (instigator-doer) of insentient substance, which
independently serves as karta-prayojaka (promoter-doer) of body, speech, and mind. In
fact, they themselves are their own cause and doer, even without the self being the
instigator-doer. Hence, having forsaken the partiality of their instigator-doer-ship, the self
is entirely neutral.

And, the self is not the karta/anumodaka (doer-sympathetic approver) of insentient
substance, which independently is the karta/anumodaka (doer-sympathetic approver) of
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body, speech, and mind. They are done by themselves, even without the self being its doer.
Hence, having forsaken the partiality of their doer-ship self is totally neutral.

pravacana on gatha 160

A dharmt jiva is a knower-observer of the state of mind and speech. acarya bhagavana
says that the self knows body, mind, and speech as non-self substances. In relation to the
association with the pure self, at the time of writing, the connection with the mind is seen
as secondary. The self does not have the thoughts of anumodana (sympathetic approver),
that with the arising of speech, many jivas will be benefited. The self does not have such
partiality toward speech, etc.

The self does not believe that — because atma is there, body, mind, and speech’s activity
occur. They are non-self substances, and the cause of their modification is because of them.
‘I’(self) am equanimous towards them.

Many ignorant jivas believe that Tirthankara Bhagavana first takes in the matter particles
of speech and then releases them to explain to other jivas, but this is not true. Whereas,
here, in a lower state, when attachment occurs, arma is not the doer, base, and cause of
body, mind, and speech, then with the arising of the state of passionlessness and
omniscience, the talk of Tirthankara’s atma accepting and leaving speech is gross
ignorance.

Now, one asks, if atma is not the doer of speech, then why does a wall not have speech?

Answer: Listen, the nimitta-naimittika relationship between atma and speech has been
shown, meaning that atma is never the doer of speech. nimitta-naimittika relationship only
shows the distinctiveness between atma and speech. atrma is not the doer of speech even
from the view of conventionality; there is a total absence of one in the other.

atma is not the base of body, mind, or speech. The base of body, mind, and speech is the
insentient substance; the self is not an insentient substance. Whatever state of body, mind,
and speech occurs is due to their basis. It is false to say that their states are due to atma
because they arise from themselves without self being the base. Speech does not arise due
to thoughts and knowledge of oneself. It flows with its base. bhagavana is not the basis for
the release of the Om sound. Its base is the insentient dravya, meaning particles of speech.

Divyadhvanisara Part — 3 135 Gatha — 160



An enlightened jiva thinks that body, mind, and speech are non-self-knowable. They
modify independently without the jiva’s base. Because of this, on leaving the partiality of
seeing them as base, the self remains only as the knower-observer.

In this verse, the discussion is about the belief and knowledge of a dharmt (enlightened)
Jva. atma is not the base of body, mind, and speech. Without the base of self, they possess
their own nature. The base of nature of all three — body, mind, and speech is insentience.
They occur due to insentience. arma is distinct from them — this has already been informed
here, and now the cause is being explained -

The cause of body, mind, and speech is solely the insentient substance. The self’s atma is
not an insentient substance. All three continue to change without the self’s arma being the
cause. Speech emanates without the arma being the cause. A body moves, and the mind’s
paramanus change due to themselves. Here, the discussion does not concern auxiliary
causes. From the above statement, it is concluded that upadana (substantial cause) is
singular. Similarly, the real moksa marga is also one; in the same way, there is only one
substantial cause.

There is only one moksa marga: the absolute path of moksa, which is free of the distorted
states of body, etc., as well as auspicious and inauspicious states. atma is the complete
nature of j7iana, whose belief is free of attachments, whose jiiana of the experience of self
is also free of attachments, and whose inner state is devoid of all attachments, is singular.
At that time, belief in the true deva-guru-sastra, knowledge of scriptures, and the state of
the five great vows, etc., are seen to be nimitta or beneficial; therefore, through symbolism,
they are said to represent the path of moksa. However, it is not the absolute path of moksa;
it is the path of bondage. Only when niscaya (absolute truth) arises they are termed as
vyavahara. Therefore, it is decided that there are no two moksa margas - niscaya moksa
marga and vyavahara moksa marga. There is only niscaya moksa marga in the form of the
oneness of samyak darsana-jiiana-caritra.

In this way, there is only one real cause for any activity. It is said that body, mind, and
speech modify because of themselves; atrma is an auxiliary cause. To say that the body
moves or speech emanates because of arma is totally false. They modify without arma
being their cause. It was decided before that dravya is the substantial cause of any activity.
If any associated substance is present, then metaphorically it is said to be the auxiliary
cause. Metaphorically means symbolically speaking from a particular viewpoint. Even
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though substantial and auxiliary are spoken about, only the substantial cause is the real
cause.

There are no two Jain moksa marga; but there is only one niscaya moksa marga, in that
only the substantial cause is the real cause.

Question: In the past, due to the nimitta of vitaragata, many jivas attained vitaragata; so,
for the arising of the state of vitaraga in the self, what is the harm if a seeker searches for
vitaragi nimitta?

Answer: There is a great fault. The thought of searching for a vitaragi nimitta is false. It is
not in the hands of a jiva to encounter nimitta. The thought that one can get non-self by
searching is untrue.

To whom passionless state arose in the past, to him, jigni was a nimitta — such
superimposition arises. But when one does not have the state of vitaraga in the present
modification, then to him, what is the nimitta? The one who has the state of attachment in
the present modification will say that he wants to look for the nimitta of the state of
vitaraga. But this is untrue/false. State of vitaraga arises with the auspice of the self.

A passionless state has not arisen, and in searching for a nimitta, he believes simultaneously
in the modification of attachment and passionlessness. Such a jiva does not know the
sequence of paryaya and the order of dravya. He does not understand the nature of
kramabaddha (sequence-bound).

1. He, in whom the state of passionlessness has manifested, does not need to look for the
passionless one as nimitta.

2. One who is in the state of attachment-aversion in the present does not have to look for
a nimitta. This is because the symbolic imposition of nimitta on the passionless one
occurs when the work of the manifestation of the passionless state occurs in the
upadana (substantial cause). paryaya with attachment and passionlessness both cannot
occur at the same time.

In this way, the thought of searching for a passionless nimitta cause is false. Taking the
auspice of the self’s pure self-supported substance is the disposition of samyaktva.

Question: If it is said not to look for passionless nimitta, then should the mumuksu
(desirous of moksa) remain as he is?
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Answer: Listen! No one can find nimitta because the self-knowing nature is distinct from
body, mind, and speech. In reality, arma does not stay in the body. arma is capable of
knowing the state of non-self and to remain in the self, arma, meaning to stabilize, is in the
hands of atma, and that is dharma. Thus, to search for passionless nimitta is not in the
hands of a jiva.

Question: Then, what prevents the self from focusing on the passionless nimitta and
knowing just the non-self?

Answer: This is akin to saying that if one were to shut his eyes and look at the body of
another, then what is the obstacle?

Listen! The way a jiva closes his eyes and cannot see himself and others; in the same way,
atma, which is the nature of jiiana, without knowing it, meaning, without the sva-prakasaka
(illuminator of self) jiiana, if he has only para-prakasaka (illuminator of non-self) jiiana,
then that jiiana is not correct. That jiva is blind to the self-illuminating jiana. Knowing the
passionless nimitta is the jiiana which illuminates the non-self. Without blossoming the
atma’s self-knowing efficacy and without knowing the ability to illuminate the self and
non-self nature, a one-sided knowing of illumination of non-self is false.

samyak dristi jivas know the arma. Their efficacy in illuminating self and non-self has
blossomed. Because of this, while knowing the self, keeping the knowing non-self
substances in the jiiana of the self is to know realistically. They do not believe that they
can bring external nimitta or that if external nimitta arrives, then dharma occurs. On
learning about the independent nature, nimitta is always passionless and never ignorant
during the state of dharma. So, it should be truthfully decided in the jiigna, which
illuminates the non-self.

atma is not the cause of the state of body, mind, and speech. He is just a witness. A dharmi
jva thinks the self’s knowledge does not occur due to nimitta. The self’s knowing is
because of the self. Food items, money, etc., are insentient independent substances. They
have kriyavatt sakti (efticacy of movement), so they move. But he does not believe that
they modify because of the presence of arma.

An evolved one thinks that he knows the self-non-self without the physical, insentient
mind. Non-self is not the reason for my knowledge. When the self is not the cause of the
state of body, mind, and speech, then how could ‘I’- the self be the cause of substances
which are far off from the body? Therefore, leaving the partiality of those substances, the
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self remains in the form of the knower-seer. Self knows their state while being within itself.

A dharmi jiva thinks that the doer of body, mind, and speech is the insentient substance.
‘I’- the self is not the insentient substance. The state of the insentient is due to the insentient.

An ignorant jiva claims that although the activities of the body or speech arise from the
insentient, their modification can only occur if the atma is the doer in the form of nimitta.
In contrast, a dharmi jiva asserts that the doer of bodily movement and the emanation or
non-emanation of speech is solely an inanimate substance. atma is not the doer; speaking
or remaining silent does not depend on the self-arma. In fact, insentient substances can be
modified without the nimitta of the self-atma. The body and atma share a very intimate
nimitta-naimittika relationship. When the body moves, atma’s space points also shift due
to itself. Despite this nimitta-naimittika relationship, atma is not responsible for the state
of the body. Then how can it be the doer of the state of wealth, buildings, etc., which are
distinctly separate substances? Therefore, the self, leaving the bias of being the doer of
insentient substances, remains solely the knower-seer.

An ignorant person often holds contradictory beliefs, such as the notion that with proper
planning, a business can run smoothly, earn respect, manage the household eftectively, and
that all systems will function properly. He asserts that exercise strengthens the body and
that one should speak pleasing and measured words because that is what is written in the
scriptures. What purpose does lowliness in words serve? He believes that a jiva can speak
as much as he wishes, and he holds many such beliefs.

A dharmi thinks that the particular condition of insentient substances depends on the
insentient. Brains are not required for their arrangement. Those substances modify their
form without any planning from the self. When an atma cannot speak, where is the question
of speaking pleasing and measured words? The statement is from the view of vyavahara
of bhasa samiti (carefulness in observing the vows). The self is not the doer of shop, house,
language, body, etc., any substance. Because those substances acquire their states
independently, without any planning on the part of arma. The self leaves the partiality of
being the causality of those substances and becomes equanimous towards them, becoming
a witness.

atma is not the approver of body, mind, and speech because their doer is the insentient
substance. They modify without my approval/acceptance.
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An ignorant jiva believes a certain jiva speaks well, so he should be praised. Whereas a
dharmi jiva thinks the self has no authority to speak, then where is the need for my
acceptance? I have no right over my body, mind, and speech. He does not believe that any
modification of insentient substance can occur because of his approval. They modify
independently of any approval from the self. Therefore, he leaves the partiality of being
the doer and retains deep equanimity.

An ignorant may believe himself to be the doer and the cause of the insentient, etc., but he
is neither the base, reason, doer, work done, or approver of the physical body, mind, or
speech. To know this and to know that the non-self knowable is independent is samyak
Jjfiana and dharma.
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gatha-161
3y IRRATg-1 e, i -

Now, it is ascertained that body, speech, and mind are the other (non-self) substance: -

<8 T 7N aroll giTaqeawer f forfesT |
HInTerced @ quit fiS) uwRATIIGeaTui 13621

deho ya mano vamt poggaladavvappaga tti niddiftha |
poggaladavvarn hi puno pithdo paramanudavvanan ||161||

gatha: It is declared that body, mind, and speech are constituted of pudgala (physical
matter) substances, and the material substance is an aggregate (mass) of paramanus
(smallest unit of physical matter particle).

tika: Body, speech, and mind, all three are other (non-self) substances because they are
constituted of pudgala dravya (material substance). They being constituted of material
substance is definite because they possess a characteristic nature of existence, which has
the mark of material substance. Such material substance is the result of/evolution of many
matter particles modified into a single mass because, even besides the existence of the
characteristic nature of many matter particles, it has the mark of material substance.
Individually, there are numerous, but they appear to have oneness in form.

pravacana on gatha 161

Body, mind, and speech are non-self substances because they represent the state of pudgala
dravya (physical non-living matter substance). They exhibit a state of non-livingness,
which encompasses the characteristics of touch, taste, and colour. Every particle of matter
remains within its characteristic and nature of existence. The state of walking cannot be
equated with the state of speech. The nature of the body's existence is due to itself and not
because of arma. Non-living substances, such as the body, occur as a mass of paramanus
(particulate matter) and can be perceived as a single modification.

There are two types of mass of paramanus. That which is nimitta to the jiva in the formation
of the state of bondage of paramanu is called prayogika (impure); for example, the body.
And that which is not nimitta to jiva in the formation of bondage with paramanu is called
vaistrasika (pure). For example, clouds. prayogika does not mean that when the jiva has a
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state of bondage of paramanu, because the jiva was the nimitta so the body manifested.
This is because the state of bondage arises due to pudgala (physical matter) by itself. And
showing the nimitta of jiva at that time, it is said to be prayogika.

paramanus of body, mind, and speech are separate by their nature of characteristic
existence. They seem in one form because of bondage due to dryness or stickiness, but their
mass state is not due to arma. When the state of one paramanu is not due to the other
pudgala paramanu, then to believe the state of body occurs due to arma is ignorance. It
means that because of dryness and stickiness, many paramanus get together and look like
one from a conventional point of view. But even from a conventional viewpoint, they are
not one due to atma.

st st sk sk ok ok sk sk sk sk s sk s sk sk kokokok
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gatha-162
SYTHT: REA@THIT IREABGATHIG T AT -

Now, it is established that self (soul) is not other (non-self) substance, and it does not have
doer-ship of other substances: -
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naharir poggalamaio na te mayda poggala kaya pividari |
tamhda hi na dehoshariv katta va tassa dehassa || 162 ||

gatha: 1/self (jiva) is not constituted of matter-particles, nor are those matter-particles
composed/created by self into a mass form; therefore, self is neither body nor doer/maker
of that body.

ttka: First, as ascertained by the current context, this other substance called body
comprising of material substance - in which speech and mind both fit in - (but) ‘I’ (self) is
not that, because there is incompatibility with it — the non-material substance, because body
is composed of matter (material-substance). And in the same way, self is 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 self is not the doer of modification as a mass-
form of many matter-particles, so it is in every way incompatible to say that self should be
doer of body which consists of an ever-changing mass/form of many matter particles.

pravacana on gatha 162

A notable aspect of this chapter is that it has been established that the body is a substance
composed of particulate matter. Speech emanating is inanimate, and the mind is in the
shape of a subtle eight-leaved lotus, at the centre of the heart, which also is inanimate. Here,
both mind and speech assimilate in the body. The body is a mass of particles, which is not
the self. atma’s nature is jiiana because atmd is not a mass of particles, meaning it is without
the body. Because of this, there is an incompatibility between the self’s nature and the
body.

Nature of the arma is knowledge and sentience, while the body is insentient and devoid of
Jiiana.
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1. atma is incorporeal — devoid of touch, taste, smell, and colour, and a body is corporeal
with touch-taste.

2. atma is in the form of one and undivided. The body, though being a whole, as it has the
characteristics of separating, is divided

Because of this, there is an incompatibility between atma and being a body.

There is a complete contradiction in saying that arma is the doer of the body. Even from
the conventional viewpoint, atma is not the doer of the body. The doer of the state of a
body is the body. The self is not the doer, cause, agent, or instigator of making the body.
Because many particles have the capability to turn into a form of mass, they turn into that
form. The particles of speech themselves form a mass and transform into words. Among
the ninety-three types of nama karma prakrti, there are two prakrti (types): bandhana (that
due to which space points of the body come into bondage) and sarnghata (that due to which
space points of the body join without holes). Through their nimitta, the body becomes
unified and seamless. arma does not join the body, because karmas are inanimate.

The body consists of a mass of many particles; its doer is those particles, not the arma.
There is a complete incompatibility in the arma being the doer of the body. Here, the
emphasis is on the word ‘complete.’ It is not suggested that the atma is somehow a doer of
the body. An ignorant person argues that saying ‘somehow’ is syadavada (quodammodo).
However, this is a false statement. To say that to be ‘in some way’ is a false ekanta (one-
sided view). arma is not the doer of the body, neither from an absolute nor from a
conventional point of view. Therefore, by saying ‘complete,” anekanta (multifaceted-ness)
occurs.

Even though arma exists within the body, the condition of the body is still determined by
its nature. Whether atma is present or not, the state of the body manifests according to its
capabilities. The body remains insentient across all three time phases; it has no connection
with the arma. Although the arma inspires auspicious thoughts, the action of folding the
hands does not arise from the arma. One may entertain thoughts of speaking a measured,
salutary language, but the speech does not originate from those thoughts. armma is not the
active agent of the body, mind, speech, etc. There is a complete contradiction in the arma's
role as the doer concerning the body.

Question: Body pains when it is pinched, right?

Divyadhvanisara Part — 3 144 Gatha — 162



Answer: The body is a matter (insentient). Therefore, it cannot have pain. arma does not
perform any act of the body because the atma’s substance, space, time, and disposition are
in the arma, and the body’s substance, space, time, and disposition are in the body. When
one paramanu of the body cannot modify another paramanu of the body, then to say arma
is the doer of the body is ignorance.

The cause of sorrow is attachment to the body. An ignorant person believes that when there
are changes in the body, at that time, there are also changes in afma. When a disease occurs
in the body, then there is pain in atma, and on consuming poison, there is extreme sorrow,
but all these statements are false.

In reality, the thoughts of oneness-attachment with the body are the cause of sorrow. ‘chute
dehadhyasa to nahi karta tu karma.” By leaving the false imagination of mine-ness in the
body, he does not become the doer of attachment-aversion, and dharma occurs.
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2dtha-163
Y F WU fvsuafguitufaifa agaugafa-

Now, there could be a doubt about how modification is caused in the mass form of many
matter particles. That doubt is removed here: -

U WUV USHH T [AHHE) ol
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apadeso paramanii padesametto ya sayamasaddo jo |
niddho va lukkho va dupadesadittamanubhavadi || 163 ||

gatha: A paramdanu (ultimate matter particle) being apradesa (not having spatial units),
having only one unit of space point (one spatial unit only), and it being asabda (soundless),
be it cohesive smooth or rough, experiences the condition of having two or more space
points (spatial units).

ttka: A paramanu (matter-particle), 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; it is asabda (soundless) because of absence of
manifestation of sabda-parydya (modification of sound) which consists of many matter-
particles. (That matter-particle/paramanu) is smooth or rough because of the existence of
the four types of touch, five types of tastes, two types of smells, and five types of 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.

pravacana on gatha 163

The smallest of the smallest anu (matter particle) cannot have two, three, or more space
points; therefore, it is called apradesi (without space point), but it does have one space
point, meaning it is limited to one space point only. A word/sound is not in the form of a
single matter particle, but rather occurs in the state of a mass of word matter particles. One
matter particle does not possess the strength to produce a word. Hence, one matter particle
is not a word. In one paramanu, there exist eight types of touch: light-heavy, rough-sticky,
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hard-soft, and cold-hot, five types of tastes, two types of aromas, and five types of colours.
Due to its characteristics of stickiness or roughness, a paramanu joins to form a skandha
(mass) with two space points and potentially a mass with numerous space points. One
paramanu joining with another single paramanu is dvipradest (with two space points).
When one paramanu connects with two additional paramanus, it is termed tripradesi.

In this way, one paramanu modifies with other paramanus in the state of mass, then it is
in the form of numerous state points. With this, it is proved that the state of the skandha
(mass) of pudgalas is only due to the roughness and stickiness.

atma is not the cause of a mass of matter particles. The body, mind, and speech consist of
a mass of matter particles. The state of being a mass is due to its roughness and stickiness,
not due to the arma. The mass of karma is also due to its roughness and stickiness. The
atmd has not bonded the karmas, and karma does not create the mass of a body. One matter
particle is not an instrument for other matter particles to form a mass. Hence, it is false to
believe that the state of paramanu is because of the arma. The atma neither accepts or
abandons non-self substances. A jiva who thinks that God is an administrator, claims that
He creates matter particles and their mass. If a jiva in any Jain sect does not understand the
nature of the substance and asserts that the presence of arma leads to the formation of a
mass of matter particles, then both types of jivas are under an illusion. They do not grasp
the nature of the substance. Even if one paryaya of a mass of particles occurs because of
the arma, its current paryaya is not substantiated. Because if the paryaya is not proven, it
must be believed that dravya will also be destroyed.

atma is not the cause of the state of mass of body, mind, or speech. But it has roughness
and stickiness — by having such a true knowledge of knowables, the ego of creating non-
self substances will be broken, and samyagjiiana will occur.
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gdthd-164
3Y PIey df*ruTelcd AR aKeafd -

Now, it is explained - what type of stickiness-dryness is of paramanu (ultimate matter
particle): -

TRRANE Ry forgeoi 9 g |
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eguttaramegadi anussa niddhatthapam ca lukkhattari |
parinamado bhanidarn java anamtattamanubhavadi || 164

gatha: Lord Jinendra has stated that, just as paramanu undergoes modification, beginning
from one (the smallest indivisible unit) and consecutively increasing one by one until it
reaches the state of infinitesimal (indivisible units), it exhibits both stickiness and dryness.

ttka: First, the ultimate paramanu possesses a 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 stickiness-dryness 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 a modifying nature; hence, its
stickiness-dryness continues varying sequentially from one indivisible unit/degree until it
attains an infinite number of indivisible units/degrees.

pravacana on gatha 164

The first principle states that the nature of paramanu (matter particle) is to modify. This is
the essence of substance. If nature arises from something else, then it cannot be called
nature. Therefore, it should be understood that when we refer to nature, it indicates
modification due to its inherent capability. Because of this modification, there are various
types of increase and decrease in mass. In that, there is an increase in the number of gunas
having stickiness from one to infinity. Similarly, there is an increase in the number of gunas
having dryness from one to infinity.
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Here, the question is how it is possible to have one paramanu in one samaya and infinite
paramanus of stickiness in the second samaya?

Such a change does not occur because of atma or other external substances. Those matter
particles modify at that time due to the ability of those paramanus’s sticky and dry gunas.
In this way, know, believe, and experience the insentient external knowable are from the
self-knowable. This is dharma.

bhavartha: atma has not assembled the particles of the body. atma’s nature is jiiana, and
the body is insentient. The body’s particles assemble and disintegrate due to their stickiness
and dryness. atma does not have any authority over the insentient. Due to the changing
nature of matter particles, their dry gunas shift from one to infinite, and their sticky gunas
fluctuate from one to infinite. The increase or decrease from one avibhaga praticcheda to
ananta avibhdga praticcheda occurs in the substance because of its modifying nature.
Envision the smallest part of any modification of any characteristic. It is referred to as the
avibhaga praticcheda of the paryaya of that guna. For instance, compared to goat’s milk,
cow’s milk has more, and compared to cow’s milk, buffalo’s milk has even more avibhaga
praticcheda of that stickiness. Ash contains more than dust, and sand possesses more than
ash in terms of dry avibhaga praticcheda.

In this way, the increase and decrease in the mass are due to the sticky and dry
characteristics; it should be understood accordingly.

sk st sk sk ok ok ok ok sk sk o sk s skeoskoskeokokokok

*ananta avibhaga praticcheda — when thinking of paryaya of any guna, its smallest possible part, that is
called ananta avibhaga praticcheda. (a cow’s milk has more than sheep’s milk, and a buffalo’s milk has
stickier avibhaga praitccheda than cow’s milk. Ash has more than dust, and sand has more than ash’s dry
avibhaga praticcheda)
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gatha-165
YT BIeq RTREar@fAvsafiadear -

Now, it is explained - from what sort of stickiness-dryness the state of mass (of matter
particles) originates: -
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niddha va lukkha va anuparipamda samda va visamda va |
samado duradhigda jadi bajjharitti hi adiparihing || 165 ||

gatha: The evolution of combining (indivisible parts/degrees of) paramanus may either be
smooth or rough, even or odd. If they exceed two of an even or equal number of units
indivisible units, then they are combined, but if they differ by only one part of smoothness
or roughness, then they do not combine.

ttka: 1f smoothness or roughness exceeds two degrees from an equal number of indivisible
parts, they are combined. This is the general rule for combining matter particles, as a
difference of two degrees in smoothness or roughness causes the evolution of the
combination.

If the stickiness-dryness is at the lowest degree or unit, then no combination occurs—this
is an exception to the previous general rule because smoothness or roughness in the first
degree, due to not having the cause of evolution in the material object to be evolved, lacks
the causality of combination.

pravacana on gatha 165

In general, if more than two attributes are sticky, then they come into bondage. This is
because the attributes of stickiness and dryness act as nimitta in modification. Three parts
of roughness can modify to five parts of roughness, with the one containing five parts being
nimitta. This should be understood in all states.

paramanu, which has two parts more, can be nimitta in modifying another paramanu in
the form of two parts more. One paramanu is not the doer of the modification of another
paramanu. It is merely nimitta (auxiliary cause). Here nimitta-naimittika relationship has
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been shown. A paramanu’s nature is to change from one part of roughness to infinite parts
of roughness, and it can change from infinite parts of roughness to a lower form of
modification to one part in the next samaya — this is the nature of a particulate matter.
However, after reaching the complete state, afma never returns to a lower state.

atma is undoubtedly neither the doer nor a nimitta of the mass of particulate matter.
kevalajiiant, non-omniscient or ignorant, none are the doers of pudgala. An omniscient
being is full of strength but cannot do anything to the skandha of pudgala. A jiva can
possess valour or cowardice within himself, but his valour is of no use in the states of bread,
lentil, rice, body, or speech. The state of the mass of pudgalas is due to its smoothness and
roughness. When two or more attributes in a paramanu exhibit stickiness or dryness, they
can act as nimitta in modifying paramanu that have two lesser attributes with stickiness or
dryness. atma is neither the doer nor the nimitta of skandha.

A paramanu with one guna of smoothness or one guna of roughness can never exist as a
mass of particles. An entity with only one attribute, whether it is sticky or dry, is incapable
of modification and cannot serve as a nimitta for others to change. It should be understood
that those possessing stickiness or dryness in two or more attributes are considered the
cause of bondage. Conversely, that which has stickiness or dryness in only one part cannot
enter into bondage.

A matter particle with ten parts of smoothness becomes a matter particle with twelve parts
of roughness by binding with it. The way a particle with ten parts smoothness changes its
form to twelve parts roughness, in the same way, a particle with ten parts smoothness
modifies into twelve parts smoothness. Therefore, a particle with fewer parts is parinamya
(resultant), and a particle with two more parts is parinamaka (effector). A particle with one
part of smoothness or roughness is not only not the effector but, because of having lower
quality, is not even the resultant. Thus, the lower characteristic is not the reason for binding.
Resultant means capable of modifying, and effector means being nimitta for others in
modifying. Here, the word ‘guna’ used above does not mean the eternal characteristic, but
it means a part.

A particle with one part is itself not the resultant, and it is not a nimitta to others in
modifying. A particle with two parts can be a resultant by itself with a particle with four
parts, but it cannot be a nimitta to modify others. A particle with three parts can be a
resultant by itself with a particle with five parts, but it cannot be a nimitta to others in
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modifying. A particle with four parts has the ability to bind with a particle with six parts,
so it is a resultant, and it is a nimitta to a particle with two parts, so it is an effector. This
way, it should be understood with all particles.

Thus, this is the nature of knowables. j7iana knows the nature of the knowable but cannot
do anything to them. Having such proper knowledge destroys the ego of being a doer, and
the self attains peace.
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odtha-166
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Now it is ascertained that in the mass of state of paramanus the aforesaid causality prevails:
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gatha: A paramanu having two units/degrees of stickiness experiences combination with
a paramanu of four units/degrees of smoothness and roughness. A paramanu having three
units/degrees of roughness gets combined with another paramanu of five degrees of
dryness.

tika: One should ascertain/recognise that the state of mass of paramanus (matter-particles)
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 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 paramanus is accepted
thus. And it is said also: -

The pudgala found is of two types - ripi (having similar degrees) and aripi (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).

niddha niddhena bajjhariiti lukkha ya poggala

niddhassa niddhena durahiena lukkhassa lukkhena durahiena
niddhassa lukkhena havedi barivdho jahannavajje visame same va ||

A combination of smooth with smooth, having two degrees higher, and 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 the lowest degree, takes place”
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bhavartha: A paramanu beginning from two degrees up to infinite degrees of smoothness
or roughness, by getting combined with another paramanu having two degrees higher of
smoothness or roughness, an aggregate of many paramanus called skandha is formed. For
example - a 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. This general rule of a 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., a 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 paramanu of eight or six degrees. (This is the summary of the combination
between two paramanius).

pravacana on gatha-166

Clarification on raprt (tangible) and aripr (intangible)

Compared to one paramanu, another paramanu having different qualities (compared to

roughness, smoothness, and compared to smoothness, roughness is called of a different

species) but with the same units is called rip7 (tangible), and all other paramanus are called

aript (intangible). For example, for a particle with five units of smoothness, a particle with

five units of roughness is ‘tangible,” and all other particles are ‘intangible.” This means that

paramanus with mutually dissimilar qualities, but the same number of units, are called

ripl’; paramanus with the same attributes or with different units mutually are called aripi’.

(Here, the meaning of aripi (intangible) is not as arma is ariipi, without touch-taste-smell-

colour).

aripi-

1. For a particle with roughness, all other particles with roughness are aripr.

2. For a particle with smoothness, all other particles with smoothness are aript.

3. Rough or smooth particles having different units are aripi for each other.

4. Only rough and smooth particles having the same number of units are rip7. Like a
particle with four units of roughness for a particle with four units of smoothness.
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Leaving aside a particle with the lowest one unit, particles with two or three degrees get
bonded with particles having two extra degrees of roughness, roughness with smoothness,
smoothness with smoothness in the form of a mass.

bhavartha - skandha is formed with the bondage of particles having two to infinite units
of roughness and smoothness, with a particle having two more units of roughness or
smoothness. Such as a particle with two units of smoothness with four units of smoothness,
the one with eleven units to the one with thirteen units, one with five hundred thirty-three
units with five hundred thirty-five units, and one with seven thousand and six units with
seven thousand and eight units get bonded. According to this example, this must be applied
from two to an infinite number of units or degrees.

The lowest unit is not the cause of bondage.

A particle with just one unit of roughness and smoothness has the lowest characteristic.
Therefore, it does not have the ability to be in the form of a mass. Hence, a particle with
one unit of smoothness or roughness does not bind with a particle with three units of
smoothness or roughness.

Similarly, units of equanimity, anger, ego, deceit, and greed do not arise due to the arma.
This means the nature of atma’s disposition is not nimitta in the new physical bondage of
such nature, just as greed in the tenth gumasthana is not nimitta in the bondage of
temperament of greed.

Particles bind when there is a difference between the two of them of two units, except for
a particle having one unit. If there is a difference of more or less than two units, they do
not bind just as one with five units binds with one with seven units, but does not bind with
one with eight or six units.

The result of purpose of knowing the mass

The form of binding or release of the state of writing the name, state of cleaning the house,
utensils, state of coming and going of karmas, the state of the paramanus of body, mind,
speech, etc., and all such states occur due to their roughness or smoothness. jiva has no
right over this. Hence, one must know the nature of skandha, leave the ego of doer-ship,
reside within the arma, and become a knower-seer; this is the purpose of this discussion.
This is the reason for peace and dharma.

sk st sk sk s ke sk ske sk she sk sk sfe sk skoskokoskosk
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gatha-167

SYTHA: YGAIvSHgarHaHaYRATd -
Now, it is ascertained that atma is not the doer or agent of the mass (aggregate) of pudgala
(matter particles):-

Ul WYl GEHT aT 916 FHSTON |
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dupadesadr khavivdhd suhuma va badara sasariathana |
pudhavijalateuvaii sagaparipamehirn jayarite || 167 ||

gatha: skandha (aggregates of matter) that have two or more pradesas (spatial units), which
are either suksma (subtle) or badara (gross), can be found in different configurations and
originate in the forms of earth, water, fire, and air through their own evolution.

ttka: These, so originated aggregates of matter particles (skarndha) 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 sansthana
(variegated configurations), 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 arma (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

pravacana on gatha 167

The way water condenses and rains occurs on its own; those matter particles, due to their
nature of modification, modify, and infinite particles conjoin and evolve into gross body
form. Clouds have different shapes; soil breaks into pieces, fountains burst, and so on. All
these states occur due to their state of dryness or stickiness. An ignorant person does not
help in the modification. It is not true that because atma was present, the modification
occurred. God has not created earth, fire, etc. An ignorant jiva, by having a false ego,
transmigrates in sarisara. Therefore, having the actual knowledge of the mass of matter
particles and believing atma to be its non-doer is the reason for peace.
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Cause of roughness-smoothness in the mass of matter particles

Body, mind, speech, and karma are all inanimate substances, and they are capable of being
known in j7iana. To be in a state of aggregate-ness or disintegration is due to the roughness-
smoothness. When there are two extra units in a paramanu, then a bond occurs. arma
cannot be the doer of that state. An ignorant jiva believes that ‘since the self is there, so the
inanimate state occurred, and the self can write with a pen.” This is his false belief. In
reality, jiva cannot modify the state of a pudgala; it occurs due to its state of roughness-
smoothness.

Specific space-occupying efficacy of mass matter particles

A skandha (mass of matter particles) is of subtle or gross form because of its distinct
efficacy of occupying space. Body, stick, etc., are gross mass, and particles of speech,
karmic particles, etc., are subtle mass.

1. Gross and subtle paramanus are not of a different class. All paramanus are of the same
class. From them, a few evolve into a subtle form and a few into a gross form.

2. There is no such difference that gross mass has more paramanus, and subtle mass has
less paramanus, because, many times, subtle mass has more paramanus, and gross
mass has less paramanus. To exist in a subtle or gross form is due to the space-
occupying efficacy of the paramanu. It has no relation to less-more paramanus.

3. It is not so that, when the state of smoothness-roughness occurs in the subtle mass, it
becomes gross. Mass can be subtle or gross, but when the roughness and stickiness
have two more units, then it binds. This is an eternal rule. The distinction between gross
and subtle is due to the space-occupying efficacy.

4. It is not correct to say that atma is a nimitta in gross mass. The evolution of very gross
or subtle mass states occurs independently of one another. Where atma is not even in
the form of a nimitta, no one modifies them; they change into gross or subtle forms
themselves.

5. skandhas have an exceptional, distinct space-occupying efficacy, because of this, they
assume a subtle or gross form. atma is not its maker or destroyer. It is a false belief that
because atma is present, the gross state of the body, stick, or house, etc., occurs. atma
is neither the doer, annihilator, or effector of either gross or subtle mass.

The exceptional efficacy of the mass of matter particles to assume a special shape -
A mass assumes different shapes because of its efficacy to assume specific shapes. atma is
not the cause of it being in that shape. A pitcher takes shape from a mass of clay. It is
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because of clay, and not because of a potter. rof7 (Indian bread) takes shape from a dough,
not because of a rolling pin or a lady. Vegetables are cut into pieces, not because of a knife,
and not even because of the person's willingness to cut. The shape of a lotus, which is made
from stone, is not the artisan's doing. This should be understood from these illustrations.
Because of the specific efficacy of assuming shapes, paramanus assume shapes. arma is
not its doer.

An ignorant’s delusion -

An ignorant person does not know the knowable nature; therefore, he believes that ‘because
of his presence, matter particles take different shapes.’ To believe that some god has created
different shapes is also a gross mistake. But to think that if nimitta is present, then the shape
changes, and if nimitta is not present, then it does not change, is also a big mistake.

Efficacy of modification of every samaya

Here, the discussion is not about eternal efficacy but about the efficacy of the modification
of every samaya. paramanu assumes various shapes according to the ability of that time.
Ten particulate matter can stay in ten space points, and a mass of infinite particle matter
can stay in one space point —they can assume such a shape by themselves. By knowing the
shapes of such a knowable nature of paryaya, the thought of being the effector is destroyed,
and peace is attained.

Earth, water, etc., are not matter particles of different species -

According to the efficacy of manifestation and latent state of touch, taste, smell, and colour,
a particulate mass has the ability to be in the form of earth, water, or air. The word “ability’
is used in this chapter to highlight the ability of matter particles. A jiva or another particle
is not the cause of water, etc.

Many people believe that the paramanus of earth stay in the form of the earth only, the
paramanus of water remains in the form of water only, the paramanus of fire remains in
the form of fire only, and the paramanus of air stays in the form of air only, but that is a
false belief. Manifestation or non-manifestation of touch, etc., that arise in them are due to
the ability of the mass of the matter particles. Because smell cannot be evidently felt in
water but can be felt in the earth, in this way, the perception or non-perception of touch,
etc., in matter particles is because of the efficacy of matter particles, and because of that,
they are in the form of earth, water, etc. However, different sorts of matter particles are not
present together in the same mass.
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The cause of dharma is to look at the nature of things -

Thus, it is certain that from a mass of two to infinite times-infinite particles, they all modify
because of themselves; arma is not its doer. An ignorant jiva believes that the state of
pudgalas takes place because of him. But this is his delusion. A believer in coalition always
sees the self and non-self from the view of connection. But this arma is devoid of
connection, devoid of nimitta and delusion. A jiva who sees his atma as a knowing-seeing
nature sees the non-self substances as per their nature. Thus, atma is not the doer-destroyer
or administrator of different states. But the inanimate mass is the doer-destroyer and
administrator of itself. To know skandha (mass of matter particles) as knowables as they
are, is dharma.

sk st sk sk sk ok ok ok ok s s sk sk skeoskokoskok sk
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gatha-168

SYTE: YraAUUSHqarHIaHaURA T -
Now, it is ascertained that (the way atma is not the doer of the mass of matter particles)
atmda is not the effector of the mass of matter particles also.
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gatha: The universe (physical world) is densely packed everywhere, in all directions, with
material bodies, be it subtle or gross, or be it incapable and capable (of being modified into
karmic matter).

tika: Since this universe is densely packed with pradesas with material-bodies — which
modify 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 arma is not the
conveyor/effector 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 rise, so accordingly, karmic bondage occurs. It is not so that this jiva (atma) does
bondage by bringing the matter particles capable of modification into karmic matter from
somewhere else.

pravacana on gatha 168

This cosmos is filled with subtle and gross masses. From them, many are worthy of being
karmas, and many are not. It is not that jiva brings karma by having attachment-aversion.
This cosmos is packed with material mass.
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Particles have the ability to be karma

paramanus, having the ability to be karma, are never too subtle because karma is a mass
of infinite paramanus. One paramanu to innumerable paramanus is not capable of being
in the form of karma. Infinite paramanus together form karma. Thus, too gross paramanu
also does not modify into karma. This way karma’s paramanus are neither too subtle nor
too gross.

paramanu incapable of being karma

Too subtle or too gross paramanu cannot evolve in the form of karma.

It is not so that, when a jiva achieves the state of being a siddha, then paramanus do not
have the ability to be in the form of karma, and when it is in the state of transmigration,
then paramanus have the ability to be in the state of karma. To modify or not to modify in
the form of karma is due to the ability of paramanus. Here, the statement is of the ability
of paramanus every samaya. The subtle karmic form of that paramanus is due to their
ability. A jiva has no domination over it.

Unique efficacy of avgahana (accommodation) of paramanu

Subtle and gross mass stay together without hindering each other because of the efficacy
of avgahana (accommodation). Too gross mass stays in the same place as too subtle mass,
and where too subtle mass is present, too gross mass also stays. They do not impede each
other. akasa gives space to all dravyas, but paramanu has a unique accommodation
efficacy, which allows them to remain in the same space. The way an ocean is filled with
water, in the same way, in this cosmos, luminous, insentient, etc., non-living matter
substances are densely filled in all the space points. There is none who obstructs anyone.

atmd does not bring the masses of pudgala

It is not that the way wood has to be brought from outside to build a house; similarly, when
atma has attachment-aversion, he brings the ‘wood of karma’ from outside. To whatever
degree of attachment-aversion occurs in a jiva, in the same degree, according to the ability
of karma, as many paramanus modify because of themselves. atrma does not bring them
from outside.

Question: If someone says that in Atmasiddhi, it is said that ‘jiva virya ni sphurna grahana
kare jada dhiipa® means that when jiva’s contrary effort is displayed, it attracts inanimate
paramanu. How should this be understood? What does it mean to say that, due to passions,
when there is bondage with sthiti (ability of karma to stay with arma for a specific time
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span) and bondage with anubhaga (ability of karma to give fruit as low or intense state)
occurs due to passions and the type of karma and their quantity occurs due to yog (vibration
of the space points of arma)?

Answer: Listen! All these statements are from the viewpoint of nimitta. None of the arma’s
dispositions or vibrations attract inanimate paramanu. It is incorrect to say that atma can
absorb subtle karma or gross paramanu. Inanimate paramanus bind because of themselves.
The nimitta-naimitika relationship of what kind of modification a jiva has at that time has
been told. arma does not bring the mass of particles.

There are jivas in every space of this loka. Where there are siddhas in the same place, there
are jivas of nigoda. And in the seventh naraka also, there are jivas of nigoda. Gross is in
the place of gross, and the pudgala has the ability to be karma. All are present in their space
points. The cause-effect relationship of inanimate karmas binding in the space according
to the disposition of a jiva is there. But this does not mean that arma pulls and gets the
inanimate karmas. Thus, atma cannot bring inanimate mass of matter particles, therefore,
to have the correct knowledge of knowables is the cause of dharma.
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gatha-169

SYTH: YEATIUSHI PHA@PGATHTHTURA T —
Now, it is determined that arma does not transform pudgala-pinda (aggregate of matter-
particles) into karmic form: -
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gatha: skandha (aggregate of matter particles), capable of modifying into a karmic state on
getting into contact with the dispositions (impure thought-activity) of arma, are
transformed into karmic-matter form, but jiva does not change them.

ttka: pudgala-skandhas (material masses) are with the ability to modify as karmic matter
particles, cover space accordingly, and take the auspice of the modification of jiva, which
is the outer instrument (the outer cause). And even without modifying jiva, it can change
into karmic matter particles all by itself. This proves that atma does not transform pudgala-
pindas into karmic matter particles.

bhavartha: Being in the same space as the vikart (perturbed) modification of jiva, the
karmana vargana (masses of the same type of karmic matter particles), on getting the
instrumentality of jiva's impure modification, by way of its inner efficacy, automatically
modify as jiianavarna, etc., karmas. jiva does not modify it into karmas.

pravacana on gathd 169

atmd is not the transformer of pudgala skandhas into the form of karma

Body, karma, etc., are distinct from atma. Their modification of every samaya is because
of their inanimate state. Diverse modifications in the inanimate are not because of diverse
modifications of arma; it is due to the diversity of the pudagla itself. Masses that have the
ability to modify as karma stay in the same space as jiva, but their modification is not
dependent on the attachment-aversion, vibration, etc., of jiva. jiva and particle matter are
eternally separate. However, it is shown that the modification of the smallest unit of matter
also exists. If a particulate matter’s current existence occurs because of a jiva's attachment,
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then that current existence will not remain. And if the existence of one samaya does not
exist, then the eternal existence will not be there. Then, the incidence of destruction of a
substance will occur. But it does not happen so.

A jiva’s impure disposition and pudgala’s modification in karma form have a nimitta-
naimittika relationship — a mass of pudgalas is formed because of its roughness-
stickiness. pudgala skandha, which has the ability to be in the form of karma, is in the same
space as jiva. They modify in the form of karma on deriving the modification of the jiva.
To be of knowledge obscuring, etc., form is the internal instrument of the skandhas, and
Jjiva’s disposition is just an outer instrument. A lesson says, ‘By taking the auspice of
change, the mass modifies into karma form. nimitta-naimittika relation between a jiva'’s
impure disposition and one samaya is shown there. By stating nimitta-naimittika, the
separateness of both is proved. Hence, since attachment occurred, so karma occurred, and
the question that if attachment does not arise, karma will not get bonded, does not remain.
There is no question of before-and-after. There is no such sequence that initially,
attachment occurs, and karma binds in the next samaya. Both modify independently at the
same samaya. There is no difference in time. From this, it is proved that an arma does not
change the mass of pudagala into the form of karma.

pravacana on bhavartha:

pudgalas, which stay in the same space point as a jiva and have the ability to transform into
karma, make the impure disposition of jiva just as a nimitta. However, with their internal
efficacy, they modify into the form of knowledge obscuring, etc., karma form. A jiva does

not change them.
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gatha-170

SYTHA: FHAUNUAYGASATHBIRRBGATHaHTYRAT -
Now, it is ascertained that afma is not the doer/maker of a body consisting of material
substance evolved in karmic-matter condition: -
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gatha: That material masses/aggregates which have evolved into karmic matter condition, give
rise to bodies which the jiva gets, again and again, in its transitions (from present body) to other
bodies.

ttka: Whatever material bodies, simply on getting the instrumentality of jiva’s disposition,
automatically evolve/modify themselves in karmic-matter condition; they, depending upon
jva’s transition to another body in the course of its beginning-less, continuous activity,
themselves give rise to jiva’s bodies. Therefore, it is ascertained that the jiva is not the
doer/maker of the body, which consists of material substances modified in karmic matter
conditions.

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 an 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, jiva is not the doer/maker of the body.

pravacana on gatha 170

karma is the cause for body, mind, and speech —

On getting the nimitta of jiva, the mass of matter particles modifies by themselves into the
form of the eight types of karmas. karma is not a single matter particle; instead, it comprises
numerous matter particles. Hence, its body is made of pudagala (physical matter particle).
A jiva in transmigration attains a different body in different life forms. In the samaya after
its manifestation, the karma matter particles are modified in the form of audarika (gross
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body) and take the auspice of the body. In that karma is nimitta. Here, it is stated with the
predominance of a body, and the matter particles of mind and speech should also be
understood in the same manner. Hence, karma is nimitta in the paramanus, which modifies
into mind or speech forms.

atmd is not the doer or cause of body, mind, or speech — when matter particles modify
into body, mind, or speech form, in that, some matter particle was in karma form, which
becomes body, mind, speech form, or new matter particles occur. Here, karma is nimitta,
but arma is not its doer. It is a false statement that since arma was there, the body moved,
speech was spoken, etc. It is also incorrect to say that, as there is delusion or vibration in a
Jiva, the body, mind, and speech occur. The existence of jiva is different from the existence
of the body. Here, particulate karma is taken as the reason for body, mind, speech, etc.,
nokarma (quasi karma), but atma is not even in the form of nimitta for this. Hence, arma
is not its doer.

Some question the definition of conventional carefulness in speaking. It is mentioned in
the texts that one should talk favourably and use fewer words. Another jiva does not use
harsh words and should speak kind and desirable words. Bhagavana’s speech emanates
without desire, but a non-omniscient being has desire. Hence, he can say the words he likes
and speak kind words. If a non-omniscient being cannot speak according to their wish, then
why is it mentioned in the texts that “such favourable and few words should be spoken?’
Answer: Listen! Speech is inanimate. The rule is the same for a jiva with or without desire.
There cannot be different rules for an Omniscient’s speech and for the one in
transmigration. The way divyadhvani emanates because of itself, in the same way, pudgala
of speech of a jiva in transmigration occurs because of itself during its self-time in the form
of speech. The objective of saying — respect others, speak softly, and never speak with
disdain is to show the disposition of a jiva. However, the aim is not to suggest that speech
occurs solely due to those dispositions. Tirthankara Bhagavana, with infinite strength,
cannot do the parydya of speech. So it is impossible that a sarsart jiva with infinite
times lower strength can do the paryaya of speech.

How is a proper scholarly attitude manifested? A foolish jiva speaks without thinking,
but a scholar has to communicate proficiently. Similarly, a sensible person will not publicly
discuss his household matters — so it is written in the texts. All these are statements from
the viewpoint of nimitta. Speech emanates because of speech. At that time, to impart the
knowledge of the existing notions of the jiva, this statement of nimitta is made. An evolved
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person is not the doer of speech or silence. jiiani does not have the predominance of the
auspicious thoughts of speaking thoughtfully or gently. Even at that time, he has the
predominance of the experience of ‘I am the nature of jiiana’. With this focus, the true
scholarly state arises.

Jjiva cannot change the sequential attachment, so how can it change a body? The text
says that one should be careful while walking. It means that one should not have negligent
dispositions within oneself while walking. A jiva does not have the strength to move the
leg forward or backward. The cause for the paryaya of that time is pudgala, it should be
understood accordingly at that time, what a jiva’s disposition should be. Who can modify
a body? Attachment-aversion occurs within the self; they are also sequential. The
nature of a substance does not have the strength to change it. By focusing on the
nature of the self and being indivisible, attachment tends to move away, but by
focusing on removing attachment, it does not necessarily disappear. So, the
disposition that the self can change body or speech is ignorance. A j7iani can have the
division of atrma being karta (a doer) and pure modification being its karya (work done) at
the time of the thought process, but during an indivisible thought-free state, there is no such
division of atma being karta and pure modification being its karma. Therefore, to say that
atmda is the doer, and body-mind-speech its act, is gross ignorance.

The result of true knowledge of knowables — knowables change because of themselves.
Jjiiana is clouded by believing that, because of attachment-aversion in the arma, changes
occur in the knowables.
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gatha-171
SYTH: IRRATHITHIYRA -

Now, it is ascertained that atma is not the body: -

3iiferet g ¢l <l asfasn u dwifysii
STERYA HIS 3T TNTAGAWT Jad 1130211

ordalio ya deho deho veuvvio ya tejasio|
ahdaraya kammaio poggaladavvappagda savve || 171 ||

gatha: audarika body (physical-gross body), vaikriyika (transformable body), aharaka
body (miraculous projectable/translocation body), fejas body (luminous body), and
karmana body (karmic-matter body) - all these consist of pudgala material-substance.

ttka: audarika (physical gross body), vaikriyika (fluid transformable body), aharaka
(miraculous projectable body), faijas (luminous, ody), and karmana (karmic-matter body)
- all these bodies consist of material substance; therefore, it is ascertained that arma is not
the body.

pravacana on gatha-171

It is said in Jain Siddhant Praveshika (a text) that humans and tiryanca (animals) have
audarika (physical) body, denizens of hell and celestial beings have vaikriyika
(transformable) body, and a few munis have aharaka (miraculous projectile) body. But all
sarsari jivas have taijas and karmana bodies. Here, it is said that a jiva does not have a
body. A body is made of the smallest indivisible particle matter. In Jain Siddhant
Praveshika, the knowledge of the circumstances of a body during transmigration is
imparted, but the intent was not to say that the body is of an arma. All five bodies are made
of pudgala matter particles. pudgala turns to a mass due to its dryness and stickiness;
because of avagahana (ability of accommodation), they are either gross or subtle. Because
of shape, they attain different shapes of the body. Because of the ability of karma, mass
turns into the form of karma, and with the nimitta of karma, different bodies are formed.
atma is not its doer; therefore, arma is not a body — so it is determined.

sk st sk sk sk ok sk sk sk sk s sk s sk sk sk ok koo
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gatha-172
3y P afg e IR HAREATTURRTYTHATYR U TA&0ITITdga d-

What, then, is the extraordinary-unusual characteristic of the soul which differentiates it
from the body, etc., other all substances: -

IRIUFTAWIY  3f@W  AGUINUTHYE, |
ST SifeiT gl SiiquforfegHaTol 13011

arasamariivamagamdhari avvattarih cedandgunamasaddam |
Jjana alirngaggahanam jivamanidditthasavisthanam || 172 ||

gatha: Know that the pure soul is devoid of qualities of taste, color, smell, touch, and sound
(speech). It possesses the quality of sentience/consciousness. It is not cognizable by any
physical sense or mark and has no definable configuration.

ttka: A pure soul’s intrinsic characteristic nature is to be without qualities of taste, color,
and smell (odor), to be without manifestation of touch, to be without sabda modification
(evolution/modification of sound/speech), and consequently it is not cognizable by any
physical mark/sense, and it has no definable shape or configuration.

Thus, the means of differentiating the soul from material substances are (1) tastelessness,
(2) colorlessness, (3) lack of smell, (4) no physical manifestation (untouchable-ness), (5)
sound/speechlessness (6) non-cognizable by any mark or sense, and (7) shapelessness/non-
configuration.

The only means of differentiating the soul from all non-soul substances, irrespective of
whether material or non-material, is its quality of sentience. This itself holds a self-
characteristic nature, owing to its dependence on the self-soul substance, which
differentiates atma from other remaining substances.

Where the word alingrahya (not cognizable by mark/sense) might have been used, but

there's no cognition by mark/sense (alingrahana) is used (by KundaKunda Acarya in this

gatha), it has been used to convey a deeper meaning. Thus: -

1. grahaka [(jiiayaka (knower-soul)] whose knowing is not caused by /irigas (marks), i.e.,
by sense organs, so it is alingrahana* —thus atma is full of atindriyajfiana (non-sensory
knowledge) — such a meaning is conceived.
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10.

grahya [jiieya (knowable soul)] who is not known by /lingas (marks), i.e., by sense
organs, so it is alingrahana — thus atmad is not an object to be indriyapratyaksa (known
directly by senses), such a meaning is conceived.

As fire is known by (seeing) smoke, in the same manner, arma is not known by lingass,
i.e., by any mark perceptible by senses, so it is alingrahana; thus, atma is not the subject
of being perceptible by sense and mind - such a meaning is conceived.

atmda is not inferred by others simply through a mark (l/inga), i.e., inference (anumana),
so it is alingrahana; thus, this atma is not merely things inferred (anumeya). Such a
meaning is conceived.

atma, whose inferring by others is not merely through a mark (l/inga), i.e., inference
(anumana), so it is alingrahana; thus atma is not simply an inferer (anumata) — such a
meaning is conceived.

atma, whose knowing/realization takes place by its characteristic nature, not through
any mark (linga), so it is alingrahana. Thus, this atma is the direct knower — such a
meaning is conceived.

atmd, whose knowing is not caused by a /inga (a mark); i.e., its characteristic is called
thought activity (upayoga); i.e., which is not dependent on external knowable objects,
so it is alingrahana. Thus, atma does not have its knowledge based on external things
— such a meaning is conceived.

atma, which does not accept its /inga (mark) - i.e., the characteristic termed as upayoga
(disposition), i.e., does not bring itself upayoga from outside, so it is alingrahana; thus,
atma possesses non-extrinsic knowledge (which is not brought from anywhere else) -
such a meaning is conceived.

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 alingrahana,
thus knowledge of arma cannot be taken away by another - such a meaning is
conceived.

atma whose linga (mark), i.e., 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 alingrahana; thus, this atma possesses an intrinsic nature as pure upayoga
(Suddhopayoga) - such a meaning is conceived.

alingrahana = (a = not, linga = sense organs (five senses and mind), grahana =
knowing/cognizing)—thus atma is not the subject of inference implying perception by sense; such a
meaning is conceived.
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11.

12.

13.

14.

15.

16.

17.

18.

19.

20.

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 alingrahana;
thus, this atma is not connected (not tied) with substance-karma (karmic-matter), such
a meaning is conceived.

atma, which does not take enjoyment of objects through its /irigas (marks), i.e., sense
organs, so it is alingrahana, thus this arma is not the enjoyer of objects - such a meaning
is conceived.

atma, which does not hold jivatva (sentience) by its /ingas (marks), i.e., by its mind and
senses, so it is alingrahana; thus, this arma is not governed by semen and menstruation
- such a meaning is conceived.

atma, which has not assumed a /inga (mark), i.e., mehanakara (genital appearance), so
it is alingrahana; thus, this atma is not merely worldly expedient - such a meaning is
conceived.

atma, which has not assumed a linga (mark), i.e., by amehanakara (non-genital
appearance), i.e., which is not pervasive in the universe (loka), thus this atma is not of
the appearance of pervading in loka, which is a familiar expedient of the hypocrites -
such a meaning is conceived.

atma, which does not assume sensations of female, male, and neuter genders, so it is
alingrahana. Thus, this arma is neither female nor male nor neuter by substance
(physically) and by bhavas (spiritually) - such a meaning is conceived.

atma, which does not assume /ingas (marks), i.e., religious titles, so it is alingrahana.
Thus, this atma does not possess the external marks/religious titles of ascetics - such a
meaning is conceived.

atma, whose arthavabodha [awareness (knowing) of substance] is not a (distinction of)
linga- a mark or guna (attribute/quality), so it is alingrahana, thus, this atma, not being
embraced by particular quality, is a pure substance - such a meaning is conceived.
arma, whose arthavabodha visesa [particular awareness (knowledge) of substance] is
alingrahana; thus, this arma, not being embraced by particular modification, is a pure
substance - such a meaning is conceived.

atma, whose arthavabodha samanya [general awareness (knowledge) of substance] is
not a (distinction of) linga - a mark - pratyabhi jiiana (cause of recognition), so it is
alingrahana; thus, this atma, not being embraced by substance, is a pure modification
—such a meaning is conceived.
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pravacana on gatha 172

The Exceptional own charactristics of jiva as the basis for differentiating from non-
self substainces.

A jiva does not have taste, smell, or touch in any manifested form. It is with the attribute
of sentience. atma does not speak words, and in the same way, neither is it the cause of
words; it is incapable of cognising sense organs, and it is devoid of the shape of non-self.
One should understand this. Acarya Bhagavana is directing that you know your arma as
such.
1. atma is tasteless —
There is no taste in atma because its nature is devoid of the attribute of taste.
2. atmd is intangible —
atma has no physical form because its nature is devoid of the attributes of physical
form.

The reason for making a upacdara (figuratively), that an @fma has a physical form-
Question: What is the explanation for calling an afma as having a physical or tangible form
in the vyavahara sastra (conventional texts), even though it does not have a physical form?
Answer: In fact, arma is formless, but from the conventional viewpoint of conjunction
with karma, it is said to be with form; but it does not mean that it indeed turns into a form.
Statements in the texts are from many viewpoints.

When jiva by himself transforms into a perturbed state, at that time, physical karmas
are present in the form of nimitta. From the perspective of the conjunction of those
physical karmas, @tmd is treated as having a physical appearance form. If the ability
of the perturbed modification of a jiva and the ability of the karma in the form of
nimitta do not have the relationship of being in the same space at the same time, then
even figuratively, they could be said to have a form.

Just as there is no ability to have delusion in the state of a siddha, and no karmas in the
form of nimitta, hence, in the state of a siddha, there is no physical form, even figuratively
speaking. However, in the state of transmigration, there is the ability to perturb, which is
impossible without the nimitta of physical karmas. If a jiva is without the nimitta of karma,
he will become a siddha. vikara is asuddha parinamika bhava (impure disposition of
eternal nature). A jiva deviates from his nature, takes karma's auspices, so
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perturbation arises. But karma does not cause perturbation because afma and karma
are totally distinct.

Inanimate karma does not know that jiva is modifying in a perturbed state because of its
auspices. It is the fault of a jiva that modifies in a perturbed state. But it is not a jiva'’s
eternal nature. Without focusing on the physical substance, perturbation does not occur. A
jiva has such an ability, and the conjunction of physical karmas is the nimitta. Hence,
figuratively, it is said to have a physical form.

3. There is no smell in atma-
atma is devoid of smell. Fragrance and foul smell are not in arma.

4. atmd is avyaktapand (does not manifest) —
atma is devoid of the manifestation of touch. To turn from cold to hot, from rough to
smooth, from gross to subtle, from light to heavy, from coarse to soft — all these are
inanimate states. There is an absence of attributes that manifest touch in arma. Hence,
atma does not manifest.

5. There is an absence of words in atma

Modification is absent in the form of speech in atma. An ignorant person believes that
one should speak a language that favors the jiva. Speaking harsh words is defilement
of jiva; therefore, such speech should not be uttered. But listen! To utter speech or not
to utter it is not under the control of the jiva. Speech is independent, and the jiva is
independent. There is no gain or loss from speech; however, the ignorant fears that if
speech is considered independent this way, then no jiva will respect the guru, no one
will accept the favours done to another, and everyone will become indifferent. But no
Jjiva respects another.

A dharmi jiva respects his own nature in his disposition, and when he is unable to remain
stable in his own nature, then respect for the guru arises in auspicious thoughts. It is also
false to say that the speech of the Kevali Bhagavana emerges without intention, but the
speech of mundane jivas can emerge with intention, because the speech-form modification
is entirely absent in all jivas in all three phases of time.

6. atmd is alingagrahaya (ungraspability by signs)
Due to the absence of the form, taste, smell, etc., in arma, atma cannot be recognised
by any sign. In the body, a specific type of colour identifies a certain Bhagavana; a
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particular kind of speech identifies a muni; a parama audarika sarira identities a Kevalt
Bhagavana; and the divine Om sound identifies a Tirthankara Bhagavana.

Question: Can these signs recognize a jiva?

Answer: No, all these signs belong to jada (inanimate matter). atma is not recognised by
them. Its own quality of sentient consciousness recognizes each atma. One who does not
recognize oneself does not recognize others either. One who recognises oneself can truly
recognise others. atma is not recognized by any external /inga.

7. There is asamsthanand (formlessness) in atmda -
atma cannot be recognized by the different forms (samsthanas) of the body. The nature
of atma is devoid of all forms of physical matter In this way, the distinction between
atma and pudgala (physical matter) is stated as: (1) araspana (absence of taste), (2)
arupapana (absence of form), (3) agandhapana (absence of smell), (4) avyaktapana
(absence of manifestation), (5) asabdapana (absence of sound), (6) alingagrahyapana
(not graspable by gender), and (7) asamsthanapana (absence of shape).

The means of distinguishing jiva (living being) from ajiva (non-living being) —
cetanamayatva (consciousness).

The means of distinguishing atma from pudgala have been stated. Now, the means of
distinguishing atma from pudgala and apudgala that is, dharma (medium of motion),
adharma (medium of rest), akasa (space), and kala (time). The instrument to separate these
ajiva substances (non-living substances) is the attribute of cetanagunamayatva (being full
of the quality of consciousness). The means of distinguishing from pudgala and other ajiva
is not said to be perversion, desire, anger, etc. Consciousness is a quality, and the conscious
being is the substance that possesses this quality. atma is inseparable from its nature of
knowing and seeing, and by that means, it is the dharma (inherent nature) to distinguish it
from all gjiva.

The means of distinguishing jiva from other jivas — svadravyasrita cetanamayatva
(consciousness dependent on one's own substance).

First, atma was distinguished from pudgalas. It was then distinguished from other gjivas.
Now, it is being distinguished from other jivas. One's own quality of consciousness resides
in one's own arma, not in the arma of another. That own quality of consciousness
distinguishes oneself from infinite kevalis, siddhas, infinite beings of nigodas, etc., because
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one's own quality of consciousness is one's unique characteristic. It always holds onto itself.
In the state of seeker, the quality of consciousness is used for the practice of dharma.

Question: Where does the observance of compassion come in this?

Answer: To ascertain one's own jiva through one's own quality of consciousness is
svadaya (self-compassion). jiva cannot observe compassion for others. When it is said to
be distinct from others, it means that it cannot do anything to others, and jiva is not said to
have the characteristics of compassion and charity, but it is said to be with sentience. By
saying this, it is determined that the perturbation of compassion, charity, etc., is
momentary; it is not its eternal nature. To consider the other and oneself as one is the path
of worldly existence, and to ascertain oneself as separate from non-self is the path of
liberation.

Where it is meant to say 'alingagrahya’ (that which a mark cannot grasp), the use of
‘alingagrahana’ (that which cannot be experienced through external signs) serves to
convey (attainment, exposition) many meanings. It is as follows:

alingagrahana (that which cannot be experienced through the external signs), meaning that
Jjiva cannot be experienced through external signs or external gender; arma (self) cannot be
known through any sign or instrumental cause.

Where it is meant to say ‘alingagrahya’, the use of 'alingagrahana’ is for the purpose of
conveying many meanings. The word ‘alingagrahana’ is the vacaka (signifier) for
expounding many meanings, and the thoughts that can be expressed by that word are vacya
(signified). Knowing that state and distinguishing and determining arma (self) as separate
from the /inga (mark, characteristic) is dharma.

First bolo (point): grahaka (knower) grahana (knowing)

That grahaka-jiiayaka (knowable) of which grahana (knowing) is not done by the lingas
(marks, characteristics), that is, by the indriyas (senses), is alingagrahana (non-grasping
by a mark of another); in this way, the meaning that ‘arma (self) is characterised by
transcendental knowledge which is beyond the senses is attained.

atmd (self) does not know through the senses:

atma (self) does not know the self and non-self through indriyas (senses). Both the self'and
the non-self are jiieyas. atma (self), being the knower of both self and non-self knowable
objects, does not have jiiana through the senses. Here, atindriyajiiana (transcendental
knowledge beyond senses) is established.
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An ignorant argues that a watch runs by winding the key, body moves because there is
atma, water became hot because there was fire, the motor ran because there was petrol, rott
(Indian bread) was made because there was a woman, wood was lifted high because there
was a hand; So, all this is directly seen through senses.

However, this belief is erroneous. The ignorant jiva sees associations through the screen of
senses. j7iana is not of associations. jiiana is not of the senses. However, not believing that
Jjfiana belongs to arma (self), one who believes that jiiana arises from the senses, sees only
the associations. atma (self) has the inherent nature of illuminating the self and non-self. It
is not his inherent nature to know the non-self with the help of the senses. It does not know
the self through senses, and neither does it know non-self external substances through the
five senses of eyes, ears, nose, etc.

sva-para-prakasaka jiiana (knowing the illumination of self and non-self) nature is due
to self, not due to senses.

Question: Should a cataract be removed from the eye or not? If it is removed, one sees,
and if not, one does not see.

Answer: Listen, one cannot see with the eye either before or after the cataract removal.
Jjfiana is present in atma (self), not in the senses. Even before the cataract removal, one
knows according to the degree of manifestation of one's jiiana, and even afterwards, one
knows according to one's own ability.

Is the sva-para-prakasaka nature of the self due to the senses?

Is para-prakasaka nature due to the senses? No, the nature of jiana does not belong to the
senses; it is not due to the senses. It is the nature of the self to know both the self and the
non-self. Missing this (deviating from this), the ignorant jiva believes that knowledge arises
through the senses; this is delusion.

Without the reputation of the experience of the jidyaka (knowing nature), jiidna
cannot become samyak -

If any customer goes to the market to buy goods, they must have cash or prestige to obtain
the goods. Goods are obtained with cash; if there is no cash, goods are obtained with 'nose’'
(reputation). However, if neither of these is present, a beggar does not get goods. Similarly,
this atma is the customer; it must take the goods, that is, perform the function of grasping
and knowing. If it has the cash of kevalajfiana (omniscience), it directly knows everything.
If that is not present, in the state of limited knowledge, if he has the prestige of the

Divyadhvanisara Part — 3 176 Gatha—172



experience of the pure nature of jiiana, then he can do the work of knowing correctly. But
he who does not have the cash of omniscience, and there is no prestige in the form of the
experience of the undivided knower, he, like a beggar, will not have the correct jiiana of
Jieya.

1) Ignorant jivas believe that jiana arises from senses; that belief is false because inert
senses are entirely absent in arma. Therefore, senses cannot help ama even in the
slightest.

2) Senses lack the nature of jiiana. How can that which does not have the nature of jiiana

(knowing) know? That is, they know nothing at all.
Hence, jriata (knower), that is, grahaka (taker), or the one who does grahana
(partakes), should be known precisely and correctly in this way. This section deals with
the knowable. arma does not know through the senses even a single one of its
substance-attribute-modification of the self and non-self; but it knows through its own
Jjfiana. One who determines this has samyak jiiana.

The ignorant does the knowing of present modification through associations:

Due to the lack of awareness of the nature of the knower, the ignorant one indulges in
delusion and believes that wood was lifted by this hand, the eye directly saw it, knowledge
arose from the word, and money came when one was at the shop. In this way, he sees
through association. jiva, who believes that the modification of his jzana arises from
senses, also sees modification of non-self substances through association; he is not called
atma. Even if the ignorant jiva believes that knowledge arises in him through the senses, in
reality, his jiana also arises from amma (self) itself; but he does not believe in that way,
therefore, he does not have the auspice of sentience. In this way, jiva, who does not consider
his own modifications to be independent, does not develop the ability to see the
modification of non-self as independent.

Even if the ignorant one holds a contrary belief, the nature of the object does not change;
but he gives rise to faults in his own beliefs and becomes sorrowful.

When will it be said that 'the true knowledge of the present modification’ has been
attained?

When will it be said that 'the true knowledge of the present state of self and non-self
substances has been attained? It is said that when one knows the inherent nature of each
substance, then jiva believes his jiiana arises with the auspice of his own knowing nature,

Divyadhvanisara Part — 3 177 Gatha—172



and not from the support of senses and other non-self substances. That jiva also believes
that the modifications of other non-self substances arise with the auspice of their own
substance, but not from the support of others. Believing in this way, he decides that a car
works due to its own cause when it is running and stops due to its own cause when it stops.
The car has no relation to petrol. Wood moves up or down due to its own cause, not due to
the living being. The modification of a student's study is due to the student, not due to the
teacher.

Those modifications occur with the auspice of the self-substance. A paryaya belongs to the
paryayavana (substance possessing modification) and is not due to another. From nigoda
(lowest life form) onwards, all living beings know through their own atmada, but they
do not know through the senses. It is wrong to say that ekendriya (one-sensed), dviindriya
(two-sensed), and triindriya (three-sensed) beings do not have eyes; therefore, they cannot
see, and caturindriya (four-sensed) and parcendriya (five-sensed) beings have eyes; hence,
they can see.

The manifestation of the extent of jiiana is not dependent on non-self; similarly, it does not
come from non-self. That modification of knowledge comes from the paryayanvana
substance (substance possessing modification). Is the amma ever devoid of its nature of
knowing and seeing that it would need to see-know through the senses? Never. Even in
nigoda, its nature exists; there too, it knows by itself. In this way, if one determines that a
modification) belongs to the substance possessing the modification, then it is said to have
attained the true knowledge of the present modification.

Question: Here it is said that jiiana occurs without the senses, but the scriptures mention
that matijiiana (sensory knowledge) and Srutajiiana (knowing through words) arise with
the auspice of the senses and mind. Then that will become false.

Answer: vyavaharanaya (conventional viewpoint) makes one aware of associations.
matijnana (sensory knowledge) occurs through the senses and mind: this is a statement
from the conventional viewpoint. From the conventional perspective, many distinctions
arise in matijnana (sensory knowledge); however, if it is not known in the context of
nimitta, then jfiana is one only. vyavaharanaya (conventional viewpoint) gives the
knowledge of which other substances are present when jiva knows through its own arma.
All these distinctions arise due to the respective capability of one's own modification. The
distinctions are not due to external associations, such as the senses, etc., but when
distinctions arise due to one's own cause, external causes are superimposed.
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Here, even the distinctions are negated. jiana never arises due to nimitta. jiiana develops
based on the support of jaayaka. The senses and external objects do not touch a@zma in
the three phases of time. Therefore, @tma cannot know through them, but it knows
through its own existential nature of jii@na. Due to his own delusion, the ignorant
believes he knows through association; this belief destroys the viewpoint of inherent nature.
That one sees all objects through association. If it is determined that jiiani knows his pure
self by way of his present jiiana, then he can determine to know non-self substances
through their own nature.

During the state of limited knowledge, the senses, mind, etc., are nimitta, and in the state
of omniscience, the senses, mind, etc., are not nimitta; But to believe that in the state of
limited knowledge, the senses, mind are nimitta; therefore, one knows through them is
flawed. No jiva touches with the sense of touch, does not hear with the ears, and does not
think with the mind; but @tma itself performs the act of knowing by its ownself. To show
the association of vyavahdranaya, it is said that jiiana occurred through the senses and
the mind. Understand this as the meaning of vyavaharanaya (conventional viewpoint),
and to understand that jiia@na of atmda occurs without any associations is the meaning
of niscayanaya (real viewpoint). Scriptures do not say the meanings of nayas
(viewpoints). But by way of his own j7iana, atma understands the various viewpoints. The
sensory and auditory knowledge is not false, but they are balanced jiigna. In this way, one
should understand reality through the auspices of the self.

The atma is with jiiana, which is atindriya (beyond sensory knowledge)

In this first statement, the meaning of alingagrahana (non-sensory perception) is as
follows: a = not, linga = senses, and grahana = knowing. That is, atma does not know
through the senses, hence it is alingagrahana (non-sensory perception). Hence, the thought
that arma is atindriya jnanamaya (beyond sensory knowledge) is attained. atindriya
jranamaya (beyond sensory knowledge) means that without senses and mind, such
determination arises. When? After attaining omniscience? No. kevalajnant is indeed
beyond sensory knowledge, but a mundane jiva with a body, in the mundane state, also
does not know through the senses. Despite this being the case, due to ignorance, the
ignorant one believes that he knows through the senses. This belief results in sarmsara. His
focus from the senses and moves to the knowing nature truly attains the atindriya jnana
within themselves.

The one who knows the self truly knows the deva-Sastra-guru -
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Question: If one believes in such independence, they will not take anyone's help, will
become hardened, uncaring toward the experience of self, and will not believe in deva-
sastra-guru.

Answer: Listen! All this is your delusion. The one who knows the truth understands deva-
sastra-guru truly, because deva-sastra-guru says that you know through your knowing
nature and not through the senses or deva-sastra-guru. All living beings, from the one-
sensed to the five-sensed, have the power to know the self and non-self by themselves. In
this way, a jiva that truly knows his own knowing nature truly knows non-self. It is not true
that external substances are known because deva-sastra-guru, etc., exist; but upon
knowing one's own dfmda, non-self substances are known in the self. The development
towards omniscience is only due to such true conviction and knowledge.

deva-$astra-guru are non-self, and when is it appropriate to believe in them? deva-sastra-
guru and senses are non-self, and the self does not know through them. But when one
determines that, on knowing the self, the non-self is known with it, then it is said that the
Jjva knows and believes deva-sastra-guru in the correct way.

From this understanding, upon attaining non-sensory jrnana, dependence on non-self ceases
and self-reliance arises, and from that, modifications of samyag darsana-jrana-caritra)
manifest.

Second bola (point)
grahya (knowable), which is not perceived (known) through the /ingas (means), that is,
through the senses, is alingagrahana (non-sensory perception); in this way, the meaning
that atrma is not an object of sensory perception is derived.
atmd is not fit to be known by the senses -
In the second statement, it is said that the atma is not fit to be known by the senses. arma
does not know the self and non-self through the senses, but it knows both the self and non-
self by itself, as has been said in the first statement. Now, in this second statement, it is said
that such a prameya (knowable) atma is not such that it can be known by the senses.
In this second statement, the meaning of alingagrahana (non-sensory perception) is as
follows: a = not, linga = only through the senses, grahana = knowing, atma is not fit to be
known only through the senses, that is, atma is fit to be known by its own knowing nature.
(1) Some jivas believe that atma is not known in knowledge at all; that belief is proven
wrong by this (second statement), because arma also has the attribute of prameyatva
(knowability), and if the attribute of knowability is not accepted, then the guni
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(substantive/holder of attributes), that is, atma, would be destroyed; therefore, this belief is
wrong. Due to the attribute of prameyatva (knowability), @tmda is known by way of
jiiana; thus, it is such a prameya (knowable) substance.

(2) Some jivas believe that atma can be known by the senses; that too is proven wrong by
this (second statement); because arma is fit to be known by its own knowing nature, but it
is not fit to be known by the senses. The knowing nature belongs to afma, and not to the
senses.

Religion does arise from scriptures and speech -

Question: How can a jiva know atma it he does not listen to the speech of Bhagavana or
the scriptures, because without desanalabdhi (good fortune of obtaining the teachings of
Bhagavana), jiiana of atma does not occur, and dharma is not attained, right?

Answer: Listen! Speech and scriptures are non-self; they are inert matter, and jiiana does
not arise from them. Similarly, ears are also inert matter. It is not the inherent nature of
atmda that jiiana should arise from the senses, and atma would be known through them.
atma is fit to be known by its own atindriya (transcendental/ beyond senses) nature, which
is without speech and senses. And upon knowing the self, jiiana of non-self entities, such
as scriptures and speech, also comes into the right focus, realizing that in the past, the focus
was on scriptures and speech. As the nature of sva-par-prakasaka (illumination of self and
non-self) develops, the true jiiana of non-self also arises. If afrma is not in scriptures, words,
ears, or eyes, then how can arma be known through scriptures and speech? It will certainly
not be known. But it is such that afmma is known only by its own jrayakasvabhava (knowing
nature). People have not even heard about it, nor have they actually heard it. Therefore, it
seems complicated.

If dharma does not originate from speech, then what is the necessity of listening to
teachings?

Question: Just now, it was said that j7iana does not arise from the ears and speech, and that
this matter has not even reached the ears. As it is being told that jiana of atma does not
arise from the ears and speech, then, what is the necessity of this matter reaching the ears
and being heard?

Answer: When it is said that 'has not fallen into the ears,' it is told from the perspective of
nimitta (external cause) and association. It means that such a matter has not even been
heard; that is, jiva does not even possess such an ability, understand that. Modification of
the understanding of every samaya exists and it the truth. That modification is not due to
the ears and words. When one does not have the ability to understand at that point in time,
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it is said that 'the matter has not fallen into the ears.’ If one were to hear these words and
understand them by one's ability, even then, that jfigna is divided. Even from that, the
undivided arma is not attained because the benefit of the whole cannot be attained from a
part.

If one removes his focus from the capability of fragmented, incomplete j7iiana and focuses
on the indivisible, complete atma, then atma attains dharma. So then, one who has not even
attained the capability of fragmented jiiana, he who has not heard, even as nimitta, the
unopposed speech, that is, who has not obtained nimitta, from the conventional viewpoint,
of desanalabdhi (good fortune of obtaining the teachings of Bhagavana), how can he attain
dharma? The implication is that such a jiva will never attain dharma. Saying this, here also,
the inherent capability of that jiva is being indicated.

atmd is not an object of sensory perception -
In this way, atma is alingagrahana (non-sensory perception). atma is not graspable by the
senses; that is, it is not fit to be known by the senses. Therefore, the meaning that arma is
not an object of sensory perception is attained.

The ignorant jiva believes that arma is not known without non-self entities, without words,
without ears; but his belief is false. This belief itself is contrary to the nature of arma. It is
the nature of arma that jiiana occurs without non-self entities. atma is not an object of
sensory perception, but it is an object of direct jiiana, from where this perception arises.
atma is not known by dependency on the senses, but arma is known dependent on arma.
As soon as such an awareness arises, the focus on senses is released, and upon having faith
and j7iana in one's own nature of direct perception, dharma is attained.

atmda is knowable, which is a substance fit to be known by j7iana. It is not known through
lingas (marks).

In the first statement, it was said that this jrieya paddartha (knowable substance) — atma
- is not such that it can be known by the senses -

atma does not have knowledge through the senses; such is the nature of this jizeya substance
— atma. The reason for stating alingagrahana (non-sensory perception) in this chapter on
the principle of jrieya is that atma is a mass of infinite attributes and modifications. The
knowable substance’s nature is not to work through the senses. It works without the support
of the senses. That is its nature. If jrieya is known in the way its nature is, and has the belief
by turning towards the self, then dharma is attained.
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Knowing the nature of the knowable, the way it is, and having the belief on being self-
oriented, then dharma occurs. How can dharma occur by knowing the opposite? It never
will. Hence, arma is not such a knowable substance that it can be known through the senses.
In the second point, it was said that @tma can be known through the senses; it is not
such a substance.

atmda is not such a knowable that it can be known through the senses. It can be known by
looking inwards. This is a chapter on knowable, which can also be stated in another way:
this is, a chapter on samyagdarsana. One which can be known through the senses is not
atma. The subject of samyagdarsana is atma, hence, samyagdarsana cannot occur through
the senses, meaning dharma cannot occur.

atma-substance is knowable. Be it jiieya or prameya — both are the same. All the self-non-
self prameya of the universe are indeed the subject of some or the other j7iana because they
have an attribute of prameyatva (knowability). It is not in atma’s nature to know through
the senses. Ifit is known through the senses, then it is not pramana (comprehensive) jiiana.
prameya (knowable) is capable of being known in jiiana, so it has been said, but it is never
said that it can be known through the senses. All six substances are the subject of some or
the other jiiana because of their respective attribute of prameyatva, so it has been said. It
is not their nature to know through the senses.

atma substance is a mass of infinite efficacies of knowledge, belief, conduct, etc. This
knowable is not the subject of the senses. atma is both the knower and knowable.
Substances of the cosmos are knowable, and sensory organs are knowable. Those
knowables are not capable of knowing asmma, and arma is self-knowable. Its nature is not to
be known by the senses.

Question: Then why did jiva get the senses? And why is jiva said to be with the senses?
Answer: No substance gets another substance. No substance goes or moves away from
another substance. Knowable substances of the cosmos come and leave because of
themself. Modification of a paramanu entered the same space as that of the @fma and
has been identified.

From the absolute point of view, senses are modifications of paramanu, but in their present
state, it is distinct from other modifications of pudgala. Hence, it has been recognised in
the form of senses. From the point of view of niscaya, they are no different from pudgala
paramanu. The statement on sensory jiiana is made to illustrate the association of senses
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from a conventional point of view. However, that does not mean one can attain jiiana solely
because of this. But at the time of the ability of the expanse of knowing of jiiana, it has
been told that the senses are nimitta.

sraddha (belief) accepts that a@tmda can be known through jiiana -

arma is the self-knowable. It is not a knowable substance that can be known through the
senses. Hence, it is not a subject of sensory perception, but it is a subject of direct jiiana.
This is a chapter on samyagdarsana. atma is a subject of belief, meaning samyagdarsana.
Hence, sraddha accepts that arma-substance is such that senses cannot know it. However,
it is such that it can be known directly through jii@na. To accept the belief through self-
auspice is dharma. Without such a belief and jiiana, vows, penance, etc., cannot be true.

Third bola (point) -
The way fire can be known by smoke, in the same way one which cannot be known by
linga, meaning which is not grahana (perceptible) by senses, is alingrahana. In this way,
atma is not the subject of being inferred/conjectured directly by senses; such a meaning is
arrived at.

atmd is not the one that can be known by direct inference/conjecture of senses -

Fire can be known by smoke. Where there's smoke, there's fire. In the same way, atma’s
Jfiana is not worthy of knowing by any external/non-self senses. It is such a knowable. Can
atma be genuinely known by such signs as movement of the body, speaking, and growth
in a womb? No, atma cannot be known by such traits. Fever can be known by measuring
it with a thermometer; in the same way, atma cannot be recognized by any outer signs.
Here, it is said that inference of senses is not required to know the arma.

If someone says that atma can be known by jiiana, and non-self substances can be known
through the senses, then it is gross ignorance. The senses cannot know the substance; it is
known by jiiana. And to say that arma can be known by arma from the view of absolute
truth and can be known by senses from the view of conventional truth is also a false
statement. It is false multifacetedness. @tma is known only by a@tma and not through any
other signs or senses or inference of senses. This is samyak anekanta, and only this is
dharma.

In this third point, the meaning of alingrahana is as follows: a = not, linnga = sign capable
of being known by senses, grahana = to know. Meaning that arma cannot be known by
signs understood through the senses. arma cannot be decided by external signs like how a
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body grows from small to big; Hence, afma is not the subject of direct inference/conjecture
of senses — such a meaning is derived. arma is such a knowable substance that it can be
known directly through j7iana — it doesn't need to be inferred by the senses.

Fourth bola (point)
That which is not known by others, one which is not known just by sense organs, is
alingrahana. In this way, arma is not just deducible (it cannot be known by perception);
such a meaning is derived.

atmd is not such a knowable that it can be known only by perception —

In this fourth point, the meaning of alingrahana is — a = no, linga = knowing through
perception, and grahana = to know. This means that arma is not such a knowable that it
would be a subject of knowing only through perception/inference. Here, the word ‘just
inference’ is used. The purpose of using the word ‘just’ is that arma is the subject of
inference with partial self-perception, but it is not the subject of just conjecture.

If atma were to be the subject of just perception, it could never be the subject of direct
jhana. It is entirely and directly known in kevaljiiana, and in the incomplete state, it is
realized in Srutajiiana. In the seeker’s state also, it is incapable of being known through
inference/perception. If it can be known only through inference in a seeker’s state, then the
self-perception cannot be partially direct. If the self-perception jiiana is not partially
direct in a seeker’s state, then it cannot manifest as totally direct. Hence, arma is the
subject of direct self-perceptible inferred knowledge.

Those who want to know atma should have self-perceptible jiiana; only then can they know
atma. If jivas were to have the knowing through perception, along with the experience of
self, and then extend/develop their jiiana, then it is correct. But without the experience of
self, if they were to try to know the arma only through perception, then this atma is not
such a knowable that it would be known through that.

Fifth bola (point)
One who does not grahana (know) only through linigas (sense organs) is alingrahana; thus,
atmda is not just deducible (being just the deducer), such a meaning is derived.
atmda was to be known just by inference; it is not such a knowable substance -
In this fifth point, the meaning of alingrahana is thus — a = not, linga = inferring
knowledge, and grahana = to know. atma is not such that it can know the self and non-
self only through perception. Hence, direct perceptive knowing should be there to know
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both the self and the non-self. If arma itself were only the inferer, then direct jfiana would
never manifest. anumana jfiana is there, but it is not true that direct knowledge can manifest
just by anumana jiiana. Along with knowing through inference, a partial experience of self
is present, that is direct, and that will increase to become completely direct, kevaljiiana.
Then, inferring knowledge is absent. Hence, it is said that it cannot be known by just
inference.

Correct knowledge of non-self substance is absent without self-perceptive knowledge
(svasariwvedana jiidana) —

atma does not know the self through inference; its nature is not to know other jivas, bodies,
and other non-self substances by inferring knowledge. Knowing non-self substances by
just inferring knowledge is an incorrect belief. Thus, atma is not the doer of just inference;
such a meaning is ascertained.

To know, deva-guru-sastra, family, relatives, and all other jivas from nigoda to siddha,
through inference, is not the nature of those knowables. Partial self-perceptive knowledge
should be there. To know through inference knowledge with self-perception is the correct
knowing. Inference without self-perception is not even the correct inference.

Nature of kriya (action)

Question: After knowing all these things, is it correct to carry out the activities that we
assume to believe in? What is the obstacle to carrying out the activity with understanding?
Answer: Attachment and body activities are not included in the activity with
understanding. What can be termed as ritual, without the knowing of arma? 1f one had the
correct understanding, this question would not arise; understanding means the activity of
knowing, and the activity of the body and attachment is negated.

Question: What if with the activity of jiiana, the activity of assumed belief is included?
Answer: Listen! Adding a little poison to dodhapaka (a sweet made of milk), the whole
sweet turns poisonous and cannot be consumed. Similarly, having knowledge of outer
manifestation and adding the activity of the body and attachment is ekanta mithyatva
(singular erroneous belief).

A jiva cannot perform the activities of the body, and in the incomplete state,

attachment occurs. A jiidani does not have the intention of doing attachment. atma’s
nature is to be the knower of body and attachment. To understand so, is the activity
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of understanding. By saying the activity of understanding, the activity of body and
attachment is automatically negated. Any outer sign cannot know atma; it is such a
knowable substance. To know accordingly is the correct activity.

Here, it is stated that it is not so that the atrma can be known just by anumana jiiana matra

(only knowledge of inference). This results in the following principles.

Principle of direct and indirect jiiana —

1. If arma is capable of being known by just inference, then direct jiana and its subject
(its existence) will not remain. But it is not so.

2. kevalajiiana is completely direct, and in that atma and all other substances are known
clearly. However, it is not wholly manifested currently in the mundane state with the
physical body. If it manifests totally in the present, total bliss should manifest.

3. A seeker has svasamvedana pratyaksa jiiana (direct self-perception jiiana), and its
inference knowing is correct/comprehensive because inference jiiana without self-
perception cannot be correct. Hence, to a seeker, partial direct and partial indirect
jAidna stay together.

4. Ifonly indirect jiiana is believed to be present in a seeker’s state, then direct jiiana can
never occur. But it is not so. Hence, svasamvedana ansa-pratyaksa (partially direct
self-perception with experience) jiiana exists. That is what increases to becoming the
complete and direct kevalajiiana.

5. ansa pratyaksa svasmvedan jiiana (partially direct self-perception with experience) is
present during the seeker’s state. With its sequential increase, there is an absence of
indirect jiana, and on the manifestation of completely direct j7iana, the indirect jfiana
becomes non-existent.

6. Inference knowledge can never be alone. If it is alone, it will remain eternal, and direct
Jjfiana will never occur.

7. Totally, direct jii@na can be present alone because there is a total absence of
indirect jidna.

Inference without self-perception is not jiiana. Hence, atma cannot be known with just
inferential knowledge. Similarly, with just inference, atma cannot know the self and the
non-self. Comprehending this, atma is not just the inferer.

It is not the nature of jiiana to know just by inference. Similarly, it is not the nature of the
knowable to be known by just inference. Thus, afma is not a knowable substance that can
be inferred. Knowing oneself is the cause of dharma.
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A great saint was staying in the jungle. From one word, ‘alingrahana,” twenty points
emerged. It is as if a pure soul is manifesting from it. A wonderful thing has been said. In
worldly affairs, if one distributes /addu (an Indian sweet) and someone does not know how
to eat it, that person is stupid; similarly, it is presented wonderfully how the arma can be
manifested. Still, a jiva is stupid, if he does not think, believe, or enjoy the joyful nature.

In the first point, it was said a@mad is full of non-sensory jii@dna; know him accordingly
This atma is different from the body, etc., how is that? Body, etc., are non-self-knowable,
and atma is self-knowable. By knowing the self through the self, arma is known by his
nature, and non-self substance is known as non-self. arma cannot be known through
external signs and should be known accordingly. Here, Acarya Bhagavana is ordering. This
atma in the form of knowable is a mass of jiiana, darsana, caritra, anand, astitva
(existence), vibhutva (omnipresence), prabhutva (supremacy, lordship), etc., infinite
efficacies, and alingrahana is present; know this accordingly. arma is non-sensory,
meaning it does not take the auspice of senses, cannot be known through the senses; So, it
should be known that he does not know through the senses.

When a revered Guru tells his disciple ‘You can know’ it establishes that arma can know.
If it were not possible for a disciple to know, then the Guru would not have said, ‘You
know.” On saying ‘you know,’ the disciple can know such an afma; such a decision is
arrived at.

How can a@fmda be known through the senses that are absent in it?

This atma’s nature is sentience and joy. He does not know through the senses. This should
be known. There is an absence of senses in @fmda. It cannot be that the substance which
is absent in one can work through it. There is an absence of senses in the bhagavana
atmd if it is said that one knows through that which is absent in him, then it is akin
to saying that sorrow arises by getting hit with a rabbit with horns. Rabbits do not have
horns, so how can that cause happiness and sorrow? It cannot be.

Similarly, if atma lacks senses, then how can it be that he knows through that which is
absent in his nature? It cannot be. Hence, arma is of a non-sensory nature; know
accordingly. This is called samyagdarsana and dharma.

In the second point, it was said that d@fma is not the subject to be known directly
through the senses. This should be known -

atma cannot be known through the senses; This should be known. There are no senses in
atma. It is impossible that a substance is known by that which is not present in it at all. The
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senses are not in the arma; hence, it is not the subject of being directly known through the
senses. One should understand that atma is capable of being known by himself.

In the third point, it was said that @fma is not a subject that can be inferred directly
by the senses; this should be known -

The body is moving; speech emanates; therefore, arma is present; atma is not capable of
being inferred directly by the senses in this way. Senses are not present in arma. Hence,
atma cannot be known through jiiana, which is discernible by the senses; this should be
known.

The way fire can be known through smoke, in the same way, atma cannot be known by any
sign that is perceptible by the senses. But it should be understood that arma is known
through self-perceptible jiiana;

By saying 'tii jana' (you know it), such a meaning is ascertained that a disciple is the one
who can know arma. When a diamond merchant starts a diamond shop, he has in mind that
there are customers for diamonds worldwide. He has faith that those customers will come
to him to buy diamonds. But the doubt, 'l start a diamond shop; but what if no customer
comes to buy diamonds?' does not occur to him.

Similarly, when Acarya Bhagavana (revered teacher) said ‘you know it’, he has faith that
there are jivas who can know atma in the way he is saying. He does not have doubts that if
there are no jivas in the future, who can know arma the way he has described? It is not true
that, as this subject is very subtle and complicated; therefore, it cannot be known. Hence,
one can definitely have such knowledge and faith.

The atma is svatattva (self-substance); it does not know through paratattva (non-self-
substances). Similarly, it is not known even through inference of non-self substances, but
it knows and is known only by its own self-substance. This should be understood
accordingly.

In the fourth statement, it was said that the a@fma is not such that it is known only by
inference; know this —

atmd is not so that other jivas may infer, and arma will be known. If others (jiva) decide
what the arma is like only through inferential knowledge, then that jiiana of the arma is not
true. arma is such that it is known by the svasamvedana jiiana (self-experiential
knowledge), which is jianananda, without attachments, and is the pure sentient.
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panca paramestht bhagavana cannot be known just by inference (enumdanay).

Other jivas merely infer and say that these are vitaragadeva, nirgrantha (possessionless
and occupationless) gurus, but it's essential to understand that they cannot be recognized in
this way. atma of the omniscient deva of devas, arahanta, siddha, and acarya, upadhyaya,
muni, etc., cannot be known by just inference.

One will not be able to buy diamonds and jewels if one goes to buy them with two pennies.
If a beggar begs, he will get the leftover of a Jaddu (an Indian sweet) and not a full laddu,
and he does not have the courage to ask for a full laddu. He lacks the courage to ask to see
the house, wealth, or diamonds, etc.

In the same way, inference knowledge is like a beggar; the atmds of parica paramesthr,
who are similar to diamonds, cannot be verified by it. Just as a beggar does not dare to
ask to be shown the diamonds, in the same way, inference knowledge cannot verify the
atmads of panca paramesthi.

The nature of self-arma is pure. A jiva who does not have belief, knowledge, and partial
self-perception, free of attachment, that jiva cannot know the atma of the panca paramesthi
merely through inference knowledge. A mithyadrsti without self-perception jiana may be
an expert in Sastras. But by that jfiana, he just infers that arahanta should be so, or munis
should be so. His total inference knowledge is not knowledge. Such an arma can never
recognise the panca paramesthi.

parica paramestht bhagavana can be known through self-perception jiiana —

If panca paramesthi cannot be known just by inference jiiana, then through which jiiana

would those armas be known? So it is said, 'Listen!' [f you want to know these atmas, then

first manifest self-perception j7iana within you, and then through that jiiana, they can be
known. atma is devoid of body, senses, and attachment without the support of non-self
substance and mind. Have reverence and knowledge for such a self-arma.

1. By expanding the jiiana which is with self-perception and then inferring that an
infinitesimal part of self-jiana has opened, this infinitesimal jiiana will increase to
become completely direct, which is capable of knowing the three time phases and three
lokas in one samaya. If one believes this, then he can infer that arahanta and siddhas
should be with this kind of completely direct jiiana. Their state of omniscience is one
of detachment and independence. That state of omniscience should be accompanied by
the ability to know the three times phases and three lokas in one samaya.
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2. Partial self-perception jiiana manifests itself to the self; When other sadhaka (seeker)
Jiva manifests the self-perception jiiana, in its infinitesimal form, by taking auspice of
the pure, independent substance which is without attachment, then they too are similar
to the self. Those who are manifesting the pure state in its infinitesimal form and after
that will manifest the complete pure state, those sadhaka jivas are acarya upadhyaya,
and muni.

In this way, by expanding the jiiana of self-perception and deciding that in the parca
paramesthi, how are the ones with complete omniscience and how are the jiiani who are
not yet omniscient, then his determination is correct. In that jiiana, panca paramestht are
known. A mithyadrashti’s inferring knowledge devoid of self-perception does not know
the atmas of panca paramesthis. Hence, by calling inferring knowledge to be in the form
of a sign, with that sign, other atmas cannot be known. This is the meaning of alingrahana.
This, O disciple! should be known.

Just anumana (inference) without svasarivedana (self-perception) is not pramana

(comprehensive) jiiana; instead, it is mithya jiidna (false knowing) -

1. Activity in every substance’s current modification occurs due to its ability; at that time,
another circumstantial substance is called a nimitta. If no activity exists in upadana
(substantial cause), then other substances cannot be called nimitta. This means that
without having activity in upadana, another circumstantial substance cannot be alleged
to be nimitta.

2. When a jiva manifests the right modification of samyagdarsana-jiiana-caritra at that
time, the auspicious attachments towards deva-sastra-guru are alleged to be vyavahara.
On the manifestation of true, unblemished modification, auspicious attachment is called
vyavahara by transferred epithet. If unblemished true modification is not manifested,
then even the previous modification of raga cannot be called vyavahara. This means
that there cannot be any vyavahara without niscaya.

With this logic, when a jiva manifests self-perception jiiana under the auspices of pure self,
inference knowledge, along with self-perception jiiana, is said to be pramana jiana
(comprehensive knowledge). Only inference knowledge without manifestation of self-
perception jiiana is not said to be comprehensive knowledge; instead, it is called mithya
Jhana.

Nature of bhava namaskara (salutation/reverence with spiritual disposition) and its
result —
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One should know that arma of parnca paramesthi is not known just by your anumana
(inference) jiana. If one wants to know parnca paramesthi and wants to pay salutation with
a spiritual disposition, then the way a muni moves ahead with internal equanimity, along
with jiiana and arahanta, siddha has become full paramatmas, the same way one, having
sraddha-jiiana, manifests self-perception. He will be able to infer with perception that
sarvajiia bhagavana has achieved a perfect state.

It should be known that true knowing is jii@na of oneness of being knower-seer, with
a pure nature devoid of pinya, vyavahara, and thought activity. After having such a
self-perception jiiana, correct inference knowledge arises. Omniscients have attained the
perfect status, and seekers have realized partially, and moving forward, they will achieve
the perfect state. Therefore, panca parmesthis, who are non-self atmas, have such an
attribute of being knowable, and know accordingly.

Whichever jiva knows that the knowable attribute of panca paramesthi is such, has
recognised them in the correct form and has performed the bhava namaskara (spiritual
veneration).

Question: Will not the kriyas (religious activities), which one believes will stop if this is
known in such detail?

Answer: Listen! Does one want peace and happiness? Want to follow dharma? Be it
dharma, peace, happiness — all are one and the same. This peace can be attained by taking
recourse of the true substance and not of the false substance. Hence, know the substance
the way it is and experience the pure arma with self-perception jiiana. This is the reason
for peace, and this is what continually increases to become perfect kevaljiiana. With this,
total happiness and peace are attained; this is the dharmic activity.

In this fifth point, it has been stated that one should understand that @fma does not
just make an inference.

In the fourth point, it was said that if another jiva tries to know ‘your atma’ or atma of
panca paramesthi through just inference, they cannot be known. Here, in this fifth point, it
is explained how the self is. Self is not the one to have just inference. If arma is with just
inference, then there will not be an opportunity to manifest direct kevaljliana, which is
devoid of inference. The way the doer of the disposition of just punya-papa believes it to
be the entirety, he is not called an arma. Similarly, one who just infers is not called the
atma. With this, the following logic emerges —
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1. If only manifested pratyaksa jiiana is in the present modification, then the inferior
Jjiiana, seen in the present modification of a non-omniscient, should not exist, but
inferior jiiana is seen currently. Hence, kevala pratyaksa jiiana does not exist in the
present modification of a non-omniscient being. Such a decision is arrived at. Hence,
there should be some such state in which partial direct and partial indirect j7iana can
occur, which is the state of a seeker.

2. If partial direct and partial indirect jiana are not there in a seeker’s state, then the
partial direct jiiana cannot increase to become fully direct, and there cannot be an
absence of partial indirect j7iana. Hence, it is ascertained that in the state of the seeker,
partial direct jiiana does exist.

3. In the state of a seeker, pure modification of right belief, knowledge, and conduct is
partially manifested. At that time, concomitant vyavahara is present in the form of
attachment for deva-$astra-guru.

4. And with exceptional effort, when modification of belief-knowledge-conduct is fully
manifested, then vyavahara in the form of auspicious attachment towards deva-
Sastra-guru is entirely absent, and only niscaya (absolute truth) remains.

This means in a seeker’s state, by concentrating on the knowing nature of dtmada, total
direct kevaljiiana manifests. Then, indirect jiana is entirely absent, and only complete
direct kevaljiiana remains.

The meaning of alingrahana in this fifth point is thus: a = not, linga = only just
inference, grahana = know. ‘You’ are not the one who just infers. According to what has
been said above, kevaljiiana will not occur with just inference. Hence, inference is always
associated with self-perception in the state of the seeker. If the self jiana does not have the
action of knowing with self-perception, whether knowing the self or non-self, then that
knowing is not correct. And atma, along with being the knower, is knowable, as well. He
is not merely the inferer, but knows the self and non-self, insentient and sentient substances
with self-perception. Such a nature of knowable afma should be known.

The secret of the term “#i jan’ (you should know)

Sr Kundakunda Acarya Bhagavana has said ‘know’ in the garha. Afterwards, Shri
Amritcandra Acarya explained the concept of alifigrahana in twenty points, elaborating on
different bhavas (spiritual understandings) and stating, "know such a arma." He is a muni
of the fifth era. The fifth era is challenging; therefore, the question arises whether these
words are intended for the jivas of the fourth era? Listen! That is not how it is. If a jiva of
the fifth era would not be able to understand this lesson and exposition, then how can the
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guru order that ‘you should know’? This exposition is intended for jivas of the fifth era,
and he is confident that they will understand it. A natural coincidence has taken place.
When an evolved guru orders, ‘you should know,’ at that time, it is not possible that
there would be no knower of these secrets. There is a mutual nimitta-naimittika
relationship between the explainer and the percipient. Acarya said, ‘You should know’;
hence, the self atma can be known, and no period or era can be an obstruction to that.
Thinking so, an effort should be made to understand the nature of arma just the way it is.

The way a jiva who believes that there is benefit from p@nya-papa does not know the
atmd. Similarly, a jiva who believes that jiidna is through the senses and is just an
inference does not know the arma. If one knows the correct nature of the jiva, then
dharma arises.

These five points are over. The explanation was from the viewpoint of nasti (non-existence)
in these. In the sixth point, the narration is from the viewpoint of asti (existence).

Sixth bola (point)
One who is not perceived through linga (mark) but is known by the pure nature of the
substance is alingrahana. Thus, atma is the direct knower. Such a meaning is derived.

atmd is a direct knower; this should be understood accordingly -

atma cannot be known through any outer sign, inference, etc., the five signs mentioned
above. But he is known by his nature. @fmada is known by his nature — by stating so, he is
incapable of being known through just indirect inference. In the same way, he cannot
be known through the support of the senses and the mind. Such a statement from the
view of non-existence is implied within. This point is stated from the view of existence.
Even though indirectness is present, why was it said that a@fma is the direct knower?
Here, the discussion is about a seeker’s state. There is nothing left for the kevali to know,
because he has become the complete direct knower. Then what is it here that brings out the
meaning that he is the direct knower? Though kevalr is the direct knower, even then, why
has it been said ‘the direct knower’ here? Because a seeker believes his afma is a direct
knower. A seeker has partial indirectness; here, that is taken as secondary. Directness
is primary. One who does not believe his atma to be free from attachment and support of
the mind does not believe himself to be the direct knower. He will never have dharma.

It has been said that arma does not know the self and non-self through the senses. Senses
cannot know arma. Signs perceptible by the senses cannot know atma. atma cannot be
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known by just inferring knowledge. arma cannot know the self and non-self by just
inferring knowledge. arma cannot be known through these five /inigas (marks). Hence, atma
is the direct knower; such a meaning is derived.

The result of the belief and knowledge that afmad is a direct knower is kevalajiidna —
If a jiva believes attachment to be his nature, he can never be free from attachment. But
despite having attachment at that time, his eternal nature is devoid of attachment. If
he has such a belief-knowledge, then partial detachment manifests. After that, with
increasing equanimity, a state of total passionlessness manifests.

From this logic, if afma s nature is indirect j7iana, then atma cannot be free from it. Because
a substance that is eternally mine cannot be separated. Numerous jivas have attained
omniscience by annihilating indirect jZiana and manifesting complete direct jzana. Hence,
indirect jfiana is not the eternal nature of arma; this is decided. Therefore, atma cannot be
known by the five signs mentioned above. Then what is atma? atma is a direct knower.
Even though indirect jii@na is present currently, my nature is to be a direct knower.
By believing so and having such knowledge, partial direct jidna manifests, and on
increasing exceptionally, kevalajiiana is attained.

In this sixth point, the meaning of alingrahana is thus — a = not, linga = by just indirect
Jjfiana, and grahana = know. atma does not remain as just an indirect knower; he is a direct
knower.

The nature of activity —

Question: After understanding this, should the activity of pausadha (fasting along with
extended meditation), pratikramana (seeking forgiveness), etc., be done?

Answer: atma can never perform a bodily activity. The auspicious disposition of devotion,
etc., is the auspicious inflow of karmas, which is a blemished activity and an impure
disposition. How can a disposition that is against nature help nature? It can never help.
Auspicious disposition is a protection from inauspiciousness, but believing it to be dharma
or that it assists in dharma is falsity. atma is the direct knower-seer; this belief-knowledge
should arise first. This is the first religious activity, and thereafter, focusing on it and
manifesting direct kevalajiiana is the activity of moksa.

The result of true belief is that only kevalajfiana will exist -
Here, the discussion is on the belief in the direct nature of j7iana. The way, on the
completion of a seeker’s state, only absolute truth remains, and there is an absence of
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conventionality, meaning attachment. But it is not possible that only vyavahara exists. In
the same way, it never happens that there is only inferential knowledge. But atma is the
direct knower; by entirely concentrating on it, direct jidna manifests, and that always
exists by itself. However, indirect jiiana is completely annihilated. In this way, the meaning
is derived that arma is the direct knower. A jiva who imbibes this understanding within
himself (establishes it) can be a direct knower in his modification.

Question: Who gets such a disposition? bhagavana?

Answer: bhagavana has already achieved this. There is nothing left for Him to do. One
who does not have partial direct jiigna is a mithyadysti. Here, he has not been counted as
atmd. He is unaware of the powers he is filled with. But a seeker thinks that his arma is a
direct knower with self-perception, devoid of attachment. He does not need body, mind,
speech, deva-sastra-guru, auspicious attachments, etc. His need is restricted to only his
atma. He does not require any outer /iniga (marks/characteristics) for his jiiana. His nature
is just being a direct knower. By having such a belief-knowledge, he achieves a state of
dharma. Thus, atma, who has attained dharma, brings out the essence from the word
alingrahana.

Acarya Bhagavana tells his disciple with the same thoughts, Oh disciple! ‘Your arma is a
direct knower’. arma is the direct knower, and this should be known.

Seventh bola (point)
That which does not have grahana of (is not known) by way of [linga
(mark/sign/characteristic) or by the characteristic of upayoga (psychic activity) or does not
have the auspice of the knowables substances is alingrahana. Thus, ‘jiiana does not take
the support of external substances’; such a meaning is derived.

upayoga does not have the auspice of knowable substances; one should have such
knowledge —

In the first five points, substance (atma) has been mentioned from the view of nasti (non-
existence). atma is not such that it can be known by any external charactrtics. In this way,
atma has been explained from the point of nasti (non-existence). In the sixth point, arma is
discussed from the viewpoint of asti. Now, in the seventh point, @fma is explained by the
modification of the attribute of knowledge - upayoga.

Here, the meaning of /inga is psychic thought activity. One who does not have the support
of linga, meaning an attribute named upayoga, meaning does not have the focus on
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knowable substance, is alingrahana. This way, jiiana is one that does not require the
support of substances outside of arma. Such a meaning is derived.

Question: If there is no support from deva-sastra-guru, etc., knowable substances, then
why should temples be built and have parnca kalyanaka, etc.?

Answer: datmd who has attained dharma, that jiva takes auspices of his nature and
reveres the pure nature. Auspicious attachments arise for a seeker to save him from an
inauspicious disposition. It has been explained at that time what kind of nimittas are
present. But that does not mean that his jiiana has arisen with the auspice of deva, guru, or
temples. jiigna cannot occur because of deva-$astra-guru because they are non-self-
knowable, meaning that a dharmatma jiva is not dependent on them.

From the view of absolute truth, jiva does not pay obeisance to deva, Sastra, guru, but he
bows to his pure nature. When vikalpa (thoughts/psychic activity) arises, then attention
moves towards the deva and guru. But even at that time, he does not deviate from the
reverence of his pure nature.

In today’s world, the talk of truth is rare. When the truth is revealed, there are both types
of people: those who understand and those who oppose. What is there to talk about in
today’s times? Before Rsabhaveda Bhagavana’s discourse emanated, there were yugaliyas
(twins) who had only one gati, which was of deva. jiva had such associated dispositions.
But when Rsabhaveda Bhagavana’s speech emanated and jivas heard it, four gatis (life
forms) started. atmas started going to twenty-four dandaka (all places of loka and all
classifications of living beings), and to siddha gati as well. Few attained siddha gati, few
became sadhakas, and few even went to naraka-nigoda. This did not happen due to speech,
but rather according to their capabilities. When this happened during Bhagavana’s time, it
is unsurprising that this happens today.

upayoga does not take the support of an external substance —

Here, upayoga is being discussed. Psychic activity is the attribute or sign of sentience. It
takes the support of arma. The substance arma is knowable, attribute is also knowable, and
the modification is also knowable. Psychic activity is also knowable. The nature of psychic
activity is to know-see; it does not support non-self knowables because they do not have
psychic activity. How can one take the support of one that is not within the self? Non-self-
knowables do not possess the nature of knowing-seeing, meaning they lack wupayoga.
Hence, the nature of upayoga is not to take the support of the non-self.
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Question: What if one believes that because he follows vows and has gained the pratima
(stages of spiritual development), he does not need to understand all this, and he cannot see
any mistake in his beliefs.

Answer: One who believes there is no mistake within himself can never be free of
mistakes. One who recognizes he has a deficiency has an opportunity to overcome it. But
thinking there is no deficiency does not allow overcoming it. Till there is no passionlessness
in a samsari jiva, mistakes will remain. Accept that mistakes are within oneself, and
then the mistakes can be corrected. However, believing that there is no mistake in the
self and that the self is devoid of it, thus having pride in outer rituals, is a mistake. Hence,
what is a mistake in the self-jiva? By acknowledging and accepting this, he should
strive to remove them.

Here, the distinguishing characteristic of upayoga is to know and see, and that characteristic
imparts knowledge of laksya (final cause), one to be attained, so it is said.

Question: arma’s upayoga has been on non-self since eternity, but when will he improve?
Will he improve with auspicious dispositions or with the support of deva-sastra-guru?
Answer: Modification of upayoga is without any cause/reason. It is a misconception to
believe that upayoga can change with the support of auspicious attachment or the support
of deva-$astra-guru. upayoga only takes the support of arma. The way the atrma substance
is without cause, his attributes are also without cause. They have no cause. Similarly,
modification is also without any cause. upayoga is the modification of the attribute of
Jjfiana, and there is no reason for it. It never happens that modification of upayoga can
improve due to deva-Sastra-guru or auspicious attachments. Modification in the form of
upayoga is causeless; hence, upayoga becomes clean by taking the auspice of his pure
atmad.

jiana is free from jreya —

atma does not take the support of non-self knowables, but his modification of jiiana is
upayoga, and that too does not take the support of knowables. The nature of upayoga is to
know and see. It does not know because of knowables. One should know that this is the
nature of upayoga. upayoga is causeless, know so. If there is an absence of non-self-
knowables in upayoga, how can it take their support? It never happens, but the statement
can be from the view of vyavahara. There, the jiva makes a mistake due to ignorance.

Question: Does jiiana take the support of knowables or not?
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Answer: When modification of jiidna occurs, at that time, jiieya are nimitta; in this
way, understanding of nimitta is imparted.

1. jnana is not so dependent that it occurs with the support of infinite knowables.

2. A jiva knows in the present, so knowables had to come. That is not true as neither is
so dependent.

3. When upayoga takes the support of those jiteya, it improves; this also is incorrect.
Because jiiana never takes the support of the jiieyas.

4. It is not so because there are infinite non-self jiieyas, so upayoga attempts to know
the non-self. Because the nature of upayoga is to know both self and non-self, and
not because of the presence of non-self. upayoga is active due to the support of its
independent arma.

Jjiiana, which focuses only on non-self, is not jiana —

Jfiana, which manifests only with the focus on non-self, with the auspice of non-self, is not
jhiana. Singularly, one-sided jiiana accompanied by nimitta, with the support of mind, with
the support of senses, with the support of parica parmestht, with the support of scriptures,
is not called jiiana. It is called erroneous jiana. Here, it has not been included in upayoga.

The nature of vyavahdra (conventionality) and nimitta in the state of a seeker —

The pure atma is a knower-seer. By believing in and knowing him, the jiiana, which looks
inwards, is called jiiana. Until a samyagdysti attains a state of complete passionlessness,
auspicious attachments arise, and the thought of following true deva-sastra-guru emerges.
Due to the role of attachment, focus shifts on the non-self; however, since deva-$astra-
gury are present, the focus is on them. Such is not the belief of a religious person.

In a seeker's state, vyavahara coexists with niscaya, during which there is a focus on true
deva-guru-sastra, but never on false deva-guru-sastra. It is not the case that attachment
arises simply because true deva-sastra-gurus are present. Instead, in conjunction with the
understanding of the state of niscaya, attachment occurs to the jivas. The relationship
between nimitta-naimittika is illustrated in this state in relation to attachment and true deva-
guru-sastra.

Question: [s there any difference between the cause of bondage of karma due to auspicious
vyavahara in the form of believing in true deva-sastra-guru and the bondage of karma in
the form of inauspicious vyavahara of believing in kudeva, etc.?
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Answer: Both types of attachments are futile. Both cause bondage of karma; arma does
not attain dharma by any kind of attachment. The way water exists due to water, even then,
there is the presence of a pot to fill water, and it cannot be filled in a cloth; there is such a
coalescence. In the same way, both the auspicious attachment of true deva-sastra-guru and
the inauspicious attachment related to false deva-sastra-guru are futile for the nature of
sentience. Both are the cause of bondage. Still, true deva-sastra-guru are present in the
form of nimitta to a sadhaka jiva. It is not so that because an auspicious attachment
occurred, a true deva-Sastra-guru has to come. It is also not so that, because true deva-
gurus are present, auspicious attachments occur. Still, true deva-sastra-guru, and non-else,
are always a nimitta during auspicious attachment — such is the coalescence.

Jjiiana upayoga does not take the support of auspicious attachment —

Here, it has been highlighted that although attachment is present in the state of thought
activity, there is no focus on raga in the jiiana upayoga of one who has attained the
experience of self. During that time, the self’s nature is a knower-seer, and upayoga
only takes its support. Attachment is knowable, and in the jfiana, there is an eternal
absence of knowable. Hence, upayoga is devoid of attachment.

Jrieya is in jiieya, jiieya is not in the jiana upayoga —

Question: Did you remove all the jiieyas by saying so?

Answer: There is no question of removing jiieyas. The question of removal arises only
when a substance has mixed with another or has entered it. However, when a substance is
not contained within another, there is no question of removing it. parica parmesthi, etc.,
are externally knowable and are within themselves. They are absent in jiiana upayoga.
Auspicious attachment is also knowable and is absent in jiiarna upayoga. upayoga belongs
to self-arma; it can be said that it is within the arma.

The meaning of alirigrahana in this seventh point is — a = not, /inga = upayoga, grahana
= support of jiieya substances. upayoga does not take the support of jiieya substances. This
is the meaning of alingrahana.

upayoga, which does not have the support of knowable substances but has the support
of the self-atma, that @tma which has the charactristics of this upayoga, thus known
your self-knowable. Thus, arma does not have jiiana combined with the support of
external substances, but his j7iiana is with the support of the self; This self-jiieya should be
known in the form of arma.
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Eighth bola (point)
One who does not know or bring (grahana) the linga (sign) meaning attribute named
upayoga, meaning he does not obtain it from outside, is alingrahana; such a meaning is
derived.
atmda does not bring upayoga from outside, so you should know -
In this eighth point, it is said that upayoga cannot be brought from outside. Since eternity,
the upayoga (focus) of a false believer has been towards the non-self. Would the upayoga
(focus) of the one with erroneous beliefs improve if he were to attend religious discourses,
listen to them, etc., and have auspicious thoughts, etc.? It will not improve. upayoga cannot
be brought from outside; it manifests from within. It does not manifest due to any
external reason. Hence, it is without any cause.

Thus, to have the true belief-knowledge of arma’s upayoga is the cause of dharma.
Jjiiana upayoga is without any support, that should be known —

e In the first point, it was said that afma is a substance; it is not its nature to know the
self and non-self through the senses.

e In the second point, it was said that it is not the nature of arma to be known through
the senses.

¢ In the third point, it is said that fire can be known by way of smoke, but it is not the
nature of atma to be known by inference through the senses.

e In the fourth point, it was said that arma is not a knowable substance that can be
known just by inference of another. If another jiva were to know atma through self-
perception jfiana, devoid of attachments, then it can be known.

o In the fifth point, it was said that azma’s nature is not to know other atma just through
inference. He can know through self-perception jiiana.

o In the sixth point, it was stated that atma is a discernible/direct knower. Its knowing
nature is devoid of any correlation with non-self substance. It is its nature to know
directly the self by way of self.

¢ In the seventh point, it was stated that the substance is explained in the preceding six
points. In the seventh point, jiiana upayoga is explained. upayoga is also knowable.

The nature of that knowable is stated as follows —

Initially, jiana was incomplete, but it later developed. At that time, nimitta and external
substances were present. So, did it grow because of them? Or did it grow by taking support
of the other substances? The answer is no. upayoga does not rely on external non-self
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substances for support. Similarly, jiiana does not occur due to the nimitta of jiieya in jiiana.
That jiiana occurs due to the support of his knower-seer nature.

Now, in this eighth point, it is said that the increase in jiana upayoga does not come
from outside. It should be understood so -

One that does not bring the /inga (sign) or the attribute of upayoga, or does not bring it
from outside, he himself, is alingrahana. Thus, atma is with such a jfiana which is not
brought from anywhere else. Such a meaning is derived.

First, there was a deficiency in jzana’s modification. Subsequently, there was an increase
in jiiana. Did that increase come from outside? In the seventh point, it was said that jiiana
upayoga does not have the support of deva-Sastra-guru; then how did the increase occur
without their support?

Listen! It does not come from outside but rather from the internal fattva. In the eighth point,
it is said that jiiana cannot be brought from non-self. That jiiana, which actively leaves the
support of knower-seer pure nature and focuses on nimitta, is not called jiiana upayoga.
Just as acquiring knowledge through the senses is not called arma; similarly, upayoga,
which takes the support of non-self, is not called upayoga.

An ignorant person argues that the statement that substance-guna is eternal in one form,
which does not require support, is correct. However, the sequential modifications are not
of one form, and jiigna’s unique, unblemished state is of many types. Will they not be
occurring with the support of jiieyas? Is it because of the support of the mind and auspicious
attachment that purity increases? No, the increase in purity does not come from non-self
substance or auspicious attachment. It comes from the constant nature of the self. As inner
equanimity continues to increase, it becomes more evident on the outside.

Why is it said that the majesty of jiiana is due to the legacy of past acaryas?
Question: If it is said that purity manifests from within, then KundaKunda Acarya
Bhagavana has said in the fifth verse of Samayasara that ‘birth of my sarvedana jiiana is
because of the grace of preaching of past acaryas, and I have got this magnificence due to
the legacy of those acaryas’— why is that so?

Answer: Whenever a jiian7 with the auspice of his sentience, whose nature is jiidna,
maintains the unabated flow of his jiidna, then he imparts the knowledge of what kind
of dcaryas were those who are in the form of nimitta, to this jiiana. Every atma
maintains the flow of his jiiana. What sort of nimitta was present during that time is

Divyadhvanisara Part — 3 202 Gatha—172



informed. The way there is an alliance in the tradition of jiianis of maintaining the jiiana.
Similarly, by showing a coalition of the tradition of nimitta, the nimitta-naimittika
relationship is shown.

Who is the cause of a sudden increase in the jidna upayoga?

Before Gautam Ganadhara approached Mahavira Prabhu, his jiiana was significantly
inferior. Then he went to Bhagavana's samvasarana. After listening to Bhagavana's
discourse, the jiiana of twelve angas and fourteen piirvas manifested. First, there was mati
(sensory) and Sruta (auditory) jiiana, and then, in a short time, he became the possessor of
the four jiianas. From where did so much jiiana come? Did it come from the discourse of
Bhagavana? Did it come by focusing on nimitta?

A jiva may have ordinary mati-sSruta jiana and subsequently with efforts and focus
manifests kevaljiiana, within forty-eight minutes. Then, from where did so much growth
come? Here also, before listening, jiana is deficient; on hearing words and speech, jiiana
increases. Does this increase come from speech?

An ignorant says that all armas are replete with pure substance-gunas (substance-attribute),
and the growth is seen in the manifestation of modification. Whenever nimitta is present,
it increases; when it is absent, it does not increase.

Jjfiant says it is not so. This increase does not come because of auspicious attachment and
non-self substance. There is an internal storehouse of jzana's efficacy, which manifests due
to effort. Waves of high tide of j7iiana toss up from the depth of the sentient ocean.

pravacana samudra bindu mein,uchtt ave jaise |
piirva caudaha ki labdhi ka. udaharana bhr taise (Srimad Rajachandra)

What is the reason for high tides in an ocean? Was it because there were heavy rains? Was
it because many rivers converge into the sea? No. However, many rivers converge, and
although much rain may occur, the sea's high tide is still not dependent on external water.
The high tide occurs at the centre of the ocean.

By the same logic, the high tide of jfiana bounces from the centre of sentient nature. arma
is of a sentient and blissful nature. By focusing on it, the efficacies present within manifest.
It does not increase due to external speech, bhagavana or guru, or any kind of auspicious
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attachment. It does not have the support of attachment or hearing. Those waves of jiiana
arise and manifest from the ocean of internal efficacious nature.

When jfiana is increasing, at that time, external substances are merely upacdra (in
name only) —

Someone says that reading scriptures increases jfiana. Scriptures also write that jiiana
increases when a disciple reads with humility. Reading under the guidance of a guru also
increases jiiana. Even KundaKunda Acarya has said that with the benevolence of the guru,
he has attained the grandeur of jiiana. All these are conventional statements. When jiana
increases from his pure nature because of himself, then guru, scriptures, etc., are called
nimitta by upacara (in name only). These are external nimitta. In fact, jiiana arises from
within.

Question: If jiiana arises from within, then which type of support is there from the temple,
idol, Samayasara, etc.?

Answer: Listen! All these things do not come due to arma, and arma does not take their
support. When a jiva has an auspicious attachment, he focuses on these substances. When
he increases his jiiana himself, these substances are then called nimitta.

Nature of upayoga —

atma does the activity of knowing through the senses is not called the arma, similarly, one
who believes himself to be a virtuous person, or a sinner is not called an arma. In the same
way, upayoga, which leaves the support of his pure, knowing-seeing nature and takes the
support of non-self, meaning deva-sastra-guru, etc., external nimitta, or of speech or
attachment, is not called upayoga.

An armda that focuses on his non-sensory nature, leaving the focus on the senses, and
knows himself to be pure and free of puniya-pdpa is only an arma. In the same way,
leaving the support of deva-Sastra-guru, speech, auspicious attachment, and infinite
substances, one who focuses his upayoga within his knowing nature is only called
upayoga.

In this eighth point, the meaning of alingrahana is thus — a = not, linga = psychic activity
(upayoga), grahana = to get from outside, meaning increase in upayoga of jfiana does not
come from outside. Such is the nature of jiieya in the form of upayoga. Hence, atma does
not bring jiiana from outside; It should be known that the self is such a self-knowable.
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Ninth bola (point)
As linga, meaning attribute named upayoga, cannot be taken away (cannot be moved from
another) therefore, it is alingrahana; thus, ‘atma’s jiiana cannot be taken away’ such a
meaning is derived.

Misconception of an ignorant regarding upayoga —

An ignorant person believes that his son has created discord in the house; hence, his jiiana
has deviated. If the body is sick, then jiiana is reduced. While sitting in meditation,
someone came to hit with a sword, hence, his upayoga faltered. The self was keen to
meditate, but could not do so as the spouse and son created a cacophony. An ignorant
person indulges in many such misconceptions about upayoga that the upayoga of the self
gets deviated due to the surrounding noise. At the time of parisaha (aftlictions), upayoga
does not work. When sattvika tood is consumed, upayoga remains good, but consuming a
poor meal impairs upayoga. While hearing abuses, which feel like insect bites, upayoga
moves away. If the body is strong, then upayoga remains strong.

No one can take away the wealth of upayoga —

All these are misconceptions of the ignorant. There is a total absence of external insentient
and sentient substances in the atma. How can they harm the upayoga of arma? 1t can never
harm. It is not the nature of upayoga of jii@na that it would increase during favorable
circumstances and reduce during unfavorable circumstances. Plus, it is not so that if
insentient karma is feeble, then upayoga increases, and when it is strong, upayoga is
inferior.

It is said that a thief stole or took certain items. Similarly, can this wealth in the form of
upayoga be stolen by anyone? No. The wealth of jiiana upayoga cannot be taken away or
stolen by anyone.

apratihata (uninterrupted) upayoga —

The nature of jiiana upayoga is that the non-self cannot harm it because the non-self
substance is incapable of doing anything in jiana. However, here, the discussion is not
about the upayoga of jiiana, which is modified as inferior due to the weakness of raga.
This has not been called upayoga. Because upayoga takes the auspices of the sentient
nature and works accordingly, that upayoga does not have attachment, then how can it be
inferior? upayoga, with the support of the self, is one with @fmda, which is called upayoga
here. How can the non-self take away wupayoga, which even the self cannot? upayoga,
which moves away, is not taken as upayoga here but as something that increases by taking
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the auspices and being one with the sentient; such an uninterrupted upayoga has been called
upayoga.

That which is stuck in nimitta and raga is not upayoga —

Those jivas who do not understand their nature are not atma. upayoga, which does not take
the auspice of self-substance and wanders in non-self, is not called upayoga. The way atma
is anadi-ananta, not because of anyone else; similarly, upayoga cannot be brought from,
increased, or decreased due to external causes. upayoga, which does not leave the auspice
of substance and does not take the auspice of non-self, only that is upayoga. upayoga’s
nature does not leave the auspice of substance, meaning it increases with being one
within nature, and does not take the auspice of non-self, meaning it is never taken
away. One that stops at nimitta and raga is not upayoga at all.

upayoga is a modification. Who can take away ‘that which exists’?

There are three substances in this universe: substance-attribute-modification. The way
substance is a knowable, attribute is knowable; similarly, modification is also knowable.
upayoga is the modification of the attribute of jZiana, which is also knowable. This chapter
is on knowables. In this, modification-jieya (knowable-modification) is explained. In the
seventh point, it was said that the modification of jiana does not require the support of
non-self.

Knowable substance — upayoga, which is ‘there, there, there,” why should it have the
support of non-self?

Knowable substance — upayoga, which is ‘there, there, there’, how can it be brought from
outside?

Knowable substance — which is ‘there, there, there,” how can anyone take it away?

In the seventh point, it was said that upayoga, which is there, cannot have the auspice of
non-self. In the eighth point, it was said that it cannot be brought from outside, and in the
ninth point, it was said that no one can take it away. The way substance exists, attribute
exists, in the same way modification also exists. Hence, j7iana is in the form of modification
of upayoga. Who can take it away? If anyone says it can be taken away, its existence will
not remain. The belief in its existence does not remain. Hence, if it is believed that
modification exists, then the doubt that it can be taken away will not remain.
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Fifth era or adversity cannot take away jiiana upayoga —

The nature of the knowable modification is such that it cannot be brought by nimitta or
from outside. It does not leave the auspice of the self, and it is not so that someone can take
itaway. What is the activity of jiana? jiiana’s work is not to take the support of knowables;
its work is not to arise from outside, and it cannot become deficient because of others. This
is the nature of this knowable.

jivas of this world say that, due to being born in this fifth era, upayoga is inferior, but this
is a false statement. It is not the nature of upayoga to become inferior. An ignorant person
believes his prestige is destroyed by losing wealth or experiencing adversity. But what has
been destroyed? The thoughts that prestige was there till wealth and favourable
circumstances existed, and with adversity, prestige is destroyed, all these are newly created
imagination. The nature of the modification of jiidna is not that it will get destroyed
under adverse circumstances.

If any jiva falls in succession from the eleventh gunasthana to become one sensed being,
then that jiva'’s jliana-upayoga is not called upayoga. upayoga, which turns within,
towards the arma, is called upayoga. One that remains with non-self and attachment is
not called upayoga. upayoga’s nature is not to get hit by the non-self and not to move
away from the self, but to be at one with the self.

In this ninth point, the meaning of alingrahana is thus — a = not, linga = upayoga, grahana
=to be taken away by non-self. This means upayoga cannot be taken away by the non-self.
Thus, atma’s jiana cannot be moved, which is the nature of upayoga. upayoga is also
knowable. Oh, disciple! You know your knowable, which is in the form of upayoga.

Tenth bola (point)
In whose linga, i.e., the characteristic by the name of upayoga has no blemish, meaning
like the sun, it has no blemishes, is alingrahana; thus, atma’s nature is pure upayoga, such
a meaning is derived.

Substance-guna is eternally pure, but as explained in this point, there is no blemish even in
upayoga. It is said the moon is blemished, but there is no blot on the sun. The way there is
no blemish in the sun. Similarly, upayoga is also free of blemishes like the sun.
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Songs of self-nature are only the hymnology of God —

The shape of a deer can be seen in the moon. On seeing it, Padmanandi Acarya Bhagavana,
setting his words in an endearing tune, sings the praises of Bhagavana. He says, " O
Bhagavana, O Lord! devis of Candraloka, sing your praises, with the accompaniment of
sitara. It is so melodious and filled with reverence that even the deer goes there to hear it”.
devis, apsaras (celestial dancers), devas, all sing in the devotion of Bhagavana, and from
the Madhyaloka (middle world), the deer has gone there. So, the nirgrantha (without knots
of passions/ passionless) munis sing in praise of this pure nature of self, which is the song
of Bhagavana as well. Because from the view of niscaya, there is no difference between
the nature of self and the nature of Bhagavana

What is upayoga?

Here, the discussion is of Suddhopayoga. There is no blemish in suddhopayoga. upayoga,
which increases with focus on the non-self and is destroyed by staying in the non-self, is
not called upayoga. Dispositions of charity, piety, desire, and anger are not arma. It is un-
atma, the disposition of adharma. They are not dispositions of dharma. This impure
upayoga is not called upayoga at all. An ignorant person believes that a blemish is his
upayoga — but it is a delusion.

It is said that the way the substance is pure, the attribute is pure; in the same way,
modification of jiiana is pure. Self’s knowing-seeing nature is pure in that the
modification which becomes one, that modification is called upayoga, and the pure-
natured afrma has been called atma.

For ajiiani, the presence of attachment in the present is due to weakness. upayoga related
to attachment has also not been called upayoga. Purity arises from embracing one's pure
nature. That purity is called upayoga.

In this tenth point, the meaning of alingrahana is thus — a = not, linga = upayoga, grahana
= blemish. This means one that does not have a blemish, and whose upayoga is such a
characteristic. Such a pure nature is arma; such a self-knowable should be known.

Eleventh bola (point)
From the /inga, meaning through the characteristic named upayoga, that is, the one who
does not have grahana of non-living karma, is alingrahana. Thus, atma is disconnected
from physical karma; such a meaning is derived.
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upayoga does not accept physical karmic matter; so it should be known -

upayoga does not accept dravya-karma (physical karmic matter), and it is not nimitta in
the inflow of physical karmic matter, so it is said here.

suddhopayoga does not even have a nimitta-naimittika relationship with insentient
karma -

Question: It is mentioned in the texts that because of passion, sthiti bandha (duration of
karmas), anubhaga bandha (intensity of karma) occurs, and prakriti bandha (type of
bondage) and pradesa bandha (quantity of karmas) occur because of yog (vibration of
space points of atma). Because of this, insentient karmas arrive. Whereas it is said here that
physical karmic matter is not even nimitta in upayoga, then what is the reason?

Answer: yog (vibrational activity) and kasaya (passions) are forms of distorted
modifications, and they are not called atma. In the tenth point, it was said that there is
no defilement in upayoga. When there is no defilement of upayoga, how can upayoga
accept the physical karmic matter that comes due to its nimitta? In which way can upayoga
be nimitta to physical karmic matter? This means it does not accept, and similarly, it is not
nimitta. Defilement is in the form of nimitta when insentient karmas come because of
themselves in the same space as atma. But when there is no defilement in upayoga, the
nimitta-naimittika relationship, which is present between defilement and insentient karma,
is not present in wupayoga. Here, the nimitta-naimittika relation is removed.
Suddhopayoga does not have such a nimitta-naimittika relationship.

The way, general substance, and attribute of arma do not accept insentient karma; similarly,
pure psychic activity also does not accept karma. Here, the topic being discussed is not
about accepting karma, but the substance-attribute is not nimitta in the physical karmic
matter which came because of its own self, and neither is Suddhopayoga the nimitta.
Question: It is mentioned in the texts that jiva virya ki sphurana grahana kare jada dhiipa
(jiva is the manifestation of the efficacy to accept the obscuration of insentience). However,
here it is rejected that with the contrary effort, arma embraces the insentient. What is the
explanation?

Answer: There, the impure modification of jiva is being proved. With jivas adverse efforts,
he has a nimitta-naimittika relation with insentient karma. There, it is not to say that impure
modification of jiva accepts touches or attracts karma, but to show the nimitta-naimittika
relation between asuddha upadana and insentient karma. Here, the explanation is of
suddhopayoga, in which defilement is absent. Hence, it does not attract karma, or there
is no nimitta-naimittika relationship, so it is said.
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sadhaka jiva primarily focuses on suddhopayoga every samaya —

Thus, complete arma is pure substance, pure guna, and pure upayoga. The associated
modification of nimitta-naimittika relationship is called unatma; it is not amma. It is
mentioned many times in Gommatasara what type of bondage a jiva in the fourth stage of
evolution has, as well as what type the one in the sixth stage of evolution has. All these are
mentioned to explain the kind of nimitta-naimittika relationship between asuddha upadana
and insentient karma. But Suddhopayoga present in that stage has no relationship with
insentient karma. There is very little impurity in the state of a seeker. It is taken as
secondary, and Suddhopayoga, which leans towards nature, is taken as primary and
impurity is said to be non-atma. This is about the seeker. To a seeker, the focus is primarily
on the self, who is the pure nature of the knower-seer. He has no importance and takes as
secondary the dispositions of auspicious-inauspicious modification. He does not see them
as primary. If impure modification is taken as primary, for even one samaya, he does
not remain a seeker and becomes a mithyadrsti. A seeker always sees as primary the
modification of the pure knower, which is directed towards the pure self, and which is
unseparated from the pure nature of self.

From the point of upayoga laksana (attribute) and arma laksya (object of focus), a
synopsis of five points is given -
atma is a substance, and upayoga is its modification, or atma is laksya (object of focus)
and upayoga is its laksana (characteristic). laksana cannot be without laksya, and laksya
cannot be without laksana. atma is a substance that has the capability to be known, and
upayoga is its laksana, through which atma can be known.
1. In the seventh point, an attribute named upayoga takes the support of laksya, which
is the arma; hence, it does not take the support of a non-self substance.
2. In the eighth point, an attribute named upayoga comes from an object named atma;
hence, jiiana does not come from a non-self substance.
3. In the ninth point, laksana named upayoga, takes the auspices of arma, which is
laksya. Hence, jiiana cannot be taken away by the non-self.
4. In the tenth point, laksana, named upayoga, concentrates on laksya, the atma, and
does not concentrate on non-self substances. Hence, it has no impurity.
5. Inthe eleventh point, laksana, named upayoga, chooses (grahana) laksya atma only.
However, it does not choose non-self substances, such as karma, etc. Hence, it is
uncorrected.
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In this eleventh point, the meaning of alifnigrahana is as follows: a = not, linga = upayoga,
grahana = not receiving particulate karma, meaning upayoga does not attract particulate
karma. Hence, atma is unconnected to physical karmic matter.

Thus, the self’s jiana-upayoga is also knowable. That knowable does not accept particulate
karma; Acarya Bhagavana is commanding that one who contains upayoga laksana, such
an atma does not seize pudgala karma (physical karmic matter)— such is the self-knowable,
you know him accordingly.

To know the knowable just the way they are is the reason for samyag darsana-samyag
Jjfiana, from which dharma and peace manifest.

atma’s upayoga is the activity of jiiana, and there is no intake of physical karmic matter in
that. upayoga, which is directed towards the self, is called upayoga here. One who looks
outwards has the disposition of punya-papa. The result of punya-papa is not atma but an
inflow of karma, which is impurity; it is not the nature of arma. atma does not attract karma
through upayoga laksana. That which does not leave the focus of the self'is called upayoga.

Jjiiana upayoga does not have the support of non-self --

In the seventh point, it was stated that jiiana upayoga does not take the support of
knowables. upayoga has the support of the self-knowable/arma substance. The self is
devoid of the non-self knowable. In that case, support can never be taken from those who
are absent. Hence, arma does not have the support of those knowables. It takes the support
of'the self, which is called upayoga, and that which takes the support of a non-self substance
is not called upayoga.

jfidana upayoga cannot be brought from outside —

In the eighth point, it was stated that upayoga cannot be brought from an external substance.
upayoga that digresses towards external substances is not called upayoga; it is not atma.
There is an absence of external substances and auspicious and inauspicious states in atma.
Hence, upayoga cannot be brought from auspicious-inauspicious states and external
substances.

jiiana-upayoga cannot be taken away -

In the ninth point, it was stated that the activity done by remaining self-oriented is upayoga.
Jjhiana is of atma. Hence, no other substance can take it away. Other substances are absent
in atma. Hence, jiiana cannot be taken away. It should be known that atma is with such an
attribute of upayoga.
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There is no impurity in jii@na upayoga —

In the tenth point, it was said that there is no impurity in jiiana. upayoga, which is
focused/directed towards the self and is at one with arma, is called upayoga. upayoga is of
atma, which is a mass of infinite attributes like jiiana, darsana, caritra, etc. jiana is of
atma. And auspicious-inauspicious activities are not arma. When jiiana upayoga looks
towards the self, then it is called self-substance; if it diverges towards auspicious-
inauspicious, then it is not called self-substance. Looking inwards is the activity of dharma;
looking outwards is the activity of adharma. The way there is no impurity is the sun,
similarly, there is no impurity in Suddhopayoga.

jiiana upayoga does not accept karma —

In the eleventh point, it was said that upayoga is of the self; how can it accept the non-self?
Or in what way can it be a nimitta when accepting the non-self? It just cannot be. One that
is nimitta in digressing towards non-self and bonds karma is not the upayoga of the self.
But one that carries out the activities of sraddha, jiiana, and serenity is upayoga. atma can
be recognized by upayoga laksana. One who leaves the self-oriented state raises impure
dispositions in adharma and is a nimitta in attracting karma; they are not called upayoga
of atma. upayoga, which raises dharma in the form of being one with samyagdarsana-
Jjidana-cdritra, is called atma’s upayoga.

Twelfth bola (point)
One which is not perceived by linga or by senses, or does not have repeated pleasure of
senses, is alingrahana. Thus, atma does not repeatedly enjoy the senses. Such a meaning
is derived. afma does not experience sensual enjoyment but enjoys the self, such a self-
knowable should be known-

artmda’s inherent nature is a sentient knower-seer. In that, peace and bliss exist. Senses,
body, laddu, bread, lentils, rice, vegetables, etc., substances are insentient. They have
touch, taste, smell, and colour; they are different from arma. External substances are absent
in atma and are devoid of arma. Hence, atma does not experience those external substances.
How can the substance experience that which is not present in it? arma does not have
senses as senses are insentient; hence, saying that afma has sensual enjoyment is false.
Dispositions digressing towards senses for sensual enjoyment are asrava-bandha tattvas,
and not armatattva. atma does not experience physical sensual enjoyment but does
experience joy and sorrow. That joy and sorrow are absent in the pure jiva tattva; hence, it
is not called arma.
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A seeker has the primary importance of the focus, which is towards the self; hence,
he is the enjoyer of self.

In the eleventh point, it was stated that an impure disposition is not arma, but atma with a
pure disposition, in the form of belief-knowledge, is the only state called arma. He does
not cognise material karma. Taking instability in the form of attachment-aversion as
secondary, the view of self-nature is taken as primary. One who is inclined toward nature
does not have the bondage of karma. With this logic, @fmda is the knowing-seeing pure
nature. There is peace, happiness, and bliss in him. An ignorant jiva does not experience
external substance even by facing towards senses, but the delusional disposition of ‘I
experience non-self substance’ is not called arma, because it is not the eternal nature of
arma. The one who leaves an external focus and turns the focus towards the self, savours
the pure joy and knowing that is unconnected to the senses, is arma. Though a samyakdrsti
may have the feeble disposition of mirth and enjoyment, he does not focus on them.
His focus is inclined towards his nature. His focus is primarily towards the pure
experience of knowledge, bliss, etc. Hence, he does not experience an impure
disposition. To believe in such an atmda is dharma.

Leaving the sweetness of the sentient, peaceful nectar and going towards punya is akin
to eating leftovers like a beggar -

Speech is the insentient state; it is neither good nor bad. There is no suitability-adversity in
the formed substances of touch, taste, and smell. An ignorant jiva has good-bad beliefs in
food substances, believes them to be suitable or adverse, and has the disposition to
experience them, but that is his illusion. The disposition of experiencing non-self substance
is not the nature of arma. A householder in the worldly state consumes the best food in his
house; a jiva who eats leftovers is called a beggar. In the same way, arma is a storehouse
replete with everlasting, infinite sentient efficacies of knowledge, bliss, happiness, etc.
Leaving interest in circumstances and auspicious-inauspicious, looking towards nature, a
Jva opens his sentient treasure, and from that, he gets fresh sweetness every samaya in the
form of the pure modification, and he experiences that. That dharmatmada jiva is called
rich, the owner of sentient wealth. But a jiva who leaves the experience of his nature,
has the desire to enjoy his body, desire to enjoy eating, experiences a disposition of
charity-piety, focuses outside, and experiences extreme adversity. This is like leaving
fresh sweetmeats and eating leftovers like a beggar. He is not the owner of his self-nature
but is a beggar. In other words, that mithyadysti does not have dharma.
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In this twelfth point, the meaning of alingrahana is thus — a = not, /inga = through senses,
grahana = continuous experience of senses; in other words, arma does not have continuous
experience of senses through sensory organs, such a meaning is derived. This statement is
from the view of nasti (non-existence). From the viewpoint of asti (existence), arma
experiences his pure modification of knowledge, belief, bliss, efforts, etc.- this meaning is
derived. Thus, atma is self-knowable, and to rever him the way he is, is samyaktva,
meaning the cause of dharma.

Oh! The greatly powerful Amrtcandra Acaryadeva has extracted twenty points from a one-
word alingrahana and revealed them. Externally and internally possession-less,
enlightened muni swung between the sixth and seventh gunasthanas. Externally, he had a
naked digambara state; internally, he was in a state free from the stickiness of ownership
and attachment. Acaryadeva has revealed these twenty points while resting within the
sentient deva, stable in the sentient forest.

Thirteenth bola (point)
On who does not assume the state of jivatva (state of living) by way of /inga (marks/signs)
or is not taken by way of mind, senses, etc, that is alingrahana. Thus, atma cannot be
determined by semen and menstruation; such a meaning is derived.
atmd cannot exist because of insentient pranas (state of living); This self-knowable
should be known
Five senses, three bala (power of mind, speech, body), breath, and age — are the ten pranas,
but jiva does not live because of them. All ten pranas are insentient, and atma is an eternal
sentient prana. Insentient pranas are absent in arma,; hence, arma does not live because of
the insentient pranas.

Ignorant’s confusion regarding prana —
The ignorant believe that till breath and age last, he is alive; if mind-speech-body is present,
then he lives; if five senses are working well, one can live; till speech aries correctly, one
is said to be jiva. If the mind is weak, then jiva can work less. But all these are confusions.
Because the mind, speech, and body are all insentient substances, atma is not alive because
of them. And an ignorant person believes that —

pahala sukha nirogi kdaya, duja sukha ho ghar main mdayda.

teeja sukha kulawanti nari, cautha sukha putra agyakari.
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The first pleasure is the disease-free body; the second pleasure is the house. The third
pleasure is a good wife; the fourth pleasure is the obedient son. This way, an ignorant
person believes in the joy of the body, son, wife, etc., which is an illusion. Here, five senses,
etc., insentient substances have been excluded; if a jiva does not remain alive because of
these, how can substances like son, wife, food, etc., which are separate from the ten pranas,
be the cause of happiness? They are not the reason for joy. An ignorant person believes
money to be prana, but this is a gross illusion. The ten pranas are ajiva tattva. ajiva is
knowable of jiva; hence, jiva is not alive due to the ten pranas.

atmd remains alive due to cefand (sentient) pranas —

Thus, atma is not the result of the sperm and egg of the father and mother, and is not
manifested by them. atma is not ten pranas, etc., which are explanations from the view of
non-existence (nasti). Then who is atma? What is it? a@tmda eternally lives due to his
sentient prana and follows his supreme understanding (paramabodha) and bliss in life.
Since time immemorial, one has focused on the ten pranas and believed that the jiva is
alive due to them. That belief should be discarded, and the focus should be on the self,
which is the nature of sentient prana.

In this thirteenth point, the meaning of alinigrahana is thus — a = not, linga = senses, mind,
grahana = to hold jivatva. In other words, atma does not retain jivatva through the senses
and the mind. Understanding and believing in the self-knowable is the cause of dharma.

Fourteenth bola (point)
One who does not cognize the shape of a male, etc., genital organs is alingrahana; thus,
atma is not of mere temporal means; such a meaning is derived.
armda does not cognize inert senses; such a self-knowable should be known -
jiva does not recognize the shape of the senses or of the body. The shape of a man, a
female, and a eunuch’s body, which can be seen, are all states of pudgalas. All these
shapes are absent in afrma, and atma is absent in those shapes. It is not possible to recognise
that which is in a state of absence in the substance. Hence, atma does not cognise the shape
of sensory organs.
Ignorant jiva believes atmda to be merely an instrument for attaining worldly means -
An ignorant mother says that she has given birth to a son, and the man believes that because
of him, the son was born. The son’s body is devoid of the son’s atma, so the parents are
nimitta in the shape of the son’s body; how is this possible? Plus, atma is devoid of sensory
organs, so there is no question of them being nimitta. Even then, the father feels proud at
the birth of a son, and the mother feels proud at the birth of a daughter; such is the illusion
of ignorance.
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atmd is not merely for worldly means —

atma does not recognise every samaya’s modification of sensory organs. Believing that
parents were there in the past, so generations of families continued, is an illusion. Who can
make manifest the modification of non-self? No one. The state of the body's shape is
because of itself, and the state of the senses is because of them. atma does not accept them.
There is an absence of the non-self-knowable in atma. Hence, atma is not merely of such
worldly means that it continues the lineage.

atmd is a non-worldly instrument in the arising of passionless modification -

What is atma? He is not a worldly instrument but an exceptional non-worldly instrument.
atmd is by nature the sentient, knower-seer, pure self. He is the originator of the
unblemished modification of true faith-knowledge-conduct, but not the originator of
worldly modifications. This way, arma gives birth to the unblemished modification.
Eternal, pure arma is an instrument of such passionless modification. Hence, he is said to
be a non-worldly instrument.

In this fourteenth point, the meaning of alingrahana is thus — a = not, linga = shape of
sensory organs of a man, etc., grahana (to hold). atma does not have the sensory organs of
aman, etc.; hence, atma is not merely of worldly means. Acarya Bhagavana says that leave
the auspice of insentient senses and have belief-knowledge that the self is with pure
blissful nature and is a sentient knower-seer. By believing and knowing him and being
equanimous in it, modification will manifest in the form of infinite knowledge, infinite
belief, infinite bliss, and infinite efforts. Hence, atma is a non-worldly instrument.

Thus, atma is not merely a worldly instrument but a non-worldly one; knowledge-beliet of
such self-knowable is the reason for dharma.

Fifteenth bola (point)
Through linga, in other words, the non-genital appearance that cannot be cognized,
meaning which is not pervasive in the loka, is alingrahana. Thus, atma is not the form of
an instrument as famed by the hypocrites, one which is pervasive in the loka. Such a
meaning is derived.

atmd is not pervasive in the loka; such a self-knowable should be known -

Many others believe in the ideology that atma is all-pervasive in the loka. A few others
believe that when atma is detached from impurities, meaning it remains free, it pervades
the whole /oka. The way a bird remains as it is when its wings are cut, it does not move;
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similarly, this arma pervades the loka when its wings in the form of punya-papa are cut.
He does not have an upward movement due to his nature from the vyavahara point of view;
many hypocrites believe so. He is confined within an area until there is impurity, but his
area becomes unlimited after being pure. Many heretics believe this, but it is a falsity.

atmd stays within his innumerable ksetra —

Each atma stays in a distinct body during transmigration; in the same way, after liberation,
he remains separate. He does not pervade the loka. It is not his nature to leave his
innumerable space points and pervade the loka. After atma becomes pure, he stays within
his innumerable space points; his shape is a little less than that of the last body. From
niscaya's point of view, he stays within his innumerable space points. Further, because of
his tendency to move upwards, he is at the apex of the loka.

People of other opinions believe that all beings together make one atma and do not remain
distinct after moksa. But such a belief is false. If all beings together become one arma, one
cannot experience one's pure, independent nature. Each atma is a mass of belief,
knowledge, conduct, etc. Each body is distinct. Thus, there are infinite atmas; all beings
together do not make one arma. Further, after a jiva becomes pure, from the view of
niscaya, he remains within his innumerable pradesas, and from the view of vyavahara,
because of his nature of moving upwards, he sits at the apex of the loka. Hence, the belief
of other dissenters is opposite to the nature of substance. jiva stays within his innumerable
space points and does not pervade all over the loka — this is said to be anekanta.

In this fifteenth point, the meaning of alingrahana is thus — a = not, linga = through non-
genital appearance, grahana = pervading in the loka. In other words, atma is not spread all
over the loka; such a self-knowable should be known. Thus, the belief and knowledge that
the self-arma does not pervade in the /oka but indeed remains in the form of his innumerable
space points is the reason for dharma.

Sixteenth bola (point)
Who does not cognize genders, meaning is not female, male, neuter gender is alingrahana;
thus, ‘by body and disposition, atma is not a female, male, or eunuch’ such a meaning is
derived. @tmda is not a female, male, or eunuch by body and disposition; know this
accordingly —

Divyadhvanisara Part — 3 217 Gatha—172



atma is devoid of body. In the fourteenth point, it was said that the shape of a male, etc.,
senses is not in the arma. Here, it is said that the bodies of females, males, and eunuchs are
absent in atma because it is insentient, is ajiva tattva, and atmd is jiva tattva.

The impure disposition of gender is absent in the eternal nature —

Missing the experience of the pure nature of self, which is in the form of pure joy, when
the desire to experience the body, which is non-self, arises, then that is inauspicious
thoughts, in the form of belief in gender. That is the inauspicious tattava. atma is a jiva
substance. Hence, such a disposition of gender is absent in atma’s nature. Thus, arma is
devoid of body and the disposition of gender. But if someone says that the body of a male,
female, etc., is physical gender and the impure disposition occurring in atma is a disposition
of gender, it is not so. This is a delusion, and that statement is false. Here, it is stated that
in the mundane state, when he deviates from his pure nature, at that time whichever
belief of gender may arise, and whatever outer manifestation of physical gender
maybe, but that is absent in the etrnal nature of atmada; in this way, belief in physical
gender and thought of gender has been negated by way of the focus on the pure
nature.

atmd is without gender; by focusing on him, dharma occurs —

atma is without gender; when can it be said that such true knowledge is derived? The
physical body is ajiva; can samyaktva occur by looking at it? The disposition of gender is
an inauspicious substance. Can samyaktva be attained by looking at that? No. atmda, devoid
of disposition and body of gender, is without gender. He is the enjoyer of his knower-
seer state of pure bliss. By having such a self-focus and leaving non-self focus,
samyakdarsana, and dharmas occur. Self-arma is without gender. After having this belief
and knowledge, if the knowing of substance veda (physical gender), which is ajiva, is done,
then from the viewpoint of vyavahara, his knowledge regarding ajiva is true. Self-atma is
without gender; after such a belief and knowledge, the disposition of gender is the self’s
inauspicious modification. It is papa tattva. If this is known, then, from the view of
vyavahara, his knowledge of papa tattva is true. However, an understanding of other
tattvas will be incomplete without an accurate understanding of the jiva tattva.

Ignorant believes non-self substance to be his support —

Ignorant jiva does not know his non-gender atma; hence, he focuses on circumstances and
distorted disposition. Women say that they are weak and helpless, and what can they do?
Hence, they cannot live without the support of someone. Men say they are nurturing so
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many people. Ladies, families, and children are dependent on them. Eunuchs say we are
born eunuchs; hence, what can they do? This way, because of the focus on circumstances
of gender, they think of dependency; they can never have dharma.

Though a ndaraki is a neuter gender by disposition and body, he can attain
samyagdarsana-

Jjhiant says to let go focusing on circumstances. The body of a woman, man, or eunuch is
not of self. When the body is not of self, where is the necessity of looking outward for the
subsistence of that body? One is alive due to the support of the efficacies of self, of jiana,
darsana, etc., and the consequence of gender disposition is papa tattva; that is not the state
of jiva; hence, abandon on its focus. dravya veda and bhava veda do not block
samyagdarsana. A hellish being is of neuter gender by way of body and disposition; still,
his atma is without gender, eternally. By knowing so, a narakt, by putting effort, can attain
dharma in the form of samyagdarsana, even though he is in unfavourable circumstances.
It cannot be that one in a state of being human cannot attain samyagdarsana; hence, the
focus on gender should be forsaken, and the focus should turn towards the atma, which is
without gender — this is the intent.

In this sixteenth point, the meaning of alingrahana is thus — a = not, /inga = mark, is
not of the disposition and body of a woman, man, or eunuch; meaning, arma is without
gender, such a meaning is derived. @tma experiences his jiiana, darsana, sukha, etc., but
does not experience body and distorted dispositions. This way, one’s arma is self-
knowable; this should be known.

With this evidence, such self-knowable afma should be taken in belief and knowledge, and
that is the cause of samyagdarsana.

dharma occurs by knowing atma the way he is and knowing his true nature. This means
that since eternity, one has not seen his true nature for even a second. The belief has been
contrary to the nature of arma. Hence, o jiva! Know atma as alingrahana. atma is not such
that he will know by way of any of the senses. Since eternity, the belief has been that one
can know atma through the senses. Even if it is accepted that this delusion in the form of a
belief exists in the present, and senses are also present. Despite this, it has been said that
the above state is not of the arma. It has also been said that atrma is not that which can be
known through the senses, but it is, by nature, a non-sensory knowing self. There is a
delusion that knowing arises through the senses, but the atma does not know the self and
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non-self through the senses. At every point, knowledge of vyavahara is imparted and
then negated.

atmd is devoid of body and the disposition of gender —

The sixteenth point is re-emphasized. atma does not cognize sense organs, meaning it does
not cognize male and female genders. From the view of vyavahara, it can be said that the
association of the body is in the form of the shape of female-male. But it is not present in
atma. The belief in being feminine or masculine gender is aupadhikabhava (temporary/
that which is outside of oneself). It is not the eternal nature of arma; it is a state of one
samaya. Hence, leaving the knowing-seeing pure nature, believing atma to be just this is
the focus of modification, it is a confusion, and ignorance. To believe the shape of a man
as atmd is like believing insentient as jiva, and to believe atmda to be the disposition of
gender is like believing papa tattva as jiva tattva, and believing ajiva to be jiva and papa
as jiva is adharma. But to have belief-knowledge that dfma is devoid of body and
disposition of gender, and he is pure sentient nature, is dharma, the art of living. This
is the key to living peacefully.

Seventeenth bola (point)
lingas, meaning one who does not take in the signs of dharma, is alingrahana; thus, ‘atma
is devoid of external restraint of monks (yatilinga). Such a meaning is derived.
atmda does not accept external signs of dharma; such a self-knowable should be known.
A body’s naked digaribara state is not a sign of dharma.

1. atmd's nature is pure sentient bliss; after knowing so, having exceptional
stability within is the internal state of a muni (antara muni das@). When an internal
passionless state arises, external things, such as clothes, are absent. This means the
body is naked, and peacock feathers and a pot of water are present. If anyone believes
that the state of nakedness is not there, then this is a gross mistake.

2. But external nimitta — peacock feather, etc., and the state of the naked body, etc., are
absent in the arma. atma does not cognize them because they are insentient
substances; they occur because of themselves. atma cannot pick them up and put them
down.

3. It also does not mean that the state of the muni is dependent on the presence of
nakedness, peacock feathers, a pot of water, etc. This is because the inner bhavalinga
is the state of being a muni.
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In this way, the understanding of vyavahara is imparted through outer associations, and
then it is said that this vyavahara is absent in niscaya. A muni does not believe that he can
do anything in the state of the body, or he is in the naked state, or that his existence is only
as much as the state of monkhood. The state of muni exists within him, and then it can be
said that the state of the body is naked due to the body.

The naked state of the body is because of @tmd; one who believes so is not a muni but
a mithyadrsti —

A jiva who believes that he is the doer of the nakedness of the body has renounced clothes
by choice, becomes the possessor of the body and clothes, is a gross mithyadrsti. When
there is a passionless experience internally, with the absence of the three types of
dispositions of attachment-aversion, then the state of the nakedness of the body is due to
itself. One who does not know this and becomes the doer and maker of the action of non-
self substance is foolish and ignorant; he does not know the dharma of atma. Disposition
of acceptance and renunciation of non-self substance is adharma.

If someone says that external possessions are not crucial for dharma, it is still possible to
attain dharma, regardless of one's external possessions. This belief is full of delusion. One
who believes that whatever the possessions, kevaljiiana can arise, or being a muni, keeps
clothes and utensils, and in that state, kevaljiiana is attained, then that is gross ignorance.
He is not a muni, even externally. First, vyavahara is proven. That much acceptance should
be there that during a muni state, there is nakedness, and in the form of external materials,
there is nothing except peacock feathers and a pot of water. After accepting this, it is stated
that atma cannot be recognized by them.

In this seventeenth point, the meaning of alingagrahana is thus — a = not, linga =
external signs, grahana = seize. In other words, arma is not recognized by external
possessions. However, accepts the a pure sentient nature is the meaning to be derived. Such
a self-knowable should be known and believed in, just the way Acarya Bhagavana has
stated, and which is the cause of samyagdarsana.

Eighteenth hola (point)
That which does not accept through linga, or guna (attribute), or which does not have
arthavabodha (knowing of attributes) is alingrahana. In this way, atma is not cognized by
way of distinction of attributes; it is such a pure substance, such a meaning is derived.
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One’s indivisible a@frma does not touch the division of gupas; such a self-knowable
should be known.

atmd is a substance. He is a mass of infinite gunas. He is not just with the attribute of jiiana.
Indivisible atma does not touch the division of gunas.

1. atma does not touch the mind, speech, and body because they are insentient. They are
absent in arma. How can a detached substance be touched? If a detached substance
can be touched, then arma and body will become one, but this never happens.

2. atma does not touch knowledge-obscuring, etc., insentient karmas because they are
tangible and absent in the intangible atma. Ignorant’s atma also never touches karma
because there is an extreme absence between arma and karma.

3. When one moves away from the knowing-seeing nature of self, then auspicious-
inauspicious perturbation arises in the modification of one samaya. The eternal nature
has never touched them. If the total substance were to be perturbed, then the
eternal nature would be perturbed; If this were to occur, then there would never
be an opportunity to be free from blemishes.

4. atma has jiiana, etc., infinite gunas. Even though there is a division of attributes of
knowledge, belief, etc., arma, which is in the form of a mass of infinite indivisible
attributes, does not touch the division of gunas. atma does not accept such a division
of guna-guni that the self is the holder of jiiana, and jiiana is the guna of the self. If
an indivisible @fmda touches division, he will become in the form of division. Being
in that form, there will never be an opportunity to become indivisible; without
the indivisible, dharma can never occur.

See! Here, the subject of samyagdarsana is being discussed. Not truly knowing the subject
of samyagdarsana, which is the undivided arma, the acts of vows and penance are not
helpful, as they are akin to those of a child’s penance. The Lord of the three lokas,
Tirthankara Devadhideva, saw the nature of the substance in kevalajiiana and that arose in
His discourse. On knowing the nature of substance accordingly, StT KundaKundaAcarya
Bhagavana experienced it and created this great gatha. By having belief in this,
samyagdarsana occurs. People believe dharma to be in the external substances and
activities. Listen! One who does not know the nature of substance can never have dharma.

The subject of sumyagdarsana is pure, undivided, and indivisible atmda —

Question: What kind is of amma, which is the subject of samyagdarsana? Knowing it the
way it is, dharma. If a jiva believes sugar to be opium, then does he have proper knowledge
of sugar? Or, on believing both sugar and opium to be the same, is his knowledge of sugar
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said to be proper? Or is his understanding correct if he were to believe the dirt on the sugar
to be sugar?

Answer: No. It is not called true knowledge. Sugar is sugar and not opium; both are
different. The dirt on sugar is not the nature of sugar. In the same way, if the body is
believed to be arma, then that jiiana is incorrect. If the momentary blemish in the
modification of arma is believed to be the eternal nature, then that jiiana of arma is
incorrect.

The subject of samyagdarsana is the undivided, one @tma devoid of body-mind-speech,
thoughts, and devoid of the division of gunas.

In these twenty points, vyavahara is initially proved, then vyavahara is negated, and
knowledge of niscaya is presented. One cannot attain dharma just by accepting vyavahara
and getting stuck in it.

Even though there is a division of attributes, @tma does not touch the division. In this
eighteenth point, vyavahara is proved and then negated. A substance can be negated if it is
there, but how could there be a negation of a substance that does not exist?

There are infinite gupas in an atmda, including knowledge, belief, conduct, purity,
vibhutva (efficacy of pervading the soul), and more. If anyone believes there is no
division of attributes in an @fmd, then he does not even have a vyavahdra belief.

One guna is not in the form of another guna — this way, division of guna exists; even then,
if a jiva pauses in that, dharma does not arise. If arma becomes the same as the division of
gunas, then his identity will not remain distinct. arma is a mass of eternal gunas, he is a
whole, and his belief, knowledge, etc., attributes are specific. A whole does not touch the
specific; the whole is in the whole, and the specific is in the specific. The specific is not
in the whole, and the whole is not in the specific. If @fmda is a whole and touches the
attribute of jiiana, which is specific, then the whole and the specific will become one;
neither will remain separate. Unified atma in the form of an assemblage of infinite gunas
does not touch just the attribute of j7iana. This is said to manifest faith in the pure substance.
Focus is the indivisible pure substance devoid of body, karma, blemishes/perturbations,
and division of gunas.

Pure substance is in one form; if substance were to touch the division of attributes, then
substance would not remain pure. Distinction among attributes does exist, so it has been
negated. If there were no distinction, then what would have been negated? If the general
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substance were to become one with the specific attribute of substance, then oneness of the
general substance would not remain. So, here it is said that the nature of generality of
substance has not touched the attribute of jiiana. Thoughts like 'atma is the bearer/holder
of this attribute of jiiana' will not give rise to dharma. But when it is believed that the
undivided knower is in the form of oneness, then dharma arises.

In this eighteenth point, the meaning of alingrahana is thus — a = not, linga = attribute,
grahana = padartha jiiana (knowledge of substance), and arma is the one that does not
have this. In other words, atma is a pure substance which is untouched by the division of
attributes. In this point, the belief that jiigna is an attribute and arma is the beholder of
Jjfiana — such a distinction of attribute and holder of attribute has been negated, and belief
in the form of oneness of atma has been given.

Acarya Bhagavana has said that it should be known that d@rma, without the distinction of
attributes, is the self knowable. To impart the belief and knowledge of this self-knowledge
is dharma.

Nineteenth bola (point)
That which does not take/touch the liniga or modification, or that which does not have
arthavabodha visesa (knowing of the distinctions of modification) is alingrahana; thus,
‘atma is a pure substance which is not touched by modifications’; such a meaning is
derived.
One’s everlasting d@fma does not touch even the momentary pure modification; such a
self-knowable should be known —
atma is a pure substance that is not touched even by pure modification. In the eighteenth
point, the word ‘arthavabodha’ was used, stating that even though arma possesses
distinctions of attributes, the arma, which is one, remains untouched by these distinctions
of attributes. In this way, distinction of attributes was negated and belief in the one
undivided atma was established.

Here, it is stated that arma does not touch the unblemished modification of samyakajiiana
during the state of the seeker nor the completely pure modification of the omniscient at the
time of kevalajiiana. The substance is not as much as a modification; by saying so, one
is being asked to leave the focus on the part that is the modification and have belief in
the substance that holds that part.
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Substance is general with oneness in nature. If he were to become one with the modification
of one samaya, then both substance and modification would not remain separate. The
substance would become momentary, like the modification, meaning it would not exist
from eternity to infinity.

One has had an influx of impure dispositions since eternity; they have never touched arma
or become one with it. An ignorant person may believe he is completely blemished, but
even at the time of his false belief, his @fma is pure. If the pure substance becomes
blemished, then there will be no opportunity to be free from blemishes; however, this
is not the topic of discussion here.

The concept here extends further: arma is a knower-seer, pure nature of the self, and arma
does not touch or embrace the unblemished modification which arises with true belief and
knowledge. But arma is a pure, eternal substance. Such is one’s knowable nature. samyak
darsana-jiiana arises on knowing the knowable nature, the way it is. This jiva has not heard
such divine teaching since eternity. By understanding correctly and holding the correct
belief, dharma arises; however, how can dharma occur in one who has never had the
opportunity to listen to this? In other words, it will not happen.

Question: When it is said that the substance does not touch the modification, does it mean
that the substance is without modification?

Answer: From the absolute point of view, the general substance is without modification.
Here, substance should not be understood as the complete substance, as the general
substance along with the specific modification, both together. Here, the meaning of
Suddhasubstance (pure substance) is said to be samanya (general), sadrsa
(homogenous), ekaripa (in the form of oneness), tfrikali (through the three time
phases/eternal)- svabhava (pure nature). Substance is general, and modification is
specific. There is an absence of specificity in the general. On mentioning absence, it is
decided that ‘eternal nature does not touch the modification of one samaya.’

Substance with the pure nature of self is eternal, and as the unblemished modification is of
one samaya, it is momentary. From an absolute viewpoint, if the pure substance, that is
eternal, were to touch the momentary modification of samyagjfiana or kevalajiiana, then
the substance will not remain permanent. In other words, the situation of the substance
becoming momentary will arise. But this never happens.
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Leave the focus on the momentary and focus on the eternal substance —

In the eighteenth point, it was said that indivisible arma is devoid of division; hence,
indivisible atma does not touch the division of attributes. Here, in the same way, everlasting
pure nature, full of knowledge and bliss, is eternal. He does not touch the momentary pure
modification of one samaya. Thus, by saying so, the intent is to leave the focus of
momentary modification and look at the eternal, pure, uniform, indivisible substance.
atmd is not as much as the pure modification, but is eternally pure. By focusing on it,
samyagdarsana will occur. It will become entirely pure by concentrating on the eternal
state of purity. This is the intent of the statement.

The meaning of alingrahana in this nineteenth point is thus — a = not, /inga = modification,
grahana = unblemished modification of jiana — one who doesn’t belong to, in other words,
pure substance is not as much as the unblemished modification of j7iana; but he is pure,
homogenous, general, with oneness. The self-knowable should be known in this way.
Having the belief and knowledge of self-knowability is the reason for dharma.

Twentieth bola (point)

linga, or the reason for the knowing of pratyabhijiiana (jiiana, which arises by connecting
to the subject of recall or direct perception) or that which does not have arthavabodha
samanaya (artha — substance; avabodha — perception/knowing samanya — generality), is
alingrahana. Thus, ‘pure modification is not touched by atma drvaya’; such a meaning is
derived.

atmd is only the experience of pure modification; such a self-knowable should be
known.

It is stated that the modification of samyagjiidna does not touch the eternal attribute
of jiiana; this is stated here. /inga means the cause of pratyabhijiiana, and grahana means
arthavabodha samanya; in other words, eternal jiana guna, pratyabhijiiana, it is this only
— jiiana with which is in the form of a link between the past and present that is
pratyabhijiiana. jliana, which is in the form of a connection of memory and perception, is
called pratyabhijiiana. The cause of this pratyabhijiiana is eternal general guna. It wants
to say that — @tmad is a pure modification that does not touch the general eternal guna.
modification of samyagjiiana is not due to the body or auspicious disposition. In the same
way, it is not because of eternal jiiana guna, which is in the form of efficacy. If it is said
that the modification is due to substance, then the ‘state of existence’ of the modification
does not remain. astitva (causeless existence) will not remain.
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In the eighteenth point, it was said that the substance arma is general, indivisible; it does
not touch the division of guna, which is specific. In the nineteenth point, it was noted that
the substance atma is general. It does not touch the division of modification, which is
specific. The twentieth point explains a more subtle subject. The modification of
samyakjiiana in the state of a seeker or the modification of kevalajiiana in moksa; both are
specific. This specific is not because of the base of auspicious disposition or body, and it
is also not because of the eternal uniform attribute of jfiana, which is present. If it is
believed that pure modification, which is specific, arises due to the support of the
general, then the independence of the absolute substance does not remain. It becomes
dependent. The momentary existence of the pure modification, which ‘exists,” is
annihilated. Hence, pure modification exists, but it does not touch the constant
general — it does not attach to it. Independent modification of experience does not touch
the general substance because if modification touches the substance, both will become one.

Question: By saying that pure modification exists, does the auspice of modification have
to be taken?

Answer: No. It does not mean that the auspice of modification has to be taken. It means to
state that unblemished modification, which is specific, is not due to the support of the
general substance. Absolutism is to be proved.

If the unblemished modification of jiiana touches the general attribute of jiiana, then
general and specific will become one and will not remain distinct. There is an absence of a
general constant in the unblemished modification. Hence, afma is such a pure modification
that is not touched by the substance.

Pure modification is causeless -

On one side, there is an eternal general attribute of j7iana; on the other, there is pure

modification of jfiana. Both are during the same samaya. There is no difference in time.

The eternal attribute is absent in the modification of one samaya. In this way, pure

modification is causeless; it is without any reason.

1. If it is said that the pure modification has manifested because of the presence of the
passionless nimitta, then it does not remain independent. It becomes dependent.

2. If someone says that auspicious attachment is vyavahara, and pure modification arises
because of it, then that is also not independence; it becomes dependent.

3. ‘Eternal jiiana attribute is general; hence, modification of samyagjfiana has arisen’ is
also incorrect. If this were to occur, then the pure modification that ‘exists’ would not
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remain. Here, it is said that pure modification is independent, existing, and
causeless.

4. Feeling-knowing is in modification. There is no feeling, activity, or knowing in the
unmanifested, eternal general in the form of efficacy — pure modification is called arma
when such an existent modification knows the arma.

One who experiences the pure modification is atma; one who experiences attachment is
not arma. atma is the pure modification that manifests when the focus shifts from nimitta,
thoughts, and division, and moves on to the sentient blissful nature. That pure modification
of samvara and nirjara in the form of experience is amma — such a self-knowable should be
known.

Thus, truthfully knowing the self-knowable with syadavada (quodammodo) is the cause of
dharma.

In the eighteenth point, it was said that afma is a pure substance; the division of
attributes does not touch him — such a self-knowable should be known.

What kind is this atma, on whose knowing, dharma will occur? atma is the doer of dharma.
In doing so, does peace arise, or does it come from outside? Call it a doer or a result in the
form of dharma — it is the same. Modification or samyagdarsana-jiiana-caritra is dharma.
On knowing atma, unblemished modification occurs, meaning dharma occurs. This atma
should be known as alingrahana. It is not suited to be known through any signs. By
knowing and focusing on atma, which has been explained in twenty ways, modification of
samyagdarsana-jiiana-caritra arises.

How does one earn five million Rupees? If the method for achieving this is explained, one
will listen carefully. Even though that money is insentient, he believes it to be good and
has an attachment to it. The way attachment is not in notes, similarly, it is not in atma
either. An ignorant person creates new kinds of attachments. The substance atma is not
contrived/made. The contrived state gives rise to new states. Upon removing it and turning
the focus on the pure nature of the self, the new modification of samyaktva arises. Does it
arise on seeing the kind of sentient nature of arma? Who is atma? These topics have been
discussed in the twentieth point.

Oh, sublime! You know the arma as alingrahana, so KundaKunda Acaryadeva has said.
In the eighteenth point, alingrahana means a = not, linga = guna, grahana = arthavabodha,
meaning j7iana. The meanings of linga and grahana are different here. See! linga means
gunas, but guna is general; there are many gunas, so which guna out of them? So, it is said
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Jjfiana guna. See! The word grahana turned out to be jfiana guna, meaning atma does not
have just jiiana guna, which implies that it does not have the division of the attribute of
Jjhiana and arma, as the beholder of the attribute is the pure substance arma.

1. The activity of body-mind-speech is not in atma, because it is an ajiva substance;
dharma does not arise by focusing on it.

2. Dispositions of charity, piety, act, anger, etc., are external and artificial. They are not
the nature of the substance. Hence, dharma does not occur by focusing on them.

3. atma is an indivisible substance in the form of infinite attributes. In that indivisible
substance, by raising the division of ‘this is an attribute of jizana,’ the substance does
not remain indivisible. Focusing on such a division, dharma does not occur. Hence,
it is said that an indivisible atma does not touch just one attribute of j7iiana - such an
atma should be known.

This is the chapter on knowable. What kind of knowable substance is the arma whose belief
gives rise to samyagdarsana? samyagdarsana means initial dharma — dharma in the form
of samyagdarsana has not manifested since eternity; how does it occur by revering the
arma?

One who believes contrary of the nature of @fma is a non-Jain/false believer —
1. atma is devoid of external substance; hence, a jiva who believes atma to be in the
form of body or karma is a false believer.
2. Further, atma has auspicious-inauspicious dispositions; they are pinya-papa tattva
and asrava tattva, and believing them to be jiva tattva is a false belief.

3. atma is one indivisible substance. One who gets stuck in the divisions of the attribute
of jiiana and atma, which is the beholder of that jiiana, is also a false believer.
Hence, it is said in this point that indivisible atma does not touch the attribute of jiiana,
does not embrace it; he is with oneness, an unattached substance. arma is devoid of body-
mind-speech, devoid of karma; he is not as much as auspicious-inauspicious modification.
In the same way, he is not the one to get stuck in the division of gunas. But it is pure,
undivided, with oneness, and complete atma. To focus on this and have faith in it is

samyagdarsana.

atmad is devoid of the nature of non-self-
1. Body, mind, speech, and karma are insentient substances, and other armas are absent
in a single arma, meaning its nature is devoid of non-self substances.
2. Auspicious-inauspicious dispositions are not in the eternal atma. Hence, atma’s
nature is devoid of them. Believing atma to be with blemishes is not a true belief.
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3. visesa (specific) is absent in samanya (general). From the niscaya point of view, if a
general substance touches a specific, then the general will become specific. A pure
substance, atma, is in the form of oneness, devoid of the division of samanya and
visesa.

In this point, the meaning of linga is guna, but there are many gunas. Hence, here, the
meaning of the word grahana is jiiana. Indivisible atma does not touch the attribute of
Jhana.

For eternity, an ignorant jiva believes that one body can stop or touch another body, or that
one atma touches the body, karma, and other armas, or the eternal nature touches blemishes
and the division of attributes. However, all these beliefs are riddled with delusion. They do
not touch each other because, from the viewpoint of absolutism, there is an absence of one
in the other.

Thus, @tmad is a pure substance that is not embraced by specific gunas. The substance
is undivided. There is no division between the attributes and the beholder of
attributes. The subject of samyagdarsana is the complete atma — such a meaning is
derived.

atma is in the form of oneness and an indivisible substance. He does not touch the specific
jhiana. Without knowing this, dharma does not arise. dharma arises from dharmi. By
believing in an undivided uniform asmma, a new modification of dharma manifests.

Division of jiiana, etc., gunas is absent in the eternal undivided nature -

atma does not touch the division of jiiana, etc., attributes, and the division of the attributes
of jiiana is absent in the total substance. This type of mutual absence between two
substances is explained here. When a substance is absent, its absence cannot be shown.
Hence, a division of jiiana, etc., gunas is present in an atma. If anyone believes there is no
division, then his vyavahara is untrue. The divisible and indivisible substance exists at the
same time. This way, after knowing vyavahara, the absence of division of jiiana guna in
the indivisible substance is explained. samyagdarsana does not occur by focusing on
division. It occurs by concentrating on the indivisible.

With this, it is derived that the one which is untouched by the division of attribute and
modification, that undivided arma is the self-knowable, and this should be known. By
believing and knowing accordingly, dharma occurs.
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In the nineteenth point, it was said that afma is a pure substance not touched by
modification of jiiana; such a knowable should be known.

linga means modification, which does not cognise, meaning it does not have arthavabodha
visesa (knowledge of specific/modification), is alingrahana. Thus, atma is such a pure
drvaya that any specific modification does not embrace it. Such a meaning is derived.
Here, linga means modification, but there are infinite modifications. Hence, the meaning
of grahana is modification of jiiana. atma does not have it, it is a pure substance. Here, it
is said that @fma does not have modification of jiiGna, meaning pure substance is not
as much as one modification. Thus, it is said that eternal substance is devoid of
momentary modification.

Now, with whose auspice does samyagdarsana arise has been stated.
1. If eternal nature takes the auspices of nimitta, then there is oneness of thoughts with
external substance. Therefore, samyagdarsana does not occur.
2. If eternal nature takes the auspices of charity-piety, then arma has blemishes;
therefore, the opportunity of arising of dharma does not occur.
3. Ifeternal substance is believed to be as much as pure modification, then dharma does
not occur.
(1) Pure substance is eternal, and modification is momentary
(2) Pure substance is a whole, and modification is a part
(3) Pure substance is general, and modification is specific.
Assuredly, if the whole nature touches a part, then the whole and part do not remain distinct,
which is contrary to the nature of a substance. Hence, atma is a pure substance that is not
embraced by modification of jiiana.

Forgetting his undivided nature, an ignorant jiva thinks of the undivided state of non-
self- In the way of the world, if someone has fifty million Rupees, then his son, daughter,
and daughter-in-law all believe they are the owners of fifty million Rupees. If twenty-five
people are in the house, one person can get a 1/25th share of the capital, but they also think
they own fifty million. One does not divide because one has an interest in it. Similarly, the
complete nature is such that it takes into focus the entire substance. It is not its nature to
focus on the divided or incomplete state. The substance is indivisible; he is devoid of
external substance, blemishes, division of gunas, and devoid of division of pure
modification. One who does not know this believes in oneness in the external
circumstances, which will never be with the self. He imagines that an undivided state will
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not be with this state. Those circumstances can never be his, and undividedness will never
be there with them. Then, the ignorant also believe in oneness with them and expect to have
peace. That is his attachment and the reason for transmigration.

One who has an interest in dharma should believe in the eternal nature -

To destroy the transmigration, one should have a belief in the undivided knowing nature of
the self. samyagdarsana and dharma occurs with the auspice of nature, in which there is
an absence of perturbation, which does not have the division of attributes, which is not only
as much as the blemish-free modification of the self, but is in the form of eternal oneness,
and which is the eternal pure permanently joyous substance.

A jiva who does not focus on eternal nature and believes dharma is just a ritual will never
attain dharma.
1. Jain temples, etc., are insentient substances; atma cannot build them. Still, believing
that atma can build them is a falsity.
2. To believe that attachment occurs due to the Jain temple or that attachment arose, so
the Jain temple was built, is the reason for mithyatva.
3. The belief that because auspicious attachment to the Jain temple arose, so a jiva will
attain dharma, is mithyatva.
4. 1If focus is kept on modification and not on the undivided substance, then mithyatva
arises.

5.
The eternal, pure substance is devoid of pure specific modification of jiana —

Hence, jivas should know atma the way he is. In this point, the discussion is about the pure
substance, which is not even touched by pure modification, meaning the current jfiana
modification is absent in the eternal substance. But when can it be said to be absent? First,
the two parts are explained, and then it is said to be absent. Here, it is not taken that the
pure modification has to be manifested in the future. This is because the absence of
that which does not exist in the present cannot be said to occur. And the time at which
the eternal substance is present, precisely at that time, the pure modification of jiiana
exists, not in the past or the future. In this way, modification has been proved from
the viewpoint of vyavahdara. The knowing of that which exists has been done. After that,
it is said, the pure modification of jiiana is only as much as the present modification, and
there is an absence of the eternal nature in the present modification.
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Pure modification is a part, and samyagdarsana does not occur by focusing on it.
However, it occurs by concentrating on the whole. Hence, by showing the jiiana’s
modification, which is a part, that is absent in the whole d@fma, the focus is on the whole
pure substance. @tma is general, and modification is specific. A specific is absent in
general; by saying so, the focus is on the general substance.

In this point, the meaning of alingrahana is — a = not, linga = modification, grahana =
Jjhiana’s modification — whose it is not, meaning atrma does not even touch the pure
modification of jiiana— he is such a pure substance, this self-knowable should be known.
To believe and know this self-knowable is the reason for dharma.

In this twentieth point, it is said that @ma is not touched by eternal substance; it is
such a pure modification, and such a self-knowable should be known.

That which does not take/know the reason of pratyabhijiiana (jiiana, which arises by
connecting to the subject of recall or direct perception), meaning the /irga or that which
does not have the arthavabodha samanaya (artha — substance; avabodha -—
perception/knowing samanya — generality), is alingrahana. Thus, atma is the pure
modification that is not encompassed by the pure substance; this is the derived meaning.

First, the meaning of pratyabhijiiana is explained. arma has infinite gunas; These attributes
have their states every samaya. Attributes are permanent. pratyabhijfiana is the
modification of jiiana of one samaya. jiiana, which occurs by way of association, e.g., this
is the same thing that was seen earlier, is pratyabhijiiana. The reason for this
pratyabhijiiana is the eternal general j7iana.

atmd is the pure modification, not touched by eternal general jiiana. Unblemished
modification of jiiana does not manifest from the base of eternal guna. Here, it is
proved that — from an absolute point of view, it does not have the base of the general
substance.

See! Here, the discussion is very subtle. In the eighteenth point, it was said that the eternal
general substance does not touch the division of attributes in the form of jiiana. atma does
not have a division of the jiiana attribute, meaning atma is a general indivisible form, so it
was said. In the nineteenth point, it was stated that jiiana modification is absent in the
eternal general substance, meaning specific is absent in general, and general is devoid of
specific. Here, in the twentieth point, it is said that eternal substance is absent in the
modification of one samaya. Modification of the attribute of jiiana is not from the base of
the attribute of jfiana. Specific is not from the base of general. Modification of one samaya
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or samyagjiiana or kevalajiiana is absolute, not relative to any other. It does not manifest
because of the support of the eternal attribute; such absoluteness is stated. Thus, amma is
the pure modification, not touched by the eternal j7iiana; this is explained here.

The subject here is not on the manifestation of the unblemished modification of jiiana. The
subject here is the existence of pure modification. The existence of pure modification is
specific. As soon as it is said that the specific exists, it is decided that it does not manifest
from the base of the eternal general jzana. When it is said that substance exists, it can be
decided that it is not due to the non-self. First, if it is said that modification exists, then it
is said that it exists due to non-self; then its existence cannot be proved. From the view of
the specific, the general is non-self, because the specific is not the same as the general.

If the specific is believed to be based on the base of general, then the specific cannot be
proved to be unrelated to all others. To believe that specific/moditication is dependent, then
the state of dependency will arise, and this is the focus of modification.

From the view of substance, atma is eternally pure, and unblemished modification is
manifested with its auspice. Hence, modification is devoid of the constant; this is not meant
to be stated here. Here, the discussion concerns the existence of a manifested pure
modification. Pure modification was not present in the past, and then it manifested under
the auspices of the constant; hence, modification is devoid of the constant; if someone
argues accordingly, then this argument is false; this is not the discussion here. Here, an
absolute statement is being made. Pure modification was not present in the past and
manifested later; such a question does not arise. If it is said that it's absolute, and then it is
said that it manifests on the base of general, then the state of absolutism does not remain
independent. And eternal general jiiana is absent in pure modification, meaning specific is
devoid of general. Absence is shown in which substance? It is shown in two parts, which
are present. That which is not in existence cannot be shown as absence.

The way it was said in the eighteenth point that substance is undivided, at that time, jiiana,
etc., attributes are there; but the division of jiiana, etc., gunas is absent in the indivisible
nature. Hence, the substance does not touch jiiana. In the nineteenth point, it was said that
attributes are general, and at the same time, jfiana’s pure modification is present, but pure
modification of jiiana is absent in the general efficacious natured substance; hence,
substance does not touch modification.
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In the twentieth point, it is said that when pure modification is present simultaneously,
eternal constant substance is present. But the general substance is absent in the pure
modification of jiiana, meaning that the specific is devoid of the general. Hence, pure
modification does not touch the general substance.

Pure modification is devoid of general; if specific is not devoid of general, then they
both will become one; the nature of substance is not such. Specific is because of
specific, not because of general.
Here, it is to be proved that the specific is absolute.
In the eighteenth, nineteenth, and twentieth points, two types are proved in the present, and
then to prove their indivisibility, it is said that they do not touch each other.
In the eighteenth point, attributes are absent in the beholder of attributes; the undivided
beholder of attributes is the subject of samyagdarsana, so it is shown.
In the nineteenth point, it is said that a general, constant knower-seer form of oneness of
nature does not touch the manifested modification of true faith. It is said that a general,
constant nature of oneness is the subject of true faith.
In the twentieth point, it is said that the current pure modification of jZiana does not touch
its constant nature. Pure modification is manifested in the present. The discussion is that it
is ‘there.” The talk is not about the relativity of initially pure modification that was not
there; thereafter, it focuses on the constant and will manifest. Pure modification exists,
exists, and exists; the general constant also exists. But pure modification is not because of
the general substance; it is because of the specific, which is devoid of the general.
1. It is not true that the pure modification is manifested because of the nimitta of deva-
sastra-guru.
2. lItis not true that the pure modification is manifested, and it manifests because of the
presence of an auspicious disposition.
3. It is not true that pure modification is manifested, and it manifests because of the
presence of the general attribute of jiiana in the form of efficacy.
4. It is not true that the present experience is because of past experience; Pure
modification exists — it is absolute, without any reason.
Thus, when deciding so, the focus moves away from nimitta and auspicious dispositions.
In the same way, the focus moves away from the division of specific and general and
focuses on the substance, which is in the form of oneness. All attributes are asahaya
(solitary/unaided). One attribute is absent in another attribute, this is said to be atadbhava
(not arising from that). The attribute of faith does not require knowledge, and the attribute
of knowledge does not require faith. The way characteristics are unaided, independent, and
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absolute; in the same way, manifested pure modification of jfiGna exists, it does not require
the general attribute of jiigna for it. Pure modification is devoid of the eternal characteristic
of jiana. Every modification, be it of samyagjiiana or kevalajiiana, is unaided and absolute.

Question: By saying absolute modification, is the focus to be on modification?

Answer: No. The focus is not on modification. Modification of every samaya exists, and
it is without a reason. It does not require nimitta or attachment, nor does it require the
general attribute of jiiana. This way, its absolutism is explained. The resultant form of pure
modification is atma; atma itself is pure modification. By showing so, the focus is on
substance. The aim of samyagdarsana is not the arma with the division of specific and
general. Pure modification is the atma; by saying so, the focus is turned to the indivisible.

With this evidence, the meaning of alingrahana is — a = not, linga = cause of
pratyabhijiiana, grahana = eternal general jiiana, meaning which does not have general
Jfiana, such an atma is alingrahana. Thus, atma is such a pure modification not touched by
eternal jiiana. atma itself is pure modification. There is no difference between arma and
pure modification; this self-knowable should be known accordingly. To know and believe
in such a self-knowable arma is dharma.
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gatha-173
Y YT RIreRearamumarg=u yadfa gdusmafa -

Now, how can bondage of amiirta atma (incorporeal soul) be caused as it is without
sickness-dryness? (As suggested earlier) Such a preliminary view is presented: -

ol Sarfequil dveifec B SouHufg |
aferasicr SruT gogife foh Y UivTd &3 11 Q03 1l

mutto rivadiguno bajjhadi phasehim annamannehir |
tavvivartdo appa bajjhadi kidha poggalam kammarin || 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 arma, having
the opposite (incorporeal) qualities of pudgala (matter), bind with the material karmas
(karmic matter)?

ftka: Mutual bondage of two corporeal material substances, being associated with colour,
etc., qualities and due to the aforesaid smoothness-roughness form, it is possible to
understand a state of mutual bondage. But how can the bondage of arma and karmic matter
be understood/recognised? Because karmic matter being associated with colour, etc,
qualities can have stickness-dryness form specific to the quality of touch, which is possible
as described earlier. But as arma is without the attributes of colour, etc., it is impossible to
have the particularity of smoothness-roughness, touch; hence one part is lacking [or from
the two parts necessary for bandha (bondage), one is missing — as it is without the attribute
of touch, it does not have the ability to have bandha (bondage)].

pravacana on gatha-173

If a pudgala paramanu (the smallest unit of physical matter) has more than two degrees of
dryness and stickiness, then it can form a bondage. The way, the bondage of that which is
with four parts can occur with that which is with six parts, in the same way, if from two to
infinite parts are with dryness and stickiness, then that which is with two parts more of
dryness and stickiness will have a bondage with it. They form a bond due to the quality of
touch, which is worth noting.
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The disciple does accept that the mass of pudgala is formed due to its quality of dryness-
stickness, and not due to the attachment-aversion of jiva. To clarify in detail, the disciple
asks how one with a physical, corporeal form can create a bondage with one that does not
have a corporeal form? atma is without the quality of touch-taste-smell, and karma is with
touch-taste-smell. How can these two combine? In the state of transmigration, in which
way does the relationship of nimitta-naimitika between atma and karma occur? This is the
question put forward by the disciple.

Some would say that instead of wasting time in understanding these things, one should do
the activity of samayika, etc., and what is the problem with that? The answer is that if one
does not understand the bondage of one samaya, then how can one understand the arma
without any bondage? He will not be able to understand that. Without the
understanding/knowing of the arma, which is without bondage, there can be no samayika,
etc., and neither can there be any dharma.

There can be no match between the passionless deva and those with passions; in the same
way, there is no match between atma and karma. While revering Bhagavana, it is said that,
O Lord, ‘you are without passions and I (the self) am with passions, how can both match?’
If someone prays to Bhagavana, He has no attachment; if someone criticises Him, he has
no aversion. jiva who reveres Him will go to heaven, and who criticises Him will go to
hell, but Bhagavana does not send them there. He is passionless. Hence, how can a
mundane jiva be like Bhagavana? 1f Bhagavana were with attachments, then we would be
equal, but He is never with attachments/passions. If the self were to become passionless,
then there would be equivalence.

Just as there can be no connection between one who is attached and one who is without
attachments, similarly, arma does not possess the qualities of stickness and dryness;
therefore, it cannot have karmic bondage. It is said to be vikala (imperfect) in that one part
(the absence of stickness-dryness in afma is the imperfection of one part). So, how can
there be a connection between the incorporeal arma and corporeal karmas? The question
of this verse will be answered in verse 174.
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gdtha-174
AT T Haaiifol Rigr=afd -

Now, such a principle is decided that bondage of soul, though it is amiirta (incorporeal), is
caused: -

waieufe IRl Iwafe Smonfe Fawmdifn |
SaaTior 0 g ST 98 St o1 SOt 1wy i

ravadiehirih  rahido pecchadi janadi ravamadini |
davvani gune ya jadha taha barivdho tena janthi|| 174 ||

gatha: Just as atma, which is without colour, etc., perceives and knows dravyas (material
objects) and their gunas (qualities/attributes) 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, jiva, though bereft 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 arma, the self which is
amiirta (incorporeal), see and know corporeal matter objects?

Moreover, it is not so that this point (the bondage of the incorporeal with the corporeal) is
extremely difficult, so it has been explained through an example. However, so that this
understanding manifests to all, whether young or old, it has been explained through an
example.

Thus: - as a boy or a cowherd when he sees and knows a clay bull or a (living) bull standing
away from him, there is no union with the bull; nevertheless, a relationship with seeing-
knowing evolved in the form of reflection of bull (i.e. with reflected appearance of bull in
his perception-knowledge) of which the outside bull (being a subject of knowledge) is
nimitta, and is assuredly an accomplisher of vyavahara (convention) in the form of
relationship with the bull. Similarly, arma, being incorporeal, is without touch; he has no
connection to the physical karmic matter. Even then, thoughts of attachment-aversion, etc.,
which have covered upayoga (psychic activity), there is a nimitta, which is the physical
karmic matter, both of which remain in the same space. The relation between them is the
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accomplisher of the vyavahara (conventionality) in the form of bandha of the karmic
pudgala matter.

bhavartha: How does the arma, despite being incorporeal, become bonded with material
karmic matter? In response to this question, dcharya states, how does the arma, although
incorporeal, perceive corporeal material objects? Just as it perceives corporeal material
objects, similarly, it becomes bonded with material karmic matter.

Despite there being no relationship of incorporeal atma with corporeal material objects, the
vyavahara (convention) of the relationship of aripi with rapi (incorporeal with corporeal)
is not contradictory. Where it is said so that arma knows material-object, there is, in fact,
no relationship of amirtika atma (incorporeal atma) with mirtika padartha (corporeal
objects); its relationship is only with the knowledge modified into the reflected appearance
of that material-object, and owing to the relationship only with knowledge modified into
the reflected appearance of the object, amirtika atma knows mirtika padartha - such
vyavahara (conventionality) of relationship of amiirtika with miirtika is proved. In the same
way, wherever it is said that a certain arma has bondage with material (karmic matter),
there is, in fact, no relationship of the incorporeal arma with corporeal matter (as a matter
of fact) arma’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 atma is bonded with material karmic matter”-thus vyavahara (convention) of
bondage-form of incorporeal (atma) with corporeal karmic matter is proved.

Although there is indeed no connection of a man with wife-son-wealth, etc., all are
absolutely separate from that man; but the man who has attachment of his wife-son-wealth,
etc., possesses the bondage of raga, and wife-son-wealth, etc., are nimitta in that raga;, 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 atma, but arma, undergoing attachment-aversion, etc., dispositions and karmic-matter
being the nimitta in those dispositions; it can be said conventionally that this arma has
bondage of karma-pudgalas (karmic-matter).

pravacana on gatha-174

Incorporeal atma knows corporeal substances. atma knows that jaggery is sweet, salt is
salty, some substance is spicy, and neem is bitter. By knowing the state of pudgala, part,
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he is able to know the substance which is in the form of the one who holds the parts.
Substance-attribute-modification of the incorporeal is in it, it does not know that these are
its substance-attribute-modification, but arma can know them. The way arma knows and
sees the corporeal substances, in the same way, in the state of sarnsara, he comes into
bondage with the corporeal/ physical karmas. It may be said that it is impossible for atma
and corporeal substances to come into bondage. The question can also arise that, atma,
despite being incorporeal, how can arma know and see corporeal substances? The way
arip? (incorporeal) atma knows ripi (corporeal) substances, in the same way, the
incorporeal arma can come into bondage with the corporeal karmas. There is no
contradiction in that.

It is not that the bondage of incorporeal, with corporeal, is tough here; however, it is still
explained with an example so that everyone, be it young or old, can understand through it.

A child possesses a clay bull, while an older man possesses a real bull. The clay bull is
separate from the child, and the real bull is separate from the older man. Despite being
separate, the clay bull is known by the child, and the older man also knows the real bull.
Although the bull is known, both the child and the older man are separate. They share no
relation with the bull. Just as the child is naturally endowed with the psychic activity of
Jjiiana-darsana-upayoga while seeing and knowing the bull, similarly, the older man is also
naturally endowed with the psychic activity of jiiana-darsana while knowing and seeing
the bull. At that time, that object is known; however, if another thing is present instead of
that object, it is not known. The knowledge of the child is the visayi (knower), and the clay
bull is its visaya (object). The knowledge of the olderly man is the visayi (knower), and the
real bull is its visaya (object). In this way, the arma has been modified into the upayoga of
darsana-jfiana. Knowledge belongs to the arma, and the bull is its nimitta (instrumental
cause). Even though knowledge and the bull are separate, a knower-knowable relation is
shared.

By this same example, the arma is aript (incorporeal) and without touch; therefore, no
relation is shared by the arma with karmic matter, which possesses touch and other
qualities. Yet, when a jiva deviates from his jiiata-drasta nature and engages in mithyatva,
attachment, and aversion, then karma acts as the nimitta in their attachment-aversion.
Therefore, a relationship is established between the atma and physical karmic matter. In
this manner, the conventionality of the bondage of atma with karma is established. Just as
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a relation is shared by amiirta jiiana (incorporeal knowledge) with mirta jiieya (corporeal
knowable), similarly, a relation is shared by the amirta atma with mirta karma.

Even though non-self substances are knowable, an ignorant person considers them to be
his own and has a sense of ownership towards them. In reality, non-self substances are
merely nimitta in jiiana; however, due to his sense of ownership, the ignorant makes them
nimitta in his possessiveness. A small child experiences attachment-aversion when the bull
dies. Upon the death of the bull, he believes that his bull is dead due to his sense of
ownership, and he experiences attachment-aversion. An ignorant has attachment-aversion,
with any change in the state of the wife, family, or money. Those things do not cause
attachment-aversion, but when these are done by oneself, then that is said to be nimitta.
Non-self substances are worthy of being known in jfiana; however, the ignorant considers
them to be his own and, by expressing ownership of them, he makes them nimitta in his
attachment. The object, in reality, is separate. The way a father is separate from a child.
But if the child dies, the father is in grief. A cow is separate from her calf, a clay bull from
a child, a poor person from his hut, or a wealthy individual from his bungalow. All these
substances are distinct and knowable, worth knowing in jiiana. However, due to the feeling
of 'mine-ness' or possessiveness, the ignorant perceives them to be his own, leading to
attachment-aversion. When attachment-aversion arises, bondage of karma occurs. This is
how the arma becomes associated with karma.

In gatha 172, it is stated that when jiva takes the auspices of the sentient knowing-seeing
nature of the self, then he attains samyagdarsana and, with increased steadfastness, moksa
is achieved. Here, it is explained that jiva, which does not perceive non-self substances
merely in the form of knowable but instead develops a sense of ownership over them,
remains in sarsara (transmigration). The jiva that does not engage in his function of
knowing and seeing, and instead remains with the focus which is externally oriented,
inevitably experiences attachment-aversion. When attachment-aversion manifests, jada-
karma (material karma) is said to be nmimitta. Such a jiva whose focus is on the
modifications will always have the nimitta-naimitika (cause-effect) relationship with
karma. This understanding is provided here.

Jjva that inclines towards its sva (one's self) is not influenced by the instrumental cause of
old karmas, and new karmas do not come in bondage. However, the old karmas are nimitta
to jiva who focuses on modification and experiences attachment-aversion, and he has the
bondage of new karmas. His bondage of karma is in proportion to the attachment and
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aversion that he has. The ignorant deviates from his nature of j7iana, stops in attachment-
aversion. That is indeed the niscaya-bandha (real, substantial bondage of karma). The
actual occupation of space by inert karma within the same area as the arma is considered
to be the vyavahara (conventional) relationship. Thus, for the jivas whose attention is
directed towards attachment-aversion, the vyavahara of bondage with karmic matter
particles is established.

Here, Acarya Bhagavana has stated that all substances, including karma, that are known,
are all jiieyas (knowable) in jiiana. The two have a relationship of jiieya-jiiayaka (knower
and the knowable). However, the ignorant jiva does not accept this. Instead of remaining a
knower, he believes that the non-self is his own and believes in the ownership of it. This is
why attachment-aversion is nimitta to the jivas, whose focus is on modification. In this
way, it is proved that the incorporeal atma has a relation with the corporeal karmas.

pravacana on bhavartha

Despite being incorporeal, what kinds of relation does arma have with the corporeal
karmas? Acarya Bhagavana has answered this question. The way arma knows corporeal
substances in the same way, it has a relation with the corporeal karmas, which are modified
in the form of attachments. Though the incorporeal atma has no actual relation with the
corporeal substance, even then the vyavahara of the relation of the incorporeal with the
corporeal has no contradiction. It has been said that afma knows corporeal substances.
From the view of parmartha (supreme reality), arma has no relation with the corporeal
substance. This is because atma is incorporeal and karma is corporeal. There is a complete
absence of corporeality in the incorporeal. There is a mutual absence of the present
modification of pudgala in the present modification of another pudgala. The paramanu of
a stick can be modified into a cloth at some point. Hence, they are said to have a mutual
absence in one another. But there is a state of complete absence between arma and the
physical matter substance. At no point can afma ever become a physical matter substance,
and vice versa. So, there is a complete state of absence between them, and hence they have
no relation with each other.

In verse 172, it was said that atma cannot be known by way of any signs or marks, nor by
senses. It is not such that it can be known by the senses, nor can conjecture know atma.
There is no perturbation in atma. The passionless modification of one samaya is also not
present in arma. This was told. Now it is said that arma cannot join non-self substances.
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atma has a sense of ownership, and that sense of ownership is present in the innumerable
space points of arma, for one samaya. Though the perturbation covers innumerable space
points, the owner of perturbation is not a samyagdrsti. The focus of samyagdarsana is the
complete, unperturbed, undivided arma. When the experience that arma is pure joyful
sentient arises, then the passionless modification manifests. That occurs in the innumerable
space points of arma. Even then, their time span is only one samaya. That modification is
absent in the general permanent substance, and the general permanent is absent in the
particular.

When atma was shown to be without perturbations, without the distinction of attributes and
beholder of attributes, generality being without the distinction of particularity, even then,
how can that atma come into the bondage of karmas? This is being clarified.

The non-corporeal atma knows the corporeal substances. This much is the only relation
atma has with the corporeal substances. Despite being non-corporeal, atma knows
corporeal substances. jiiana, which knows salty-sweet substances, does not become salty
or sweet. arma has no connection to those substances. Even then, arma does have the
knowing of those substances. With the connection of that j7iana only, the incorporeal atma
knows corporeal substances. This proves the vyvahara (conventionality) of the relation of
arupi-ript (incorporeal-corporeal). The way, arhanta or siddha parmatma have no
connection with the substances of the three-time phases, even then, they know the
substance of the three-time phases. Here too, vyvahara is proved.

When the incorporeal atma becomes ensnared by attachments and aversions, it engages in
a vyvahara relationship with corporeal karmas. It is said that, ‘Some afma has a connection
with the corporeal karmic matter particles.” The clarification for this is as follows. Firstly,
it has been stated, ‘some arma’, indicating that it does not refer to all armas. Thus, for the
atmda that participates in attachment and aversion, physical karma serves as a nimitta. Here
too, the j7va with attachments relates to the modification of the self. The jiva, who believes
that his lower state has arisen due to karma, or that his jzana is diminished because of
Jjhianavarna karma, will never find himself free from transmigration. This is because non-
self and karma have existed since eternity. The jiva modifies his lesser jiiana or experiences
the modification of delusion due to his error. Those modifications and the jiva maintain a
relationship. The jiva does the lesser states of jiiana-darsana-virya, and attachment-
aversion due to his fault, and has a relation with that only. In those lesser modifications,
the physical karmic matter is nimitta. The lesser modification does not manifest when focus

Divyadhvanisara Part — 3 244 Gatha— 174



is on the pure nature of the self. So, atma does have a relation with the corporeal karmas.
This kind of vyvahara in the form of bondage is proved between the corporeal form and
the incorporeal form.

It is said that, in reality, a sense of ownership towards spouse and children is the reason for
the bondage of karma. But it is not those that come into bondage. The bondage is the sense
of ownership that one has.

To say that spouse and children are the reason for bondage is only in name. arma has no
relation with eight karmas - jiianavarna, etc., because they are entirely absent in atma.
Despite this, the jiva who has ownership of non-self, believes non-self to be good or bad,
deviates from the pure self, and is stuck in non-self, that jiva, by himself, creates bhava
bandha (psychic bondage) in his modification, in the form of attachment-aversion, etc. So,
from the view of vyvahara, it is said that the jiva with attachment has the bondage of
spouse-child, etc.

The effort here is to give an understanding that the modification of psychic bondage, which
has the relation of cause-effect, is knowable. arma is pure and unblemished, then from
where would impurity come in that? There is no impurity in the pure nature of the self, and
neither do physical nor karmic matter foster impurity. The impure disposition has occurred
and is occurring in the modification of the self by the self, and physical karmic matter is
only nimitta in it. This is because impurity does not arise with the focus of the self, but
arises with the focus of the physical karmic matter. To believe that modification has no
impurity is also incorrect, and even when impurity arises, if its presence is not accepted,
then that too is not the correct vyvahara. The impure modification is also knowable. It has
been explained that there is a nimitta-naimitika relationship between the impure
modification and karma.

jva, who does not have the correct understanding of bhava bandha (psychic bondage) and
the modification of self, can never know his pure self. Hence, it has been said that bhava
bandha has a nimitta-naimitika relationship with dravya bandha (karmic bondage), and
neither is a part of the pure nature of the self. The intent here is to give the understanding
that jiva by nature is without bondage.
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gatha-175
3Y HIGIRRIFY FJ9afd -

Now, characteristic of psychical subjective bondage (bhava bandha) is made known: -

I3 sial gogife Y=ife ar ugwAfe |
ot fafad favra <it g qoit afg = duk gy 1

uvaogamao jivo mujjhadi rajjedi va padussedi |
pappa vividhe visae jo hi puno tehirni so barndho || 175 ||

gatha: Soul, which is possessed of upayoga (psychic thought activity/manifestation of
consciousness), to obtain various objects of the senses, evolves moha (delusion), raga
(attachment), or dvesa (aversion), then jiva is bonded again by them (i.e., by moha-raga-
dvesa).

ttka: Primarily, atma is full of upayoga (manifestation of consciousness/psychic thought
activity), as it is with savikalpa (conscious psychic activity) and nirvikalpa (pure psychic
activity) forms of patibhasa-svaripa (nature to reflect), i.e., arma has knowledge and
perception characteristic. There, jiva, on seeing the various types of reflected substances,
evolves into moha-raga-dvesa (delusion-attachment-aversion). Like the nature of
sfatikamani (crystal), it is made impure/is distorted, into blackness, yellowness, blueness,
by the niimitta of black, yellow, blue, accessory on which the crystal gem is placed. In the
same way, arma, whose nature is made impure by moha-raga dvesa, whose nimitta is non-
self, such an arma creates bandha (modifies in the form of bandha) by itself, because moha-
raga dvesa is its dvitiya (bandha is caused between two things, then how can the self arma
alone be as bandha-svaripa (bondage form)?

The answer to this question is that one is amma and the second is moha-raga-dvesa
dispositions. So blemished is atma by these moha-raga-dvesa dispositions that arma alone
has bhava bandha (psychic/subjective bondage).

pravacana on gatha-175

Not knowing the nature of self, jiva believes the worldly substances to be good or bad and
gets entangled in them. This is bhava bandha (psychic bondage), and this is sarisara.
sarisara (transmigration) is not some substance on the outside. But sarisara is the
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modification of ignorance, attachment, and aversion of the self. Ignorant believes that a
healthy body is beneficial, and if it is diseased, then it is not beneficial, or that if he were
to get favourable objects, it is good. It is bad to get unfavourable objects. With such
thoughts of good and evil, he increases his ignorance and develops attachment and
aversion. He does not believe that he has a knowing nature; non-self substances are
knowable. He is entangled in the good-bad dichotomy; he has an attachment to favourable
objects and an aversion to unfavourable objects.

1. It is not that because there are substances in the world, so there is bhava bandha
(psychical/subjective bondage). Those substances are seen in the jiigna of
Bhagavana, but Bhagavana does not have bhava bandha. The jiva who believes these
to be beneficial and experiences delusion due to this has bhava bandha.

2. If the common space that jiva was sharing with these substances were to be left, then
it does not mean that the psychic bondage will go away. dravyalingt muni does not
have any worldly possessions, yet his psychic bondage remains. This is because he
harbours the belief that the non-self substances are his and he can leave them. This
belief is bhava bandha. 1f this belief has not gone, then leaving non-self substances
will not remove bhava bandha. bhava bandha is released when the sense of
ownership of nonself is left.

First, the vital point to focus on is that arma is with upayoga. The sentient god resides in
the temple, which is the body. If a precious diamond is put in a box, that box does not
become the diamond; the diamond and the box are separate. Similarly, within the body, the
sentient diamond remains separate. This atma is with upayoga and is with the nature to
know and see.

atma with upayoga signifies that arma possesses the nature to know and see. This
represents the jiva tattva (jiva substance). Body and karma constitute ajiva tattva. The
Subha bhava (auspicious thoughts) of charity, compassion, and similar virtues form punya
(meritorious) tattva. Conversely, the asubha bhava (inauspicious thoughts), such as
violence, lies, and theft, embody the papa (demeritorious) fattva. Both punya and papa are
responsible for the influx of karmas, and becoming entangled with them leads to bhava
bandha. Manifesting purity through belief in the self-atma is known as samvara tattva
(tenet of stoppage of influx of karmas). As one deepens immersion within the self, purity
increases. This principle is called nirjara (shedding of karma), and achieving complete
purity signifies moksa tattva.
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How much is the atma? Is it as much as the meritorious-demeritorious psychic bondage?
No. Meritorious-demeritorious psychic bondage is a blemished modification. So arma is
not that much. Is it as much as the stoppage and shedding of karmas? No. Stoppage and
shedding of karmas is an incomplete, unblemished modification. So atma is not that much.
Then is atma as much as moksa? No. moksa is the complete state of one samaya. atma is
not that much. Since eternity to infinity, atma is in the form of oneness, without blemish,
without incompleteness, without division, complete by undivided, with upyoga. Here, atma
is said to be upyogamaya, and not upayogawala. By saying upyogamaya, means with the
attribute of sentience, and by saying upayogawala, it means it is the one that holds the
attribute. If this is understood as a distinction between the attribute and the holder of the
attribute, then, that is vyavahara. Hence, when it is said that asma is undivided with upyoga,
in the form of sentience, the form of knower and seer, is understood. To believe in this
undivided atma is samyagdarsana.

Here, upayoga has been explained to be of two types —

1. savikalpa: savikalpa means to know with distinction. For example, to say that this is
the body, karma, jiva. arma, who knows all substances, their attributes, and
modifications, one by one, separately, has savikalpa upayoga. It is also referred to as
Jjhiana upayoga, jiiana cetana, sakara upayoga.

2. nirvikalpa: In atma, there arises a state of nirvikalpa, which is without attachments.
However, that is not applicable in this case. Here, the meaning is to know the
generality, without distinction, which is nirvikalpa. To know the general state of
existence is nirvikalpa upayoga. Without any distinction of, this is a body, or this is
a jiva, etc., just to know its presence generally is nirvikalpa upayoga. That which is
merely just a general experience is darsana upayoga, and that is also referred to as
darsana cetana, or nirakara upayoga.

In this way, arma is with jiiana and darsana.

acarya says that psychic bondage is not present in the arma, which is with upayoga.
Insentient substances, such as the body and karma, are also not in the arma, which is with
upayoga. Further, the auspicious-inauspicious thoughts are also not in the atma. If bhava
bandha were to be present in atma, then atma would become one with bhava bandha, and
then he would never be blemish-free.

The modification of compassion-charity, etc., are punya tattva, and he who believes that at
least a little dharma is sure to arise due to them, harbours the opinion of mithyatva.
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Ignorant, believing that the benefit-loss is in nonself, transmigrates. atma is with the nature
to know and see, and it is due to its ability of jiiana that different objects are seen by it. The
substances that are known have the nature to be known, and arma has the ability to know.
But the ignorant deviates from his nature to know and creates delusional beliefs like, if
people of the family are good, then it is beneficial, or if the body is diseased, then it is not
good, if there is money, then it is good, and if there is poverty, then it is not good. He has
attachment to conducive and beneficial substances and aversion to non-conducive and non-
beneficial substances. All these substances are worth knowing in jiigna. But ignorant jiva
believes them to be his own and imagines happiness and sorrow in them. This is said to be
the thorn of mithyatva. This is said to be sarisara. This sarmsara is of one samaya, but due
to ignorance, it continues in the form of a flow.

This chapter is on knowable. bhava bandha or samsara is also knowable, and they too are
reflections. They are objects suitable to be known in jiiana. The presence of bhava bandha
in the modification is due to ignorance. karma is not responsible for bhava bandha. In the
same way, bhava bandha is not present in the atma, which is with upayoga. bhava bandha
is the modification of attachment-aversion that arises due to the ignorance of one samaya.
It is adharma and is the reason for disaster. This appropriate understanding should be given
that bhava bandha is absent in the bondage-free arma, which is with upayoga. bhava
bandha arises in the modification of the arma, which is with upayoga. When bhava bandha
is destroyed, the modification of dharma manifests.

The desire for veneration is meritorious; however, it is a perturbation and a state of
adharma, and therefore, it is not to be adopted. Auspicious thoughts do arise to save oneself
from an inauspicious state, but auspiciousness is not to be respected, because it will rob
one of peace. He who believes attachment to be accepted, and assumes them to be the
reason for dharma, is a mithyadrsti. dharma will arise only when one believes the nature
of jiva to be as it is. If there is a belief and knowing that jiva is with upayoga, and is by
nature the knower-seer, then dharma manifests.

Without any proper understanding, this jiva has revolted against the true principles, due to
which he has been born in nigoda, infinite times. Due to cruel thoughts and actions, he has
been born in hell many times. He also venerated Bhagavana in person, had intensely
auspicious thoughts of performing arati (devotional ritual, with a lighted lamp) with
precious jewels, and was born in the ninth Graivyaka (name of a heaven). These kinds of
auspicious-inauspicious thoughts and actions have been done innumerable times, but he
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never evolved the belief that atma is the knower-seer self, which is with upayoga. Hence,
dharma did not manifest, and his transmigration continues.

By imagining the knowables to be conducive or non-conducive, the ignorant creates
psychic bondage in his modification. atma by nature is the knower-seer, and different
substances reflect in the arma. All substances have the ability to be known in it. However,
due to ignorance, the ignorant have the disposition of delusion. He has a delusional
disposition with the belief that the body is his, or the body moves due to him, or speech is
emitted due to him, or, on seeing a woman, inauspicious passions arise; seeing the idol of
bhagavana is beneficial to him. It should be known that the activity of these substances is
due to themselves. Instead of that, he harbours the false belief that arma is the doer of non-
self, and non-self substances can be beneficial or non-beneficial to atma. And due to this,
he has attachment-aversion.

By having attachment to conducive situations and objects, and aversion to non-conducive
situations and objects, jiva creates psychic bondage for himself, and that is transmigration.
The rope around the cow's neck is separate from the cow. The cow was always separate,
and the rope was always in the rope.

In the same way, physical karmic matter has the relation of being in the same space as
atma. However, karma is distinct from afma. Due to ignorance, over infinite time phases,
Jjva has believed that jiva transmigrates due to karma. This delusional belief is the reason
for psychic bondage.

Jjwva, focusing on modification, modifies as psychic bondage by itself. atma is as pure as a
white crystal gem. However, when this crystal gem is placed near black, yellow, and red
colours, it changes to reflect those colours according to its efficacy. The colours are deemed
auxiliary cause, and the state of colour does not represent the inherent nature of the crystal.
Its inherent nature is clarity. Similarly, arma is by nature the knower-seer. But when
forgetting his nature, when he focuses on non-self, then auspicious-inauspicious thoughts
or impurity arise. Having attachment to conducive substances, having aversion to non-
conducive substances, to believe happiness in the inauspicious activity of earning money,
to believe the thoughts of compassion-charity, etc., to be dharma, are all beliefs of
mithyatva and are aupadhika bhava (modification of non-self).
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atma, which has been modified into such an impure state, comes into bondage by itself.
Someone may say that bondage can occur when there are two substances, so how can ama,
by itself, alone, form a bondage? The answer to this is that one is arma and the other is
delusion-attachment. This being so, arma, which is with the impure state of delusion-
attachment-aversion, turns into the nature of bhava barndha by his self.

He who believes that work in the primary cause occurs due to the auxiliary cause does not
have the correct understanding of the knowables. nimitfa never modifies into auspicious or
inauspicious thoughts. When jiva has auspicious thoughts by himself, then bhagavana or
the idol is said to be nimitta. When he has inauspicious thoughts by himself, then his spouse
and children are said to be the nimitta in it. Non-self substances like bhagavana, etc., are
in non-self, and arma is in atma. If a stick rises, it does so on its own, and not due to the
hand, etc. Despite this being so, if someone were to believe that the stick has risen due to
the hand or due to the desire to do so, then he does not know the fundamental nature of the
knowable, which is reflected in jiiana.

Question: Then, what does the term preraka nimitta (motivational auxiliary cause) mean?
Answer: These are the divisions of nimitta. jiva, who have desires, or pudgala, who are in
motion, are said to be preraka nimitta. If they are stationary, then they are said to be udasina
nimitta (non-motivational auxiliary cause). However, this does not mean that the
motivational cause affects the substance. When a pot is being made, the potter and the
wheel are said to be the motivational nimitta. No one motivates anyone else. Every
substance moves independently. When a person sitting on a horse moves up and down, he
does so independently, and not because the horse is moving. Every knowable substance is
capable of being reflected — it has the ability to be known in j7iana, and jiana knows the
nature of jiieya (knowable) just the way it is. There is nothing like conducive-non-
conducive in the knowables, and the nature of the knowable is not that it can give anything
to anyone.

Here, the explanation is of the reasons why an ignorant person has bhava bandha. 1t is said
that the ignorant does not know the independent nature of the knowables, due to which he
has delusion-attachment-aversion. This gives rise to perturbation in his modification, which
causes bhava bandha and samsara.
1. When atma does not know his nature and gets entangled in non-self, that is bhava
bandha. This is due to his fault. Even then, the ignorant person believes that he is
entangled due to karma or non-self substance, and gives rise to mithyatva.
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2. The one who has this psychic bondage has bondage of physical karmic matter, in
pudgala, due to pudgala. 1t is false to believe that the bondage of physical karmic
matter occurred because of the attachment of jiva.

3. Itis delusional to believe that the bondage of physical karmic matter does not occur,
and not to believe psychic bondage and physical matter bondage to be separate is also
a delusion.

4. Auspicious and inauspicious disposition is psychic bondage. To be interested in it
and to believe them to be the cause of happiness is delusion.

5. Psychic bondage is a perturbed state of one samaya; it is not eternal. To believe them
to be eternal is also a delusion.

bhava bandha is destroyed with the auspice of the arma, which is with upayoga (knowing).
Here, explaining the nature of bhava bandha, it is being told how to remove delusion and
how to destroy transmigration. This atma is with upayoga and not as much as meritorious-
demeritorious dispositions. It is not as much as the stoppage of the influx of karmas or
shedding of karmas, and neither is it as much as the modification of moksa. The nature of
atma with upayoga is not that - at present, arma does not have the manifestation of
omniscience, but omniscience will arise later, because this refers to modification. arma is
the knower-seer with upayoga, which exists from infinity to eternity, in the form of
oneness. This does not mean that upayoga does not manifest in new ways. arma with
upayoga, which is the knower-seer, is in the form of oneness from infinity to eternity. By
having its sraddha-jiiana (belief-knowing) and becoming equanimous in it, prevents the
psychic bondage from arising. This is the only way it can be destroyed.

In this way, bhava bandha is the perturbed modification of atma. For arma, that
modification is a knowable. Its appropriate understanding has been given, and then it has
been explained how to remove it.

Question: Here, someone asks if it is good to revere bhagavana, and ask him to give the
pure state?

Answer: This is a statement from the viewpoint of nimitta. bhagavana is completely
passionless and is immersed in his pure sentient state. He is omniscient, and he does not
have compassion towards the world. This is because compassion is a form of attachment,
and bhagavana is without attachment. bhagavana says that the pure state of the self is
within the self. So, if one were to have the belief and knowing of self and become
equanimous in it, then he will attain the pure state. When jiva, by his own effort, attains the
pure state, then bhagavana is said to be nimitta in it. Till the complete pure state is not

Divyadhvanisara Part — 3 252 Gatha—175



attained, auspicious attachments do come. At that time, it is alleged that bhagavana gave
the pure state.

Here, it has been said that it is the thorn of erroneous belief to think that bhagavana will
shower his mercy and will help one cross over the transmigration. Many believe that when
one attains all the nimittas, such as bhagavana, then dharma will arise. nimitta is a non-
self substance, and arma cannot accumulate them, nor can he take them. So, the belief that
non-self substances can be accumulated is incorrect. Even if, for any reason, one were to
get all non-self substances, it should be understood that atma does not have either benefit
or loss due to them.

Clean water cannot be obtained from a vessel filled with dirt and muck, representing
meritorious and demeritorious states. Due to ignorance, the jiva has believed that
happiness resides in non-self substances since eternity. He perceives happiness to be found
in the enjoyment of the five senses. He is unaware that the arma embodies complete
happiness and thinks that benefits arise from conducive substances while losses stem from
inconducive ones. To this, Acarya Bhagavana asks, is the jiva devoid of happiness? Yet
the ignorant insists that happiness lies in the non-self. When a vessel filled with mud is
washed, only mud emerges, not gold. Similarly, when the focus is on non-self substances,
and one believes happiness to be in moving them around, or in meritorious modification,
then, from that, only the dirt of false belief will emerge. The purity of happiness will never
emerge. It is a different matter to have auspicious-inauspicious thoughts, but to believe
happiness to be from them is mithyatva and bhava bandha.

The question here is how is arma’s modification of attachment-aversion dvitiya (second)?
The answer to this is that psychic bondage is the incorporeal, perturbed modification of
atma. It has not arisen from any physical matter, and neither has it arisen due to any
physical matter. As impurity is in the state of atma, it obstructs the clean state and does not
allow happiness to arise. That is why attachment-aversion is said to be dvifiya. If the nature
of impurity and the eternal self were one, it would not obstruct the state of happiness. Or
the eternal nature would be impure. So, from the viewpoint of the eternal nature, impurity
is another substance. Bondage is between two substances, meaning the bondage is between
atma and impure modification. Bondage has not occurred with any non-self substance.

The state of non-self substance is not due to arma. The temple of Jina, or the temple for
swadhyaya, did not occur due to arma. The modification of those substances has arisen
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according to the principles of the cosmic cycle of repetition in pudgala, due to their own
self. Modification of non-sentient does not manifest due to the auspicious thoughts of atma.
Substance-attribute-modification of non-sentient is in non-sentient, and the substance-
attribute-modification of arma is in arma.

atma himself is hari (divinity) in removing bhava bandha. However, the ignorant person
believes that everything happens due to their presence, speech emanates because of them,
and they are the reason for the body moving, or that the arrangement of the kingdom or the
family is because of them, or that they earn and bring money. But, listen! The self is the
prabhu, the Aari (divine lord), and one should focus on it for at least a moment! Self is not
the doer of non-self, and neither is he the doer of perturbation and impurity.

For long, one has sought dharma and happiness on the outside. But he has not seen the self
bhagavana, which is residing within. Hari is the one who destroys the great demerit of
mithyatva, which is due to the belief that the self can do something to the non-self, and that
dharma arises due to merit. ‘papa harita iti hari:’. No other hari is capable of removing
the demerit from oneself. arma is in the form of pure sentient happiness. One who has the
belief-knowing of self, and destroys mithyatva with it, is himself the hari. atma is with the
efficacy of hari, and only he becomes Aari in his manifested modification. If the eye of
samyagjiiana has not opened, then one does not know the self, kari. So, once the nature of
the self should be recognised! This atma by himself is hari, and is with the upayoga of
knowing-seeing. If their belief and knowing are done, then bhava bandhai will go, and the
state of dharma will be attained, and the state in the form of the complete hari will be
manifested.
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gatha-176
3y WG TRfekd g URa=u 9 Ui

Now, with logical proof of psychic/subjective bondage (bhava-bandha) and characteristic
nature of substantial/objective/material bondage (dravya-bandha) is explained: -

YTAUT ST Siiat U=sfe onfe 3mTe fawd |
TwIfe duig quit gesfe Hw 7 Sadat 1l Qs i

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 bound again - such is the teaching.

ttka: 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 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.

pravacana on gatha-176

This atma’s nature is both sakara (with distinction) and nirakara (general knowing).
sakara means to know with the discerning between the self and the non-self. For example,
to know with differentiation like — “This is a body, this is atma, this is a human being” — is
called sakara upayoga (perception with distinction) or jiianopayoga (perception of
knowing). And simply observing things, in general, without making distinctions, is called
nirakara upayoga (non-differentiated cognition) or darsanopayoga (perception without
distinction).
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Here, it is not about the external form. The atma has its inherent shape. Every substance
possesses the attribute of pradesatva (spatial extension), and because of this quality, it must
have some shape or the other. arma is endowed with jiiana (knowledge) and darsana
(perception), and is incorporeal, and is distinct from the shape of the body. The shape of
the body belongs to the body, and the shape of arma belongs to arma. The body’s shape is
not in atma; hence, this discussion is not about external form. Instead, it is about the
inherent nature of jiiana-darsana (knowledge and perception) of atma.

Objects and the knowledge of those objects are not the cause of impurity. In this nature of
Jhiana, all objects are knowable, and knowing those objects is the inherent attribute of arma.
Those objects or knowledge of those objects are not the cause of impurity. All substances
of the three worlds are known in the jfiana of omniscients, yet they remain free of
attachment. An gjiiant jiva, however, becomes deluded by those objects, and that is the
cause of transmigration.

Wrong focus of jiva is the real cause of impurity. Just as when a person looks at objects
with his eyes in a usual way, the objects appear as they are; however, when seen through
black or red glasses, they appear black or red, not as they truly are. Similarly,
misconceptions such as the idea that one can control others or that dharma arises from
punya (merit) are forms of mithyabhava (false beliefs). Liking conducive objects and
disliking inconducive objects is attachment and aversion through delusion, which causes
the jiva to become impure. The ignorant, forgetting the true nature of knowing and seeing,
clings to the idea of merit and engages in adharma, thinking it to be virtuous. Just as fine
food eventually turns into excrement and is discarded, in the same way, even the most
refined, virtuous thoughts cannot be preserved; thus, merit too is ultimately not venerable.

Material karmic bondage occurs due to the roughness or smoothness in the pudgala. In this,
psychic bondage is only nimitta. Just as roughness and smoothness in matter cause bonding,
in the jiva, attachment and aversion are causes of bondage. When jiva engages in
attachment-aversion, it provides the nimitta, and pudgala paramanu, through their own
nature, form an aggregate of karmic matter, resulting in material bondage. When in
paramanu the parts of dryness or stickiness become two more, they become the cause of
bondage. A particle with two parts binds with one that has four parts; one with three parts
binds with another having five. Aggregates of paramanu, like those forming laddi, rofi,
dal, bhata (sweets, bread, lentils, rice, etc.), become in aggregate forms because of the
addition of two extra parts. arma does not form them into aggregates; instead, pudgala
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paramanu transform themselves into the form of karma skandha (aggregates of karmic
matter) due to their own nature by joining with two extra parts, resulting in material
bondage. In this process, jiva’s psychic bondage is merely an instrumental cause. The
physical matter is not so dependent that the material bondage would occur only if there
were psychic bondage. However, it is explained as an instrumental-causative relationship,
where when jiva engages in attachment and aversion, karmic matter binds as a result.

Thus, both bhavabandha and dravyabandha are knowable. After knowing them correctly,
if the belief and knowing are done that afma is in the form of a free state, devoid of both
states of bondage, then one becomes free from bondage and attains a state of bliss.

In this verse, Bhagavana Kundakunda Acarya explains the nature of bhavabandha
(psychic bondage).

The nature of the nine fundamental tenets has been spoken by the bhagavana exactly as He
perceived it. Acarya bhagavana states the same. bhagavana does not have the thought of
the desire to preach to other beings. In the twelfth gunasthana (spiritual stage), all
conceptualizations or mental thoughts cease, and the passionless state is attained. After
that, in the thirteenth gunasthana (spiritual stage), the omniscient state of all-knowing is
realised. Such an omniscient knows all substances of the three worlds and three time phases
— past, present, and future, including all substances, attributes, and modifications. After
attaining kevalajiiana, the omkara-dhvani (divine Om sound) arises spontaneously, without
intention. Those who are spiritually capable understand it on their own, according to their
inner receptivity or merit.

1. Bhagavana does not think of preaching to other beings, so that they understand. This
thought does not arise because He has attained the passionless state.

2. It is also not correct to say that Bhagavana attained kevalajiiana, and then speech
emanated. Because kevalajiiana is simply a modification of the attribute of jiiana,
and speech is a modification of the bhdasa-vargana (speech-category of subtle matter).

3. Itis not true that, because in the non-omniscient state, karmic matter responsible for
the status of a tirthankara is bound and therefore speech arises; because nama-karma
(karma nimitta in body forms) and divya-dhvani (divine sound) are composed of
different indivisible matter particles, and there is anyonyabhava (mutual absence)
between the two.
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4. 1t is also not true to say that divine speech arises due to meritorious karma of the
comprehending listeners because the meritorious karma of the listener, inanimate
karma, and the paramanu of the divya-dhvani (divine sound) are distinct, and again,
there is anyonya-abhava (mutual absence) between them.

5. It is also not true that because the divya-dhvani was emitted, so the jiva understood
dharma; because the divyadhvani is non-sentient and modification of dharma-
paryaya of jiva is aript (without physical form); there is atyanta-abhava (absolute
non-connection) between the two.

Thus, first, it is said to manifest the independent j7iana, then the jiiana of the nimitta-
naimitika relationship. When, due to the meritorious karmas of the listeners, or due to the
arising of the tirthankara-prakrti (karmic manifestation which is nimitta in the state of the
tirthankara), when the divine sound emanates, then jivas who are worthy of understanding
it do so; then it is ascribed that understanding came through speech. But Bhagavana is
neither the doer nor the sustainer of speech. kevalajiiana is independent, karma is
independent, speech is independent, and the listener’s knowledge is also independent each
element is entirely independent. No one is the creator or destroyer of another.

Here, the nature of bhava-bandha that arises due to divya-dhvani is explained: this atma is
a knower-seer, an awakened nature, possessing its natural attributes. Forgetting that, when
he indulges in delusion-attachment-aversion, it gets entangled. This is called bhava-
bandha. Activities like constructing a house, bodily movements, or rituals in a temple are
all modifications of paramanu caused by paramanu, and not by atma. Still, believing them
to be done by atma is delusion, and that is bhava-bandha.

Someone might say that nothing happened until he was absent, and work began only after
he arrived. But the modification of each paramanu is independent. The paramanu exists
permanently and transforms, and the variety arises in the paramanu due to itself, and not
due to external causes. The actions of a house being built, movement of the body, and the
burning of wood happen independently due to the nature of inert matter. The parinami (one
who modifies) cannot be separated from its parinama (modification). If arma were
parinami and still caused the modifications of jada (non-sentient, physical matter), then
atma and jada would become one, which would imply the destruction of arma. But such is
not the case.

All substances are formed due to themselves, and not by arma to accept this is syadvada
(doctrine of quodammodo /in a certain way). But it is not syadvada to say that things are
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truly formed by their own causes, and conventionally formed by arma, rather, it is
mithyavada (false doctrine).

1. This temple did not arise from the Subhabhava (auspicious disposition) of the arma. 1f
the temple were to be built due to an auspicious disposition, then as soon as an
auspicious disposition arises, the temple should instantly be built. But this does not
happen. Even when an auspicious disposition occurs, the temple may or may not be
built; and if it is built, it is not built immediately. It is built in the course of its pudgala-
paravartana (cosmic cycle of repetitive transformation of physical matter), therefore,
to believe that it is built by the atma is a delusion.

2. It is also incorrect to say that an auspicious disposition arises because the temple was
built. If the temple were the cause of an auspicious disposition, then everyone should
experience it, but that is not the case. Then, the auspicious disposition would become
dependent on an external object (temple), and to regard it as dependent is also false, a
delusion.

3. Itis also not correct to say that because an auspicious disposition arose, dharma (right
conduct) happened. Because auspicious disposition is asrava (influx of karma), while
dharma is sarivara (stoppage of karma) and nirjara (shedding of karma). From a state
of impurity, a state of non-impurity cannot arise. Hence, to consider auspicious
disposition as dharma is also a delusion.

Ah! The jiva does not even consider the nine fundamental realities as independent. If the
manifestation of a house comes from meritorious karma, then the paryaya of ajiva becomes
dependent. If dharma arises from auspicious disposition, then the asrava-tattva itself
transforms into stoppage and shedding of karmas. If one believes that jiva experiences
auspicious disposition, due to ajiva-dravya, then modification of arma becomes dependent.
This leads to a lack of true faith in any of the realities.

The ignorant believes that if he exists, then the modifications of matter exist; if he were to
be present, then all actions can take place. But he does not believe that the self is arma, and
the pure, passionless modification arises within. Such a belief is incorrect. jiva has not truly
understood the essence of the fattva (reality).

In truth, every action is independent. When an external nimitta is mentioned, it is only a
figurative expression. For example, a temple is built, and if a jiva experiences an auspicious
disposition in relation to that, one may say that the temple was built due to that auspicious
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disposition, but this is only a figurative expression. When guests arrive at your home out
of hospitality and they are told that they should feel at home and take whatever they need
with comfort, etc., do they become the owners of that house? If a guest, assuming the house
to be his, tries to claim it, would anyone actually hand it over? No, instead, the guest would
be seen as foolish and possibly thrown out. Truly, this is just a statement of vyavahara. The
meaning of the scriptures should be understood in the same way.

In a devotional prayer, it is said ‘Oh Lord! You have liberated millions, liberate me as
well.” But does bhagavana actually liberate others? No, bhagavana says that jivas are not
impotent and they should not depend on another. He will not attain jiiana through the
support of bhagavana.

punya is not due to the temple; dharma does not arise from pumnya (meritorious karma).
punya is a perturbation; it is not the nature of the self. This reality should be understood:
the self cannot act upon or transform non-self substance. Through faith and knowing of
one’s knowing-and-seeing nature, dharma arises. And through special steadfastness within,
kevalajiiana will manifest. There is nothing of the self with the Bhagavana. What is spoken
in reverential devotional singing is not to be taken literally. Instead, the j7va who manifests
dharma within himself after understanding the essence of the prayer—that jiva sees
Bhagavana as a nimitta. Just like the elephant has two types of tusks—those that are visible
and those it uses to eat with. Even if the external tusks are made of gold, they serve no use
in chewing food. Similarly, the words of vyavahara and nimitta are like those external
tusks; they do not serve the function of revealing the paramartha (absolute truth), i.e., the
path of moksa.

"Ab kyo na vicarat hai man se, kachu aura rahd un sadhana se?"

(Why do you still not reflect from within—what remains now through those external
practices?)

The jiva did not understand the true tatfva, and without understanding the true fattva,
fasting, prayers, etc., have been performed many times. Due to these auspicious
dispositions, jiva has been born up to the ninth graiveyaka.
yama, niyama samyama apa kiyo, puni tyaga viraga athaga liyo |
vanavasa liyo mukha mauna raho, drdha asana padma lagaya diyo || 1 ||
mana pauna nirodha svabodha kiyo, hatha joga prayoga sutara bhayo |
japa bheda jape, tapa tyomhi tape, ursemhi udasi lahi sabapem || 2 ||
saba Sastrana ke naya dhari hiye, mata mandana khandana bheda liye |
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vaha sadhana bara ananta kiyo, tadapi kachu hatha haju na paryo || 3 ||

Out of ignorance, the jiva followed the five great vows, took rigid vows, such that only
certain conditions are met, then food is taken. Many times, to cultivate detachment, external
possessions were renounced, and he went away into the forest, observing silence. He sat in
the lotus pose for meditation, restraining his mind. Did pranayama obstinately. He chanted
"namo arihantanam, did repeated long fasts, performed austerities under the sun and heat,
and remained mentally withdrawn. He studied the sastras, read all eleven arigas (canonical
texts), and refuted other doctrines; yet, despite his many external efforts, peace did not
arise.

aba kyom na vicarat hai mana se, kachu aura rahd una sadhana se?
bina sadguru kot na bheda lahe, mukha agala hairih kaha bata kahaivi1?

Now, why does the mind not reflect that there could be something missing from these
efforts? Without a sadguru (true enlightened teacher), none can realize the actual
distinction and words spoken just from one's mouth cannot convey the absolute truth.

O jiva! Why not reflect that, beyond all these practices, one has performed various external
acts. Yet those efforts have not benefited the ama. jiiant does not have ownership of the
outer activities. Without the realization of true fattva (truth), even renunciation, vows, and
austerities are in vain. Only in the presence and with the teachings of a true guru can a jiva
understand the real nature of the substance (atma). Therefore, one must strive to understand
the tattva according to one’s eligibility through the teachings of the true guru, in his
presence.

Jjvas have no understanding of the real fattva, and they believe dispositions of punya itself
to be dharma (religion). Some say that organizing a pafica-kalyanaka mahotsava
(celebration of the five auspicious events in a Tirthankara's life) is religion. To say that
one attains liberation in the eighth birth because of it is not correct. Such pafica-kalyanaka
have been organized countless times, yet liberation did not occur because they are
motivated by auspicious attachment, and to assume that dharma arises from auspicious
attachment is a mithyatva. Due to such impurity, bhava-bandha occurs. And because
bhava-bandha exists, dravya-bandha also takes place, where karmas like jiianavarana
(knowledge-obscuring), darsanavarana (perception-obscuring), etc., come into bondage in
the same space as arma. However, to say that bondage occurs because of impurity is
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incorrect; both are independent phenomena. Just as many pebbles may fall into water, but
water does not become pebble-like, nor do pebbles become water-like, and neither arises
from the other. Similarly, in the worldly state, since eternity, there have been both bhava-
bandha and dravya-bandha due to karmic matter particles. Yet, neither is the cause of the
other. They only share a relationship of mutual spatial coexistence. If from eternity,
physical matter and consciousness have coexisted, does that mean jada transforms caitanya
or vice versa? No, that can never happen. Understanding that bondage of physical karmic
matter exists, as a nimitta, and having the belief-knowing that atma is free of the psychic
as well as physical karmic bondage is the reason for dharma.

“jina soht hai atma, anya soht hai karma”

Here, the term "jina" is used for the atma itself. The omniscient, eternal knower-seer pure
form is the atma itself, and that is the nature of jina (conqueror of passions). The distorted
dispositions arising from focusing on the non-self are karma, not the arma. The one who
believes that knowledge arises through words does not accept the independence of the
attribute of jiiana. Such a person cannot be called a Jain. jiiana arises independently,
without the aid of speech.

Question: Isn't adhigama (scriptural learning) also called samyagdarsana in the
Sastras?

Answer: One who believes that jiiana comes from non-self or auxiliary cause does not
possess the right belief. jfiana arises from the self alone, and not from external nimittas.
Even auspicious disposition arises due to the weakness of the self. atma, whose nature is
Jjfiana, is an undivided substance with oneness. There is no auspicious disposition in it. By
having this kind of focus on the pure nature of self and having faith and knowing in one’s
true nature, the manifestation of right faith arises. If, at the time of this manifestation, a
jhiant is present, then that samyaktva is called adhigamaja samyaktva (right faith arising
through instruction of the true guru). If the teaching of jiiant were heard earlier, and later,
in his absence, with inner contemplation, samyaktva arises, then it is known as nisargaja
samyaktva. Both forms of samyaktva arise from the self, and jiiana also arises from the
self. However, in the case of adhigamaja, the presence of jiiani is acknowledged as a
nimitta. One should not interpret this to mean that samyaktva arises from the j7iani in one
case and from oneself in the other; instead, in both cases, samyaktva and jiiana originate
from the self alone. The transformation of each substance is independent.

"utpada-vyaya-dhrauvyayuktarir sat', or every substance, remains permanent and
modifies. This is to be understood in both the states of transmigration and siddha. Even in
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the state of siddha-kevalajfiana, etc., keep arising anew every samaya. Here too,
samyagdarsana arises independently by oneself. If samyaktva were to arise due to a jiiani,
then since jiianis have been encountered infinitely many times, why has samyaktva not
occurred? This illustrates that the jiva attains samyaktva solely through its own capability.
Jjhiani is called a nimitta.

Now, from the perspective of the conventional viewpoint, nimitta is explained. In
devotional expressions, one might say, “O Lord! Fill my bag!” But do our attributes reside
with the Lord, such that He can fill our bag? It is said that the sentient, passionless atma,
complete with joyful consciousness, the liberated repository, is present in the inner
efficacy. When focus shifts to that, the focus on the part of meritorious-demeritorious
should be left, and focus should be directed within. Then one’s bag, that is the modification
of self, will be filled with purity. When jiva understands by himself, then bhagavana is
called nimitta. A pot is made of clay, but when ghee (clarified butter) is filled, it is called
the pot of ghee. Similarly, the statement of vyavahara shows associations.

In the story, it is said that when StT Mantunga Acarya recited the stuti (hymn of praise), the
locks on the door broke open. To that, it is said that atma cannot perform the actions of
non-sentient matter, and likewise, even the hymn of praise he recited was not an action
performed by him. He is not the doer of speech, which is a form of non-sentient physical
matter, or auspicious thoughts. atma is of pure nature. He is the knower of the thought of
the devotional singing that arises with jiiana of the belief-knowledge of this nature. The
locks did not break due to that thought. The time for the locks to break had arrived; thus,
they broke, and not due to the Acarya's atma, nor by his speech or thoughts.

It is said that a mantra neutralises poison. But even then, it only happens when the time for
the poison to dissipate has come. In such cases, the mantra is said to be nimitta. The
paramanu of both functions is independent of each other. It is said that SrT Vadiraja Muni
composed the Ekibhava-Stotra and cured leprosy. Even in that case, the change in the state
of leprosy did not occur due to the atma or stotra. The favourable time had arrived for the
body to attain a healthy state, and so that manifestation occurred. The modification due to
the muni’s atma, his speech, his thoughts, or even due to the rise of punya. nimitta was only
acknowledged to convey the moment's condition.

The material bondage does not occur because of bhava-bandha; bhava-bandha is merely
the nimitta. Ah! The true nature of substance is independent. Whoever believes that jiva
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can perform the action of the ajiva (non-sentient) does not understand even the vyavahara
faith in the nine realities. jva that remains entangled in external associations cannot
distinguish between distortions and his own eternal nature. To look outward and become
dependent is delusion, attachment, and aversion. That is precisely bhava-bandha. When
that becomes the nimitta, the association with insentient karma occurs. It is not that karmic
material bondage occurred because of attachment-aversion; instead, it happens at its own
time. bhava-bandha is just a nimitta. The ignorant believe that physical karmic matter had
to come because attachment occurred, but that is his delusion. When two is added to two,
the result is four, and this principle is true everywhere. By the same logic, the activity of
atma can be done only by atma, and the activity of non-sentient is done by non-sentient.
This is a rule.

Question: Then why cannot jiva speak after death?

Answer: When jiva does not speak even in the state of living, then where is the question

of his speaking after death? jiva and speech are both independent. jiva is in the form of

sentience, and speech is non-sentient matter. jiva can have the desire to speak, but he cannot

carry out the activity of the non-sentient matter, which is speech. The mass of paramanus

of speech modifies into words at the time of its modification. If jiva has the desire to speak,

then it can be called nimitta. But speech does not emit due to the desire of the jiva.

1. Many times, one may have a nightmare, and the jiva has the desire to speak, but he
cannot.

2. Ajiva may keep speaking while asleep. At that time, he had no desire to speak, but still,
words were coming out.

3. When a person is paralyzed, he has the desire to speak, but he cannot talk. The jiva is
present even then, but he cannot speak.

4. Itis observed that people carry out actions such as a textile businessman cutting clothes
while sleeping, and taking cattle for grazing while sleeping.

These examples show that both sentient and non-sentient activity is entirely independent.
The living soul also does not speak. At that time, even non-sentient matter speaks on its
own, and upon dying, it also does not cease speaking due to the jiva. In reality, atma is not
the owner of speech or non-sentient.

When jiva is not the doer of the physical karmic matter, then how can he be the doer of
external substances? In other words, he cannot be. In this verse, Acarya Bhagavana states
that due to jiva’s focus on associations, he has delusion-attachment-aversion, and this is
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bhava-bandha, due to its nimitta, there is bondage of physical karmic matter. In as much
as a jiva has attachment-aversion, etc., in that quantum he has physical karmic bondage in
the form of jiianavarna. If the intensity is strong, the bondage is intense; if it is low, then
the bondage is low. This is the rule. There is never any deviation from this. Even then, the
action of karma is not due to attachment-aversion. The physical karmic matter is due to
itself, and the psychic bondage is due to itself. The nimitta-naimitika relationship exists,
such that when there is psychic bondage, material bondage does occur. Still, attachment-
aversion is not the doer of physical karmic matter. It is seen many times that the nimitta-
naimitika relation with the external substance may not occur. This is because jiva may have
the desire, but it is not necessary for speech to be emitted, or not to be emitted. The
associated substances may come as desired or may not come as desired. i.e., it is not
necessary for external substances to have a nimitta-naimitika relationship with the
disposition of jiva. Even where the inescapable nimitta-naimitika relation between
attachment and physical karmic matter exists, here also, attachment is not the doer of
physical karmic matter. So, where altogether there is no existence of the nimitta-naimitika
relation, how can arma be the doer-possessor, or bring non-self substances? That cannot
be. That is why jiva should be given the correct understanding of the nine tattvas. Having
the correct jiiana of jiieyas is the reason for dharma.
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gatha-177

3y Ygaeiadg Haa-URaeu Jragfd -
Now, the characteristic nature of pudgala-bandha (bondage of matter), jiva-bandha
(bondage of soul), and ubhaya-bandha (the bondage of two together) is explained: -

BEfg TWrEn §U7 Siilasd INHCIE |
S{UUTTUUTHEITE! TIESIauR T YOG 120w i

phdasehim poggalanam bamdho jivassa ragamadihin |
annonnamavagaho poggalajivappago bhanido || 177 ||

gatha: Bondage of material-particles/objects is caused by their touch (smoothness-
roughness), bondage of arma is caused by its attachment, etc., dispositions, and mutual
immersion of the two is said to be bondage of jiva and pudgala (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 with conditioned (impure) modifications of delusion,
attachment, aversion forms is jiva-bandha (bondage of jiva); and specific mutually
synthesised evolution caused merely by instrumentality of mutual immersion of jiva 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-
Jjivatmaka-bandha).

pravacana on gatha-177

This is the chapter on knowable. Here, the nature of objects worth knowing in jiiana is
being explained. What does it mean that jivas come into bondage? What does it mean that
bondage occurs in insentient karma? What does it mean for insentient karma to bond with
ajiva? Here, all these discussions are mentioned.

Not knowing himself, afma has oneness in non-self substances, and has attachment for
favourable substances and aversion for unfavourable substances. This psychic bondage
(bhava-bandha) is a perturbed, incorporeal modification.
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This jiva, having lost his internal peace, believing happiness lies in the car and the house,
transmigrates in this world. This atma is a constant substance since eternity until infinity.
It does not come into being due to circumstances, nor does it destroy or mix with anything
else. Happiness is in the nature of atma; the nature of arma is happiness; there cannot be
Sorrow in it.

Sorrow, meaning delusion, anxiety, and tension, cannot be the core nature of atma. When
sorrow is not the root nature, then from where did it come? The nature of arma does not
have sorrow. Still, the absence of the focus of self and focus towards modification,
association, and circumstances is the cause of the rise of unnatural disposition, and that is
sorrow. Non-self substance, karma, etc., are not the cause of sorrow, because sorrow is
atma’s non-corporeal delusional modification. An ignorant person believes that sorrow
arises from attachment towards the body and the loss of money, but sorrow cannot occur
with a change in the non-self substance. bhagavana arma exists and is endowed with
sentience; forgetting him and thinking of happiness and sorrow in the non-self, the amma
veers towards the disposition of bondage. That sorrow or mistake hasn’t been done by an
external substance, karma, wife, son, etc. Self has forgotten his internal nature, and that is
the disposition of bondage.

Bondage of pudgala (matter particles) is the modification of the non-sentient knowable; it
cannot provide benefit or loss to the sentient knowable. Three types of bondage have been
explained in this verse. First, particle bondage is being explained. An ignorant person
believes that wandering is due to karmic bondage, but it’s a mistake. Karmic bondage is
insentient modification. It is not so that insentient modification will cause one to
transmigrate. Insentient modification is in the insentient and not in the self. With a non-
living paramanu having two extra attributes of stickiness or roughness, it turns into the
form of a mass. From that, the modification of the mass of karma occurs. It should be
forgotten that transmigration is due to karma because karma is a non-living substance and
is insentient. The union of stickiness and roughness results in the modification of karma,
that is, the non-living knowable. Knowables are of two types — sentient knowable and
insentient knowable. Modification of karma is insentient knowable; it does not harm the
sentient modification. Substance-attribute-modification of ajiva are in gjiva, and
Substance-attribute-modification of jiva are in jiva; because of this, modification of ajiva
karma does not harm the jiva. This nature of non-living bondage should be known.
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Now, bhava-bandha is explained. Modification of unison with non-self substance meaning,
modification in the form of delusion-attachment-aversion due to ignorance, is bhava-
bandha. All thoughts, such as 'it is good to have a favourable nimitta, it is terrible to have
an unfavourable nimitta, knowledge is derived from texts, and auspicious disposition
occurs because of the temple, are delusions. An ignorant person has such delusions. All the
substances of the cosmos are knowable; there is no goodness or badness in them. Even
then, an ignorant jiva divides the knowables, believing them to be good or bad. Forgetting
the pure nature of self, having delusion-attachment-aversion, and having the modification
of oneness with non-self is bhava-bandha. The belief that the self is as much as oneness
with attachment which arises in jiva and is as much as the part perturbed modification of
passions, anger, VOows, veneration, etc., is bhava-bandha. Bondage cannot be to just one.
One side is a sentient knower-seer, pure-natured jiva, and the other is the thought towards
modification of delusion-attachment-aversion in favourable-unfavourable substances; both
are bhava-bandha. jiva is not harmed by the bondage of karma, but is harmed by the
bondage of bhava-bandha, and that is the cause of transmigration.

Temporary dispositions are not the jiva substance. Special care must be taken that only
knowing-seeing pure nature is called a jiva here, and temporary auspicious-inauspicious
dispositions have not been called jiva. They are different from jiva. If they are not different
from a jiva, then the nine fattvas will not remain separate. False belief, inauspicious
attachment-aversion is sin, auspicious disposition is virtue, both are astrava and bandha.
Bondage can never be jiva fattva. If bondage is believed to be jiva, then nine realities can
never be distinct; then jiva s nature will be with bondage, and then jiva can never be devoid
of bondage.

Dharma cannot occur without knowing the nature of psychic bondage. jivas have never
heard such things. If one has never heard, how will one ever have a correct understanding?
Different types of statements of nimitta are mentioned in the texts, such as knowledge is
obstructed by knowledge-obscuring karma; four destructive karmas destroy the attributes
of a jiva. However, all these statements are from the viewpoint of vyavahara. There is an
extreme absence of insentience in arma. Insentient karmas do not harm the modification of
atma. The false belief that karma brings sorrow focuses on circumstances that cause harm.
Such modification of oneness is different from the modification of the insentient. A jiva
who believes delusion is because of karma cannot see that the attributes and modifications
of insentient and sentient are separate. One who does not have the ability to understand that
modification is independent of jiva does not know how to leave the focus on modifications
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and turn to the pure nature of the self. One who believes that perturbation has to be
according to the manifestation of karma is one with gross ignorance. This is because jiva
is not attached to karma. By believing perturbation to be his own nature, he has focus on
the modification due to which his own self entangles him. That is adharma and the
disposition of ignorance. Psychic bondage is getting stuck in the thoughts of modification,
and till this is not understood correctly, samyagdarsana cannot occur.

nirupadhi svabhava (absolute nature) bonds with aupadhika bhava (temporary
modification), and not with karma. It is not that insentient karma has to come because there
is the disposition of bondage in the modification of jiva. It is not that insentient karma
arose, so modification of attachment-aversion arose. No one is because of the other. jiva is
an absolute taftva, and the knowing-seeing pure nature. There is no conditionality in atma,
who is the holder of efficacies, and his efficacies. Bondage is between the nirupadhi tattva
and its conditional modification. Pure nature has a relationship with its impure
modification. Unconfused nature is related to confused attachment-aversion, but not with
insentient karma or non-self substances. Initially, this must be decided so. jiva is pure,
unconfused, peaceful, and happy; his bondage is with unhappiness, attachment, aversion,
and confusion. afma, a mass of happiness, believes happiness in the disposition of
mithyatva-raga-dvesa; bondage occurs due to that.

bhedavijiiana — (1) to know non-self as different from atma is vyavahara bhedvijiiana

(conventional discriminative knowledge). (2) To believe impure modification is distinct

from eternal pure atma is yathartha bhedvijiiana (true discriminative knowledge).

This way, there are two types of discriminative knowledge, but not believing thus and

believing otherwise is not discriminative knowledge.

1. jiva, who believes that impure dispositions occur due to karma, and attachment-
aversion occurs due to non-self substance, is stuck in non-self substances and believes
in dharma in renouncing external substances. This is his gross mistake. He will not
have true vows and renunciation. The one who believes that with the rise of karma,
impure dispositions will have to be done, and when impure dispositions occur, karma
will be bonded, is also making a gross mistake. Karma does not generate attachment in
the self. jiva, who understands that one has attachment due to his ability, can be called
separate from non-self. Such is vyavahara bheda-vijiiana. If this vyavahara bheda-
vijiiana leaves distortion and turns towards the pure nature, only then can it be called
true.
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2. Blemishes arising from the focus on the non-self are impure; this does not reflect the
true nature of the self. The self is independent. Dharma does not arise from charity and
piety; it also represents a disposition of adharma, which is the cause of bondage. These
do not benefit the nature of the self. By regarding blemishes as rejectable and nature as
acceptable, and by striving towards the pure nature of the self, true bheda vijiiana is
realised, and blemishes do not stem from non-self substance. This particular vyavahara
bheda vijiiana is deemed true. When one understands separation superficially,
perceiving the self as a blemish along with charity and piety, one remains entangled
with the non-self. Hence, belief in the eternal pure nature of atma signifies genuine
knowledge of distinction.

This is the chapter on knowable. There are two types of knowables from the view of self

and non-self. In that there are two types of self-knowable —

1. atma is the pure substance, with jiiana, darsana, caritra, etc., a storehouse of pure
infinite attributes. Pure absolute fattva—jiva tattva is a self-knowable substance.

2. Leaving the focus on the pure nature of the self, blemished dispositions in the form of
delusion, attachment, and aversion occur. They do not occur in the insentient or due to
the insentient. They occur due to one's own fault. That disposition of bondage is the
self-knowable modification.

There are two types of non-self jiieyas —

1. paramanu is a pure substance. It is a storehouse of touch, taste, smell, colour, etc.,
attributes. It is a non-self-knowable substance.

Because of the attribute of touch, paramanu has a modification in the form of a mass. That

modification does not occur due to attachment-aversion of jiva. Material karmic bondage

is non-self-knowable. karma is not the pudgala substance, but it is the modification of the
pudgala (non-sentient) matter substance. It occurs due to stickiness-roughness. It is the
modification of the non-self-knowable. The existence of the self is in its being. Eternal
atma-substance is pure, eternal knowledge-belief is pure, and attachment-aversion, etc.,
disposition of bondage is impure — these three are self-knowable. The existence of karma
is in karma’s being. Eternal paramanu is pure, eternal touch, etc., attributes are pure, and
states occurring due to stickiness-roughness are impure — these three are non-self
knowables. The self-knowable and non-self-knowable should be known independently in
this way. The result of truly knowing the knowables is the beginning of dharma. jiva who
believes the temporary modification of the self, which is the self knowable, to be due to the
non-self knowable karma, or due to other substances, then he has not understood either the
self or non-self reality. A jiva who does not know how to differentiate the self from non-
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self, cannot differentiate between blemishes and his eternal substance, and that he is the
pure substance, he cannot distinguish the eternal substance from blemish/perturbation.
Therefore, initially, a jiva should decide that external substances or karma are not the cause
of delusion. But they occur due to one’s own fault. Again, that delusion occurs in the
modification of the self, and not in the eternal substance. atma is eternally pure — on
understanding so dharma occurs, and his disposition of bondage is destroyed.

Now, ubhayabandha (mixed bondage) is discussed. The blemished modification and
physical bondage of jiva have a nimitta-naimittika relationship when he is in the mundane
state. nimitta-naimittika relationship cannot be between a jiva substance and a pudgala
substance. This relationship occurs in the modification. nimitta-naimittika relationship
exists between the blemished modification of jiva substance and the state of pudgala
paramanu in the form of karma. karta-karma (doer-work done) relation, or ubhayabandha,
is not that because jiva has attachment, so bondage of karma occurs, and karma comes into
fruition; therefore, attachment-aversion occurs. But when he has attachment at that time,
karma is nimitta matra (just a nimitta). The rise of old karma is the cause of attachment-
aversion, and new karmas bond because of attachment-aversion — such a nimitta-naimittika
relationship exists.

It is said that jiva and pudgala karma have visista paraspara avagaha (a special attribute
to give space, mutually). Wherever a jiva stays, other substances like dharmastikaya,
adharmdstikaya, etc., are also present in the same space; but here, it is said that there is a
special attribute to provide space mutually. The reason is that whenever a jiva has
attachment, the modification of dharmastikaya, adharmastikaya, space, etc., remains
unchanged due to jiva'’s nimitta. But surely, pudgala paramanu changes into the form of
karma. On intense attachment, intense karma with a long duration becomes bonded; with
mellow attachment, mellow intensity karma with a shorter duration becomes bonded.
Karma is not bound by attachment; karmic particles bond themselves. karma remains in
the same space as a jiva, as per his attachment-aversion. Such a nimitta-naimittika
relationship does not exist with dharmastikaya, adharmastikaya, etc., so it is called visista
paraspara avagaha. Staying of karmic mass with a jiva, mutually, in the same space is
called ubhayabandha.

Tear apart the body, etc., and external substances, and see! Is there happiness inside? An
ignorant person believes happiness resides in a wife, son, money, etc., but when has he ever
seen happiness in them? Is there happiness in prestige? In being a boss? In this appealing
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body? It is then questioned whether, when the body is torn apart, happiness exists within
it. When has happiness been observed inside a laddoo? Has the laddoo (Indian sweet) ever
been broken to discover if happiness lies within? Have lentils, rice, car, or money been
ripped open to check if happiness is present? Happiness cannot be found in them, as the
body is merely composed of bones and muscles. Similarly, when lentils, rice, sweets,
buildings, etc., are torn apart, it becomes evident that they are insentient — possessing mere
touch, taste, smell, and colour. When a person examines them closely, he will realise there
is no happiness anywhere within them, for those substances lack the attribute of happiness.
Now, it may be said that happiness is not seen in laddoo, etc., but it is believed, it is
assumed, that it is good to have a conducive body, good to have an attractive wife, lovely
to have a beautiful house, garden, good to have sumptuous food, good to have money. One
believes happiness to be in such thoughts. The question asked is, what are those thoughts?
Has one ever given it a thought? Are those thoughts because of the body, etc., non-self
substances, or because of the self? Will such a belief remain within the self or in the non-
self substances? What is the size of the space points occupied by that belief? Does such an
opinion reside in the substance-attribute of self or the modification of self? Does that
opinion exist from eternity till infinity, or does it exist for just one samaya? Has this ever
been thought about?

The space points occupied by contrary opinion are as numerous as the innumerable space
points occupied by afma, and its time is one samaya. Oh! A jiva who believes in happiness,
whether it is true or false, does not think properly. The sweetness of sugar is spread as much
as the size of a sugar particle; in the same way, the assumed opinion due to ignorance is
spread all over the innumerable space points of the arma. That opinion is not due to external
substances or any other external reason. A new one originates every samaya. That false
opinion is not because of karma. It is the disposition of bondage, and it can be destroyed.

False opinion is destroyed, and happiness originates from focusing on nature. But jiva
thinks otherwise. He has an attachment to the enjoyment of the five senses and believes
that to be happiness. That happiness cannot be seen with the eyes. Still, he believes so. An
evolved person says that happiness cannot be found there; yet, the ignorant still believes
happiness to be there. At least once, the self should try to believe that happiness is not in
the non-self. That belief is within the self, due to self, and stays within the innumerable
space points of self, for one samaya. karma has not done that. But nimitta-naimittika
relationship with karma does exist. That opinion is not the original pure nature of the self.
Bliss is in the belief and knowledge of the pure nature of the self. The way, on cooling of
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hot water, water attains its cool nature; in the same way, on focusing on the nature of the
self, and having sraddha-jfiana of it, the disposition of bondage is destroyed, and the calm,
pure nature, which is like the elixir of nectar, is attained, and with that, happiness will be
attained.

If a misdemeanour is caused by karma, then why ask for forgiveness from others? jiva has
had attachment-aversion since eternity. Some ignorant jiva asks for forgiveness, saying
that, as attachment-aversion is due to karma, so forgiveness should be given. But from
whom does one ask for forgiveness? Self has not committed a misdemeanour; karma has
made it happen, so what is the necessity of asking for forgiveness? To ask for forgiveness
for the misdemeanour committed by karma is stupidity.

The form of niscaya ksama (absolute forgiveness) and vyavahara ksama (conventional
forgiveness) is explained. The conventional way to seek forgiveness is that there is regret
in one’s modification. Hence, one should be forgiven. To ask for atonement or pardon from
non-self is thought activity, it is vyavahara. This is not the true nature of forgiveness. What
can be said to be vyavahara ksama? When one has niscaya ksama within, then there can
be vyavahara ksama. One must understand that the self is the pure substance whose nature
is jiiana, so nothing can happen in the non-self, due to the fault of the self, and the self'is
the one who commits the fault. On understanding this, he must turn his focus away from
the non-self. The fault that occurred was of one samaya. It is not the self’s eternal nature.
The self is an ocean of forgiveness. By understanding that the disposition of aversion that
arises is a flaw, when jiva focuses on the self-nature within him, and does not allow the
fault to arise, only he has the true form of forgiveness. The question of whether the other
person will forgive does not arise. He may or may not think to ask his guru for pardon, but
staying within the pure nature of the self is true forgiveness. He has the appropriate
understanding that the modification of self was nimitfa in the faulty modification of others.
After that, he takes the auspice of the belief and knowing of the modification of that pure
nature and does not allow this to arise again. That is the true forgiveness.

Disposition of psychic bondage, bondage of karmic matter particle, and the mixed bondage,
all three are modifications and are knowables. Their nature should be understood, and to
believe and know that atma is devoid of all these three is dharma.
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gatha-178

Y FHTURY HITT gD adsiaard

Now, it is stated that dravya-bandha (material-bondage) is caused by bhava-bandha
(psychic/subjective bondage): -

U Al ST Ay USAY UITEr BTl |
ufaifa e Rigfa a sifa sesifa 13w

Sapadeso so appa tesu padesesu poggala kaya|
pavisaniti jahd@joggam citthariti ya javitti bajjharitti || 178 ||

gatha: arma is with spatial-units and karmic matter particles permeate those spatial-units;
they stay according to their ability, move away, and come into bondage with the soul.

tka: This atma, being possessed of innumerable pradesas (space points/units), is equal to
the space of the universe. In its pradesas (spatial units), vibration arises depending upon
kaya-vargand, vacana-vargana, 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 atma. They also go away,
and if arma has dispositions of delusion, attachment-aversion form, then they are bound.
Hence, it is decided that bhava-bandha (psychic bondage) is the cause of dravya-bandha
(objective/material karmic-bondage).

pravacana on gatha-178

This atma has space points equal to the size of innumerable space points of the space points
of the lokakasa (space of the three lokas). If someone says that in the texts of niscaya
(absolutism), atma’s innumerable space has been said so from the view of conventionalism,
so there are no innumerable space points, then this is not a correct statement. atma-
substance is undivided, in that there are innumerable space points. By having thoughts of
such division, belief in the undivided arma does not occur. So, such a statement has been
made to create faith in the undivided one atma, and the division that it has innumerable
space points is negated. But if it were to be said that atma does not have innumerable space
points, then that statement is also incorrect. atma truly does have an innumerable number
of space points. Since it has innumerable space points, it is said to be sapradest (with space
points).
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yog (vibration of the space points of arma) is independent, and in that, the mind-speech-
body is just an auxiliary cause. The kayavargana (mass of karmic matter which makes the
body), vacanavargana (mass of karmic matter which makes speech), and manovargana
(mass of karmic matter which makes the mind) are auxiliary causes to the vibration in the
space points of atma. Mind-speech-body is a state of inanimate, insentient matter
substance. Trembling is a blemished modification of the yog attribute. From nigoda till the
thirteenth gunasthana, even the omniscient lord has this yog vibration. But it is not so that
because the mind-body-speech are there, vibration occurs. However, trembling occurs
automatically in the state of yog, an attribute of arma. Then, mind-speech-body is just a
nimitta.

Bondage of particulate matter is independent, and in that the disposition of bondage is just
a nimitta. When there is vibration in the space points of the arma, at that time the
conglomeration of karmic matter particles stays in the space points of the arma due to their
own capability. But it is incorrect to believe that when there is vibration in the arma’s space
points, karmas must come. In the same way, atma’s space points have to be in the form of
vibration because of karma. Both are independent. karmas come and go on their own;
vibration is just a nimitta in that. Vibration is the blemished modification of the attribute

of yog.

Here, the discussion is that karmas bond independently due to the nimitta of passion. The
duration and fruition of karmas occur because of the nimitta of passions. When a jiva
forgets its knowing-seeing nature and becomes deluded towards external substances,
karmas arise and become bonded. The duration and fruition of karmas occur according to
their ability.

Someone may ask, did the bondage of the efficacy of time and intensity in karma come
because of the passions? And did they not bond in the same space as atma because of this?
To them, it is said that the cause of karma in the form of bondage being in the same space
points as arma is due to itself. It is not that when passion arose, karma had to take the form
of bondage. It is also not true that when passion is destroyed, karma must leave. When
attachment-aversion occurs, then karmic particles come and get bonded. If someone says
that karmic particles do not have the capability to come and get bonded, but because
attachment-aversion occurred, they get bonded, then that is an incorrect belief.
Furthermore, it is incorrect to say that - when jiva does not have attachment-aversion, then
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karmas are released, but karma itself does not have the capability to be released. It is the
capability of a matter particle to get bonded or to be released. Particulate bondage occurs
according to the disposition of bondage, but both are independent.

When atma is not the doer of particulate karma, how can he be the doer of external
substances? He simply cannot. j7iani states that having the dispositions of good and evil is
a blemished modification of a person. The states of a hand, speech, body, money, shop,
etc., are insentient modifications. There is a total absence of connection between the arma
and the insentient. arma cannot do anything to the insentient. There is often a desire, yet
the body does not move, and speech does not come forth. Often, thoughts arise about
earning money through business, yet the reality is that money cannot be earned. So why
does one possess an ego and the disposition of bondage, believing that the self has earned
money? This stems from the ability of the self, the impurity of the yog (vibrational)
attribute, and the disposition of falsity, which leads to attachment and aversion. However,
because of this disposition of bondage, the state of insentient karma does not occur. To the
extent that types of dispositions are acted upon, so too do the corresponding states and
results of karmas manifest due to the insentient. When arma’s attachment and aversion are
not the doers of those karmas' states, believing that they are doers of the state of body,
speech, etc., is gross ignorance. Thus, the subtle discussion revolves around destroying the
ego of being the doer of external substances.

Thus, the bondage of the state, fruition, and karma arise from their own causation. The
nature of bondage is merely a nimitta. The atma is not the doer or administrator of external
substances — such a true knowledge constitutes dharma.
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gdtha-179
Y AT INTINRUTHHAERY HTaa~< fHgaad areafd -

Now, it is proved that bhavabandha, which is simply (atma’s) rdaga parinama
(modification of attachment), is the cause of dravyabandha, it is the veritable bondage: -

I dufe v gafe $WE IPRfgew |
T SUATT Siiaror ST foresaeY ngwl il

ratto baridhadi kammarih muccadi kammehim ragarahidappa |
eso  bardhasamdso jivanam jana nicchayado || 179 ||

gatha: An attached arma (soul evolved into attachment) binds karmas (karmic matter), and
a detached self (arma, devoid of attachment) is free from karmas. We should know this to
be, in short, the sum and substance of the bondage of the soul in verity.

ttka: When jiva has attachment, only then is he bound by fresh dravya-karmas (material
karmic-matter) and is not bound when he transforms into detachment. jiva, which has
resulted into attachment, is not released from fresh bondage of dravya-karmas. Only the
one who has resulted into detachment is the released/liberated one. jiva evolved into
attachment is bound by fresh dravya karmas. They come into contact with it, and arma is
not released from old dravya-karmas but rather remains bonded with them; but the one
who has resulted in detachment is free of the 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 proven that the most effective cause of dravya-bandha (material karmic
bondage) is evolution into attachment, which is the psychic bondage.

pravacana on g2atha-179

Only jiva with thoughts of modification bonds with particulate matter karma. armma is a
pure-natured knower-observer. By not accepting this, if one thinks that he can carry out the
activities of external substances, it is a false thought. An ignorant person believes that the
first comfort is a disease-free body. jiva, who believes that pleasure is to have a disease-
free body, and a sick body brings sorrow, has attachment-aversion with the disposition of
falsehood, has been said to be the one with attachment. Such a jiva, who is with attachment,
bonds with new dravya-karma. A jiva who does not believe in taking the auspice of the
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knowing nature of atma, believes dharma is an auspicious disposition, and believes atma
is to the extent of attachment. So he has the disposition of bondage and binds new karma
particles. The extent to which a jiva does attachment-aversion to that extent, the particle
karmas get bonded independently — such is the nimitta-naimittika relationship. But it is not
so that a jiva has to have attachment-aversion to the extent of the rise of karma. An ignorant
person believes that arma is a toy of karma. He believes that the way a puppet dances when
a magician pulls the string in the same way the jiva dances when karma arises. With the
rise of nama-karma of a hellish state, even a jiva who does not desire to go to hell has to
go there. This is the belief of jiva, whose focus is on modification. This belief of his is the
cause of bondage.

Did Srenika Raja have the dispositions to go to hell? @yu-karma (karma related to age) was
already bonded in the past. Therefore, an ignorant person believes he had to go to hell
because of karma. But it is a false belief. Despite his being with the knowledge of arma, he
had the ability to go to hell. Therefore, he went to hell. No karma takes a jiva to hell, etc.
Every jiva moves everywhere according to its ability. A person focusing on circumstances
sees with circumstances. He believes deva-sastra-guru will make him cross the sea of
transmigration. God says you will swim to the shore yourself. No one else will take you to
the shore. God sermonises that you will not reach the shore because of someone else, and
ill-being cannot happen to you because of someone’s curse. Still, jiva with attachment and
focus on modification believes dharma-adharma due to non-self and has the disposition of
bondage, and because of this, the karmic particles become bonded.

A jiva who is vairdagya parinat (modified as passionless and with renunciation) with the
knowing of the pure nature of self is not bound by new karmas. Here, the special meaning
of ‘vairagya parinat’ is revealed. What is vairagya parinat? s vairagya parinat about
leaving one's wife, children, and business to go to the forest? Is vairagya parinat about
fasting for six months? No, those jivas are not vairagya parinat. The belief that the body’s
activities and acts of charity and piety are beneficial to the self reflects a disposition of
attachment. Abandoning the focus on nimitta and circumstances, as well as on merit and
demerit, does not represent the nature of the self. The self is a knowing entity—an arma. A
jiva who has this knowing and is with the firm belief of the knowing attribute of self, is
vairdgya parinat. atma cannot emit speech or carry out the activity of the body. bhagavana
is not the doer of the OM sound. Speech arises as a consequence of speech.
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A perceiving individual understands through his own awareness, thereby freeing himself
from the circumstantial influences caused by external factors, leaving behind the
attachment to the self’s nature concerning the non-self. Such a jiva exists solely in a state
of vairagya (asceticism). An ascetic who adheres to the twenty-eight fundamental rites
displays external forbearance, lacks external anger, and as a result possesses auspicious
dispositions. Nevertheless, he remains in a state of attachment, not having achieved true
renunciation. Bharat Chakaravarti, despite external circumstances, did not have ownership
of external activities and attachments. A renounced jiva holds only reverence for nature
and originates from the fourth stage of evolution, being primarily free from new bondage.

Many jivas say to bring renunciation and sing hymns to god. Does dharma occur by singing

a hymn to god? Now, this is explained —

1. deva-guru are non-self; by singing hymns, mild passions occur, but dharma does not
occur. Therefore, praying to a true deva-guru is not true prayer. Merit occurs because
of that. Therefore, deva-guru is not the god of this self arma.

2. Manifested meritorious-demeritorious states in atma are a blemish. Inflow and bondage
of karmas take place because of praying to them, but dharma does not occur. However
intense auspicious dispositions occur, they are not suitable for arma. Therefore, it is not
worthwhile to pray for merit.

3. ksyopsama (disposition with destruction cum subsidence) is a part; dharma does not
occur praying to it. It is a paryaya of one samaya. paryaya of one samaya does not
have the strength to manifest a new paryaya. Therefore, that modification of ksyopsama
is not godly. It is not worth praying to.

4. Someone says to pray to the attribute of jiiana! Then, the thought of separating the
attribute of jiiana from atma arises, and concentration does not occur. The
concentration of infinite attributes does not happen by concentrating on one attribute.
Therefore, just one attribute of jiiana is not godly. Hence, it is not worthwhile to
separate the attributes.

5. The paryaya moves towards the general pure nature; if it focuses on infinite attributes,
then dharma occurs, leading to peace; therefore, without anticipating nimitta, free from
blemishes, free from division of attributes, it is worth praying to the indivisible pure
nature. That indivisible pure nature only is god.

Dharma does not arise from focusing on auxiliary causes, blemishes, modification, or
division of attributes. Arhanta Bhagavana is a god to himself. He is not God to our soul. If
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He were the god of our soul, then with Him, this soul should also have become God. But it
is not so. Glorification of Arhanta is praying to the auspicious disposition.

An ignorant person thinks that such a belief will bring calamity. But that is ignorance.
acarya bhagavana is not afraid of speaking the truth, and the ignorant thinks that the
revelation of the truth will bring disaster. In reality, wrong/non-beneficial will be destroyed
when the truth is revealed.

Leaving the interest of nimitta, auspicious disposition and division of attributes, one who
worships the self’s opulent, indivisible pure nature, that jiva develops renunciation, and
does not have the bondage of karma. In this way, correct belief is the reason for dharma.

This verse explains whether a j7va has bondage or not. A jiva that has attachment is not free
from new physical karmic matter. jivas of nigoda do not have external possessions, but
have disregard for their nature. They do not have external association with a non-self
substance. However, due to his intense attachment to beliefs such as the self being the body
or a perturbed state, he has a profound bondage with the quantum of karmic particles.
There, a muni who observes external vows but does not have atmajiiana, may have
disowned thousands of queens and adopted a muni s state, complies with twenty-eight main
attributes, renounces external possessions, bears afflictions, but still, he does not attain
dharma because that jiva has attachment to such subtle falsity. He has bondage of infinite
transmigration and is never devoid of new dravya-karma.

A jiva who modifies into the state of vairagya is free from physical karmic matter. A
samkit1 jiva may have the splendour of the majesty of a kingdom, etc., but because he has
the knowing and experience that associations are outside of arma, and belief of non-self
being beneficial or non-beneficial is poison, that jiva is in the passionless state. He does
not have the bondage of new karmic matter particles. Hence, he is free from new karmas.
New karma does not stick to him. Here is the explanation from the view of existence-non-
existence (asti-nasti). An ignorant gets bonded, and an evolved does not get bonded. Such
is the explanation from the view of anekanta (confluence of opposites).

Now, two types of vairagyas are explained —

1. vairagya (renunciation) in belief - Renunciation is not leaving the spouse and
children, and running away into the forest. There is an absence of non-self substances
in the atma, and they are not the reason for benefit or loss to the arma. Auspicious-
inauspicious dispositions are deceptive; arma devoid of them is of pure sentient
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blissful nature. Having such a belief-knowledge, focusing on the pure nature and
revering it, is the renunciation.

2. vairagya (renunciation) in conduct — leaving inauspicious disposition and having
auspicious disposition, carrying out vows and penance, is not the renunciation in
conduct. But auspicious-inauspicious dispositions are not in the self’s nature; self is
a pure, sentient, blissful nature. Initially, such a renunciation occurs in the belief, and
with that, the conduct which brings intense equanimity in pure nature, which is in the
form of sentience and immersion in the pure psychic activity due to the settling of
karmas, is the vairagya of pure conduct.

A jiva with belief and renunciation does not primarily have bondage. His bondage is due
to instability, which is very low. He does not get bonded, so it is said from the view of
belief that a jiva with renunciation in conduct is absorbed in his self-nature; therefore, he
does not get bonded. Both old and new karmas bind an ignorant person. One who does not
know true renunciation, that jiva focusing on modification, reveres merit-demerit, and
believes dharma is in bodily activities. He surely bonds with new karmas; together with
that, he bonds with accumulated old karmas.

It is said that when jiva continues with his focus on modification, he has the ability to get
bonded; beliefs and thoughts which lead to bondage are present to him, even when his old
karmas shed, he gets into bondage with new ones. Someone asks, by keeping fast, etc.,
penance, old karmas are shed, and with that, doesn't at least a bit of shedding of karmas
take place? No, there is no shedding at all. One who focuses on religious rituals is bound
by karmas every samaya. Therefore, it cannot be said that old karmas are shed. When new
karmas are not bonded, then it can be said that old karmas are shed. Therefore, an ignorant
Jjva is never released of old or new karmas; he only bonds.

A jiiani jiva is released from old karmas. A jiiani knows that he cannot do anything of non-
self substance, and auspicious-inauspicious disposition is not his nature. One who lacks
interest in the substances of the three lokas and auspicious dispositions and has interest in
the knowing nature does not attract new karmas. ‘A jiva with renunciation while having a
relationship is free from new dravya karmas’ — so it is said in one chapter. Then what type
of relationship exists? The explanation is that initially, in an ignorant state, thoughts of
attachment arose, and subsequently, a relationship with new karmas occurred. Now, in the
evolved state, new karmas are not bonded; thus, he is liberated from new karmas. It does
not mean that new karma came and was released later. Similarly, it is incorrect to say that
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new karma had the capability to come, but the jiva did not have attachment; therefore,
karma ceased to arise. By being steady and focused on nature, new karmas do not arise.
And old dravya karmas rise every samaya and shed every samaya. Furthermore, new ones
are not bonded; therefore, it is said that he is free from old dravya karmas. In this statement,
it is told from the view that, as j7iani does not have primarily any bondage, the little bondage
which occurs due to instability is taken as secondary. A jiiani with exceptional stability
does not have the mild bondage of instability. The explanation that he is not bound by old
karma but is released from it is from the viewpoint of asti-nasti.

The modification of attachment creates bondage of karma, in real terms. Focus on
associations is never destroyed in the jiva who is interested in merit and demerit. An
ignorant person believes he has to have attachment-aversion to the extent of the rise of
karma. If this is so, then the jivas of nigoda can never become humans. The way a crystal
gem turns black by taking the auspice of non-self substance, but even at that time, the black
shadow is not because of non-self substance. That shadow is the perturbed modification of
self, and not the nature of self. In the same way, when arma takes the auspice of karma,
etc., there is a blemish; non-self is not the reason for the blemish. If a non-self substance
has a blemish, then the blemish will never be destroyed, and if the blemish is the self’s
nature, then the nature will never be free of blemish. Therefore, blemish is not the self’s
nature, but when a jiva focuses on the non-self, the disposition of bondage occurs. This
concept should be understood correctly. Therefore, the nimitta of bondage of physical
karmic matter particles is psychic bondage, meaning falsity, attachment, and aversion are
truly bondage. When the true belief-knowledge is done, the independent modification of
Jjhiana arises, due to which the focus moves away from karma. This leads to the appropriate
understanding that psychic bondage is not the pure nature of the self, and the self is the
eternal pure nature by himself, and that is dharma.
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gdtha-180
3IY IR SHa~RITYSdHRRIARIV Ifa2iy yweafd -

Now, the specialty of parinama (modification) caused by raga (attachment), which is the
most effective cause of dravya-bandha (material karmic-bondage), is revealed clearly: -

P SR T TR
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parinamado baridho parinamo ragadosamohajudo |
asuho mohapadoso suho va asuho havadi rago || 180 ||

gatha: Karmic bondage is caused by parinama (modification/disposition) which consists
of moha-raga-dvesa (delusion-attachment-aversion) (in them) moha (delusion) and dvesa
(aversion) are asubha (inauspicious/evil/bad); raga (attachment) is subha (auspicious) or
asubha (inauspicious).

tika: Firstly, dravya-bandha is caused by a particular modification/disposition. That
evolution/disposition is particular in the way that it is composed of attachment, aversion,
and delusion. Suppose 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 raga (attachment) because
raga has dual characteristics owing to its being modifications of moha, dvesa, and sanklesa
(modification of depravity).

pravacana on gatha-180

First, dravya-bandha occurs due to special dispositions. Here, the word visista (specific) is
used. visista means that bondage of physical karmic matter does not occur due to all
dispositions, but does so due to specific dispositions. Bondage does not occur due to
avisista, such as pure modifications. In the same way, bondage does not occur due to the
last (least part) of an impure disposition.
1. In the fourth gunasthana, the disposition of samyak mohaniya is not because of the
karmic bondage of darsana mohaniya.
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2. Inthe ninth gunasthana, the last part of anger, ego, and illusion, is not because of the
nature of those bondages.

3. Inthe tenth gunasthana, the last part of greed, is not because of the bondage of greed.

4. In the twelfth gunasthana, the last part of inferior jiana-darsana is not the reason for
bondage.

If the jaghanya (last) modification becomes the cause of bondage, then bondage will never
leave; therefore, the last part of impurity is not the cause of bondage.

External substance is not the cause of bondage. The last part of impurity and samkit, and
purity of conduct, is not because of bondage, but impurity is the cause of the specific
particles of bondage. Such specific modifications are the cause of the bondage of karmic
matter particles. Bondage is not due to an external substance. samyagdysti cakravarti has
considerable wealth in terms of possessions. If possessions were the reason for bondage,
then he should also have extream bondage. A mithyadrsti who has forsaken possessions
may have few belongings; then he should have low bondage. But this is not seen to happen.
At the time of death, the non-self substance remains where it is, but the bondage does not
leave. So, possessions are not the reason for bondage; instead, a sense of ownership is the
cause of bondage. mithyadrsti has bondage, which is the reason for transmigration, and
samkitt has low bondage, which will also be released.

Now, types of impure dispositions are described here —

1. All thoughts like atma can benefit from non-self substance. If food is not consumed,
then that is fasting and dharma; if substance-space-time-modification is conducive,
then it is beneficial; these are the thoughts of moha (delusion).

2. To be biased towards conducive substances is attachment

3. To have a dislike towards inconducive substances is aversion.

Two types of impure dispositions in the form of auspicious and inauspicious are stated —

1. Inauspicious — to believe religion in bodily activities, punya, etc., is a false
disposition, and it is inauspicious. Violence, lies, theft, and other similar actions, as
well as inclinations towards the subjects of the five senses, are inauspicious when
they arise from focusing on family or the body. In the same way, dispositions in the
form of dislike for an enemy and unfavourable circumstances are inauspicious.

2. Auspicious — devotion of deva-guru-sastra, dispositions of swadhyaya, charity-
piety, etc., are auspicious dispositions.
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Disposition of devotion of deva-guru-sastra is an auspicious attachment, but to believe
them to be beneficial is a false disposition; therefore, it is inauspicious.

False belief is counted in asubha. Attachment is of two types, auspicious and inauspicious,
and aversion is also of two kinds. Perhaps a samkitt may have a meritorious aversion
towards a misguided person due to dharma, but this has not been considered here. It has
been taken as secondary, and aversion is understood to be of only one type: inauspicious.
If one is religiously devoted and pure, then the religious disposition is auspicious. Having
dispositions of disturbed attachment to external objects is an inauspicious modification. An
ignorant jiva believes non-self dravya-ksetra-kala-bhava to be a conventional cause for
moksa. This is a false belief, which is the biggest sin; it is inauspicious. An ignorant person
may be seen persisting in auspicious dispositions and setting aside inauspicious
dispositions. Still, without removing inauspicious false beliefs, his inauspicious disposition
is never really removed because his focus is on the non-self. An ignorant person believes
that the nimitta of non-self dravya-ksetra-kala-bhava is the reason for arma’s competence
in its existence. He is asked if it is the conventional cause of atma’s competence in its
existence, and then, what the nimitta cause is? Then how can that be called a conventional
cause? People may speak something, but internally their focus is on nimitta. When the
moksamarga (path of liberation) is the conventional cause of moksa, then how can non-self
substance-space-time-disposition be the cause of liberation?

1. Non-self dravya-ksetra-kala-bhava are totally absent in the atma’s dravya-ksetra-
kaala-bhava; therefore, it cannot be the conventional cause of moksa. Absence of a
substance cannot be amenable to liberation.

2. Auspicious disposition occurring while focusing on the non-self substance is
delusional, and modification of moksa cannot manifest with delusion. Therefore, even
a transcendent auspicious disposition is not the conventional cause of moksa.

3. With the experience of the pure self, the infinitesimal part which opens in the form of
the pure modification of samyag darsana-jliana-caritra is also not the reason for
moksa. Though it is pure, it is a part. A complete paryaya cannot emanate from an
incomplete paryaya.

4. Ganadhara deva has samyak sensory-scriptural-clairvoyance-telepathic knowledge
(mati-sruta-avadhi and manah paryaya jiiana). These four types of jfianas are not the
cause of kevalajiiana. This is because it is the incomplete ksayopasama jiiana. From
the modification of ksayopasama, the modification of ksayika cannot arise. So, the four
types of jiianas are not the reason for moksa.
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5. atma is filled with pure, sentient, blissful nature and is monolithic. parinamika bhava
is of one form from eternity to infinity; when paryaya entirely concentrates on that, it
becomes identical. Then kevalajiiana and the state of moksa are manifested. Therefore,
pure nature is the only cause of moksa.

One who manifests the modification of liberation because of his pure nature is said to have

the four jiianas, or these are said to be the path to moksa from the conventional viewpoint.

Because those modifications were present in the past, with their annihilation, the

modification of moksa occurred.

Oh! When the path to moksa has been called the conventional cause of moksa, then to
believe the presence of non-self, dravya-ksetra-kaala-bhava, as the conventional cause of
moksa is gross ignorance, falsity.

Thus, even though a false believer has an auspicious disposition, because of false belief, he
has a great inauspicious disposition, and it is the cause of the bondage of infinite
transmigration. Therefore, one who really wants to avoid papa should remove his focus
from non-self, leave the interest of punya-papa, and believe in the non-bonded nature. With
that, the great papa in the form of mithyatva is avoided, and transmigration is destroyed,
and the state of dharma is realised.
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gatha-181
3y fafRpuRvmmitvHfaRrufom g R erdquat srdas Afdfa -

Now, different types of visista parinama (specific modification) and avisista parinama
(non-specific modification) are shown in karana (cause) metonymically as karya (effect),
and it is shown in the form of karya.

Uit guur el urd i widrgwuory |
UfYUITHY UTUURTE) GRARITD IR T 113421

suhaparinamo punnarir asuho pavarir ti bhanidamannesu |
parinamo pannagado dukkhakkhayakaranarii samaye ||181||

gatha: subha (auspicious) modification towards non-self is punya, and asubha
(inauspicious) modification towards non-self is papa, so it has been said. That parinama
(modification) which is not go towards para (non-self), is during that time the reason for
the annihilation of misery.

tika: Firstly, jiva’s parinama (evolution) is of two kinds parinama inclined towards para
(non-self) substance (para-dravya-pravartta parinama) and self-substance sva-dravya-
pravrtta-parinama (that which is inclined towards self).

Of these, “para-dravya-pravrtta-parinama”, being affected by para (non-self) substance,
is visista parinama (specific modification) and “sva-dravya-pravrtta parinama”, not being
affected by para (non-self) substance, is avisista parinama (non-specific modification).
Among these, visista parinama (specific modification) is said to be of two kinds — subha
parinama (auspicious modification) and asubha parinama (inauspicious modification). Of
these, auspicious modification being the cause of bondage punya parinama (meritorious
matter) is punya, and inauspicious modification, which is the cause of the bondage of papa
parindma, is papa. avisista parindama (non-specific modification) being suddha (pure) is
only one and has no other type. avisista parinama being pure is one, so it has no other form.
This, avisista parindama over time, becomes the reason for the annihilation of the physical
karmic matter, which is the reason for the misery of transmigration. It is the reason for the
annihilation of the karma pudgala (physical karmic matter). It is moksa, as it is the reason
for the annihilation of physical matter, which is the reason for transmigration.
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bhavartha: subha parinama, which is inclined towards para (non-self), is the reason for
punya, and the asubha parindma is the reason for papa. Due to this, if figuratively, karana
(reason) is said to be karya (work done/modification), then subha parinama is puriya, and
asubha parinama is papa. The Suddha parinama, which is inclined towards the self-arma
substance, is the reason for moksa. So, if figuratively, karana (reason) is said to be karya
(work done/modification), then suddha parinama is moksa.

pravacana on gatha 181

Firstly, parinamas are of two types: (1) those that arise with a focus on non-self substance,
and (2) those that arise with a focus on self-substance. Those parinamas are Suddha-
asuddha, and with this distinction, they are said to be of two types.

1.

asuddha parinama — Any modification which manifests from all non-self substance
and not with a focus on amma gives rise to vikara (perturbation). From feelings of
bhakti (veneration) towards deva-guru-sastra, the gentle feelings of compassion-
charity, feelings arising from the focus of the family, and the feelings of violence,
lies, theft, etc., are impure feelings. So, they have been said to be visista vikart
parinama (special perturbed modification).

suddha parinama — atma is the pure sentient nature which is devoid of all non-self
substances and perturbation. In the modification which arises with auspices of this
Jjhiata-drsta (knowing-seeing) nature, there is no dependency on non-self, so they are
avisista parinama or Suddha parinama (pure modification).

asuddha parinama (impure modification), with the distinction of subha (good) and asubha
(bad), is of two types.
1. Subha parinama - Veneration towards dev shastra guru, compassion-charity-pija,

etc., are Subha parinama (auspicious modification), and the thoughts which give

bondage of the tirthankara nama karma (a tirthankara karma which gives birth of

the Tirthankara) are also subha.

a) Many ignorant people believe the thoughts of gentleness or compassion, charity
to be papa (undesirable), but that is untrue. Auspicious thoughts are punya tattva
(axiom of auspicious thoughts), and it is separate from papa tattva (axiom of
inauspicious thoughts). If punya is believed to be papa, then the tenets of nava
tattva (nine realities) will not remain.

b) Many ignorant believe nirjara (shedding of karma) to be occurring due to
auspicious thoughts. That is also a mistake. Auspicious thoughts are the tenet of
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punya and asrava-bandha tenet. He who believes nirjara to be due to bandha

does not know both nirjara and bandha. So, he does not believe in the nava

tattvas (nine realities).

¢) Many ignorant jivas believe the origination of auspicious thoughts to be due to

non-self or karma. But if this were to be believed, one jiva would change into the

form if another jiva or non-sentient. So, they, too, do not believe in the tenets of

Jjiva or ajiva. Their belief is also wrong.
Auspicious dispositions are not the reason for dharma but the reason for karma's bondage.
Some say that dharma arises with the auspicious thoughts of pancakalyanaka (consecration
ceremony for a Jain temple), etc., and that he will attain liberation after eight lives. But this
is incorrect. As these dispositions are in the form of subha, they are the reason for the
bondage of karma. If liberation were to be attained merely by spending money, then the
poor person who cannot spend money will never attain moksa.

Auspicious dispositions are said to be punya. With this, there is a bondage of sata-vedniya
karma (pleasant feeling-producing karma), Subha nama karma (which is nimitta in getting
a good body), ucca gotra karma (birth in a high family), subha ayu (good life span) accht
gati (good life form), etc., are the ethos of punya (karma whose state is punya). The fruit
of these is the attainment of good associations. But dharma is not attained by them. As a
result of auspicious thoughts, there is a bondage of auspicious ethos. So by transferred
epithet, the reason for the work done, Subha is said to be punya. punya is insentient, non-
living. It is said to be punya in name only. In the state of a seeker, to save himself from
aSubha, the disposition of subha does arise, and they are called punya in name. But its
boundaries should be understood. The Lord of the Three Worlds, as well as the ascetic
muni, is non-self from the view of self arma. The thoughts of punya, which arise when
focus is on them, are the cause of the bondage of punya.

1. asubha parindma: Leaving the focus of the suddha caitanya svaripa (pure sentient
nature), all thoughts that arise with a focus on the body are asubha. The belief of self-
conceit that one can do something of non-self is the thought of falsity. All thoughts
of sansara that arise by missing the pure sentient nature are asubha. He who says that
asubha bhava is due to the origination of karma or non-self substance has an incorrect
belief. When jiva independently has inauspicious thoughts, then the result of that is
the bondage of the jiianavarna (knowledge obstruction karma), darsanavarna
(perception obstruction karma), mohaniya (faith obstructing karma), antraya (which
creates obstruction) asatavedaniya (unpleasant feeling giving karma), asubha ayu
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(short life), nica gotra (birth in a low family), nica nama karma (not a good body),
papa prakrti (inauspicious type of karma). That asubha is non-living, insentient, and
pudgala. Even then, figuratively speaking, karya (work done) is said to be the karana
(reason), and asubha is called papa.

The nature of Suddha parinama (pure modification) —

avisista parinama (non-specitic modification) being pure is one, so there are no distinctions
in it. atma by nature is sentient and cannot do the work of the body, etc. Perturbation is
momentary, and that is not atma. The way deva-guru-sastra does not liberate the arma, in
the same way, family, etc., do not drown the arma. Having this samyak sraddha-jiiana
(correct belief-knowledge) and immersing in this pure nature is Suddha parinama (pure
modification). This is only one and has no divisions or types. Here, suddha parinama is
called moksa. In the state of seeker, when immersing in self in an ever-increasing state
enhances the inner purity, at that time, there are various sequential modifications. Still,
there is no division of the pure modification. Every samaya, the unblemished modification
stays one with the substance. That is why it has been said to be the only one. When such a
state of purity arises, then physical karmas, which are the reason for worldly misery, do not
have new bondage, and with every samaya, the state of purity increases. Here, physical
karma is said to be the reason for worldly miseries. But it is not the reason for
transmigration. It is the focus of the ignorant on the modification, which is the reason for
transmigration, and the bondage of karma is due to that. So, figuratively speaking, karma
is the reason for transmigration. j7iani ‘s focus on modification has been destroyed, and the
focus of the pure self has manifested. That is why he does not have bondage of karmas, and
when all karmas are annihilated, the pure modification of moksa manifests. That is why
Suddha parinama (pure modification itself is moksa.

pravacana on bhavartha
Auspicious modification, which is tilted towards non-self, is the reason for the bondage of
beneficial karmic matter, and inauspicious modification tilted towards the body, etc., is the
reason for the bondage of non-beneficial karmic matter. Due to this, by transferring the
work done on the reason, figuratively speaking, auspicious modification is said to be punya,
and inauspicious modification is said to be papa. Pure modification, which arises due to
the auspice of the pure sentient nature of the self, is the reason for complete liberation. So
figuratively speaking, the reason is called the work done, and pure modification is called

moksa.
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gatha-182

Yy Sawr RgavgfuRgRifed @Ryt gxfaf -
Now, for achieving the goal of arma’s realisation, i.e., jiva’s proclivity within self-

substance and abstinence from other (non-self) substances, a distinction of self and non-
self is exhibited: -

YfOreT Yefawygt siiafSreramy ATarT I o |
3uur o Sfiare! siia) fa 7 afger sruom n12¢:1

bhanida pudhavippamuha jivanikayadha thavara ya tasa |
appnda te jivado jivo vi ya tehirido 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, are different from jiva,
and jiva is also distinct from them.

tika: Earth, etc., six types of embodied living beings, which are seen with the distinction
of trasa (two to five sensed beings) and sthavara (one sensed being), are different from
Jjva, due to insentience, and jiva is different from them due to sentience. Here, (it is said
that) the six types of embodied living beings are non-self-substances to atma; atma alone
is the self-substance.

pravacana on gatha-182

prithvikaya (jivas of earth), jalakaya (jivas of water), agnikaya (jivas of fire), and
vanaspatikaya (jiva of vegetation) These five are said to be sthavara (one sense), and those
with two senses up to asarjiit (without mind) and sa#j7ii (with mind) with five senses are
said to be trasa (with mobility who live in frasnali). Their body is insentient; due to this
insentience, they are separate from jiva. Green vegetation is called sentient. But it is not
the green vegetation that is sentient; it is insentient. But jiva within is sentient. The body is
not jiva. The body of green vegetation and jiva are separate. Only the karmic and auric
bodies accompany the jiva. But they too are insentient because the jiva separates from
them as well. The bodies of naraki, tiryanca, manusya, and devas are non-living, and they
are separate from atma.
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Jjva is distinct from them because of its nature of jiiana-darsana. Here, the characteristic
of jiva’s nature is called sentience.

1.

Some say that the body is the characteristic of jiva, but that is incorrect. This is
because the body is an insentient substance, and it is separate from the substance jiva.
Some say that jiva has a relation of being in one space with the body. Therefore, its
existence is proved, but this is also untrue. This is because it is not the characteristic
of jiva to be in the same space as the body. siddhas do not have a relation to having
a body in the same space. So, the characteristic of jiva is sentience.

Some say that one can do something to another/non-self jiva is the characteristic of
the self-soul. But as this is an erroneous thought, it is untrue. With this, there will be
an influx and bondage of karma, and the substance jiva is separate from them. If both
were to be one, then the nine realities would not remain.

Some say that auspicious-inauspicious modification is the characteristic of jiva. But
this is incorrect because they are punya-papa tattva, and jiva tattva is separate from
it. If these modifications are called jiva fattva, then the nine realities would not
remain. Perturbation arises in the modification of jiva when there is a focus on
the non-self, and that goes away, but the knowing-seeing nature of jiva will remain.
Some say that alpajiiata (lesser knowledge) is the characteristic of jiva. But this, too,
is incorrect. This is because if alpajiiata were the characteristic of jiva, then when
alpajfiata is destroyed, the jiva also should be destroyed. But this does not happen.
Here, jiva is said to be of a knowing-seeing pure nature of substance, which is devoid
of non-self substance, nimitta, karma, perturbation, incomplete modification. Such
Jjivas are present in different bodies, according to their ability in this loka. Vedanta
believes all together are one jiva, but this is incorrect. jiva is separate because of its
efficacy of sentience. Bodies of six types of jivas are non-self to atma, and atma only
is the self-substance.

Oh! jivas do not know the pure nature of atma. Ignorant jivas believe that protecting the
Jjwvas of the six types of bodies is dharma. But what are the chha kaya (six types of bodies)?
Has any thought been given to it?

I.

2.

The chha kayas seen outside are ajiva (non-living), and the self'is jiva. So, one cannot
protect the chha kaya as it is the non-living reality, and that is separate from the self.
Jjivas, which stays within the six types of bodies are separate from the self jiva. One
cannot do anything to a jiva, which is separate from the self.
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3. Thoughts of compassion are punya tattva (meritorious reality). The self'is the knower
of punya tattva. Therefore, that cannot be the nature of the self. To live or die depends
on the state of a soul and is not dependent on the compassion of anyone. So atma
cannot save any jiva.

Ignorant jiva believes that saving other jivas is dharma. To that, it is asked if one is a part
of the chha kaya or not? How can one have compassion towards oneself? Has he thought
of how to save himself? Without one’s own thought, jiva is hassled by the belief that he
can do something in non-self, or he can have compassion, or that the body moves because
of him, or that there is a manifestation of karma. Due to such various beliefs, one does
violence to oneself. That is violence of thoughts. In other faiths, God is said to be the
administrator of the universe. Jains who are in name only believe arma to be the doer of
body, karma, etc.; therefore, there is no difference between those with other faiths and the
so-called Jains; both are false believers.

atma cannot do anything of non-self jivas. The auspicious-inauspicious thoughts do not
arise due to non-self; karma cannot harass jiva. When jiva is at fault by himself, then karma
is said to be nimitta. Perturbation is impurity. asma is without perturbation and is of pure
knowing-seeing nature - experience of this sentient with belief-knowledge is non-violence.

Non-self jiva is saved is not ahimsa, and similarly, dying of non-self is not hirsa. This is
because jiva lives or dies as per his life span. But ignorant jiva believes that he can save or
kill non-self jiva. This thought itself is the Airizsa of the sentient soul. Thoughts that he can
neither kill nor save non-self, or the belief that thoughts of compassion arise within are due
to the self and not due to the non-self; but that also is not the nature of self, because they
are perturbations, and they have a leaning for harming the self-soul. Understanding this and
keeping alive the vitality of knowledge in the knowing-seeing nature is compassion
towards self, and that is ahinsa.

To detach from non-self substances and focus on the sentient nature of self is the fruit of
having the real knowing of knowables, which is the reason for dharma and peace.

He who believes that he can save jivas of six body types is not a Jain but is a false
believer. jivas of six types of bodies are separate from the self arma. atma cannot be
compassionate towards jivas of the six types of bodies, and neither can he kill them. Non-
self substances are non-self knowable, and self-arma is self-knowable. The substance-
space-time-modification of non-self substance is separate from self arma. How can that
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substance, which is separate, do anything to any other substance? A jiva will be saved if he
is meant to live; if he is not, he will die. But the living is not dependent on thoughts of
compassion of non-self jiva, and its death is not due to carelessness of non-self jiva. jiva
does not have the ability to move even one thumb, then how is it possible to save a non-
self jiva in three time phases. Despite this, if a jiva believes that another jiva was saved
because of his thoughts of compassion, then he is a false believer.

The state of substance is such that jivas with one sense to upto five senses are non-self-
knowable. Self jiva cannot do anything to them, and it is not so that another jiva will be
saved because of the compassionate thoughts of the self. The reason for compassion is not
non-self. In pure nature, there is no attachment to compassion. Even in the state of
attachment, with knowing of pure nature, the pure nature of jiiana persists, and carelessness
is avoided. With the auspices of the pure nature of the self, sraddha-jfiana exists. So, the
intended meaning of the scriptures is that one should not allow inauspicious thoughts in
psychic thought activity. Though this is not about saving non-self jiva, from the view of
nimitta, it is said that one must save the jivas of the chha kaya. But its intended meaning is
that one must protect one's pure nature of jiiana and should not allow carelessness or
inauspicious thoughts to occur. When another jiva is meant to live, it is said that it is due
to the compassion of the self-jiva that the other jiva was saved. Without this science of
distinction, an ignorant person may carry out many auspicious activities, but he will never
manifest dharma.
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gatha-183
3y ST WRGAYG RIfATRTET WRIAHNRIATRN sauRafd -

Now, it is decided that the knowledge of sva-para (distinction of self - non-self) is the
nimitta (instrumental cause) of jiva ’s activity in the self-substance, and gjfiana (lack of true
knowledge) of the distinction of sva-para (self-non-self) is the nimitta for inclination of
Jjva in the other non-self substance: -

S uifa Srurfe v wRuwUi SeauS|
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jo navi janadi evarm paramappanam sahavamdsejja |
kiradi ajjhavasapar aharit mamedari1 ti mohado || 183 ||

gatha: One who does not know the other (non-self) and the self, and does not ascertain the
characteristic nature sva-para (nature of soul and matter), in this way; he, through delusion,
creates misconceptions such that “I am this” and “this is mine” and perseveres in that.

ttka: That arma which does not see the distinction of sva-para (self-non-self), with the
specific sentient and insentient nature of jiva and pudgala, respectively, he, by himself,
through delusion, creates the misconception and due to delusion, perseveres in the belief
of other (non-self) substance as being of self and belonging to self, and believes “I am this”
and “this is mine” and no one else does this for him. Therefore, (this concludes that) nimitta
of the propensity of jiva towards para dravya (nonself substance) is the absence of jiiana
of sva-para, and (without saying so) by efficacy, it is decided that nimitta of the propensity
towards sva-dravya is its absence.

bhavartha: He who does not have the bhedavijnana (discriminative knowledge) of sva
(self) and other para (non-self) only he feels “I-ness” and “mine-ness” in other (non-self)
substances, and the one with bhedavijnana does not. Therefore, the cause of proclivity in
other (non-self) substances is the absence of discriminative knowledge, and the cause of
proclivity in self-substance is bhedavijnana (discriminative knowledge) only.

pravacana on gatha-183

KundaKunda Acarya Bhagavana and Amrtacandra Acarya Deva were immersed within,
with the experience of the pure nature of self. They would swing between the sixth and the
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seventh gunasthana (stages of evolution of arma, every moment. This state would arise
thousands of times. They would be in the sixth gunasthana twice the duration of the
seventh. (Ifthey would stay more than that in the sixth, they would fall from the gunasthana
and become mithyadrsti). When these bhavalingi munis are in the sixth gunasthana at that
time, they had the thoughts of writing sastras. But they do not believe they are the owners
of those thoughts. Such supremely accomplished munis say that the writing of sastras, etc.,
is the state of insentience, and it has occurred due to insentience. They are not the doer of
this state. However, he who lacks this discriminative knowledge believes in its ownership.

Without the destruction of the root of false belief, the tree of transmigration does not get
destroyed. arma is separate from the body and all other non-self jivas. He who does not
practise bhedavijnana, that the nature of self is within the self, believes that he can speak,
can have compassion towards other jivas, can protect his family, his country, can attain
knowledge through words, etc. He believes that the modification of insentient substance is
due to sentient substance, but he does not know the distinction between self and non-self.
If the branches and leaves of a tree dry up but the roots have not, then that tree will not be
destroyed; similarly, jiva may have an auspicious disposition to save himself from an
inauspicious disposition, but till mithyatva in the form of the root has not dried up, till then
the tree of transmigration will not be destroyed.

Modification of insentient and sentient is independent of each other. Ignorant jiva
believes that jiva attains dharma due to the speech of Kevali Bhagavana. But from the view
of absolute truth, it is not true. Speech of Kevali Bhagavana emits without any desire to do
so. The guru, without kevalajiiana, does have attachment, but his words do not come out
due to that raga. raga is the perturbed modification of the attribute of conduct, and words
are the modification of bhdasavargana (matter particles of speech). jiiana of the disciple is
the modification of the attribute of jiiana of the disciple. No modification of anything arises
due to anyone else. Every modification is independent. If attachment were due to words,
then words would be the insentient doer, and attachment, which is the perturbed state of
the attribute of conduct is the work done, if jiiana were to arise due to words. Then the
insentient words would be the doer, and the arising of jiiana would be proved to be the
work done. If words were due to attachment, then intangible attachment would be the
reason, and tangible words would be the work done. But this kind of connection between
sentient and insentient can never occur.

All nimittas are like dharmastikdaya; they are akincitkara (insignificant) in non-self.
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Question: Then what is the meaning of preraka nimitta (stimulation nimitta)?

Answer: preraka nimitta shows the type of nimitta. For example, the wheel is turning on
its own, so it is said to be preraka. It does not mean that the potter has stimulated another
substance and modified it. In Istaupdesa (a scripture), it has been said that all nimittas are
like dharmastikaya. So, it makes no difference whether it be preraka (stimulating) or
udasina (passive). If atma could move the body, it should move dharma and akasa dravyas
by pushing them, but it cannot do so. So, the substance which moves from one space to
another due to its own kriyavati sakti, in that other substances are said to be nimitta. And
if nimitta, by itself, has the desire or helps in motion, then it is said to be preraka nimitta.
nimitta, which is unmoving, is said to be uddasina nimitta. To believe that work can be
done by nimitta shows an absence of knowledge of distinction.

Every substance and modification exists and is independent, and it is not due to the non-
self. In the stick, which is skandha (mass of matter particles), every matter particle is
independent. Every matter particle exists by its own auspices and not due to the auspices
of another matter particle. The six karakas (causatives), which are karta (doer), karma
(work done), karna (for whom work is done), saripradana (that which with work is done),
apadana (for whom work is done), adhikarana (basis on which work is done), of every
matter particle and jiva, are within their self, and the six causatives of nonself are within
the non-self. Infinite jivas of nigoda stay together, but they too are independent, and their
six causatives are within their self. There is an absence of non-self in them. When there is
an absence, what can they do to another substance? Ignorant jiva believes substance and
attributes are pure, but modification can be by non-self. If the present part of one samaya
is due to non-self, then the second and third parts would be dependent, and in this way, the
mass of all parts — which is the whole- would also be dependent. With this belief, he does
not believe in substance and attributes being independent. It is said that ‘guna vikara
paryaya, here, vikara, means parinamana (modification), or visesa karya (specific work).
If modification were the work of the non-self, then this statement would be proved
incorrect. In this statement, it is said that the specific/special work of the attribute is a
modification, but it does not say that the work of non-self is that modification. In the state
of Siddha, the specitic work of attributes is their modification, and the specific work of the
attributes of the four substances — dharma, adharma, akasa, and kala- is in their own
modifications. So, no modification of jiva or ajiva can ever be due to non-self. This is about
the modification of the six substances. This is a general definition.
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Question: If kalalabdhi (right time) were to come, then would not samyaktva arise?
Answer: Outer kalanus are non-self substances, and there is a complete absence of these
in the arma. punya is perturbation, and atma is the pure, knowing-seeing nature. Arising of
this understanding and belief is kalalabdhi, and that is purusartha (right effort). Is kala the
master of atma, so that it would modify? kala is insentient, and insentient can do nothing
in the sentient.

Jjvas in nigoda do intense ignorant psychic activity, which is the false effort in the form of
ignorance. If jiva does auspicious activities with the desire to get a human's life, then that
is a false effort of auspicious activity. Attaining samyagdarsana-jiiana-caritra, and the jiva
getting the life of a human from which he attains moksa, is the true effort of moksa. jiva
does not stay in nigoda due to the arising of intense karmas, and he does not get the life of
a human because the karmas have reduced in intensity. True effort occurs within the self
and due to the self. It is not due to karma or kala.

Attachment of non-self substance is due to the absence of bheda-vijiiana. With this
statement, it is ascertained that jiva, who does not have the belief and knowledge of the
pure nature in the form of jiata-drsta, does not have the knowledge of distinction between
self and non-self. jiva has ownership of non-self, believing the body is him. Consequently,
many lives were saved because of him. Dharma will arise slowly through auspicious
activities, and knowledge will arise through words, etc. But jiigni jiva does not have this
kind of adhyavasana (determination). So, it is ascertained that the focus of jiva towards
non-self is due to the absence of bheda-vijiiana.

Focus on self-substance is due to the existence of bheda-vijiana. atma’s nature is jiiana.
Non-self substances are not of perturbation; it is a distorted state. The reason for the
existence of the sraddha-jiiana in the pure nature of arma is the presence of bheda-vijiiana.
One with bheda-vijiiana provides a correct understanding of self and non-self, preventing
the belief in ownership and doer-ship in non-self substances. jiva, with a focus on its nature,
shows nimitta and associations as they are. The nature of nimitta and association is to do
the activity of itself and not to do it in the upadana (substantial cause). jiani jiva does not
believe jiiana to arise from association.

He who does not know the distinction between self and non-self has the belief of ownership
and doer-ship of non-self substance. Ignorant believes that things were understood due to
his presence. But it is not so. If understanding were to come from a non-self, then everyone
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should understand. But no one can understand without one’s ability. If one were to
understand due to Kevali, then everyone in Mahavideha should be able to understand, but
that is not so. When he himself understands, then kevali is said to be nimitta. However, the
ignorant forgets himself and believes that the non-self does the work. The reason for this
is the absence of bheda-vijfiana. 1f atma were not to do anything, would it become
immobile like a mountain? No. arma is with modification and with the nature of
permanence. Therefore, the nature of the substance should be understood in the way it is.
Modification of attachment is due to the absence of bheda-vijiiana, and the reason for
focusing on the self is the presence of bheda-vijfiana.

This way, one should manitest bheda-vijiiana and destroy moha.
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gdtha-184
3YTH: fob pHfa fAegafa -

Now, the karma/karya (deed) of atma is described here: -

P JUTTHTST gale fe FOT TR UG |
UIRTAGeadaTf U1 g ST Hoa HTaToi 12¢¥ I

kuvvarm sabhavamada havadi hi katta sagassa bhavassa |
poggaladavvamayanari na du katta savvabhavanar || 184 ||

gatha: atma, effecting its own disposition is karta (doer) of its own disposition, but it is
not the doer of those which are of physical substances.

tika: atma indeed is the doer of its own sva-bhava (evolution) because it is its own trait;
As that modification is its own nature, it has the possibility of having the efficacy which
can modify the arma into that state, hence it is by all means the deed of arma. Thus, arma
independently evolves its nature; it is assuredly its doer, and evolution is being done by
atma, and evolution occurring through arma is surely attainable; it is the work done of
atma. Thus, self-modification is the work of the arma.

But, atma is not the doer of the modification of pudgala (physical matter) because they
being the traits of non-self, it is impossible for arma to have the efficacy to modify them;
hence, it is not the work of arma. (Thus) atma not doing/not affecting them, it cannot be
their karta (doer), and as they cannot be done by arma, they are not the deed of arma. Thus,
modification of pudgala is not the deed of arma.

pravacana on gathda-184

The present modification is not dependent on karma or nimitta. Firstly, atma does the
modification of its own self. Here, the word ‘prathama’ (first) is used. It means that
whether afma modifies as perturbed or unperturbed, moves from one space to another, or
remains steady, all these are the modifications of amma. None is done by any karma. The
state of modification is not so dependent that, because of the intense arising of karmas, one
would go to naraka or nigoda, and if karmas were to go away completely, he would attain
the state of sddha. Whether jiva goes to naraka-nogoda or attains the state of siddha, all
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these are due to his own self, and not due to any other. arma itself is the doer of the
modification of every samaya. According to its own ability, atma is the doer of the
perturbed or unperturbed modification, every samaya. Here, this has been called dharma.
The reference here is not to dharma in the form of unblemished modification. To be in a
state of modification, every samaya is the dharma (nature) of atma. But insentient cannot
assume this modification. Srenika Raja went to naraka due to his ability and not due to
karma. jiva manifests ksayika samyaktva due to his ability and not due to the presence of
kevalt. jiva manifests sruta jliana by himself and not due to the words of someone else.
One has an attachment to business due to himself and not due to the shop or family. He
does auspicious dispositions in nigoda, due to himself, and not because the intensity of
karma is reduced.

atma, possessing the inherent efficacy in the form of both perturbed modifications and
unperturbed modifications, is definitely the work of amma. arma itself is independently
responsible for these states of being, so it is the doer. The definition of karta is that he who
acts independently is the doer, and that which is ista (work done) by the doer is karma
(deed). When it is said that an action arises due to nimitta or karma, the doers-ship of the
substance does not remain. Therefore, substance is the reason, and its deed is the
modification. Whether modification is perturbed or unperturbed, arma itself is its doer.

The present modification is not due to the earlier modification, but rather to its own
substance. These self-modifications are from the arma; they are attained from the arma.
Hence, they are the deed of arma. Here, the word ‘prapya’ has been used; from whom is
the modification prapya? It is not said that it is prapya (attained) from nimitta or karma,
nor is it attained from the earlier modification. It is not that because earlier, a lot of
auspicious thoughts were done, so he does auspicious thoughts now, or he had inauspicious
thoughts, so he does inauspicious thoughts. Here, someone might argue that a jiva is
destined for naraka, even if he does not currently desire to go there, due to the earlier
bondage of karma of a hellish state. Is it not then inevitable that he must go to naraka? But
wait! Before he attains the body of the life of naraka, there were three samaya in
vigrahagati (the soul's transition from one body to another), and each of those samaya he
modifies independently, and not due to the earlier states.

"utpada-vyaya-dhrauvya yuktam sat" — Each substance, while remaining the same,
annihilates its previous modification and originates a new modification. When the previous
modification is annihilated, what effect can it have on the present modification? Just as if
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origination were to occur due to nimitta, nothing can remain independent. Similarly, if the
present modification arises because of the past modification, the present modification
cannot be independent. Ah! The nature of a substance is transcendental and unique. The
relationship is only between the present and the frikali (eternal) substance. There is no
relationship between the present and past karmas or with nimitta. Perturbed and
unperturbed modifications are independent.

Question: Is arma the doer of the actions of the body and other substances?

Answer: Those whose perception is based on the sanyoga (association) of substances will
always see only the association. vyavahdra (empirical truth) of @tma is in the atma and
not in jada. niscaya, meaning the ultimate reality, and vyavahara is that which speaks of
earlier modification, association, or jiiana of nimitta, but that does not mean that by
vvavahara, atma can carry out any activity of the body. arma possesses the modification
of atma, and insentient possesses the modification of insentience. Even from the view of
vyavahara, atma cannot assume the modification of non-sentient. Movement of the
body and the emission of words is the modification of insentient, and desire, as well as
bhavyoga (vibration of the space points of arma due to desires) is the perturbed
modification of atma. mana-vacana-kaya yoga (vibration of space points of arma) is
nimitta, but they are insentient. The substance, attributes and modifications of non-living
are present in the non-living, and the substance, attributes, and modifications of the aripr
cetana (non-physical sentient) are within it. The non-physical substance cannot do anything
of the physical substance. When it is time for wealth to go, even if arma strongly desires to
retain it, it cannot do so. His movement, speech, and all other actions occur independently.
Thus, the independent actions of physical matter substance are due to itself; this should be
ascertained. One who does not understand niscaya, does not have the correct knowledge of
vyavahara statements either.

atma does not have the dispositions of tangible substances because arma does not have the
potential to turn into a tangible form. Therefore, it is not the doer of those actions. Thus,
atma is not the doer of the modification of the non-self substances, and the arma has not
done those non-self substances. Therefore, they are not the deed of atma. He who realises
this true knowledge will no longer have the delusion of being the doer of non-self; his
attachment will be destroyed, and dharma will manifest.
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gatha-185

3 HYATH: YEAURUHr 7 H4 @ifefa I<gaudefd -
Now, the doubt that why is pudgala parinama is not the karma (deed/act) of the arma is
removed: -

Tugfe via ur gafq wefe or fg drrenfor swaor |
Sl MTadsel  9guuifid Jaadray H2eull

genhadi neva na muriicadi karedi na hi poggalani kammani |
jivo poggalamajjhe vattannavi savvakale su || 185 ||

gatha: The jiva, though existing at all times in the midst of pudgala (physical matter),
neither accepts nor abandons, nor is the doer of material karmas.

ttka: pudgala parinama (modification of physical matter) is, in fact, not the deed amma of
because it is devoid of the ability to accept or abandon other (non-self) substance. That
which is seen to be the cause of the modification of another substance, like fire, which
remains free from acceptance-abandonment of the mass of iron- is free from acceptance
and abandonment thereof. arma, despite existing in the same space (same equal region of
other substance), is, in fact, free from acceptance-abandonment of non-self substance.
Hence, it is not the cause of the modification of matter particles into karmic state.

pravacana on gatha-185

In reality, the modification of pudgala is not the deed of arma, and neither is the accepting
or forsaking of physical karmic matter. In the namaskara mantra, the first line is — ‘Namo
Arihantanar’. The meaning of these words is that he who has destroyed the enemy in the
form of karma — Such a bhagavana is being bowed to. Has Bhagavana destroyed the four
destructive karmas? The four destructive karmas are insentient, and insentient karmas
cannot be originated or destroyed by the atma. In reality, inanimate karma is not the enemy;
instead, bhava karma (thoughts and dispositions) are the true enemies. bhava karma means
attachment and aversion. To say, "l have destroyed attachment and aversion," is merely a
figurative expression. The belief that attachment and aversion arise and that I can destroy
them is wrong. Attachment and aversion cannot be destroyed by merely focusing on them;
instead, when the self becomes completely steady within its pure nature, then attachment

Divyadhvanisara Part — 3 303 Gatha — 185



and aversion do not arise. It is then that it is said that Bhagavana has destroyed attachment
and aversion. Insentient karma remains as insentient karma, and atma remains as arma.
Just as a cow is in the cow, and a rope is in the rope, the rope never binds the cow; similarly,
physical karmic matter never has bondage with arma. The scriptures mention that infinite-
fold karmas are shed as the gunasthana (spiritual state) progresses. This description is from
the view of the instrumental cause. When a seeker’s inner purity increases, impurity does
not arise. This is described as the destruction of impurity. At that point, karma, because of
itself, sheds away from the same space of that atma — on such an occurrence, it is said that
atma has shed karma.

When the focus shifts to the nature of the self, then the focus on external objects ceases.
This is what is meant by "letting go of external objects." Even though amma is free from
taking or forsaking external objects, still the ignorant believes that he renounces spouse,
children, shop, family, etc. In truth, he never actually acquires those substances. One can
only renounce something that has been acquired, but what has never been acquired cannot
be renounced. The ignorant afma, in his deluded state, has the belief that non-self
substances are his, and they bring him happiness. Upon realizing the true nature of the self,
devoid of attachment, and immersing into it, the focus on non-self substances goes away,
and that is said to be the forsaking of non-self substances.

He who is the modifier of whoever cannot do that without taking and forsaking that
substaince. Just as fire never embraces iron, similarly, therefore, fire does not leave iron.
Fire is hot, and the piece of iron is cold. If fire were to take the iron, it would never separate
from it; however, it becomes cool when a hot piece of iron is placed in cold water. If fire
had taken the iron, it would never have cooled in water. Therefore, in reality, fire neither
takes nor forsakes the iron. It is thus decided that what is seen to cause modification of that
substance cannot be without the taking and forsaking of that substance. And that which is
seen to be free from taking and forsaking of that substance cannot cause its modification.
Similarly, arma, being devoid of any taking or forsaking of body, family, or wealth, cannot
transform them. And it can neither take nor forsake them. If arma could transform wealth,
it would never be free from taking and forsaking it. At the time of death, the body, family,
and wealth remain here, and the jiva departs. This shows that arma had never taken or
forsaken non-self substances. If it has neither taken nor forsaken the substance, how could
it cause modification in them? Thus, it is proved that the soul cannot transform non-self
substances like the body, wealth, and family."

Divyadhvanisara Part — 3 304 Gatha — 185



From the perspective of parydyadrsti (one with focus on modifications), afma is the
doer of its modification, takes, and forsakes them. It is essential to understand that since
the arma is the doer of its modification, it is not seen to be free from taking and forsaking
these modifications. atma, in its paryaya (modification), accepts both auspicious and
inauspicious dispositions, but by relinquishing these, it then accepts its pure nature, which
is also from the perspective of paryayadrsti. In the intrinsic nature of substance, there is no
acceptance or relinquishment of auspicious or inauspicious dispositions. From the
perspective of paryayadrsti, every samaya atma is the doer of its modification. This is the
reason it is said that he takes and forsakes his modification every samaya. In this way, the
moditying atma accepts and forsakes his modification. But he neither accepts nor forsakes
non-self substance.

One who believes he can accept and forsake external non-self substance will not attain true
dharma. An ignorant jiva, not understanding the true nature of substances, believes that he
has renounced certain material things, such as food or family, by adopting rituals and vows.
In response to this, jiiant says that one can accept and forsake one's modification, but one
cannot accept or forsake non-self substance. He does his origination-annihilation, but
cannot do so of the non-self. The one who believes that he can take and forsake non-self
does not even have a low intensity of passions. Without the focus on the pure nature of the
self, the intensity of passions cannot be reduced. Therefore, the ignorant who believes that
by renouncing external things, he has attained a lot of dharma is his delusion, and he will
not attain dharma. When true sraddha-jiiana of pure nature arises, when inner steadiness
grows, when one attains his natural state, and when attachment becomes very subtle, then
the focus does not turn towards non-self substance. Only at this point does adopting vows
and practicing asceticism become meaningful. But these cannot be done by force.

Thus, it is ascertained that even though the body, karma, and other external factors are
present in the same space as arma, atma is devoid of taking or forsaking them.

This is the chapter on knowable. One can modify the svajiieya, but cannot alter the
modifications of the body, karma, or other knowables; therefore, he can neither take nor
forsake them. Hence, when one must renounce attachment to non-self substance and should
understand that the self causes the attachment in his paryaya. When he can firmly believe
this and believes his nature to be free of attachments, then attachment will go, and the state

of dharma will be realised.
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gatha-186
SYTHA: Fawdic YgaPHIHBUIGH g dfd et -

Now, (if the atma does not cause modification of pudgala into karmic matter form, then)
how is the arma bonded and released by physical karmic matter? That is described here —

¥ 3101 ST TURUMTTR aele |
3drae dars fagae FHYfs n3csl

sa idaninm kattd sarh sagaparinamassa davvajadassa |
adiyade kadat vimuccade kammadhilthir|| 186 ||

gathd: atma at present (in the mundane embodied state), being the doer of its own (impure)
modification arising from its own atma substance, is bonded by karmic matter particles and
sometimes is released from it.

ttka: atma, though being free from accepting-forsaking of non-self substance, at present,
in the embodied mundane state, modifies non-self substance simply as nimitta, and
experiences doer-ship of his own modification, only being constituted out of his substance,
which shares space with his own substance, and this disposition of arma being simply
nimitta, it shares and sometimes forsakes the same space with the modification of physical
karmic matter particle.

bhavartha: This jiva, at present in sansdra state (in transmigration state), modifying karmic
matter as nimitta remains the doer of his own impure disposition (because that impure
disposition originates from self-substance). It never becomes a doer of non-self substance.
Thus, jiva being the doer of his own impure disposition, making this disposition of jiva as
simply nimitta, the physical matter particle modifies into karmic matter form and bonds
and stays with jiva in the same space in a specific state. On the maturity of its duration of
bondage or pure modification of the jiva being nimitta, physical karmic matter particles are
released.

pravacana on 2atha-186

The disciple's question is: If the soul is not the doer of jadakarma (physical matter
particles), how does this jadakarma come into the same space of arma? The answer to this
is in this verse.
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atma is devoid of accepting or leaving non-self substances. The nature of the substance-
attribute of the soul is inherently devoid of accepting or forsaking non-self substances, and
modification also does not accept or forsake karma, as it is the nature of all three: the
substance, attribute, and modification. Despite having such a nature, in the mundane,
worldly state, due to the nimitta of perturbation, physical karmas get bound in the same
space as atma and are sometimes released. This is clarified here.

The ignorant jiva, by focusing on non-self, produces impurity within itself and becomes
the doer of attachment and aversion. In the worldly state, he creates perturbation due to his
delusions. From nigoda to deva (i.e., all worldly souls), all living beings wander in the
infinite cycle of life and death due to their self-modification and not because of karma.
Here, the term davvajadass is used, which means "those that arise from dravya (substance).
Some may question whether substance and attributes are pure, and if so, where does impure
modification arise? It is not written that the impure modification comes from the rising of
karma. Instead, it is stated that jiva is the doer of the impure modification that arises from
its atma substance. Modification of lesya (modification of passion when conjoined with
vibration of space points of atma, that is coloured by the intensity of passion) is jiva’s own.
The perturbation arises from within the self and occurs from it. The way the waves in the
ocean do not rise due to the wind, but rather due to the ocean's natural properties. Similarly,
jiva performs the modifications of mithyatva (erroneous belief), avirati (lack of vows),
pramada (negligence), kasaya (passion), and yog (vibrational activity) through his ability.
karma, time, or external circumstances do not cause these modifications. These
modifications arise from a lack of knowledge about the true self. At that time, if the focus
is on non-self objects or karma, then they are said to be nimitta. It is not true that the jiva
in nigoda has a highly intense manifestation of karma, so he modifies as perturbed. It is
also not true that the jiva with five senses and mind has a lower intensity of karma, so he
can make the effort of dharma. Those modifications arise from oneself and are not due to
the non-self. In this manner, by focusing on non-self, arma itself generates distortions and
becomes the doer of mithyatva, raga, dvesa, etc.

By obtaining the nimitta of attachments, pudgala karma becomes bound independently.
When arma modifies in the form of attachment, etc., with the nimitta of this modification,
new karma particles come into the same space as atma and attain bondage. atrma becomes
bound by karma in a manner corresponding to the type of distortion it does. When
modification is with intense passions, then the bondage is with intense attachment. When
he has modification with mild intensity, then karma, which comes into bondage, is with
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mild attachment. The bondage of karma is proportional to the extent of modification done.
It is not that pudgala karma comes due to nimitta of perturbation, or because of attachment.
Likewise, it is not that if attachment sheds, then karma will scatter automatically; Physical
karmic matter is not dependent on others. They come due to their ability. In this world,
there is infinite times more mass of karmic particles than of the armas. Of these, those that
have the capability of becoming karmic forms turn accordingly and stay in the same space
as atma.

Question: How does karma bind in proportion to the extent of attachment done by jiva?
Answer: Just as there is a cause-and-effect relationship between jiiana and j7ieya, there is
a similar relationship between attachment and pudgala karma. atma knows jiieya just as
they are. But has jiiana manifested because of jiieya? No, jiiana arises due to the self.
Though jiiana is independent without any help from jiieyas, jiiana knows jiieya exactly the
way it is. Similarly, when arma has attachment-aversion, then pudgala karma becomes
bound due to its nature. Still, the proportion of attachment-aversion is done, in that
proportion karma comes into bondage. This kind of natural nimitta-naimitika relationship
exists. The doer-work done relationship, in which attachment is the doer, and the physical
karmic matter is the deed, does not exist. Karma comes into bondage by themselves. In that
attachment is merely a nimitta. When karma scatters because of itself, then the modification
of the passionless state is merely the nimitta.

Question: From which point of view is the time span/duration of karma said to be long?
Answer: The duration of karma is described in terms of sadrsata (similarity). karma is a
modification, not a substance. A modification exists only for one samaya. If modifications
of two different samayas cannot stay together, how can modifications of karma of such a
long duration of samayas persist together? jiva continues his contrary feelings, and as an
instrumental cause of this, physical karmas also appear to be bound in a similar form over
a long period. All such modifications are almost the same. So by way of sthiila (gross)
rjusiitra-naya (point of view which emphasises an object which is immediately present),
grouping together the karmas, it is said that jiva has created bondage with karma for such
a long period. For example, a human body is said to last for 60 or 65 years. The
modification of the human body is of a single samaya, but because of its apparent
similarity, it is said to last for 60 or 65 years. Similarly, it is said that the bondage of karma
lasts for so many years.
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pravacana on bhavartha

In the mundane state, jiva becomes the doer of impure modifications due to its own
capability, having karma as nimitta. The distortions are created by the self, which makes it
the doer of these distortions, but jiva is not the doer of non-self substance. In this manner,
when jiva manifests impure modifications, then due to its nimitta, karma comes into the
same space as jiva. However, karmas are shed due to the nimitta of jiva modifying into the
pure state with its focus on passionlessness. When the deluding karma is reduced, it is not
that the delusion of self is reduced and the manifestation of samyaktva does not result in
the destruction of darsanamoha. There is no doer-work done relationship between them,
but a nimitta-naimitika relationship exists. Here, the special sharing of space by
transformed pudgala, which is karma, with jiva is called the acceptance of karmapudgala
by jiva.

Thus, the reason for dharma is to know appropriately that the modification of perturbation
is self-knowable and the modification of karma is no-self-knowable. While both are
independent, they have a relationship of nimitta-naimitika.
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gatha-187
31y b Fd qrasun afesafafa fAeuafa -

Now, it is described how the variety of material-karmas (knowledge obscuring, etc.) is
produced: -

Rurafe ser sra gefe sRysf® IFTeasEr |
d ufawfe HWRY vnumaRunieHEaTE 3¢l

parinamadi jada appa suhamhi asuhamhi rdagadosajudo |
tarih pavisadi kammarayarit nanavarandadibhavehiri || 187 ||

gatha: When arma is associated/tinged with attachment and aversion, it modifies into
auspicious-inauspicious evolutions, then karmic matter particle in the forms of knowledge
obscuring, etc. karma, enters it.

ttka: Just as the modification which arises at the time when a new cloud burst comes in
contact with the earth, then other dust automatically modifies into variegated states; in the
same way, at the time of atma auspicious-inauspicious modification, karmic matter, on
their own, modify into variegated states. It is thus - just as a new cloud burst modifies when
it comes in conjunction with the earth, then, at that time, other matter-particles, on their
own, modify into a variegated form of green fields, mushrooms, and cochineal insects, etc.
Similarly, when this soul, under the influence of attachment-aversion, modifies into subha
(auspicious) - asubha (inauspicious) disposition, then other karmic-material particles
entering into it by way of its activity of vibration, modify on their own into variegated
forms of knowledge obscuring, etc., karmic matter.

Therefore, it is decided that the variegated form of karmic matter evolves according to its
characteristic nature and not by the soul.

pravacana on gatha-187

When new/initial rains occur, there is a modification in the form of the relationship between
water and the earth. At that time, various types of vegetation emerge from the soil. Some
might say that because rain came, sprouts grew, as before this, there were no sprouts.
However, if the sprouts were caused by rain, then the vegetation should all be of the same
kind; however, that is not the case. The rain is of one kind, yet various types of crops grow.
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If rain were the cause, such diversity should not exist. This diversity indicates the
independent capacity of the plants. In the same way, when auspicious and
inauspicious dispositions of atma occur, various types of karmic matter bind due to their
own nature. The peculiar variations in karma are due to itself and not due to arma.

When initial rains connect with the earth, then pudgala manifests in different forms: some
are in the form of green fields, some manifest as mushroom fungi, and some as cochineal
insect — all three in different forms. With the first rain, pudgal turns into green, white, and
red forms; similarly, the jiva, forgetting its inherent nature of being the knower and seer,
undergoes the modification of auspicious and inauspicious  thoughts.
Then, pudgal particles themselves, due to their causes, bind in various forms, such
as knowledge-obscuring and perception-obscuring, etc., which are variegated forms of
bondage.

By imagining knowable to be favourable or unfavourable, the ignorant is subjugated by
attachment. Some might say that when there was nothing in this field earlier, how did the
vegetation (green plants) suddenly appear? Was it due to the rain? Such a significant
change? How could that be? How can the identical matter particles come into bondage by
modifying as jiiavarna (knowledge-obscuring) and some as satavedniya (good-feeling
producing karma) forms? How is that? The one with the view of associations will have his
focus on the association. He believes that rain is good, land is good, so crops grow; jiva
has thoughts, so karma comes into bondage. By having this kind of focus, he believes that
if associations are favourable, then he will benefit from them. By believing so, he tries to
bring them to him, and thinking that unfavourable conditions are not beneficial for him, he
wants to move them away. In this way, ajiiani jiva imagines associations to be favourable
and unfavourable, and by creating a distinction between them, he becomes subjugated to
attachment and aversion, resulting in the fruit of auspicious and inauspicious states.

Just as thoughts of favourable and unfavourable do not exist in the knowables, similarly,
thoughts do not exist in the nature of jiiana. jiani jiva understands that the state of any
substance cannot happen suddenly, nor does another cause it; it modifies sequentially by
itself. It was time for varying modifications of knowables, so modification occurred. It is
not because it rained that the state of greenery occurred. It is not so that bondage of
Jjhianavarna karma occurred due to lesser knowledge, and darsanavarna karma occurred
due to lesser perception. At the time of modification of knowable, according to the efficacy
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of that time, the matter particles come into bondage in variegated forms. When that occurs,
the question of why? Should not arise.

1. There is no distinction between favourable and unfavourable in knowable substances.

2. The imagination of favourable and unfavourable is done by the ignorant, but to
modify as favourable or unfavourable is not the nature of a knowable.

3. The imagination of favourable and unfavourable is not inherent in the nature of the
knower. At whichever samaya, whatever modification of knowable manifests,
Jjfiana knows exactly as that. Although jiiani may have an attachment, it is due to his
weakness, not because of the variegated states of j7ieya. Therefore, the focus of jiiant
is not directed towards non-self or partial aspects but is towards the inherent nature,
and he does the work of knowing every samaya.

Modification of jiva and gjiva sequentially occurs every samaya. roti (Indian bread) is
made not by the rolling pin nor by a maid; it occurs due to its own cause, taking different
shapes and forms. jiva eats food, which is of one kind, but some particles are modified as
blood, some as bones, some as excretion, some as urine, each modifying as per its efficacy.
Similarly, the rise of karmas is varied, but it is not so that due to this, that jiva has thoughts
and feelings of differing intensities. It is the intrinsic capability of the self that determines
whether a person experiences intense or mild feelings. It is also not the case that when
auspicious or inauspicious feelings arise, karma manifests, or vibrations of yog occur,
resulting in an influx of matter particles. Similarly, because there are varied modifications,
the states of the form of jianavarna, etc., are not manifested in karma. The modification
of every samaya is an independent reality.
1. Modification of karma that is to occur at any given time occurs exactly as it should,
and it does not originate from the arma.
2. Just as auspicious and inauspicious modifications are due to the ability of arma, so
the auspicious and inauspicious dispositions occur at their respective times. These are
not the result of karma.

Thus, in both the arma and the pudgalas, independent transformation of each moment is
manifesting in an orderly, sequential manner. How can the decision of such sequential
modifications be made? Who can do it? Can someone who has a focus on instrumental
causes and associations decide on sequential modifications? Can someone who tries to
change a part to make something auspicious while avoiding the inauspicious make such a
decision? No, his decision will never be correct.
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When the jiva inclines towards its pure non-sequential nature, then the true decision of
sequential modifications can be said to have been made. First, jiva should determine that
every modification is independent. Perturbation is not due to non-self. There is no
perturbation in the pure nature of the self. Pure nature is the knower and seer. In this way,
removing the focus from associations and parts, if the focus is on the beholder of parts,
then peace manifests.

Modification manifests sequentially every samaya. If one lets go the focus on the sequence
and inclines instead towards the pure nature of the non-sequential in the form of knower
and looker, who has its belief and knowledge, the true decision of sequential modification
can be made. Without the experience of the non-sequential nature, just saying in words that
whatever is to happen will be, is not the decision of sequential modification. Modification
of every samaya is independent. They cannot be changed through the three time phases and
the three lokas. Attachment is a distorted state; if one leaves its focus and inclines towards
the knowing nature of the self, the state of true dharma arises. While describing the
independence of the modification of every samaya, when it is said that perturbation is of
self, it is not said to have ownership of perturbations. But it is for deciding on the
unperturbed, unchanging pure nature of the self. One who accepts the modifications of one
samaya to be independent also accepts the independent nature of the beholder of parts -
which is the whole. He has a focus on the pure nature of the self, which is the true decision.

Thus, the bondage of physical material karmas occurs independently, and auspicious and
inauspicious results are merely nimitta in it. Realizing this truth and shifting the focus away
from sequential modification, while maintaining the belief in a non-sequential, pure nature,
is dharma.
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oatha-188
3 TG ATHT 94 gfd fauraafa -

Now, it is explained that it is arma by itself is bandha (bondage): -

IqUSH W Wl HHEIUG HIgERNGHTE |
FrRufg Rifegt dut i a=fagh wwd n2een

sdapadesao so appa kasdayido moharagadosehim |
kammaraehiri silittho bardho tti pariivido samaye || 188 ||

gatha: arma, which has pradesas (spatial-units), when soiled/tinged with passions of
moha-raga-dvesa (delusion-attachment-aversion), becomes that to which karmic-
matter/dust is stuck to, and that atma is called bandha (bondage).

tika: In this world, the way cloth is with pradesas, and when they are sullied by lodhara
(mordant used to combine colours), then majitha (plant dye used for colouring cloth) sticks
to the fabric, and it is seen to be coloured. Similarly, arma, having spatial units, when it is
soiled/tinged with delusion, attachment, and aversion, gets stuck with /synthesised with
karmic dust, and it should be seen, believed that it has bondage by itself, because the subject
of niscaya (absolute truth) is the pure soul substance.

pravacana on gathda-188

Jjiiant and gjiiant both have bondage of their dispositions and not of karma. The way the
warp and weft of a cloth are dense, and that dense cloth with warp and weft, by itself, is
dyed in different colours like majitha, etc. Similarly, due to the absence of belief and
knowing of one’s pure nature, the ignorant is coloured with delusion-attachment-aversion.
Jjiiant slips from his steadiness within and gets coloured with attachment-aversion. In this
way, atma is bound by his bhava bandha (disposition of bondage), and not due to physical
karmic matter.

mithyadrsti jiva ignores his efficacy, which is present through three time phases. It is due
to this that he has bondage of delusion, attachment, and aversion. jiiani has the fault of
unsteadiness. Though both have bondage, there is a difference in their bondage. However,
the fault of karma is not found in either. j7iani, too, has the fault of negligence of the self.
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Outer associations cannot gauge jiiani or gjiiani, but the inner state can gauge them.
Someone may say that a person was doing pija-bhakti, but after understanding the true
nature of the self, he gave it up, so he is not a dharmi. But the measure to gauge should not
be outer associations or activities. A dharmi, many times, to have the intense experience of
the pure self, may be immersed in svadhyaya (study of scriptures) or maybe so absorbed in
deep contemplation about the pure nature of self that thoughts of worship-devotion may
not arise. He may not be seeing such outer associations at that time. But it should not be
singularly assumed that, at that time, he did not have a deep belief in true deva-guri-sastra.
Neither jiiani nor ajiiant can do the activity of the non-self. Whether he is immersed in the
joy of pure self or if he is without true effort at that time, this needs to be ascertained. Outer
associations or activity cannot be the correct measure.

1. If some jiva hearing this bypasses the stage of having profound respect and joy of
understanding divinity and starts doing inauspicious worldly conduct, then he has not
understood the true nature of the substance. If he forgets the thoughts which arise
along with the knowing of the pure self, and the auspicious attachment towards deva-
guri-$astra which occur according to the stage of inner evolution, and despite the
arising of perturbed inauspicious manifestation, he believes his modification to be as
pure as that of the siddha, then he is a niscayabhdasi - a mithyadrsti. He does not know
the true nature of the substance. He does not have any joy in the understanding of the
divinity of the deva-guru-sastra.

2. The jiva who has the awareness of the pure nature of self, has the discernment of the
modification of self, has the understanding of the deficiency-lesser state of his
modification, is the one with true discernment. As he is engrossed in svadhyaya, if he
does not join the worship-devotion, it does not mean that he is a niscayabhasi. This
is because whether to come into association or not is not in his hands. His inner effort
is worth seeing. He has deep respect and joy in being with the true deva-gurii-sastra.
So if there has been any imprudence in understanding some other person or has been
imprudence in the self, or in the modification of the self, then that should be removed.

3.
ajfiant resolves with a focus on non-self, and jiiani resolves with a focus on self. In this

way, there is a lot of difference between the two. ajiiani does not have the experience of
self, so he believes happiness and sorrow to be from non-self. At the birth of a child, he
takes ownership of it and feels happy, and at the time of disease, he has an aversion to it
and wants to push it away. For a jiiani, it is due to one’s weakness that there is a
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manifestation of attachment-aversion, or desire, that arises in a situation of desire. Even
then, he is aware of the pure nature of the self. He knows that there is a weakness in the
modification of conduct. However, he does not believe that he can join associations.
Sometimes ajiiant does not show aversion at the time of being diseased, does not cry at the
death of his son, and says passionless words like, no one is of anyone. However, his
resolution is due to associations, and he lacks the distinction between self and non-self.
Due to this, his detachment is also inappropriate. A jiiani may be seen showing aversion at
the time of disease and can be seen crying at the death of his son; even then, he has the
inner knowing of the pure self. He does not believe attachment-aversion to be due to non-
self. He is well aware of associations and perturbation; hence, he is a dharmi. This is why
assessing a jfiani or ajfiani cannot be done with outer associations.

mithyadrsti has bondage of attachment and aversion with mithyatva, and samkiti has
bondage of attachment and aversion due to imbalance. But neither have the bondage of
non-self or of karma. When perturbation occurs, it is definitely in the self-substance, and
whatever arises in the self-substance is without the nimitta of non-self, meaning, it is the
perturbed substance. Notably, this is elaborated as the subject of niscaya. It is the visesa
dravya (specific or modifying substance), meaning, perturbed substance. In Samayasara, it
is said that perturbation is not the nature of the self, and by saying so, the focus of the
samanya (general) pure substance has been focused upon. In this, the subject of niscaya is
the samanya suddha dravya (general pure substance). In Pravacanasara, as the explanation
from the view of jiiana, the perturbed modification has been said to be of jiva and not done
by karma. Showing it to be separate from non-self in this way, it has been called the subject
of niscaya is the perturbed substance. Therefore, it is essential to understand the perspective
from which the statement is made.

So one must understand that atma, by itself, gets into bondage with his bhava, and knowing
this - he should have the sraddha-jiiana of the pure nature of self. This is dharma.
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gatha-189

3y FRrggaagrifarIy gxfafy -

Now, absence of opposition between niscaya (absolute reality) and vyavahara
(conventional) is explained: -

Tl duHTEl Siarei foresgur forfegy |
3REAlE SISVl qagRT SUUgT UG 113¢R I

eso bamdhasamaso jivanam nicchayena niddittho |
arahamtehim jadinari vavaharo annhda bhanido || 189 ||

gatha: This (in aforesaid manner) is the sum and substance of the (karmic) bondage of jivas
(mundane beings) from the view of niscaya -the absolute standpoint, as revealed by
arhantadevas (omniscient) to the ascetics; the same vyavahara (conventional) standpoint
is expressed otherwise.

ttka: Only raga parinama (disposition of attachment) is karma (deed/act) of atma, it is a
dual form of punya (merit) and papa (demerit). arma is the doer of the disposition of
attachment, etc., and is the acceptor as well as forsaker of that only - this is the standpoint
of niscaya naya*, which describes the pure substance. And (that which describes) the
modification of material substance to be the karma (deed/act) of atrma, and that duality of
punya papa, which is the modification of physical matter. atma is the doer; it is its accepter
and forsaker of that. This is the standpoint of vyavahara naya, which describes non-pure
substance.

*(niscaya naya indicates the modification of self-substance only; so it is said to be the describer of pure substance, and
vyavahara naya shows the modification of non-self substance to be the modification of atma, so it is called the describer
of impure substance. Here, the statement of pure substance should be known from the view of one modification, which
depends on its own substance; and the statement of impure substance should be known from the view of imposing the
modification of one substance onto the other substance.

*(niscaya naya is upadeya - worth adopting/accepting, and vyavaharaa naya is heya -worth rejecting not accepting)

Q:  upadeya always takes the support of dravya samanya (generality of substance). Despite this, why is niscaya-naya,
which accepts receiving and renouncing modification of raga, called upadeya?

A atma itself is the doer of the modification of raga-parinama and vitaraga parinama (attachment-free modification)
as well. State of perverse knowledge/misconception is done independently by atma, and the state of right knowledge
also is done independently by atma - this true understanding includes the knowledge of dravya samanya- the
substance in general. If one has correct knowledge of visesa (distinctions) of substance, then he must necessarily
know dravya samanya (substance as one) without which the correct knowing of paryaya is not possible. Hence, in
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the aforesaid niscaya-naya, the knowledge of dravya samanya is included. jiva who knows that self/soul is alone in
both the conditions, whether it is the path of bondage or the path of liberation, and when he correctly knows the self
from the aspect of dravya-samanya, that jiva does not conjoin with other (non-self) substance, and by immersing his
modification within dravya-samanya, he becomes pure/passionless. Thus, in the correct knowledge of modifications,
knowledge of dravya-samanya is included in a certain way. In the true knowing of dravya-paryayva, experience/
knowing of that which takes supports of dravya-samanya is included. Hence, the aforesaid niscaya naya is said to
be upadeya. [For further detail, one should see the exposition of gatha-126].

Both these are nayas (knowing from a particular viewpoint). This is because substance is
ascertained/experienced in both forms, as pure and as not pure. But here, niscaya naya
(absolute standpoint) being sadhakatama (highest form of/the most effective effort) has
been accepted. As draya (substance) is pure, so the illuminator of the purity of the dravya,
the niscaya naya, only is the supreme effort. But vyavahara naya (conventional
standpoint), being the highlighter of the impurity, is not the sadhakatama effort.

pravacana on gatha-189
When atma, not recognising its nature, directs its attention towards non-self objects, he
experiences the modification of attachment and aversion due to his actions. It is not that
intense attachment-aversion arises because of the intense rise of karma, nor is it that mild
attachment aversion happens due to the mild rising of karma. atma itself accepts and
releases the modification of attachment and aversion. These modifications are divided into
two types: auspicious and inauspicious.

This is the expression of the pure substance in the form niscaya naya (absolute/definitive
viewpoint). Since niscaya naya merely reflects the modification of the self-substance, it is
stated here as the one that explains the pure substance.

1. The form of niscaya naya with the pre-dominance of darsana (belief): In statements
with pre-dominance of drsti (focus), perturbed modification is said to be independent.
After recognising them, if focus is to be turned towards the pure nature, then he is
separated from the perturbed state and focus is turned towards the avikar? (unperturbed)
nature. It is then said that arma does not experience attachment or aversion because, in
its true nature, there is no attachment or aversion. By saying this, the focus is shifted
away from attachment and aversion towards the general, pure nature of the self. Then
it is said to take the auspices of oneself. There, the subject from the viewpoint of dravya
is the ‘sva’ (self) or the general pure unchanging nature. Saying that arma forsakes
attachments is in name only.

Divyadhvanisara Part — 3 318 Gatha— 189



2. The form of niscaya naya from the perspective of predominance of jidna:
Here, the gjfiani jiva’s focus is on karma and associations. To him, it is said that karma
does not cause delusion or attachment-aversion, and that the self has neither accepted
nor rejected external objects or karma. The self is the cause of inner modification of
attachment, etc. Self is the doer of perturbed modifications independently. With this
knowledge, the effort is to shift the focus away from non-self substance. In other words,
here, niscaya naya is said to be knowing from the view of modification, which is with
the auspice of the pure substance. Since the emphasis is on j7iana, it must be understood
in the correct context.

To know that at the time of perturbation, karma is nimitta is called vyavahara naya.
Modification of pudgala (physical matter) is the karma (action) of atma. Here, this does
not mean that attachment-aversion of atma can cause the state of karmic bondage; however,
when jiva engages in attachment and aversion, karma definitely comes into bondage.
Therefore, from a standpoint of vyavahara naya, atma is said to be the doer of karmic
bondage. There are two types of karma:

Jjhianavarna ((knowledge-obscuring), darsanavarna (perception-obscuring), mohaniya
(deluding karma), antaraya (obstructive karma), asatavedniya (unpleasant feeling-
producing karma), asubhanama karma (giving unpleasant body), asubhagati karma (one
giving bad life form), nicagotra (one giving birth in a low caste), alpayu (short life span),
etc., are papa (inauspicious) types of karmas. satavedaniya (that which gives a pleasant
feeling), Subhanamakarma (auspicious body type), subhagatikarma (good life form),
uccagotra (high lineage), pirnayu (long lifespan), etc., are types of punya (auspicious)
karmas. atma accepts and rejects these karmas, is said from the view of the impure
substance, and it is the statement of vyavahara naya.

Question: What is the need to say such a vyavahara?

Answer: jiva, which does not accept the physical karmas, is explained to him in this
manner to make him understand karma. There can be no perturbation when the focus is on
pure nature. There is no perturbation in the pure nature. However, it is explained here that
the jiva creates perturbation by himself, with a focus on karma or non-self. If karmas were
not present at the time of perturbation, then it would become the nature of the self. To say
that perturbation is the fault of the modification of self is not a statement of a falsely
imposed characteristic, and to say that attachment arises due to nimitta of karma is the
statement of a falsely imposed characteristic. This should be understood.
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1. When a jiva himself has perturbation, at that time, physical karmas, etc., are
knowables; they exist, and one should have their knowledge.
2. It is not that because the non-self knowable substances, karmas, are present, so one
has to be perturbed.
Therefore, from the view of niscaya, perturbed modification of jiva is its self-knowable,
and modifications of the karmas, which are non-self knowables, are from the view of
vyvahara. This correct knowledge should be understood.

Here, viewpoints from both nayas have been expressed because the substance appears to
be both pure and impure. arma itself modifies in a perturbed state, and it is free from any
correlation with either non-self or karmas, so it is called pure. When jiva undergoes
perturbation, he accepts and releases physical karmic matter, and karmas come and go; that
is said to be the impure state. But niscaya naya is most effective (sadhakatam) because it
proves independence.

Question: Someone asks how that explains the viewpoint of perturbed modification can
be the highest seeker?

Answer: Oh brother! Here, the focus is on the knowledge-based statement. Perturbation
arising in jiva is a part. jiva who believes that perturbations are due to external causes, for
them to remove perturbation, they will not have to look towards non-self, because such a
Jjiva argues that the substance and its attributes are pure, so where did the impurity in the
modification come from? He believes that impurity arose due to nimitta or karmas;
therefore, they are told one should have the understanding that from the viewpoint of
niscaya, modification of false beliefs, attachment, aversion, etc., arise from within the self,
because of the self, and some non-self substance did not make it happen. This way, he who
considers the part independent will not fail to direct his focus toward the beholder of the
part, which is the substance.

This viewpoint is not just about stopping at a small part, but rather it is expressed as the
highest means to accept the modifications as independent and move towards the one of
whom the modification is.

Question: Would jiva have the desire to wrong himself?

Answer: He is indeed committing offences. Because jiva who is unaware of its inherent
nature of being, which is niraparadhi (free from offences), is in itself an offence. He does
not have the correct understanding of what constitutes an offense. When one realises that
offences are happening independently, awareness of being free from offences arises.
Without the realisation of pure nature, which is without offence, the offence cannot be
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avoided. This is why the ignorant continue to transmigrate. Hence, only by recognising the
true nature, which is free from offences, can offences be avoided.

Thus, with this correct knowing of perturbed modification, which is the absolute viewpoint,
is the best instrument for moving towards the pure nature of the self; it is the only useful
action.

Question: How has niscaya naya, which has the knowing of the modification of
attachment, been said to be beneficial? According to the Samayasara scripture, the body,
karma, and deva-guru-sastra are considered non-self, and the auspicious or inauspicious
thoughts/feelings based on these are likened to poison, as they are not the true nature of
atma. Attachment and aversion are not beneficial because they are based on upadhi (false
perceptions). Ifjiva were to know and believe in the nirupadhi svabhava (pure soul without
designations), then adharma is destroyed, and dharma arises. Dharma arises with a focus
on the pure nature of the self, rather than with the acceptance or forsaking of attachment or
aversion; they are merely in name. It is said that it is appropriate to accept the Suddha naya
(from the viewpoint of the pure self), which speaks of suddha svabhava (nature of pure
self). Then, how can the miscaya naya of acceptance-renunciation in the form of
modification of attachment and aversion in the Pravacanasara be beneficial?

Answer: The perception that attachment, which is a part, is an independent reality leads
one’s focus on the ariis7 (the whole). Hence, the niscaya naya, which speaks of attachment,
is said to be acceptable.

atma independently does the modification of both attachment and non-attachment. And it
is the atma which does the auspicious and inauspicious modifications. There cannot be any
perturbation due to physical material substance or non-self substance. A jiva stays in
nigoda due to his false knowledge, and not due to intense karma. jiva falls from the eleventh
gunasthana to a lower gunasthana due to his lack of effort and not due to the rising of
karma. This proves that jiva does the modification of perturbation independently.

atma is separate from non-self substance. punya and papa are momentary. atma is not only
as much as a modification. arma is the form of pure chidananda (a form of pure
consciousness and bliss) nature. It should be known that - having this kind of belief and
knowledge, atrma manifests the passionless modification of samyakdarsana-jiiana-caritra
by himself. It is not so that there is an ability to become passionless - sruta kevali,
Mahavideha Ksetra (the place where tirthankaras are always present) is there, the intensity
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of karma is low, or karma has been destroyed, the time is good, then the passionless
modification will arise. jiva manifests the passionless modifications according to his own
ability. In this way, atma by himself manifests the state of knowledge or ignorance.
Question: Bondage of karmas appropriate for getting the life of a tirthankara cannot
happen without going near the tirthankara? Therefore, shouldn't one make an effort to get
the appropriate nimitta?

Answer: This belief is full of ignorance. jiva, with focus on nimitta and auspicious
attachment, is a false believer, and he will never have the bondage of becoming a
tirthankara.

1.

First, jiva, who believes that by going near a tirthankara and listening to His
teachings, he can unite with a non-self substance. This is a delusion because
association of a tirthankara does not depend on jiva’s auspicious attachment; it
occurs independently due to the nimitta of past punya. To believe that the self can
unite with non-self is a delusion.

That jiva believes that by going to a tirtharnkara, he will have auspicious
dispositions and attain ksayika samyaktva (correct perception). But he does not
believe that he will attain ksayika samyaktva by experiencing the pure nature of the
self. His belief is flawed because he believes the auspicious and pure modifications
are due to non-self.

That jiva desires to have bondage which will give the bondage of the birth of a
tirtharnikara, or he should have auspicious dispositions appropriate for it, due to
which he will have bondage of karmic matter particles. Whoever has such a
fascination has the desire for physical karmic matter or has the desire for auspicious
attachment, and not for non-bonding pure nature, so he has the manifestation of
mithyatva.

When there is no work done in the upadana, then what can nimitta do? jiva who
does auspicious attachments or manifests ksayika samyaktva after going to
Bhagavana, Bhagavana is said to be nimitta to that jiva. When work is done in
upadana, then non-self'is alleged to be the nimitta. However, there is no work done
in the upadana of self, and his modification has not manifested the ability to allege
Bhagavana to be nimitta. Without any work in the modification of naimitika, who
can be called the nimitta? The time has not yet come to call Bhagavana as nimitta,
and before that, if he believes that he can meet the nimitta, then that is gross
delusion.
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5. He who has his focus on acquiring associations, on getting bondage of karma, and
on auspicious attachment is a mithyadrsti. And a mithyadrsti jiva can never have
the bondage of karma to be Tirtharnkara. Only a samkiti saint can have the bondage
of Tirthankara'’s life in a state of conscious psychic activity accompanied by a
feeling of rejection. Therefore, in the state of mithyatva, to believe that he can have
the bondage of karma of being a tirtharnkara is a state of ignorance.

In a state of weakness, due to auspicious attachments, a samyagdrsti may have the
bondage to be a tirtharikara naturally. Only a samyagdrsti can have this karmic bondage.
samkit? believes that keval is non-self to him. It is not in his hands to gain or lose His
association. If there were a manifestation of the earlier auspicious attachments, then he
would have this association. But he does not believe that he can have auspicious attachment
or samyagdarsana due to bhagavana. He who has belief-knowledge with experience that
his pure nature is devoid of non-self, devoid of perturbations, is not just as much as a part,
and his nature is the eternal, unchanging knowing self, he will attain ksayika samyaktva.
He does not have the thoughts of attachment and association that he should create a karmic
bondage appropriate for the life of a tirthankara, or he should do auspicious activities
appropriate to it. He believes auspicious to be rejectable. But till he is not completely
immersed in his pure nature, he does get the auspicious thoughts many times that he should
be complete in his own pure nature, and all other jivas also should be so. The fruit of that
is the karmic bondage appropriate for a tirthankara. He believes auspicious attachment to
be adharma and considers it forsaken. He remains the knower-observer of the auspicious
attachment that arises due to weakness/negligence. samkiti never believes that earlier he
was transmigrating due to kudeva-kuguru-kusastra (those who are not passionless), and
now he has crossed over due to vitaragi deva-guru-Sastra. When jiva has the karmic
bondage for the life of tirthankara, then the presence of tirthankara is said to be the reason
in the form of nimitta. But samkiti does not have the karmic bondage of the life of
tirtharnkara due to the tirthankara, and neither is it the case that because jiva had to have
this karmic bondage, so tirthankara had to come. But there is a natural nimitta-naimitika
(cause and effect) relationship that, when a samyagdrsti has the karmic bondage of the life
of tirthankara or attains ksayika samyaktva, there is the presence of tirthankara in the form
of nimitta.

Many jivas are present in the congregation of the tirthankara. If samyaktva were to arise
due to tirthankara, then everyone should manifest it. But all jivas do not attain samyaktva,
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and from the samekitis, only some jivas have the karmic bondage of the life of tirthankara.
This correct understanding of nimitta-naimitika should be done.

Jjvas, who believe modification to be dependent, cannot have the correct understanding of
the general, pure substance. jiva, who believes his modification is due to non-self, how can
he move away from non-self towards self? Perturbed modification, unperturbed incomplete
modification, the path of moksa, and moksa are all particularities — they are a part. He who
believes the part to be dependent does not believe the whole to be independent. A person
who does not have the correct understanding of particularities will not have the correct
understanding of generality. One who does not believe his perturbed or unperturbed
modification to be independent does not believe auspicious or inauspicious part to be
independent, believes that dharma will arise with the destruction of karmas, ksayika samkit
arises if Bhagavana is present, if situations are conducive then dharma will arise and if not,
then dharma will not arise, association of kuguru will bring transmigration, and association
of suguru will end transmigration, if guru is present then samyagdarsana will arise, if
spouse and children are present then one has to have attachment, as this is the fifth era,
kevaljiiana will not arise. He does not have the true jiiana of the independent general
substance. The decision of the cause is not made in the substance-attribute; it is made
in the modification. If the modification in which the decision has to be made is assumed
to be dependent, then one will never leave its focus and make an effort to leave the focus
of that modification and turn towards the self. Due to this, he will never attain dharma.

Only the one who believes modification to be independent will turn his focus on the one
who is the holder of the modification. This is why the absolute viewpoint is considered
acceptable. niScaya naya shows particularities that are independent. Transmigration is a
perturbed modification- it is an arising modification. In the five types of modification, the
udaya bhava (arising modification) is its self-substance. Transmigration arises when arma
does so by himself; otherwise, it does not occur if he does not do. afma is alone, be it in the
path of liberation or bondage. Be it karta (doer) karma (work done), karana (instrument of
work) karma phala (fruits of karma), all are done by arma himself, no one else, and true
Jjhiana also is attained independently by him. jiva who understands appropriately, the
singular state of atma, be he on the path of moksa or samsara, he does enjoin with
associations, karma, etc., which are non-self substances, or in other words, he does not see
them as with the self. jiva, who accepts mistakes independently, becomes one who is
without mistakes. He shifts his focus from the non-self to the self. Self-substance is pure
through all three-time phases, and non-self substance is absent in it. Perturbation is upadhi
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bhava (limiting modification), and the eternal nature is without limitations. With the focus
on such a substance, Sradhhda-jiiana manifests. With this kind of appropriate knowledge,
the jiiana of the general substance is inherent. With the appropriate knowledge of
substance-modification, the knowing of the general substance is inherently implied. So,
according to the above statement, niscaya naya is acceptable, meaning it is worth adopting.
Question: If modification has the auspice of substance, then will not the modification be
dependent?

Answer: When it is said that modification exists, then it is by itself and not due to the
substance. visesa (modification) is due to itself and not due to samanya (general substance).
The reason is that it is, but not due to any other. samanya is due to itself and not due to
modification. So, modification is independent; this has been mentioned in the points
covered under alingagrahana. samanya is due to itself, not because of visesa, this has also
been discussed in the past. If this is not accepted, then the general substance will be absent.
Substance exists, and so does modification. This is the absolute explanation of
modification.

Question: It is asked that the modification of samyagdarsana was not present earlier, then
where did it come from?

Answer: The modification of samyagdarsana has not come due to deva-guru-sastra. It did
not manifest due to the feeble karma, nor did it manifest due to auspicious attachments. It
is not due to the earlier modification either. It manifested from the substance when he
turned his focus from non-self substances towards the pure nature of the self. Therefore, it
originates from the substance itself. To say that the modification of dharma arose from
substance is a relative statement. In this way, the relative and absolute statements should
be understood in the correct perspective.

niscaya naya illuminates the pure state, and vyavahara naya illuminates the impure state.
One who accepts the independence of modification will turn his focus towards the pure
substance. The one who shows modification to be independent, such a niscaya naya, is the
supreme instrument, and hence it is acceptable. Pure arma is sadhya (aim) and niscaya
naya is its instrument.

Thus, the naya with the jiiana that perturbation is independent runs towards the pure naya,
so it has been called the illuminator of the pure state of the substance. niscaya naya is the
supreme instrument. vyavahara naya, which speaks of associations and karma, is the
indicator of the impure state. It focuses on the non-self, and that creates perturbation.

Divyadhvanisara Part — 3 325 Gatha— 189



Therefore, vyavahara naya is not the supreme instrument. By understanding vyavahara
naya as rejectable and having the correct understanding of niscaya naya, one moves
towards the general pure substance, and manifesting the correct belief and knowledge is

the fruit of niscaya naya.
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gatha-190

AYTYSTATGY[STHATY TATd g —
Now, it is determined that by the shelter of asuddha naya (impure standpoint) asuddha
(impure) arma is attained/realised: -

ol gafe ot g HAf 3E WHe fa dgafauRy |
Al ATHUUT I UfSquon gife ST 112011

na cayadi jo du mamattirh ahavih mamedari1 ti dehadavipesu |
so samannam catta padivanno hodi ummaggarir || 190 ||

gatha: He who does not abandon the belief 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 seeker or monk) and goes astray/adopts the wrong path.

tika: That self arma who is not paying attention to niscaya-naya (absolute standpoint) - the
describer of pure atma and is infatuated with vyavahara naya (conventional standpoint) the
describer of impure atma, does not abandon the attitude of attachment to body, wealth, etc.,
other (non-self) substances. Thinking that they belong to the self, he believes that “I am
this” and “this is mine”; he does not leave the sense of ownership of the body-wealth, etc.,
non-self substance. He gives up the path termed sramanya (monkhood) — which is the path
of evolution into a pure self and goes astray/moves on to a wrong path, which is the
evolution of an impure self. Hence, it is decided that by the auspice of asuddha naya
(impure standpoint), asuddha atma is attained.

pravacana on gatha-190
jiva, who has a sense of oneness between sentient and insentient, is on the path of
transmigration. jiva, who believes that the body moves because of the self and attachment
arises because of the body, karma, etc., does not know the independent nature of the
substance. The belief that the body moves because of the desire of the self, if one were to
go to a shop and desire so, then he can give money, etc., as charity, or that he can speak
because he desires so, is the belief of oneness with insentient substance. He believes
himself to be the owner of the current modification of the insentient substance and
attributes his current modification to the insentient substance. His belief is deluded and is
a mithyadrsti. There is an extreme absence of insentient in the sentient. The body acts due
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to the body, and arma acts due to arma. A being who does not accept this and instead
believes that both inanimate and conscious are dependent on each other is a mithyadrsti
and not a Jain. He may be a sramana (ascetic) on the outside, but if he believes that the
nakedness of the body is due to arma and that this nakedness benefits arma, then he has
deviated from the path of a sadhu and goes astray, has not remained on the true path.

Thus, with this kind of belief in oneness between the inanimate and conscious,
transmigration increases. The correct knowledge of this and breaking this belief of the unity
of inanimate and consciousness, seeing them both as independent, should be done.

This is the chapter on knowable. Here, the method for attaining samyak darsana is
described, focusing on the subject of knowledge. This verse and a verse in Samayasara
contain explanations from different perspectives, so one must practice understanding all
perspectives properly. Discussion of niscaya naya, which is the nature of the pure
substances, has already been explained earlier.

atmd, due to his faults, does not recognise his true nature of jiiana and creates attachments
and aversions toward non-self substances. He does not do this due to any external
conjunction or cause. In the explanation of knowable with the predominance of jiana. arma
by himself relinquishes or accepts its attachments and aversions, but he does not relinquish
or take non-self substances. Thus, arma itself is the doer of his perturbed state. The naya
which explains this is called niscaya naya, in which the pure substance is described.
niScaya naya is the one that explains that the state of modification is the self-substance.

When jiva is in a state of perturbation, then non-self substances like karma, etc., are said to
be nimitta. Though perturbation does not arise from those karmas or non-self substance,
still to say that jiva has attachment and aversion due to non-self substance, or even if jiva
neither accepts nor forsakes non-self substance, even then the naya which says that jiva
accepts or renounces, karma and non-self substance, is vyavahara naya, its nature is to
establish the impure substance, because it shows the modification of non-self substances
as that of the arma.

In the explanation with a predominance of jiiana, pramana jiiana (comprehensive true
knowledge) encompasses the jiiana of atma, along with its modifications, and the jiiana of
non-self substance.
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In the explanation with predominance of focus, in Niyamasara, the four modifications -
upasamika, ksayopasamika, audayika, and ksayika—are said to be vibhavabhava (impure
disposition), meaning a specific/particular state, because these states are related to the
presence or absence of karma. ksayika bhava is also associated with the annihilation of
karma. That, too, is a momentary state. The state of siddha is also with origination and
annihilation, and hence, it is the subject of the naya related to paryaya. Since these four
modifications are states of existence, samyak darsana cannot arise with them as its focus.
For this reason, all four are called vibhavabhava, and parinamika bhava, which is present
from infinity to eternity, which is the form of pure nature of self, has been made the object
of focus and belief. The naya that knows this is said to be niscayanaya.

The viewpoint that understands the perturbed or unperturbed state is called vyavaharanaya.
Furthermore, the inclusion of the eternal, pure substance and its modification is called
pramana.

In the explanation with the predominance of belief, the perturbed state is not the eternal
nature of jiva. So, with the aim of bringing the focus on the pure substance, the explanation
is given with perturbed modification being made secondary, and the general, undivided
substance is said to be the objective. However, in the explanation with the predominance
of jiana, to separate the non-self substances from jiva, the perturbed state is said to be of
Jjiva.

Here, in the Pravacanasara, the niscayanaya provides an understanding of arma, which is
distinct from non-self substance. In this way, both these explanations should be correctly
understood in light of the predominance of j7iana.

It is said that jiva, who does not know niscayanaya, which has the nature of establishing
the pure state of arma and does not regard his own faults as arising from himself but instead
considers them as caused by non-self, is far from niscayanaya. vyavaharanaya shows the
modification of non-self to be that of arma. Although it is a statement due to association,
it is due to delusion that jiva believes the modification of non-self to be that of atma. When
the jiva experiences attachment and aversion, then vyavahara naya states that these
dispositions arise due to the rising of karma and that the bondage of karma is due to
attachment. Here, vyavahara explains that there is a cause-and-effect relationship between
attachment and karma. However, not understanding this, ignorant jiva develops delusion
towards the instrumental cause and thus believes that karma arises due to attachment and
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bondage of karma occurs because of attachment. When 1 desire, I speak, and it is my
attachment that leads to the action of this cloth—this is the belief. He does not believe that
modification of the self is by the self, and the modifications of the non-self are due to the
non-self. He believes the self’s modifications are due to non-self and non-self’s
modifications are because of the self, and remains ignorant of the niscaya naya and
originates delusion in vyavahara naya.

This deluded jiva does not accept modification of the self to be independent. He originates
the delusion that “I am this, and this is mine." He believes that this body, wealth, etc.,
belong to the self, and it is because of them that attachment arises in the self and comes
because of the self’s attachments. Therefore, ignorant jiva believes that renouncing all
these things will manifest dharma. The ignorant jiva believes that spouse and children are
entrapment into transmigration; hence, one should leave them and go away into the forest;
that jiva is steeped in aversion along with delusion. jiva believing that his desire for laddus
brings them to him, and when observing fast, he missed the diet, is the belief of ownership
of non-self, or is the belief that the actions of non-self are due to self. This way, he does
not leave ownership of his non-self.

As mentioned in the explanation, with the predominance of belief, that modification is not
the true nature of the self. The unchanging self is the true nature of the self. When this focus
arises, then Sraddha-jiiana manifests. In that, what does the samyakjiiana, which has arisen
along with sraddha, accept? That jiiana determines that the perturbation of every samaya
is due to the fault of the self and not due to some association, nimitta, or karma. Similarly,
it is not true that karma must arise because of perturbation. In verse 181, from the viewpoint
of vyavahara naya, it was said that arma takes and renounces karma. But it was told to
explain the association of the non-self substance.

Acarya Bhagavana explains that the meaning of verse 181 is not that attachment is done
by nimitta. This kind of dependent view has not been propounded. Neither does it mean
that a non-sentient can do the activity of a sentient, and vice versa. There, it was said that
the perturbation that arises in the self cannot be due to the focus on the self. If that were the
case, then blemishes would never be removed; therefore, blemishes occur with the focus
on the non-self. The alleged statement was intended to convey an understanding of the non-
self substance. The meaning of niscaya naya was that neither karma nor non-self substance
do perturbation. If jiva does by himself, then it occurs; otherwise, it does not. Making one
leave the focus on the association when seen from the view of the non-self shows that
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perturbation is independent. With that, the understanding of the form of the nimitta-
naimitika relationship is shown, and both are shown to be independent. Saying that
perturbation is of the self was told with the intention that the focus from it is moved, and
has sraddha-jiiana of the pure self substance. The meaning there was that nimitta and
associations should not be believed as the cause for perturbation.

The ignorant jiva imagines dharma and adharma to be based on associations and thus
transmigrates in samsara. From the view of vyavahara naya, it is said that nimitta came,
right? nimitta is there, isn’t it? When jiva assumes the state of a muni, external substances
are renounced. It is stated that munis have left spouse-children, etc., and have assumed the
state of a muni. Upon hearing such a statement, the deluded jiva claims that he did not
mention leaving his spouse and children. Without leaving them, is it possible to have the
state of a muni? Listen! Because munis do not have that kind of attachment, their
association with spouse, children, etc., does not remain. This kind of understanding of
association was imparted. But how can it be said that the state of muni arose because he
left his spouse and children? They are separate anyway. When they have not been taken,
then where is the question of forsaking them? The statement of leaving their attachment
was made with a focus on pure nature. As soon as that attachment goes, the focus on its
nimitta also goes. It is said that he then left his spouse and children. When the discussion
concerns leaving non-self substances and attachment, the explanation instead focuses on
taking and forsaking substances. This is the delusion of vyavahara naya. Ignorant jiva is
controlled by delusion, and he believes that because he desires, the activity of eating green
vegetables occurs. If attachment does not arise, then he will be able to leave it. In the stage
of mumuksu, with the mellowing of attachment, the desire to have alcohol, meat, honey,
etc., does not arise; then the deluded jiva believes that because he has forsaken attachment,
he could renounce these things. He does this kind of moha. Not believing the coming or
going of these substances to be independent, he believes that he changes their modifications
due to his attachment. In reality, attachment reduces with the auspice of one’s own
passionless, pure nature. Not believing this, he believes that attachment is reduced due to
associations or because outer substances are depleted, so attachment is reduced. This jiva
is in great delusion, and with this, his transmigration will not end.

Listen! One must decide once that he does perturbed modifications independently. It is
essential to understand the underlying meaning of this statement. One must have the
understanding that at the time of assuming the state of a muni, the naked state of the body
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occurs independently, and outer associations, which are seen in different places, leave. But
should not have the delusion that they left because of his passionless state.

To turn the focus of modification on the self, it is said that he himself is the independent
doer of the modification of attachment or a passionless state. This will turn him away from
association and nimitta. One should not have the modification of oneness, because he was
attached to wealth, so it remained, and when his attachment went away, wealth also left.
One should know that wealth exists separately due to itself, and the self is the doer of its
modification. Attachment leaves with the focus on the pure nature, and the nimitta of
attachment, non-self substance, wealth of a kingdom, clothes, etc., leave due to their own
self. In reality, they are always separate. And in the state of a muni, they do not come in
association either. So, it is said that munis have left them.

nimitta and associations are infinite, but they are all independent. They do not have the
ability to make one commit a fault. In this way, one must move away from non-self
substance and accept that one's fault has been committed by oneself. The point being
stressed here is that when the modification of jiva is independent, then the modified arma
substance is also independent.

vyavahara naya attributes one substance to another. It is essential to know this, but its focus
should be left. This chapter is on knowable. So, if self-knowable occurs due to non-self-
knowable and vice versa, then neither will be independent. So, the self and the non-self,
both knowables, are independent. Such is the statement of both the nayas.

Thus, one must know the self and the non-self knowable independently and should
understand that perturbation is due to the self. Then, sraddha-jiiana should be of the eternal
nature; thereafter, with the arising of further equanimity, the pure modification of
passionless conduct should be manifested. But the ignorant believes himself to be the doer
of non-self. He imagines dharma-adharma to be related to the acceptance and rejection of
non-self substance. When a statement is from vyavahara and nimitta, then he believes work
to be done by them. He believes his own perturbation to be dependent on the non-self.
Because of this, he is unable to leave non-self and cannot have sraddha-jiiana of the pure
nature of self. Hence, he has left the passionless path of samyagdarsana-jiiana-caritra from
far, or in other words, he has not attained the passionless modification. He has strayed from
the pure path and is engrossed in nimitta and associations.
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In this way, it is decided that transmigration occurs due to impure naya or due to focus on
association.

Throughout all three-time phases, non-self substance is absent within the self. Despite this,
to believe that one has left them is an erroneous belief. Ignorant jiva says that because he
has forsaken all these substances, dharma has arisen. The j7iiani asks him, what has he
forsaken? He believes that forsaking cannot happen while one is leading a worldly life, but
can happen only when one retreats into the forest. So, he is asked what he can forsake after
going into the forest? Be it the forest or city, be it nigoda or siddha, be it the appropriate
time or not, there is an absence of infinite jivas and infinite non-sentient substances through
all three-time phases. To believe that one is forsaking something which is already separate
is a false belief. If it is said that the association of non-self should be left, then it is asked
which non-self substance was in your association. Since eternity till today, one has not
come in association with any non-self ever; even then, if you say that their association was
left, then the belief is false. Since eternity, no non-self substance has come in association
with the self. It is certain, however, that one can shift the focus away from the non-self. If
that focus has to be moved, then focus from infinite non-sentient and infinite sentient
substances has to be moved towards the pure nature of j7iana. By doing this, perturbation
is destroyed, and a state of dharma is manifested.

Thus, in this verse, Acarya Bhagavana has said that jiva misunderstands the statements of
asuddha naya and believes in benefit or loss through association. He will attain the impure
atma only. Therefore, jiva should not have such a false understanding, and he should focus
on the arma, which is devoid of accepting or forsaking non-self substance; then the state of
dharma will manifest.
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gatha-191

Y YSAAT YSTHATH TdaqurRafe -
Now, it is ascertained that by (the shelter of) suddha naya (pure standpoint of view) suddha
(pure) atma is attained/realised: -

T B W U A W Afd unuigHas |
e <t Frafe oy = sraaTui gafe smar 113:211

nahariv homi paresiviv na me pare sariti panamahamekko |
idi jo jhayadi jhane so appa na havadijhadal|| 191 ||

gatha: “1 do not belong to para (non-self)”, para (non-self) does not belong to me, ‘I am
only one jiiana’. He who meditates thus, that meditator, while absorbed in his meditation,
at the time of meditation is the contemplator of the self, becomes arma or suddhatma.

ttka: That atma, who remains neutral/without any impediment, towards the vyavahara
naya (conventional viewpoint), which remains in its own subject and propagates the impure
substance (that form which portrays the impure nature of substance). He who has removed
moha, with the propagation of the suddha dravya, which is in the form of niScaya naya,
and modifies as such, dusts away the mutual sva-svami sambandha (mutual oneness and
ownership) between sva (self) and para (non-self), and leaving the non-arma that ‘Suddha
Jjhiana only is the one which is me’, and grasping the arma as arma, being separate from
paradravya (non-self substance), only the focus of amma stops all thoughts. That ekagra-
cintanirodha (atma, which stops thoughts on any subject), at the time of this ekagra-
cintanirodha, is in reality the Suddhatma. With this, it is ascertained that Suddhatma can be
attained only through suddha naya.

pravacana on gatha-191
There is an absence of sva-catustaya [quadruple form (dravya-ksetra-kala-bhava) of the
self] in para-catustaya (quadruple form of non-self), and vice versa. ‘I am atma’, infinite
substances, karma, body, family, deva-guru, etc., are not of the self. The self is the
embodiment of jiiana; the self cannot perform actions for the non-self, nor can anything be
done to the self by the non-self. Even though non-self substances exist in the same space,
they do not cause any benefit or harm to armma. dravya (substance) refers to that which
remains constant in all three-time phases; ksetra refers to the innumerable space points
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covered by atma; kala refers to the state of every samaya; and bhava refers to the eternal
efficacies - jiiana, darsana, caritra, etc., in arma and touch, taste, smell, and color in
physical matter. Each dravya has its own dravya, ksetra, kala, and bhava. catustya
(fourfold nature) of self, and it is not in non-self, and catustya of non-self is not in self. A
substance that is in the form of absence cannot cause benefit or harm to another.
Question: How does moksa occur only through human life and not through the life of a
deva?

Answer: moksa occurs through concentration on the nature of jZiana and not through the
human body. First of all, the bodies that appear externally as human or deva are not actually
the gati (life form) of human or deva; they are forms of physical insentience. They are
absent in the arma. Therefore, no jiva can attain moksa through a body. In reality, the
current modification of atma in the form of deva is with low purusartha (effort), which is
why he does not attain moksa. There is no other reason. Even in the modification of a
human, only that jiva attains moksa who makes an effort to attain moksa. jiva has attained
the human form many times, yet he has not attained moksa. jiva who decides that he is
separate from the body; thoughts are not his nature, he is the form of sentience by nature,
that jiva immerses into his nature and attains moksa. then it is said that the jiva has attained
moksa in the human form.

Question: How can one remain neutral and non-contradictory in vyavahara naya?
Answer: vyavahara naya, which propagates the impure substance, intercedes the
modification of one substance to another. When a jiva leaves outer possessions, takes the
naked state of the body, and assumes the state of a muni, then he who has the correct
knowledge understands that this jiva has immersed into his pure nature of self. Then, the
effort of becoming a monk occurred, and the body’s naked state was experienced; however,
atmda is not the doer of the body’s naked state. At the time of the arising of omniscience,
there is the supreme sahariinana (body type). Only its knowledge is provided, but
kevalajiiana does not arise due to saharinana. Each dravya has its substance-space and
attributes in all three time phases; its time refers to the modification that occurs every
samaya. From nigoda to siddha, all jivas and from one paramanu to the immense
mahdaskandha (vast body of matter), every entity is existent in all three time phases due to
its dravya-ksetra and bhava, and its kala or modification is due to its dravya. It is not
dependent on dravya, ksetra, and bhava of non-self. The wise one understands the
statement of the empirical viewpoint and remains neutral in it. Although there may be
infinite external entities, they cannot cause benefit or harm to the self; the self is their
knower. This is known as madhyasthapana (a state of neutrality).
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When a jiva who has embraced niscayanaya turns towards the nature of the knower is freed
from delusion. niscayanaya, which describes the pure substance, explains that the impure
modification that arises in jiva belongs to the jiva. They are not due to any karma or non-
self substance. Here, suddha dravya should be understood as "distinct from non-self." jiva
who understands that there is an absence of the nature of non-self in the self, and
perturbation occurs due to the self, removes delusion.

Question: How can a jiva who accepts perturbation as his own remove them?

Answer: Listen! Here, the statement is from the view of jiiana. How will one move towards
his own nature if he does not first recognise himself'to be distinct from non-self substances?
In other words, he cannot move forward. Initially, he believed that benefit and harm were
derived from the para catustaya and considered samkita due to the influence of the deva-
guru. Now, with the establishment of niscayanaya, the focus shifts from non-self to self.
Non-self substances are due to themself; there is no relationship between self and them.
The self is not the doer of the body, etc., as they are in their catustaya; therefore, they are
not of the self.

This is not about the substance; it is about the present state. dravya, ksetra, and bhava are
eternal through all three time phases in both the self knowable and the non-self knowable.
However, their kala or current state in every samaya is due to those substances, not due to
non-self. The relationship between the substance of the owner and the owner is described
as sva-svami (self-owner). Here, this sva-§vami relationship is broken, meaning it is said
that there is no such relationship between the two. My sovereignty cannot be on a non-self,
nor can the sovereignty of a non-self be on me. He who decides this, his delusion is
destroyed.

Question: What does it mean to say, "delusion is removed"?

Answer: When delusion arises, it is not possible to remove it at that moment. However, it
can be decided that perturbations do not occur due to non-self. When one moves away from
the sovereignty of the non-self and progresses towards the self, then he recognises the pure
nature of his dravya-guna, and reflects that substance and attribute are pure, and the
perturbed modification is the fault. Withdrawing focus from the perturbed modification,
when he attains the belief-knowledge of self-knower, delusion does not arise. Then, it is
said that he has removed delusion.
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He who believes that dharma can arise from the substance, space, etc., of non-self, etc.,
even though he may be a part of the Jain community, is a heretic mithya-drsti. Some may
argue that dharma arises when there is the existence of a human, or a good samhanana
(body type), which will lead to kevalajiiana, or the fourth era, and a better ksetra can result
in quicker dharma - all this is a dependent perspective. kevalajiiana or the modification of
dharma is of the jiva. If that modification is dependent on non-self space and non-self body,
then the sovereignty of jiva would be the non-self. Every modification is an existing reality;
despite this, if one considers a particular manifestation to be dependent, then his substance
— attribute would also have to be believed as dependent. Then, the independence of the self-
knowable and the non-self-knowable will not remain. In the doctrine of Visnu, it is believed
that Isvara (God) is the doer of the world. Similarly, one who claims to be a Jain but
believes that the modification of self is due to non-self, believes in his own destruction, and
both are mithyadrsti.

Here, acarya bhagavana said from the view of anekanta. The self is due to the self and not
due to the non-self. anatma means a belief of oneness towards non-self. To believe that one
can benefit from nimitta is the belief of anatma. So, one should leave this belief and accept
that the self is of a knowing nature. He should accept this arma as atma. acarya has
explained from the standpoint of asti-nasti (existence-non-existence) that one should
immerse in the one that is separate from non-self. Here, the lesson is that “the sva-§vami
(self-sovereign) relationship has been forsaken”. Just as dust is shaken off a cloth, jiva has
forsaken the belief which was present in the state of mithya-drsti that he is the doer of the
modification of non-self. He has released this delusion. He has given up the belief in the
dust of mithya. He believes that modifications of deva-guru-sastra are within themselves
and are not the doer of the modification of self; atma is not the possessor of the modification
of the body, etc. samsara is not in non-self substances; it is udaya bhava (arising
modification of karma), and therefore it is svatattva (own nature). Just as sarizsara is not in
non-self substances, in the same way, neither is it in the substance-attribute of self; it is in
the modification of one samaya. When one has faith in the nature of jiiana, mithyatva is
eliminated, and samyakdarsana arises. Every substance exists with utpada (origination),
vyaya (annihilation), and dhruva (permanence), simultaneously. In that it is not that the
first samaya is of utpada, the second of vyaya, and the third of dhruva, all three are present
in the same samaya. Origination occurs due to the self and not due to the non-self. jiva,
who believes in the manifestation of perturbation due to non-self, does not believe in
origination. It is the specific modification of an attribute. He who does not believe
modification to be independent, does not believe substance and attributes to be
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independent. jiva, who understands this independence of substance-attribute-modification,
or origination-annihilation-permanence, leaves the belief of anatma and accepts the belief
of self...

jiva, who decides that he is only jfiana and focuses on his pure nature, manifests
samyagdarsana. jiva, who has manifested dharma, turns his focus on the pure nature of the
self. He believes that he is only pure j7iana. Here, it is not just the attribute of jzana, but it
is understood that the self is a pinda (aggregate of matter) of the attributes of jiiana,
darsana, etc., infinite attributes. Self is the pure caitanya (consciousness) existence, and
there is an absence of the existence of non-self in self. Here, with the emphasis on the
perspective of substance, impurity is minimised/marginalised, and it is said 'only pure
Jjhiana exists—but this should not be understood to be the complete kevalajiiana
(omniscience). Impurity or incompleteness is not the true nature of atma, and various kinds
of substances are the self, nor various kinds of attachment and aversion are not self. On
bringing the focus that the self'is the one sentient pure nature, the blemish-free modification
of samyakdarsana-jiiana-caritra will manifest. Since there is harmony among its parts, that
modification is indistinguishable from the atma; therefore, it is said from the standpoint of
asti (existence) that pure knowledge is the only true essence of the self. It is the nature of
Jjhiana, which knows nine fattvas (fundamental truths). The nature of jfiana who knows this
is oneself. In this manner, the one who distinguishes the self from non-self substances
accepts atma as the state of arma and meditates on it, manifests samyakdarsana and
dharma.

When there is an interest in the nature of the self, interest in punya (merit) and sarityoga
(association) fades away. Non-self substances are in the form of absence in the arma, hence
there is no need to negate them. A mithya-drsti believes that he can negate that which is
already in a state of absence. This jiva cannot negate non-self, but he can negate the
perception of oneness with non-self. When interest in being j7iana by nature arises, then
interest in punya and papa fades away. Interest in punya and papa or considering dharma
from non-self is the state of anatmda. When there is an interest in the nature of the self,
interest in perturbations fades; then it is said that afma has abandoned perturbation and the
interest in non-self substances. So, it is said that he has separated from non-self substances.
Non-self substances are indeed separate, but when the focus moves away from them, then
it is said so.
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Focussing on the pure nature of jfiana in this way, to meditate on it and be at one with it,
is dhyana in the form of samyagdarsana, and that is dharma. To be one with pure nature
and focus on it is the only way to attain the pure arma. Here, the discussion is on the state
of the dharmt jiva and how dhyana can manifest. First, he leaves his interest in non-self
substances. He does not accept the relationship of self and sovereignty with non-self
substance, nimitta, karma, and perturbation. He does not focus on the non-self. He makes
nonself-substance, perturbation, etc., secondary and keeps arma as primary. He turns the
focus on this and immerses in it, which is dhyana.

Non-self substances, ksetra (space), sarithanana (type of body), and deva-guru-$astra
(scriptures) are not the reason for profit or loss. The outcome of the five mahavratas (great
vows) is vikara (perturbation). One should leave his focus on them and immerse within the
self. Those with a focus on non-self cannot be said to be the pure atma.

Thus, only through the perspective of suddha-naya, the pure atma arises, meaning dharma
is attained.
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gatha-192
Y YJeaTd Y& AT Ieri=Ig geguiderfa -

Now, it is preached that only the suddhatma (pure self/atma) is worth realising/attaining
due to its permanence: -

ud unorrei i Siféfeamesi |
YaTIAHUNTGE HUOISE SO o5t 112_R I

evair  panappanam  damsapabhiidamn  adimdiyamahatthari |
dhuvamacalamandalarbarit mapneSharm appagariv suddharin || 192 ||

gatha: Thus, ‘I’ believe atma to be with jiiana (knowledge), darsana (perception),
atindriya (non-sensory) great substance, which is eternal/permanent, unwavering,
independent, and pure.

ttka: Pure arma, being self-existent and without a cause, is without beginning and end. It
is self-established; hence, to the self amma, only suddhatma (pure soul) is
permanent/constant/stable, and nothing else is permanent. atma possesses purity because it
is distinct from non-self substances and is inseparable from its own attributes. This oneness
of atma is because of it being 1) possessed of jiiana (knowledge), 2) darsana (perception),
3) because it being the atindriya (non-sensory) great substance, 4) because it being
eternal/permanent, and 5) because it being stable and independent.

Of these in (1-2), are - that which bears jiiana (knowledge) in itself and that which itself is
darsana (with perception), such an atma has absolute separateness from non-identical other
non-self substances and is inseparable from its own properties, hence it has a state of
oneness; (3) Now senses which know its particular restricted qualities of touch-taste-smell-
colour each, and modification of understanding in the form of words, he who transcends
them is the one great/absolute substance is separate from knowing the qualities of touch-
taste —smell-colour as well as modifications of words. Such an afma is separate from non-
self substances like senses, etc., and is undivided from the knowing of touch, etc., which is
its own attribute; it is inseparable from that. Hence, it is inseparable and one. (4) Similarly,
due to the absence of accepting or abandoning the reflection of the modification of jiieya,
which is in the form of annihilation in a moment (knowing of that modification which is
destroying every moment), it is unwavering/stable. Such an afma is separate from non-self
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substance, which is in the form of modification of jiieya and is undistinguished from the
Jjfiana, of which this jiieya is nimitta. Hence, it has a state of oneness. (5) Similarly, arma
has oneness because of its being independent due to the absence of dependence on
knowable substances in its process of perpetuity - thus, it has absolute separateness from
knowable other substances and is undistinguished from the jiiana.

Thus, arma is pure (by its eternal nature) because only sentience, only suddha naya
(absolute/real viewpoint) is that much only in its characteristic or the suddha naya, which
is sentience only describes self arma as pure only); and this pure arma 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 way-side trees coming in contact
with a traveller’s body?

bhavartha: atma is one (having oneness) because of its possessing in itself (1) jnana
(knowledge) (2) being of darsana (perception) (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 because it is one. Such a pure atma being
dhruva (eternal/constant) is the only one worth realising/attaining.

pravacana on gatha-192

Pure atma exists and is without any reason. It does not need any other substance. If they
were the maker of arma, then its permanence would be destroyed, and that which is
permanent has no beginning. Beginning is said about the modification of every samaya. If
seen from the view of eternity, even modification does not have a beginning. No
modification moves forward or back. dravya (substance) means samanya (general), and
paryaya (modification) means visesa (specific). They are together, not ahead or behind.
Both substance and modification are since eternity; however, modification is said to be sadi
(with a beginning) in relation to the present. With regard to the present, there is a beginning
and an end of vikara (perturbation), but in relation to the substance, the concept of one with
a beginning does not apply. The pure sentient element is anadi-ananta. It exists
independently and not because of another. It has no creator; hence, atma is anadi-ananta
(with no beginning — with no end) substance which exists by itself.

Pure atma alone is dhruva (permanent); therefore, it is the only one worthy of taking
auspice of.
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1. Family, wealth, deva-guru-sastra, body, karma, etc., are not permanent in relation to
atma. Associations are temporary, as they can change. One does not attain dharma
by taking their auspice

2. Auspicious and inauspicious dispositions arise every moment; they are impermanent.
Thoughts are also not worthy of refuge. vyavahara ratmatraya are also impermanent;
thus, relying on them does not lead to dharma.

3. Only the eternal, self-existing, causeless atma is permanent; none other is. This
permanent atma is the only one worthy of harbouring.

Question: Why does jiva not focus on the permanent?

Answer: jiva does not do the purusartha; therefore, he does not develop an interest in the
unchangeable. If he focuses on the permanent, then focusing on impermanent would be
mitigated. jiva continues to develop new interests in non-self substances and modifications
due to ignorance. If jiva turns his focus away from the external non-self and directs it
towards the self, then his interest will arise. It is not that because he is in naraka or nigoda,
he is unable to focus on the self. It is due to one’s ignorance that the ignorant jiva with
interest in nimitta has perturbed modification every samaya. If perplexity is to be removed,
then he will have to leave the interest of nimitta and have the interest in the self.

Ignorant jiva might say that some do not know how to live life, don’t know how to take
care of the body, etc. He knows how to live life and maintain a healthy body. He has this
kind of arrogance. But listen! One should not be arrogant! When it is time for that
modification, when the body deteriorates, no one—be it Indra, kings, doctors, or anyone
else—can help. The body will perish and change the next moment; what is the point of
being arrogant for it? Are those associations of self, or are of someone else? They have
changed due to pudgala, not because of the self. As long as the focus is on the body, true
decision about oneself cannot be made.

Auspicious and inauspicious dispositions keep fluctuating; they are not worthy of
harbouring. atma has modifications of compassion, charity, etc., which are auspicious, and
modifications of desire, anger, etc., are inauspicious. Both are impure. Even though they
exist in the modification of arma, they bring suffering. Their focus means the focus on the
impermanent. When alighting from a vehicle, first, the foot is placed on the ground, and
then the other foot is lifted. Similarly, atma is pure, stable, and of one form, like the ground.
When focus is on this and accompanied by sraddha-jiiana, focus shifts away from
auspicious and inauspicious thoughts/feelings, the body, and other associations; then true
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focus will arise. As auspicious and inauspicious thoughts fluctuate, they are not worthy of
refuge. The permanent atma alone is the only true refuge.

Without knowing of the permanent nature, knowing only of the non-self is a wrong belief.
If the focus is on reducing attachment, it is also focused on modifications. He does not
attain dharma. Similarly, knowing with a focus on non-self is also wrong knowledge. If
sraddha-jfiana is of the permanent nature, then the knowing of the non-self, which arises
in the state of a seeker, is also true knowledge.

When the focus is on atma that is permanent, pure, and sentient, then sva-para-prakasaka
Jjfiana (illuminating knowledge of the self and non-self) arises. The knowing of the body
and the association that arises with that is true. But the knowledge of non-self that arises
with the belief of oneness with non-self is false.

Here, the belief and knowledge of pure substance are stated. Be it any time phase, any
association, be it Sammeda Sikhara or Satrunjaya, be it the land of the seventh naraka or
the ninth graivyaka, be it the fourth era or the fifth, none can give refuge. dharma cannot
arise from the belief in temporary substances. Dharma arises only with the devotion of the
permanent atmad.

1. Non-self substances, scriptures, idols, etc., are inert; devotion to them does not lead
to dharma because, in relation to the permanent arma, all of them are impermanent.

2. True deva and guru are sentient non-self; they are also impermanent in relation to the
permanent drma, so devotion to them does not lead to dharma.

3. Auspicious and inauspicious dispositions are momentary, and they change; they are
impermanent. Devotion to them also does not lead to dharma.

4. Even the pure modification of one samaya is momentary, and it changes. Since one
modification does not arise from another, its devotion does not lead to dharma.

5. One’s own pure atma alone is permanent; by having its devotion or meditating on it,
the dharma of samyak darsana — jiiana — caritra is manifested. When jiva, along with
the experience of his pure form, has niscaya bhakti (absolute devotion/experience),
then devotion of deva-guru-sastra is said to be vyavahara bhakti. Only samyak
darsana is niscaya bhakti.

Just as a name cannot be written without knowledge of letters, similarly, dharma cannot be
realized without knowledge of atma. Someone may claim that he has not learned to write
his name, not learned to write letters, but he still wants to write his name and do business.
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How is that possible? Likewise, someone may say, he has not understood the true nature
of substances, and what is the need to understand it? What is the harm if he were to only
practice vows and penance? To him, it is said that without understanding, your knowledge
will be wasted, i.e., your knowledge will be destroyed. Here, the emphasis is on the nature
of pure arma and its belief and knowledge. First, it is essential to have correct beliefs and
knowledge.

The reason for arma being distinct from non-self and indivisible from its nature is oneness.
Its oneness is due to five reasons —
1. atma is inherently of the nature of j7iiana; to have attachment and non-self is not its
nature, hence it is one.
2. atma is the nature of darsana, therefore it is one.
3. arma knows without relying on the senses; thus, due to its nature of being the great
substance which transcends all sense, it is one.
4. Other substances are wavering; the auspicious and inauspicious dispositions also
change. atma is immovable; thus, due to its immovability, it is one.
5. It does not take support of nimitta, as it is independent, so it is one.

atma is pure due to his oneness. Though it has the multiplicity of the focus of non-self,
multiplicity does not enter the atma. The pure modification that manifests due to the focus
of the pure self, though having numerous variegations/comprehensibility, is always
undivided from the atma. Therefore, atma is one. When atma is called pure here, it is not
for a general pure substance. Here, it is stated to be distinct from non-self substances and
at one with the nature of the self. That is just one of the ways of explaining, and there is no
difference of time in it. When he is stable in his pure state, he is simultaneously separate
from the focus of his non-self. atma is one, so it is pure, and it is stable/permanent. The
permanent atma is the one to take the auspices; dharma manifests because of this.

Question: What should one do if they are caught in worldly life?

Answer: Listen! That belief is false. No non-self substance can trap another. To believe

that it is not possible to make do without certain things is also a false belief.

1. The self exists without the infinite non-self substances of the world. If the self were
dependent on non-self substances, then the existence of the self should cease when they
are gone, but the self remains; hence, the existence of the self is distinct from infinite
substances.
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2. Yes, it is true that one is not moving away from the false belief of the modification of
one samaya, that the self cannot survive without the non-self. He is not leaving the
attachment towards beneficial substances and aversion towards non-beneficial ones.
Due to this, his flow of transmigration continues. Modification is of one samaya, and a
new one arises in the second samaya, which he does. If he were to have the correct
understanding and leave the false beliefs, then they would not occur. In reality, the
modification of the self arises without the help of the non-self; false beliefs do not guide
it.

3. Delusion-attachment-aversion may be present in the modification, but the self-
substance remains pure. That substance has existed since eternity to this day, without
any non-self substance or false beliefs.

4. Abandon the wrong belief that without auspicious and inauspicious dispositions, the
self cannot function, and have belief and knowing of the pure permanent arma
substance.

5. It has to be decided that the non-self substance does not need to be destroyed. The false
belief that the self cannot exist without non-self substance, as well as attachment and
aversion, has to be removed, with the focus on the pure nature of the self. Then, even
if the current state is one of attachment, samyagdarsana will manifest.

6. On removing the deviant belief that - it is not possible to exist without auspicious-
inauspicious dispositions, focus goes on the pure nature of the self. With that, the
unsteadiness of the focus on perturbation goes away, and caritra manifests, and the
state of vitardga increases sequentially.

7. By removing the impurity of yog (vibration of space points of amma), the state of ayog
(non-vibration of the space points of atma) will manifest, and the siddha state will be
attained.

Thus, by ascertaining the nature of the pure permanent substance in this way, the state of
samkita and caritra will manifest, and eventually, the state of moksa will arise.

What kind is the atma, which is the subject of samyagdarsana? By adhering to which
knowable will dharma arise? Now, that will be discussed. arma is one due to its nature of
Jhiana, darsana, state of atindriya (transcendence from senses), acala (unmoving), and
completely independent. Due to its oneness, atma is pure, and a state of purity is
permanence. Permanent atma is the focus of samyag darsana, and its belief-knowledge
leads to the manifestation of pure modification. So, only the permanent amma is worth
experiencing. Spouse, family, or money, none can give refuge to arma. Even deva-guru-
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sastra cannot give refuge. Therefore, the path of moksa is to leave their dependency, take
auspices of the self, have oneness with arma, and experience it. The subject of
samyagdarsana is the permanent atma, to separate oneself from the non-self and immerse
oneself within the self is purity and permanence.

atmd has a state of oneness because of its state of jiidna and darsana. atma assumes its
Jjhiana and darsana within itself and by itself. deva-guru-sastra are non-self substances, as
they are not made up of jiana-darsana. So jiiana-darsana, does not manifest by focusing
on them. jiiana-darsana is present in atma by itself, so they manifest. jiiana, darsana of
kevalajiiants is in them by their self. jfiana, darsana of self are not made up with those of
kevalt bhagavana. So jiiana-darsana of self is not present in the jivas from pancaparmestht
to nigoda, or from one jada paramanu to non-sentient mahaskandha. The self is not
separate from the attributes of jiiana-darsana, which are its inherent nature, but it is
separate from infinite other substances. Hence, there is oneness in the self.

Question: In the sastra, is there not a chapter that says that atma takes refuge in dharma
as propagated by arhanta, siddha, sadhii, kevali?

Answer: These are expressions of conventionality. Non-self substances cannot give refuge.
There is an absence of paricaparmestht in the atma. Manifestation of jiiana of atma is not
based on them. Understanding this, jiva, who turns to his own sentient pure self, the
modification of dharma arises in him by itself. Then it is said, from the view of vyvahara,
that he has taken refuge of the parncaparmesthi.

Question: Then why have temples, etc., been made?

Answer: In the state of a seeker, when the desire for auspicious attachment rises in the jiva,
then his focus goes on the non-self substance. But that non-self is not the base of jiva.
adhara-adheya (relation of support and supported) is within the self. samyagdarsana does
not manifest with the support of non-self. Attributes of the self are identified with the self;
attributes and the holder of those attributes are one. They are not made up of non-self.
Attributes of self are not at one with those of kevalt bhagavana. So samkita cannot manifest
with the support of non-self. Self of arma is one with the state of jiiana-darsana. Due to
this, the self is pure, and because it is pure, it is permanent. samkita arises with its auspices.

Here, the statement is from the predominance of jiigna. In this chapter, the distinction
between self-substance and non-self substance is explained. Non-sentient and other
sentient substances are referred to as non-self. But here, perturbation is not to be understood
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as non-self. Here, from the view of niscaya naya, atma with perturbed modification is
called the self. By understanding the correct meanings accordingly, interest in the non-self
goes, and focus on the self increases. At that time, perturbation also becomes secondary.
Upon seeing one's self-substance, the focus shifts to one’s own attributes, and the focus of
perturbation is lost. The multiplicity of perturbations that arose with the refuge of numerous
nimittas leaves when focus goes on the self, and oneness arises. As this jiva is separate
from non-self substance, he is without perturbation. This meaning from the view of the
predominance of jiiana should be understood.

As atmd is the supreme substance which transcends the senses, it is one. Every sense
knows its distinct subject of knowing. The way a sense of touch knows touch, the sense of
taste knows taste, etc., so on and so forth. When bhavendriya (psychic sense) knows these
subjects one after another, then the focus turns on that sectional bhavendriya, and the
multiplicity of perturbation arises. Divided jiiana is not the real nature of atma. atma is that
supreme substance which knows attributes of touch-taste-smell-colour, as well as
modifications in the form of words, all at once. atma is separate from physical senses, but
it is not separate from the jfiana related to non-self substances. Therefore, it has a state of
oneness.

Support for non-self jiieya gives rise to a multiplicity of attachments, and with support for
self-knowable, oneness arises. The physical senses and their subjects are all non-self-
knowable. jiiana does not arise from their base. Instead, with the auspice of non-self
knowable, jiiana gets divided. With the focus on the senses rises the divided modification
of jiiana. That substance is in the form of modification, but it is not the supreme substance.
Only atma is the supreme substance that transcends the senses. When, with the auspices of
atma, jiiana of atma arises, then there is oneness with atma only. Knowing through all five
senses, the subject of the senses is untrue and momentary, and its auspice does not give rise
to samyagdarsana. jiiana, which arises with the support of non-self substance or senses,
is mixed with attachment. Its focus gives rise to multiplicity. Oneness arises with the jiana,
which manifests based on arma.

dharmijiva (he who is with experience of self) forms a oneness with the supreme substance
which transcends senses and manifests purity. He who wants to follow dharma must have
the correct belief. Physical senses and their objects are non-self; they are non-self
knowable, but j7iana, which arises from atma, is self-knowable. The belief that jiiana arises
due to non-self senses and other substances should be given up. atrma manifests true jiiana
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without the support of senses and other knowables. The focus of a dharmiiva in the
incomplete goes towards non-self, and attachment also arises, but he does not believe that
his jfiana is due to attachment to non-self. Even at that time, he has the auspice of the arma,
that he is the supreme substance which transcends senses. From the viewpoint of
vyavahara, it is said that he takes the support of deva-guru and auspicious attachment. But
a dharmi does not have its auspice. As he has oneness with the self atma, which is with
Jhana-darsana, it is pure, permanent, and that should only be taken auspice of.

Due to its state of being acala, it has oneness. Body, mind, and speech are substances
that change every moment. The state of these jiieyas arise and is destroyed every moment.
The state of origination-annihilation of each of those substances is due to that substance
and not because of the arma. arma neither takes nor leaves the modification of those
knowable, because they are absent in the atrma. atma is not the doer of the modification of
the body, clothes, etc., and other substances. Body and other substances move from one
space to another due to their kriyavati sakti (efficacy to move from one place to another);
atma does not move them. atma is not the doer of the activity of the hand, which helps in
bringing a book near or in moving the non-self. This activity is absent in amma. So, what
can arma do of the substance that is absent in it? Those modifications of knowables are
changing every samaya, and as there is an absence of their taking or renouncing in atma, it
is unmoving. atma is in a detached state from those modifications of the knowable. arma
is one with the jiiana, which arises by its own self due to the nimitta of modifications of
the knowable.

In this way, as atma has the state of being unmoving, it has oneness. As it has oneness, it
is pure, and as it is pure, it is permanent, and that permanence only is worth taking support.
To have the experience of this pure self-knowable is samyagdarsana.

This chapter is on jiieya. jiieya refers to substances that possess the ability to be known.
atma and non-self are both j7ieyas. atma knows without becoming one with the non-self
knowable, and by staying in the self. To know non-self knowable is vyavahara, and
knowing self-knowable is niscaya. Here, it is explained how the self-knowable should be
known to manifest samyagdarsana.

Origination-annihilation occurs continuously in the modifications of other substances.
Annihilation of body, food, water, etc., is due to non-self-knowable and not due to self-
knowable.

Divyadhvanisara Part — 3 348 Gatha — 192



svajiieya is the form of arma, and it has four types —
1. Inthe form of a mass of eternal efficacy, dravya samanya.
2. lts eternal efficacies - jiiana, darsana, caritra, astitva, etc.
3. Its present state of the attribute of j7iana in the form of manifestation.
4. lts present efficacy of caritra in the form of desire.

The non-self-knowable entity, which is pudgala is of of three types.
1. That which is in the form of a mass of eternal efficacy, dravyasamanya
2. Efficacies of touch, taste, smell, colour, etc.
3. Their state every samaya.
In this way, pudgala in the form of substance-attribute-modification is non-self-knowable.

One atma cannot do the modification of another arma or of any physical non-sentient.
When a stick moves up or down, it possesses the attribute of generality; its origination and
annihilation, or its movement from one space to another, are dependent on the pudgala
paramanu.

1. That stick cannot move up-down due to the hand. This is because the origination-
annihilation-permanence of the hand is in the hand. The stick is a non-self substance,
and its origination-annihilation-permanence is in it.

2. Stick has not moved up because arma desired it. Origination of desire occurs in the
self-knowable, and not in stick, etc.

3. atma does the jiiana of the stick moving up. But the stick has not moved up due to
that jiiana. The origination of jiana occurs in the self-knowable. Origination of the
stick is in the stick. So atma, the self knowable, neither accepts nor renounces the
non-self-knowable. arma neither accepts nor renounces the modification of words,
books, etc. So, the modifications of words, etc., and arma are separate.

a) As words are non-self knowables, they do not come out due to the desire of arma.

b) atma has the modification of j7iana, but words do not come out due to that because
words are non-self-knowable.

¢) Others cannot attain jiiana with the thoughts of preaching in the self-arma,
because thoughts of preaching are non-self knowable.

d) Others cannot attain jiiana because the self-atma has jiiana, because they are non-
self knowable.

e) Another person cannot get j7iana by the emission of words from the self, because
that is non-self knowable.
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The parmanu of bhasa vargana were annihilated and modified into words. This does not
happen due to the presence, jfiana, or desire of jiva. That momentary activity, in the form
of destruction, is the modification of jiieya. atma neither takes nor leaves the states of body,
mind, speech, or food.

There is a state of mutual absence in the present modification of one pudgala in the present
modification of another pudgala. There is a state of complete absence of the modification
of one sentient in the modification of another sentient. What can that substance, which is
the form of absence in the other, do?

Ignorant jiva believes that because he has renounced food, so dharma has arisen, that if he
stays in the shop, then the shop will run, that rot7 is made because of the self, and the body
functions due to him. However, the modification of non-sentient physical matter is due to
their own self. Their origination-annihilation-permanence is due to them. atma is not the
doer of their origination-annihilation-permanence, and other substances cannot do
origination-annihilation-permanence of the atma.

If it is believed that work is done because of non-self, then the principle of ‘ utpada-vyaya-
dhrauvya yuktar sat’ cannot be proved.

Question: Is arma nimitta in the modification of non-self substance?

Answer: The momentary destruction of non-self knowable exists in its own modification.
What use do they have of nimitta? atma does not have the taking or leaving of modification
of non-self substance because those modifications of jiieya modify every samaya by
themselves. Then, to believe that the body moved, or words were spoken, etc., due to atma
is gross ignorance. If the modification of one substance were due to another substance,
then, as the origination is due to non-self, the existence of origination will not be proved.
As origination is not proved, annihilation and permanence will also not be proved. And if
this were to occur, then the principle of ‘utpada-vyaya-dhrauvya yuktam sat’ will not
remain.

In this universe, origination-annihilation-permanence of every substance is due to
themselves and not due to the non-self. The presence of desire and knowledge in the
modification arma is not due to non-self or speech. Here, it is called momentary
modification in the form of annihilation. The word ‘pravartata’ is used, which means two
things. ‘It is’ and ‘modifying’. This does not mean that ‘it is’ or is ‘modifying’ due to non-
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self. Modification of non-self substance does not enter arma. atma neither takes nor
forsakes them; they are only knowables in the jiiana of arma.

Question: Is it not seen that arma accepts non-self directly?

Answer: This is a delusion. Modification of physical matter is within it, and modification
of atma is in itself. Do you believe in non-self knowable? Or belief like the believer of
advaita vedanti (believer of the concept of the undivided one whole, the way it is in
vedanta). However, when there are numerous advaita, cannot exist. Infinite non-self
knowables are separate and independent. The modification of those jiieyas in each samaya
changes independently. This is seen very evidently. If their change is believed to be due to
non-self, then the situation of all substances being one will arise, or the erroneous belief of
singular advaita will arise. So, this is a false belief.

Question: Though from the view of niscaya, atma does not accept non-self, but does it not
do so from the view of vyavahara?

Answer: If atma were to accept non-self from the view of vyavahara, then vyavahara itself
would become niscaya. But this does not happen. niscaya is the absolute truth, and
vyavahara is an assumed statement. For example, though a pot is made of clay, if ghee
(clarified butter) is filled in it, it is said to be a pot of ghee. Similarly, in the modification
of non-self, the desire of jiva is said to be the cause, but it should be understood that jiva
can do nothing in non-self. In Samayasara Nataka, it is said that —

eka parinama ke na karta daraba dof,
do parinama eka darava na dharatu hai.

Meaning — the two substances, atrma and body, do not combine to do one modification, and
atma cannot do two modifications, one of attachment and the other the state of the body. If
atma were taking non-self modification from the view of vyavahara, then vyavahara and
niscaya would become one, or vyavahara would become niscaya. If this were to happen,
then the very nature of substance would be destroyed. So, this cannot happen.

Some ignorant may say that initially, there were no jfieya in this universe, and a God made
them. But to believe this is incorrect. jiieya substances are the existence from eternity to
infinity. A so-called Jain may say that a certain jiieya was not present, and the state of that
Jjfieya arose because of him. But if this is believed, then the eternal nature of jiieya will not
remain. So those who believe in the existence of the state of present modification due to
non-self are like the ignorant who believe in God being a doer.
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In this way, modifications of jiieyas occur every samaya, and their acceptance or forsaking
is absent in atma. Therefore, atma is unmoving. arma is distinct from the non-self jiieya.
Due to this nimitta, it is inseparable from the jiiana of self, which arises due to self, or it is
a state of oneness. jiiana arises precisely the way the state of jiieyas arises and not in any
other way. Additionally, jfiana is not because of those substances. deva-guru-sastra are
non-self knowables. Every samaya, their modifications are perishable. j7iana of atma does
not arise due to them. Even then, due to the efficacy of atma, jiiana arises exactly the way
knowables are. Here, the statement is that jiiana is due to the nimitta of the modification of
Jfieyas. But it has not been said that jfiana arose due to the upadana of non-self. In other
words, when jiiana arises due to the self-upadana, then the jiieyas present at that time are
called nimitta. Without the work arising in upadana, who will be the nimitta? Ignorant says
that work will occur in upadana after the arrival of nimitta. In this belief, there is a gap of
time between nimitta and upadana. But this does not happen. There is no distinction of
time, like first nimitta and then work in upadana, or first upadana and then nimitta would
come. The time at which modification occurs in upadana, nimitta, is alleged for it. This
proves that both substances are present at the same samaya, and cause in one does not affect
the other. Even then, the jiiana of modifying jiieyas is the same as the jiieyas. Not more or
less. Therefore, there is a distinction of arma from non-self, and there is oneness in the
jhiana related to non-self. In this way, there is oneness in arma. Because there is oneness, it
is pure, and because it is pure, it is permanent, and because it is permanent, it is worth
taking auspice of.

To have the jiiana of self jiieya and thereafter to experience it is samyagdarsana.

Oneness in self-j7ieya is because it is with jiiana and darsana. This verse is divine. Here, it
is being told how jiva with bhedajiiana (discriminative knowledge) accepts the self-jiieya.
The self being the nature of jiiana — it is the doer, and jiiana is its work done. deva-guru-
Sastra is not jiana-darsana of the self. Therefore, the focus should be shifted from them
and held equanimously on the self, arma. Then the separation of self is one, and as it is one,
it is pure, arises. This distinction from non-self-knowable is samyakjiiana. jiiani believes
that jiiana-darsana of self is not one within deva-guru-sastra, and they are not within the
self. Whatever has been said by separating himself from non-self is merely a way of
explanation. But the self does not have to separate itself from the non-self. On experiencing
that he is with jiiana-darsana, he is one with the self, and purity arises. At the same time,
oneness with non-self goes away.
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Question: [s Samayasara, etc., not based on jiiana?

Answer: No, Samayasara is not the base of jiiana. jiiana-darsana is not one with the non-
self substance. Modification of jiiana is not due to Samayasara, and modification of
Samayasara is not due to jiiana. The attribute of jiiana-darsana, the base of efficacy, is the
nature of that general substance, which is without modification. jiiani thinks in
modification because the flow of thoughts is not present in the substance-attribute. There
is no activity in substance-attribute; they are analogous to one nature. However, the
modification’s nature is not the same as the general substance. When modification leans
towards the pure nature, and the flow of thought arises that the self is the holder of jiiana-
darsana, it is not due to the non-self. The base of compassion-charity, which occurs with
the focus on non-self, is not the jiiana-darsana of self. Then, modification becomes one
with the nature of the self. When it is said that “I am”, it automatically means that the non-
self is ‘not me.” Omniscient lord, guru, and $astra are their own support-supported. jiiana-
darsana of self is its adheya, and self is its adhara. This support-supported relationship
between the two exists independently. Non-self jiieyas are known in jfiana, but they have
no relationship with j7iana. In this way, self-jiieya is the doer, and unblemished
modification is its work, and they are both undivided. To know this svajiieya and believe
in it is samyagdarsana-jiana.

Due to it being the supreme non-sensory substance, the self-jiieya has oneness. atma
does not do the activity of knowing words, taste, etc., through the five senses. arma does
not know self and non-self through the senses. Nothing can be accomplished with the focus
on Samayasara, divyadhvani, or senses. The self does not know through the senses, and
neither can it be known through them. The self is the supreme substance that is
imperceptible through the senses. This nature of the self, where the self-substance is the
doer, and the unblemished modification is the work done, both are undivided/similar. The
self is separate from the senses, etc., and undivided from itself.

atmd neither takes nor leaves the jiieya substances. Except for atma, body-mind-speech,
deva-guru-sastra, etc., are by nature destructible substances every moment. Their
modification is destroyed in a moment. This proves that arma neither takes nor leaves the
Jfieya substances.

Question: dharmi jiva does pija of the idol, right?
Answer: At the time of doing pizja, although they do say the words, but the dharmi knows
that from the view of nisacya atma cannot say the words and can only have attachment to
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pija. Auspicious attachment does arise at that time, but it is not due to the idol. Auspicious
attachment arises to avoid an inauspicious state. That is punya, but not dharma. He who
believes dharma to be in auspicious thoughts and the activity of the body is a false believer.
Modification of the idol is destroyed every samaya; atma can neither take nor leave it.
Neither attachment nor jiiana-darsana is due to nimitta. But jiiana-darsana occurs with the
support of the self. If this is understood, and due to weakness, little attachment does arise,
but that too is negated, then that is appropriate.

Auspicious thoughts, which were meant to be at whichever time, they are the ones that will
arise, and at that time, nimitta is present in accordance with it, and none other. If it is asked
what if some other nimitta is present? Then this question is incorrect. This is because no
sequence ever breaks. There are innumerable types of auspicious and inauspicious
dispositions.

1. At the time when the auspicious thoughts of compassion arise, at that time no other
auspicious thoughts come. At that time, focus goes on the jiva who is nimitta in
compassion, and not on any other nimitta.

2. At the time when auspicious thoughts of devotion are meant to arise, that is the time
it will. At that time, focus goes on the idol, which is nimitta in devotion, and not on
any other.

3. The point at which respect of deva-guru-sastra is meant to rise, at that time only that
will rise and nothing else. At that time, focus will go on deva-guru-s$astra, who are
nimitta in that thought of respect, and will not go on any other nimitta.

There is an absence of taking or leaving those modifications of nimittas in the atma. jiiana
will arise precisely the way the nimittas are. jfiana does not arise due to non-self substance.
Even then, at that time, jiiana will arise exactly the way the nimittas are, due to its own
self. To believe that jiiana arises due to the modification of non-self substance is the thorn
of erroneous belief. This will not be destroyed without atmajiiana. The nimitta of a magnet
may be present when removing the needle lying on the stomach, but the needle comes out
independently. Similarly, arma knows independently. When jiva believes this, then his
thorn of erroneous belief is destroyed, and dharma manifests.

When jiva has the correct belief, then he experiences the pure nature of the self and leaves
the erroneous beliefs. Earlier, when he did not know the unmoving nature of self, he
believed himself to be the doer of taking and leaving non-self substances, and believed
benefit through nimitta. However, with the correct understanding, he believes that there is
a complete state of absence between the self and non-self substances. In an incomplete
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state, auspicious thoughts do arise, but that does not mean that they are due to the nimitta
of the non-self. It is also not that for auspicious thoughts, one has to go to the nimitta, and
auspicious thoughts do not manifest dharma. Body, karma, etc., are non-self substances,
and the self has no relationship with them because there is a complete absence of one in
the other. They are not integrated into one another, but the self is one with the jiigna of
these. When this correct jfiana arises, the self experiences its pure nature every samaya and
leaves behind mithyatva.

Question: If fire touches the skin and it gets burned, will it not be painful?

Answer: Here, it is vital to understand the meaning of touch. ‘Touch’ implies proximity in
terms of space. The substance-space-time-modification of the body and fire are separate.
There is a state of absence of one in the other. So, the word ‘touch’ does not mean that two
substances have merged to become one. Even though they are near each other, their
respective space points are separate, which is why both are independent. The ignorant does
not know that the cold state of skin was annihilated, and the hot state originated, and the
paramanu remained as it is. The word ‘association’ signifies segregation. The ignorant
believes himself to be in pain if he gets a boil. But that which is in a state of absence cannot
give pain. If someone were to say that he saw a horn on a rabbit, but when there is an
absence of a horn on a rabbit, how can that be seen? Similarly, how can it be that the fire
burnt the self? As there is an absence of modification of fire and body in the atma. they
cannot cause the arma any pain. To believe pain due to them is a delusion. To believe that
the body is mine and the burning of the body is the burning of the self is sorrow.

Similarly, the modification of water is cold. In that, there is an annihilation of the
modification of cold, origination of the hot state, and the paramanu is permanent. The
origination and annihilation are of water, but the ignorant believe that it is due to fire.
Origination-annihilation of water is due to water, not fire. Did the water get heated or the
fire? The fire was always hot, and when the hot state of water originated, then the fire was
the nimitta in it. There is no difference in time. If fire were to come first and then water
would get hot, then there would be a difference in time between nimitta and upadana. But
this can never happen. At that time, when the modification of being hot of the water was
originating, fire was the nimitta.

If one current modification were to be believed to be due to non-self, then there would be
a state of destruction of infinite substances. jiva, who sees non-self-substances in the form
of associations, sees self-substance also with associations. Whereas, jiva who sees the self
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without associations sees all non-self substances also without associations. No one can take
or leave, a changing modification of non-self substance. Hot modification of fire is
corporeal, and atma is non-corporeal, so how can atma get hot? One fact that remains is
that the jiana of earlier modification changed to the j7iana that the state of the body is hot.
But believing that because the present j7iana shows that there is a state of pain in the body,
so atma also is in pain, is a delusion. Change in the body or the hot modification of water
can be seen evidently. However, not accepting them to be independent and believing them
to be due to non-self are delusions. If even one samaya of modification, be it in self or non-
self, is to be believed to be due to non-self, then the incidence of destruction of the
substance will arise.

Saints and munis say that the modification of every samaya is independent. Every
modification of substance is due to itself. arma can neither take nor leave it. jiiana of self
is due to the nature of self, and not due to any other. He who sees from the view of this
focus of pure nature manifests dharma. Modification of non-self is variegated and hence is
absent in self. The self is unmoving and is one with the modification of j7iana, which arises
from the self. As it is at one, it is pure and unmoving. One must take the auspices of this
unmoving self.

Thus, he who sees with this kind of focus on the pure nature of the self manifests true jiiana
and dharma. Therefore, self-knowledge is the doer, and passionless modification is the
work done. To focus on this knowable is samyagdarsana.

As there is a state of independence, As is oneness in the self-knowable. There, as there
is an absence of dependency on the permanent knowables (substances), arma is
independent. In the fourth point, by saying ‘acala’, it is stated to be separate from the
modification of non-self. firthankara, etc., knowables are constant and eternal. But amma is
not dependent on these jiieyas. In the lower states, the auspicious thoughts of benediction
of deva-guru do come, and there is a dependency on deva-guru, but this is a statement from
the viewpoint of vyavahara. dharmi jiva does not believe auspicious thoughts to be worthy
of being dependent, then firtharkara, etc., are non-self substance, so how can the self-
knowable be dependent on them? Therefore, atma is separate from non-self substances.
But he has oneness with the jiiana, which has arisen due to these nimittas, because of the
self. Therefore, there is a state of oneness between cause and work done. Independent arma-
self jiieya is a doer, and passionless modification is work done. Oneness is pure, and pure
is permanent, and that permanent is worth experiencing.
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Here, the solution is stated on how atma can attain peace. Due to being independent, there
is oneness in atma, and that is explained in this verse. This atma is the support of the nature
of knowing, which is jfiana. It is the support of the nature of perception, which is darsana.
Substance is adhara (support/base), attribute is adheya (that which is supported), and
modification is that which determines this. In other words, it should be decided with this
verse that it is stated with five points, like independence, etc., that arma has oneness.

Jjiva desirous of attaining moksa should definitely ascertain this much.

I.

10.

The self does not have the auspice of non-self substance; it has the auspice of only
the self. The one taking auspice is the attribute, one giving auspice is the eternal
substance, and thoughts continue in the modification. This way, substance-attribute-
modification together make a substance.

Substance-attributes are since eternity; they do not think anything, but modification
does think. Initially, there was one thought, and now there is another thought. So,
modification changes, and substance-attribute remain constant. amma is a constantly
modifying substance; it is not unchanging.

The erroneous belief that self-jiieya is due to non-self jiieya and vice versa was due
to the self and was in the modification. That was a delusion.

At the time of that delusional belief, there was a dependency on the senses and non-
self substance. So, senses and other jiieyas, such as that delusion, have been present
since eternity. But they are not advaita (not two but one).

As these jiieyas are in the form of that which will be destroyed in a moment, they are
constantly changing. Hence, they are not singularly permanent.

Though modification keeps changing, the permanence of substance remains. So,
substance is not singularly impermanent.

There was the wrong belief that work occurs due to the non-self. So, in that belief,
nimitta has to be kudeva, kuguru, kusastra.

The true deva-guru-sastra is the one that tells the truth that arma is beyond the senses
and is without any dependency.

Initially, there was respect for the kudeva, kuguru, kusastra. Now, one respects the
true deva-guru-sastra by way of the focus on the self.

If it is said to leave the dependency on non-self and take auspices of self, then
omniscient - the one who has taken the complete auspice of self and manifested the
complete pure state, should be known.
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11. Till the complete auspice of that self is not attained, one should believe in the state of
those who are seeking to manifest that complete state, the seekers.

12. Should believe in true Sastras, which state asti-nasti anekanta, which is, dharma
arises with the auspice of the self, and dharma does not arise with the auspice of non-
self knowables.

13. Leaving the focus of kudeva, kuguru, kusastra, the words of true deva-guru-sastra
should be heard with respect and humility. However, as they are non-self-knowable,
dharma does not arise from them.

14. Initially, jiva used to believe jiiana through the senses. However, with the attainment
of spiritual wisdom, it is now understood that dharma and happiness can be achieved
by focusing on nature, which transcends the senses.

15. When it is ascertained without any doubt that the self is the nature of jfiana, which is
beyond the senses, then the oneness of the substance-attribute is understood.

16. Though there is no distinction of space between substance and attribute, there is a
distinction of name, number, characteristic, and purpose. If one attribute were to
manifest, that does not mean that the other attributes will manifest immediately.
However, attributes of darsana-jiiana-caritra do open in this order.

17. The growth of those attributes is not dependent on non-self substances. But it is the
atma. The one with attributes- arma — is the adhara (base/support), and the attribute
is adheya (the one receiving the support).

18. When jiva, by itself, takes the auspice of self, then the true deva-guru-sastra is said
to be nimitta by way of superimposition.

19. atma is eternally separate from non-self knowables, and it remains separate even in
the state of siddha. It does not enter any other.

20. jiana does not arise due to non-self jiieya but arises because the self is itself the
substance with jiiana.

Substance is viewed in various ways, and its expedient decision should be made.

atma has no dependency on non-self substance and is one with the jiiana related to it.
Hence, atma is pure. jivas must ascertain the true nature of substances and should
understand this from those who propagate the truth. To him who is seeking to know the
truth, it is said that the existence of the self and the non-self knowable is separate. There is
no dependency on non-self knowable; senses are separate from the self, and the self does
not attain j7iana from the senses. But the self is one with the modification of j7iiana, which
arises due to their nimitta. Therefore, the self is one. As it is one, it is pure, and purity is
permanence. Only that is worth experiencing.
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atma is pure in this way because the Suddhanaya, which is related only to the sentient,
denotes afma as only pure. Only the pure nature is experienced, and only takes its auspices.
punya-papa are not accepted, so this only one, pure atrma, being unchanging, is worthy of
being experienced. karma is destroyed every samaya, and its origination-annihilation is
within it. atma has never accepted karma, so it is not required to leave them. When the
focus shifts away from the non-self, the desire for punya-papa diminishes. Due to this,
there is an increase in purity, and this pure arma is worthy of being experienced. The
omniscient deva, guru with no attachments, and true sastra are all impermanent. A person
desirous of moksa does not take its auspice to get obstructed. For example, if a person is
travelling towards his town, whether there is the shade of a mango tree or that of a banyan
tree, whether there is the aroma of a rose plant or a neem plant, he is not concerned with
any of these. His goal is to reach only his town. He does not stop due to the shade or smell
and is only excited about reaching his town. Similarly, jiva, on the path of moksa, walks
on it himself. To attain the state of siddha is his target. On his way, whether he gets
favourable or unfavourable possessions, he is unconcerned with it. Leave aside kudeva-
kuguru-kusastra; he does not get stuck with the sudeva-suguru-susastra, because they are
non-self impermanent substances. What benefit is derived from them? On the path of
moksa, be it Samaysara or Padmapurana, be it Sammedasikhara or Songadha, be it a hut or
a bungalow, be it the Omniscient deva or a kudeva, what is his relation to them? All are
impermanent, and he has no benefit from them. jivas on the path of moksa leave all these
impermanent substances and move forward on the path of moksa with zeal.

pravacana on bhavartha

atma, by nature of jiiana, darsana, is the supreme substance that knows everything without
any dependency on senses. It neither takes nor leaves parajiieya-modifications. The
origination of karma, the words of bhagavana, and kevalajiiana of bhagavana are all
modifications of jiieya. The ignorant believe that the fruits of karma come in the jiva. But
this is incorrect. When jiva turns towards the effort of moving towards the pure self, then
distinctions such as sankaramana (change of type) and udirana (coming together) are seen
in the modification of karma. It is incorrect to say that atma has a perturbed modification
because of karma.
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Thus, it is proved that as arma being independent from any non-self, it is independent, and
as it is independent, it is pure, and as it is pure, it is permanent. That permanence is worth
experiencing.
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gatha-193

YTYTQATGIHAIS A g H-afiregafe=ia -
Now, the preaching is that due to impermanence, nothing other than arma is worth
realising/attaining: -

SET a1 AU 91 Yegaar ATy qgfAIoTon |
STa™ or SAfd Yar YaTaSTTT ST 113_3 11

deha va davipa va suhadukkha vadha sattumittajana |
Jjivassa na saritti dhuva dhuvovaogappago appa || 193 ||

gatha: Be it body, wealth/possessions, pleasure-pain, or friends-foes, none of these are
eternal/permanent. Permanent is only atma, with upayoga (consciousness).

ttka: That which is undivided from paradravvya, and being sullied by paradravya, is
separate from self dharma (attributes), is the cause for impurity, that (except for atma) none
else is permanent. Because it is asat (transitory), being with hetu (being with cause) is with
beginning and an end, and it is proven to be due to another substance. arma, it is with
upayoga (manifestation of consciousness) and is pure. It being so, despite having
association with the body, as the body is impermanent, it does not acquire/associate with
the body and acquires/associates with the permanent, which is the pure self.

pravacana on gatha-193

From nigoda to pancaparamesthi, and from parmanu to non-sentient great skandha, all
substances are separate from the self-arma. When jiva focuses on the self, there is no
perturbation, but when his focus is on the non-self, perturbation arises. At that time, non-
self substances are called nimitta. This is because, with their focus, impurity arises rather
than purity. So, the none can give auspice to the pur self. amma is the only permanent, and
only that is the one to take auspice. Non-self substances are transient, are without any
reason, are with a beginning and an end, and are proved due to another. Thereby dharma
cannot manifest to them.
1. Non-self substances are non-existent; body, wealth, etc., have a beginning and an end,
and they keep changing. The omniscient Lord goes to moksa, the guru too goes away
to some other place, and the books remain as they are. There is an association of non-
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self substances. So, they have a beginning, and they are also separated. So, they have
an end. Due to this, non-self substances are said to be non-existent/transient.

2. At the same time, those substances are with a reason, because there is a nimitta for
associations. karma is the nimitta in attaining body, wealth, etc. Auspicious karma is
nimitta in getting deva-guru-sastra. Some get the association of true deva-guru-
Sastra, while some don’t. Some may acquire wealth, while others don’t. All these
substances come due to the nimitta of another. Hence, it is said that another proves
them, so they are not worth taking auspice.

Ignorant is not aware of the nature of the substance. His focus is on changing the
modification of non-self substances. He connects the modification of non-self substance to
his modification. But it is not worth conjoining with these momentary modifications
because they will change. dharma cannot manifest with a focus on the changing state.
However, the ignorant is unaware of the independence of the self-substance and the non-
self substance.

The eternal pure. @tmada is existent and without any reason. dharma will arise, focusing
on this.
1. As atma is without a beginning and an end. It exists and is not an associated
substance.
2. atma is without any cause; it is not attained due to any karma or nimitta. It is without
reason; hence, it is proved by itself.

When jiva understands correctly, he believes the modification of non-self to be associated
with that substance; then the state of joining the modification of self to the self arma arises.
deva-guru-sastra is momentary, and they are left behind. So, it is not worth taking their
auspice — in this way, when modification of non-self substance is separated from the
modification of self, and is ascertained, and then focus is turned on one’s existence, that
which is without any reason, the substance which is since eternity and will be till infinity,
and who is proved by his existence, then dharma arises. So only the unchanging atma is
worth taking the auspices of.

Here, Acarya Bhagavana has explained very clearly that if one wants to follow dharma,
then he must remove his focus from non-self substances. All substances, from family to
deva-guru, from tirthankara to siddha jiva, from one paramanu to the non-sentient
substances which are acetana maha skandha (great mass of insentient matter), from
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worldly books to the Samayasara sastra, all are proved by their own existence and have a
bigning an end. The way people come from different parts, meet, and go their separate
ways. Similarly, family, deva, and guru are all forms of association. Therefore, they will
be left behind, and as they are proven to be non-self, they are impermanent. dharma and
happiness cannot arise when the focus is on them. Therefore, leave their focus and focus
on the constant soul! Then dharma and peace arise.

Despite the presence of outer associations, the dharmi jiva does not focus on them. He
focuses solely on the permanent, pure atma. Here, the point being discussed is where the
focus of a dharmi jiva is. Body, mind, speech, deva-guru-sastra, etc., all are impermanent,
so their auspices cannot be taken. In this verse, it is explained that joy and sorrow are not
permanent in the arma. Here, the meaning of joy and sorrow is the auxiliary cause of joy
and sorrow, like body, wealth, deva-guru, etc. Many people say that wealth, etc., is not
obtained by the nimitta of karma. But that is incorrect. Here, the explanation is that with
the nimitta of pleasure and displeasure, the attainment of associations is in accordance with
those karmas. dharmi jiva thinks that whether he gets the association of a disease-free body,
the kingdom of an emperor, joy of being with the devis, or the sorrow of hell, he does not
experience any of it. His focus is on the sentient, joyful, permanent nature. Be it the title of
an Indra or a cakravarti, none is his. He believes himself to be of the nature that is with
Jjhana-darsana. Even though he has wealth, body, and kingdom, he has no interest in them.
His interest is only in the permanent arma.
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gatha-194

314 YrgrenuarHTiey wnfefa fAeuafa -

Now, what is gained by the attainment of the pure atma? -

N Td Sforar snfe wR S fagga
AFTRISUIRTRY Wafe |l Higgrifs IRy Il

Jjo evarir janitta jhadi param appaggar visuddhappa |
sagaroSnagaro khavedi so mohaduggarithir || 194 ||

ttka: He, who, having known thus and becoming the pure atma, meditates on the highest
supreme atma;, 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 moha (delusion).

ttka: He, who, through this aforesaid method, knows the pure, steadfast atma, by way of
the pure state, has the inclination towards the pure self; due to this (or with the attainment
of this pure state of arma) there is a singular experience characteristic of meditation/focus
which is of the sentient supreme atma which is with infinite attributes/efficacies. Hence
(by virtue of that meditation) the person actively occupied with sakara-upayoga
(jnanaopayoga) or with anakara-upayoga (darsanaopayoga), both being experienced as
one, the single point concentrated realization on the eternal/constant self arma is
manifested, and the evil knot of moha (delusion) bound very tightly since eternity to
mundane (transmigration) existence moves away.

Thus, it is said that unfastening the knot of delusion (unfastening of the knot in the form of
darsana moha) is the fruit of the attainment of the pure state of arma.

pravacana on gatha — 194
According to the method mentioned above, one who moves away from the non-self-
knowable and looks towards the self-knowable, his activity is in the pure atma. nimitta has
a beginning and end and is externally proven. Whereas atma is from eternity till infinity
and self-proven by knowing so, being one with the self’s knowing-seeing nature, pure atma
is realized. But atma cannot be realized by tending towards vyavahara and non-self
substances. Non-self-substance is transient and not worth harboring; only self-arma is
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worth harboring and reflecting upon. Alertness should be for the meditative; in other words,
experience is the characteristic of meditation. Here, one pure atma devoid of panya-papa,
nimitta, and circumstances is aimed; that experience is called meditation. Because it is a
mass of infinite efficacies, from that, kevalajiiana, kevaladarsana, infinite bliss, and
infinite effort are manifested. In this way, meditation is for the realization of pure arma.

Clarification of sakdra and andakdara upayoga

sakara upayoga: - This is a body, this is a jiva, this is a human—sentient, knowing by way
of such division is called sakara upayoga.

andkdara upayoga: - this is a jiva, this is ajiva — without creating such a division, perception
of being-ness is called anakara upayoga.

Delusion is destroyed only by meditation — one with sakara as well as anakara upayoga
experiences one subject. Meditation is the pursuit, and alert sentience is the characteristic.
atma is only knowing-seeing pure nature. He is not the doer of non-self; attachment-
aversion is not his nature. By knowing this, one who is alert towards one's constant atma
and meditates, experiences, and realizes dharma, his eternal tied knot of delusion is
destroyed. Focusing on nature, delusion does not rise, and then it is said that delusion is
destroyed.

Here, a mumukshu has more responsibility. The word ‘prescribed method”’ is in the verse.
This method can only destroy delusion. If an ignorant person believes any other method
apart from this, like dharma in pinya, dharma from nimitta, or dharma through deva-sastra-
guru, these are not the correct methods. These are false methods. A discerning person has
lost interest in money, body, etc., because they are not constant, and it is not worth taking
their auspice. While he believes in true deva-guru-sastra, he does not believe dharma arises
because of them. He understands this method because dharma arises because of the self’s
efforts. When he puts in the effort, true deva-guru-sastra is nimitta, but he knows dharma
does not occur due to that nimitta.

In the same way, if a jiva always says material possessions are not obtained due to the
nimitta of pleasure-producing karma, it is received on its own without any nimitta. Or, if
someone argues that societal dispensation is not correct because of this, a poor person does
not have money, whereas a wealthy person has a lot of money. But this belief is also not
true.
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Money, etc., insentient substances move from one place to another because of
themselves, in that pleasure-pain-producing karmas are nimitta. A jiva who does not
believe in karma in the form of nimitta has a false belief.

Two divisions are seen — wealthy and poor - in that nimitta is the karma of those jivas.
As a result, such circumstances arose. A jiva who believes that he can give money to
someone else and create a proper societal arrangement is grossly ignorant because
atma does not have the strength to change the insentient substance and remove
auspicious and inauspicious karma. It is a false belief — that he can improve society’s
dispensation and make people happy. Even if by chance paramanus of insentient
money are received because of the conjunction of piinya, then also there is no bliss in
them because bliss does not occur due to non-self-substance.

A mumukshu jiva believes that every jiva gets riches, etc., outer circumstances according
to their karma. Even if there is a conjunction of pleasure-producing karma, his focus is not
on it. A jnani never focuses on - favorable or adverse situations, whether it is
vajravrisabhandardca samhanana (body), or regular sarihanana. He concentrates on his
pure nature, easily leaving interest in auspicious and inauspicious dispositions and focus
on circumstances. With the increase in purity, delusion is destroyed.

Beliefs of an ignorant —

I.

An ignorant jiva does not contemplate the self’s sentient substance and focuses on
the non-self-substances. He believes he can change the non-self and have bliss, but
this is his illusion. Whether he believes or not, the arrangement of non-self-substance
never changes. Whichever substance at whatever time has to come in the form of
circumstances is undoubtedly bound to come; no one can change that.

An ignorant person believes in the pleasure of obtaining wealth, etc., favorable items
because of the rise of pinya. Believing pleasure in external substance is painful and
is a state of dependency. However, an ignorant person does not feel pain in that
regard.

An ignorant person wants to run away from adverse substances and be away from
them. But what does he want to be away from? Oh! Your nature is absent from the
non-self in all three time phases. From whom do you want to be away?

An ignorant person believes in dharma by moving away from circumstances.
However, non-self substance is itself self-proven by its non-existence in the self.
Whom will he remove? None of the substance has entered the self.
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5.

There are innumerable types of auspicious and inauspicious dispositions. Whatever
kind of auspicious disposition is to rise will rise accordingly, and at that time, its
relevant nimitta will be present. Then what will you change? Will you change the
attachment? Or change the nimitta?

In reality, the sequence of substance is as it is. Only the notion needs to be changed. It is
worthwhile to move away from non-self-substance and view the self-nature. A dharmi jiva
thinks that non-self substance is self-evident but is not constant.

I.

Whichever substance is meant to be received at a specific time will be received only
then. There is no change in its sequence because they modify sequentially. A jiiani is
just a knower.

A jfiani does not believe in happiness while having the nimitta of pinya because he
has left the auspice of non-constant.

A jiiani does not have an aversion towards adverse nimitta because he has left the
support of non-self substances and has an interest in the self. Here, the imperfection
of instability is taken as secondary.

A jiiani does not focus on the removal of non-self substances, because it is not in his
hand. While focusing on his nature, his attachment reduces.

A jiiani does not focus on auspicious-inauspicious dispositions because the attitude
of bringing change is being paryayadristi. By focusing on one’s nature, attachments
naturally fall away.

The notion of removing attachment is an illusion. When attachment has not occurred, how
can it be removed? By focusing on nature, focus on the non-self moves away. With which
attachment mellows by infinite parts automatically, it does not have to mellow the
attachment — the state of dharma arises from such a perception. Then, there is no discussion
of changing the nimitta, altering the circumstances, removing adverse circumstances, or
creating favourable circumstances. There is no discussion on the absence of non-self or
changing auspicious-inauspicious dispositions. The talk focuses on the importance of just
being in nature.

This way, when a dharmi jiva's focus intensifies toward nature, he achieves the pure arma.
On attaining the pure atma, dhyana occurs, and with dhyana, delusion is destroyed.
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gatha-195
3y MguRYvefss wfefa feuafs -

Now, “what happens when moha-granthi (evil knot of delusion/infatuation) is
broken/unfastened?” This is explained: -

ot forgeuigidl WU wWdm g |
TS FHgegaEl Wl Hiay ey wefd 13’y

jo nihadamohagamthi ragapadose khaviya samanne |
hojjarir samasuhadukkho so sokkham akkhayar lahadi || 195 ||

gatha: He, who has destroyed the knot of moha (delusion), who has annihilated raga-dvesa
(attachment-aversion) and remains indifferent to pleasure and pain, evolving in the
condition of a sramana (monk), attains eternal-imperishable bliss (sukha).

ttka: By destroying moha-granthi (evil knot of delusion), the annihilation of raga-dvesa
(attachment-aversion) takes the place of that (knot of delusion), which 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. From that evolution (into monkhood),
imperishable/endless bliss is attained/realised, 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.

pravacana on gatha-195
Gain or loss occurs due to non-self substance; dharma occurs due to pimya—such beliefs
are the knots of delusion. On the destruction of such delusion, attachment, and aversion are
destroyed. Because the root cause of attachment aversion is erroneous beliefs. Without the
destruction of delusion, attachment and aversion are never destroyed. A jiva who believes
that attachment-aversion can be reduced without proper understanding has a false belief.
The way by plucking the leaves and throwing them, a tree cannot be destroyed because the
leaves will grow again in the next two to three months. But when a tree's root is destroyed,
the leaves dry up, and the tree will never grow again. Similarly, an ignorant jiva, without
understanding, fasts, does penance, takes vows, then mellow passions are seen, but
transmigration does not stop. Transmigration ends when this jiva destroys the root of the
delusion of believing in gain or loss from non-self. Therefore, one who wants to destroy

Divyadhvanisara Part — 3 368 Gatha— 195



attachment-aversion should initially destroy faith-deluding karma. Because without the
destruction of false belief, attachment-aversion is not destroyed; without their destruction,
caritra does not arise, and without caritra, liberation is not attained.

This chapter is on the knowable. Focusing on the non-self-knowable causes impurity, and
focusing on the self-knowable destroys impurity. The self-knowable is separate from the
non-self; therefore, it is one. Being one, it is pure. Being pure, it is constant, which is the
only thing worth experiencing. With this, delusion is destroyed. In this way, who takes the
auspice of the self-knowable and manifests samyagdarsana, on attaining stability, the state
of caritra manifests. dariisana miilo dhammo — caritra is direct dharma. The root of that
dharma is samakita. Removing the inclination from non-self-knowable, realization and
knowledge of self-knowable is samyagdarsana and jiiana. In this way, a jiva who realizes
the self and stabilizes within manifests the state of caritra, and upon its manifestation,
attachment and aversion are destroyed.

With this method, a muni destroys attachment and aversion. That muni assumes supreme
equanimity. Characteristic of religious austerity (sramanya); in other words, the state of
being a muni is supreme equanimity. The manifestation of equanimity in the fourth
gunasthana does not imagine bliss and pain in favourable and adverse conditions. Does not
believe in dharma due to the body’s activities and pinya. Dharma is in true realization of
self-knowable — such discretion of self-knowable and non-self-knowable was already there
in the fourth gunasthana. But, now, in the state of monkhood, with exceptional stability,
the disposition of instability does not arise. If someone inflicts pain on the body, he still
does not have hatred, and if anyone applies sandalwood on the body, he does not have
attachment towards him. Respect is good, disrepute is bad, a healthy body is good, and an
unhealthy body is terrible — it does not allow such thoughts of instability to occur in the
self’s knowing nature. This is why a muni manifests supreme equanimity — a muni has such
a characteristic of supreme equanimity. He remains merely a knower-seer of the external
occurrence of bliss and pain. It does not allow such conduct to arise. See! This is called
muni’s state. The characteristic of sramanya is called supreme equanimity. But it is not
said that the characteristics of sramanya are nakedness, keeping a peacock feather,
following the five great vows, and having twenty-eight basic rights of a muni. Peacock
feathers and the state of nakedness are non-self-knowable; the discussion here is not about
them.
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Thus, a muni achieves imperishable, indestructible happiness by having exceptional
stability within. The characteristic of this happiness is the absence of anxiety. An ignorant
person believes he has pleasure in money, his son-wife, and the forest, but all these are
anxiety in the form of pain. In this way, a muni attains peaceful equanimity by engrossing
in his nature and attains happiness and liberation.

Thus, leaving the focus on non-self-knowable and having belief-knowledge of self-
knowable is samyagdarsana-jiiana. Conduct arises due to this, and equanimity in the form
of conduct leads to attaining imperishable bliss.

With this distinction of the knot in the form of delusion, meaning with the destruction of
mithyatva, indestructible bliss is attained.
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Now, it is ascertained that dhyana is characterized as a single-point concentrated realisation
of the eternal constant self—arma, and it does not bring impurity in the atma; -

< @ideuigsqyl faaafaz qon forsfimT |
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Jjo khavidamohakaluso visayaviratto mano niruritbhitta |
samavatthido sahdve so appa navir havadi jhada || 196 ||

gatha: He, who has destroyed the dirt/taints of delusion, has detached himself from objects
of senses, has restrained his mind, and is equanimous in his own nature; he is meditating
self atma.

tika: The self has destroyed the dirt/taints of delusion, and for whom there is an absence of
attachments to the object of the senses, which is the root of the dirt of moha. Due to this
(or due to complete detachment from desire for senses), like a bird living on a ship in the
middle of the sea, due to the complete absence of changing substances as support and there
being no other refuge, such thoughts/activities of mind is annihilated (i.e.in, the absence of
any other ship, tree or land, etc., the bird sitting on that ship having no other refuge/resting
place in the mid-ocean stops flying. Similarly, due to detachment from objects of sensual
pleasures, no other substance remains as a resting place for taking refuge, and the mind/
thought activity is annihilated. Therefore, owing to the annihilation of thought activity,
fickleness, whose root is the mind, also disappears, and his mind (attention) is established
in his own eternal constant/nature, which is possessed of unlimited intrinsic sentience. And
that being entrenched in one’s own eternal sentient nature, arising in self-nature, as an
unperturbed, singular concentrated realisation self, it is called dhyana (meditation).

From the above exposition, it is ascertained that dhyana, being well established in the self’s
own intrinsic nature, is atma itself as it is identical to it. Hence, it is not the cause of
impurity.

pravacana on gatha-196

Believing gain-loss due to non-self matter is darsana-moha, and attachment to the activity
of non-self matter is caritra-moha. One who has eliminated darsana-moha and caritra-
moha is free from attachment to non-self matter.
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1. The root of caritra (right conduct) is samyag darsana (right perception). The jiva that
experiences the true nature of jfiana, to him caritra in the form of inner joy menifest.
However, without samyag darsana, caritra does not manifest.

2. The root of attachment and aversion is darsana-moha. The cause of attachment-
aversion is delusion, which arises from a mistaken perception of oneness with external
objects. Without the removal of darsana-moha, attachment-aversion cannot be
eliminated.

3. The root of attachment to non-self substances is delusion-attachment-aversion. The
tendency toward the body, mind, speech, deities, gurus, and scriptures, apart from the
atma, has two causes:

(A). The tendency that arises from perceiving gain and loss from non-self objects is
rooted in darsana-moha.

(B). The tendency to move toward non-self objects, not perceiving gain or loss from
them, but due to one’s own weakness, is rooted in caritra-moha-raga-dvesa.
(delusion of conduct-attachment-aversion).

The munis have eliminated delusion-attachment-aversion, and hence they do not engage in
the activity of the non-self. Due to the absence of attachment-aversion, they are detached
from the non-self substance. The amma is self-knowing, while everything else is non-self-
knowable. That self-knower, who has the belief-knowing of the pure sentient atma,
removing erroneous belief, has intense immersion in the self; his focus does not go on the
non-self substance, and hence his attachment and aversion are destroyed.

Just as a lone bird sitting on a ship in the middle of the ocean has no support other than the
ship, and thus remains fixed there without relying on any tree or land, similarly, the munis,
not having focus on non-self substances, are deeply engrossed in their self-state. Therefore,
their mind has support of no other substance, but stays focused solely on the atma-dravya
(self-substance), and hence the activity of the mind stops. The root of restlessness is the
mind, and when the mind is restrained, restlessness does not arise. Support of the mind
leads to punya (merit) and papa (demerit), while auspice of atma leads to liberation.

Restlessness is called bhava-mana (emotional mind/thoughts), and the shape of the
astadala-kamala (eight-petaled lotus) is called dravya-mana (physical mind). Initially, one
must renounce the external supports, such as deva, guru, sastra, body, family, and other
non-self substances. But now, one must also renounce the support of the internal dravya-
man, which is the form of non-self knowable. When the mind’s attachment is broken,
restlessness is destroyed, and with the destruction of restlessness, firm stability of the
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infinite jiiana-darsana (knowledge and perception) of self arises. Being firmly established
in the arma activity within the self and by focusing solely on the unperturbed one arma,
and keeping it to the fore, brings liberation.

In this way, by making a discerning sraddha-jiiana (belief and knowledge) of the
distinction between the parajiteya (other-knowing) and svajiieya (self-knowing), one
attains samyakdarsana (correct perception), leading to the destruction of darsanamoha
(delusion in perception). After the destruction of darsanamoha, when one is established in
atma, caritramoha (delusion in conduct), i.e., attachment-aversion is also destroyed. With
the destruction of delusion, attachment, and aversion, there is an absence of tendency
towards non-self substances. This absence of a tendency towards non-self substance results
in the cessation of the mind’s restlessness. When the restlessness of the mind is absent,
then the focus is on arma, and then dhyana arises. Then one attains the fruit of dhyana, in
the form of kevaljiana and the state of siddha. When there is concentration in the arma, it
is called dhyana (meditation), and the result of dhyana is the attainment of kevalajfiana
(omniscient knowledge) and the siddhapada (state of liberation).

Question: When the kevali bhagavana has attained the perfect state and ananta catustaya
(infinite fourfold state) and knows the objects of the three worlds and the three times
simultaneously, there is nothing left for them to do. Then why is their state still referred to
as Sukla-dhyana (pure meditation)?

Answer: Although the arhamta (embodied bhagavana) knows all substances of the three
worlds and all that pertains to the three times simultaneously, and their eighteen flaws have
been destroyed, they have not yet attained the perfect self-knowing state (svajiieya). There
still remains some impurity in their yoga-guna (attribute of movement) and pratijivi-guna
(residual qualities), etc., and they still have some remaining non-destructive karmas.
Hence, there is some imperfection in their self-nature. For this reason, the Arhat remains
in the state of dhyana. The state of siddha is a state of perfect purity and svajrieya, and there
is no dhyana there. Since Arharita still has some impurities, dhyana remains. To explain
the true nature of such jiieya, the concept of the Sukla-dhyana of Arhamita is taken in the

chapter on jiieya.
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gatha-197

Y TTAR[STHT TH A (b AT TYHAREGAT -
Now, the question raised in this gatha sitra (stanza) is - as to “what does the possessor of

complete knowledge (omniscience) who has attained/realised the pure self (suddhatma)
contemplate?

fOrgquvrieH ! T=wd Yo uTada=vg |
TGl GO F1fG HUg f&ds! 113011

nihadaghanaghdadikammo paccakkharir savvabhavataccanhii |
neyamtagado samano jhadi kamattharihn asardeho || 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 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 the energy of knowledge, does not have direct
knowledge, so he does not know objects in a well-defined way, clearly - 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, the omniscient Lord does not
have any desire, curiosity, or doubt. How can there be objects that 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 a 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 a
desire/curiosity to know the unknown object. Moreover, he has doubts about the object,
which is known indistinctly. It being so, contemplation about objects which he desires, is
curious about and is doubtful of is not possible; but omniscient Lord, owing to absence of
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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; thus, He the
omniscient has no desire, curiosity or doubt about any object. In these circumstances, “what
does he contemplate/meditate upon?

pravacana on gatha-197

Because non-omniscient jivas have delusion and ignorance, they have dhyana.

1. A false believer who is amiable toward delusion is seen as greedy. He tries to move
away from the non-self and towards the self.

2. Non-omniscient jivas have an incomplete state. Its reason is knowledge deluding
karma. Because of this, they cannot directly and subtly know all substances.
Therefore, when there is a desire to learn about substance, then to know them, and
when there is a doubt about a substance, then to decide about them, they are seen
meditating. In the lower state, attachment is also present. Therefore, they are seen
meditating to destroy raga. We can understand the reason for meditation in the jivas
in the incomplete state.

This discussion was about non-omniscient, but (arhanta) is omniscient. He has destroyed
four obscuring karmas — knowledge deluding, faith deluding, delusionary, and obstructive
karmas.

1. There is the absence of delusion in God; a passionless state has arisen in him, and he
has no craving.

2. The state of omniscience has arisen in him. He knows three time phases and three
lokas in one samaya as if they are in the palm of a hand (hastamalakavat). He knows
the nature of all substances directly; he has crossed the knowables. He has no desire,
no inclination, or any type of doubt. Hence, he doesn’t require dhyana to fulfil the
desire to know or to remove any doubt. Then why should He meditate?

A student inquires about this out of curiosity about the unique nature of arhanata.

Ordinary people of this world have the desire to know due to the nimitta of delusion, and
their capability. That is why they have a passion for some substance or another, and because
of their ability and nimitta in the form of knowledge deluding karma, they cannot know
many substances. They do not know those substances subtly. Therefore, there is
inquisitiveness in knowing what is not known, and there is doubt about substances that are
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not known clearly. Due to this, they have dhyana of substance with desire, inclination, and
doubt.

Whereas there is an absence of mohaniya karma in the form of nimitta in the omniscient
bhagavana, and because of his capability, there is passionlessness. Therefore, in the
absence of desire, omniscience has manifested, and nimitta in the form of knowledge
deluding karma is not present. That is why bhagavana knows all the substances
exceptionally perfectly. Hence, he has no desire, inquisitiveness, or doubt; then, is it
possible to have dhyana of any substance?

See! The disciple is so worthy that he knows the nature of arhanata. He believes
bhagavana to be passionless; He has no desire and is perfect. One who thinks bhagavana
has a disease or eats food does not know the nature of bhagavana. bhagavana is free from
disease, sorrow, fear, etc., all faults, and he has nothing more left to be known — after
accepting this, the disciple asks whose dhyana does bhagavana do?
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gatha-198

AATGIARSTT TH AT AR IARHAREA e -
Now, in this gatha-sitra, the answer to the question raised above (in gatha 197) is given.

That he who has attained/realized the suddharma (pure self atma), He the all-knowing Lord
(omniscient) meditates on/experiences parama saukhya (the highest/supreme bliss): -
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savvabadhavijutto samarintasavvakkhasokkhananaddho |
bhiido akkhatido jhadi anakkho param sokkharin || 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).

ttka: When this artma, as a result of the absence of sensory activities which are abodes of
obstructions to the arma’s intrinsic bliss and knowledge and are abodes of certain types of
(but not of all kinds of) happiness and knowledge in certain spatial units but not in all
spatial-units of arma, it itself modifies without sense-organs. Then immediately, he, being
beyond comprehension of the 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 armma; he is rich with complete
bliss and knowledge in all spatial units of arma. Thus, the evolved afma, though there being
no possibility of arising any desire, curiosity, and doubt, meditates on the highest
happiness-unprecedented and being characterized by lack of perturbation, i.e., he remains
engrossed and steady in experiencing a single-point concentration of self (soul)
accompanied by the absence of perturbation. And such a state of self is, indeed, the
attainment of siddhatva (disembodied omniscient state of perfection) — a manifestation of
the 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 to this question is given in this gatha - dhyana (meditation) is to
experience a single object with a concentration of attention on that particular object. The
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all-knowing Lord, who is possessed of fully manifested bliss and knowledge in all spatial
units of arma, experiencing the self-atrma, has perception/ knowing of only one subject,
along with the highest bliss; so, he meditates on the highest bliss, that is, he observes
meditating on (experiencing) the highest blissful state.

pravacana on gatha-198

kevalr bhagavana, himself, is in the state of atindriya (beyond senses). In the lower
stages, as the focus is on the non-sentient senses, it works as an obstruction to the state of
natural happiness and j7iana. Until then, sukha and kevalajiiana cannot occur. Senses are
nimitta in worldly pleasures, which, from the view of absolute truth, is dukha. Senses are
nimitta only in them, not in the arma’s jiiana and sukha. The focus of bhagavana has shifted
entirely away from the senses; although the body and insentient senses exist, they are said
to be absent. Thus, bhagavana dwells in a non-sensory state by himself.

kevalf bhagavana is beyond the senses, even for others - kevali bhagavana cannot be
known through the senses. Only his body and speech can be known through the senses, but
they are not the nature of Bhagavana. An atma who looks at his nature, which is beyond
senses and mind, can know Bhagavana. Seeing Bhagavana externally is not seeing him.
kevalt bhagavana is known through atma’s jiiana; therefore, he is preter-sensual.

Every spatial point of kevalf bhagavana is filled with knowledge and bliss —bhagavana
has attained a state free from obstruction, which is perfect, with absolute joy, and
knowledge. In the lower stages, worldly joy was with impediment. Whereas, here, in which
no obstruction occurs, such an absolute, unperplexed bliss has manifested. Meanwhile, in
the incomplete state, the activity of jiana can be seen in specific pradesas. Now,
kevalajiiana manifests from innumerable space points of atma. kevali bhagavana’s atma
is enriched with infinite bliss and knowledge, so he has no inclination, curiosity, or doubt.
kevalt bhagavana has sukladhyana till the perfect state of siddha does not occur — kevali
bhagavana has sukladhyana till the perfect siddha state does not occur, because he is steady
in the experience of the tranquil form on the subject of atma. Despite this being so, kevalt
bhagavana meditates on the supreme bliss whose characteristic is uniqueness and an
unperplexed state. By staying in this state of atma, the state of siddha in the pure nature of
Jjhiana-ananda manifests. arhanta bhagavana does not need to do the dhyana which is
found in the mundane state. However, the supreme immense sukfa has not yet manifested;
the impurity of the yoga attribute remains. Impurity of the four partijivi gunas is present in
His modifications. The nature to rise upwards has not yet manifested in its complete purity.
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atma of arhanta bhagavana does have this much incompleteness, and in the form of
nimitta, the four non-obscuring karmas remain. To remove this incompleteness, He (kevalt
bhagavana, who has attained the thirteenth gunasthana) does not need any thought or effort
like the mundane jiva. As atma remains stable in its own experience of self, impurity is
destroyed in a sequential order, and the state of siddha manifests.

As bhagavana is steady in the one-self, it is called sukladhyana. This much impurity
bhagavana has due to His own self. This should be accepted. It is incorrect to say that the
impurity is due to the non-obscuring karmas. According to the efficacy of the upadana
(primary cause) of that samaya, kevali bhagavana, who is in the thirteenth gunasthana, has
not yet become siddha, hence He has been said to be with dhyana.

When it will be called that belief in @fma and pancaparmestht exists - jivas who want
to believe in and know about their arma and pancaparmesthi have to accept the points
below.

1. The state of a muni cannot be achieved by wearing clothes and keeping vessels, and
being naked without samyagdarsana is also not a state of a muni. The manifestation
of purity by play in the inner nature, together with samyagdarsana, along with the
digambara state, is called the state of a muni.

2. kevalajfiana cannot manifest while being a householder or in the modification of a
woman. A man’s body and sky-clad digambara state is always there when
kevalajiiana manifests, and there can be nothing else.

3. kevalt bhagavana never experiences pain, disease, etc., does not think of imparting
discourse to others, and has a perfect, passionless state both internally and externally,
possessing a perfect audarika body without bondage. The Om divyadhwani, without
any words, emanates without any desire.

4. All armas together cannot become one. Each arma remains distinct and independent.
atma has infinite attributes, not just one. It is not so that if one attribute achieves
completeness, all the other attributes will attain completeness simultaneously. The
evolution of attributes occurs sequentially; we must accept this independence of
attributes.

5. A substance is not solely non-dual, but it is dual-non-dual. A substance is one, yet it
appears numerous from the perspective of guna and paryaya. In this context, gunas
are simultaneous, but paryayas occur successively. All are characterised by dravya-
guna-paryaya with utpada-vyaya. By accepting this and having true faith in the self-
atma, samyagdarsana manifests. However, it is not the case that, because
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samyagdarsana has manifested, caritra will develop, and the kevalajiiana and siddha
states will not occur immediately; evolution proceeds sequentially.

6. With steadiness in nature, steadiness in conduct occurs, and a passionless state occurs.
Jjhiana-darsana-virya, etc., are in infinitesimal parts; their evolution is not complete,
so it must be understood.

7. Self-knowable paryay in the form of infinite jiiana, infinite darsana, infinite virya
have manifested; however, supreme uninterrupted bliss has still not manifested,
because his many other gunas have not wholly manifested. There is still impurity in
the four partijivi gunas, such as the attributes of yog and vaibhavika guna like
pradesatva (attribute of space), etc. Such incompleteness remains in the perfect state
of the self-knowable. However, this is not due to non-deluding karmas. It is because
of one’s ability. Therefore, sukladhyana is present, and it has sequential growth.

8. The perfect state is manifested only with this sukladhyana. Body or karma is absent
in the form of nimitta. One siddha does not merge into another siddha. There,
paryayas are changing every samaya. siddhas are enjoying natural bliss and never
return to transmigration. This way, paryaya of self-knowable is complete and perfect
in the siddha state.

It is said that — by having such true knowledge and belief manifesting samyagdarsana, in
the self-atma, true belief in the pancaparmestht occurs — so it is said. This way, one should
understand different methods of narration. It is said in Samayasara that the one who has
manifested samyagdarsana, by having correct belief, has become a siddha, and indulgence
of ajfiani is the cause of shedding karmas. There, conduct is considered secondary, and the
statement is primarily based on the view of belief. Here, in Pravacanasara, the statements
are primarily from the viewpoint of jiana. So, it is said that even after the manifestation of
kevalajiiana, impurity remains. Here, knowledge of the Arhanta’s knowable paryaya is
imparted. Therefore, it is said that, in the thirteenth gunasthana, because of the presence of
impurity of yog guna, etc., there is impurity in the self-knowable paryaya. sukladhyana is
said to destroy the impurities and manifest the siddha state. This chapter is on knowable;
hence, correct knowledge of knowable paryaya is imparted.
bhavartha

What work does bhagavana have of dhyana? This gatha replies to this question. It states
that the experience of the foremost subject is dhyana. Omniscient Bhagavana is replete
with bliss and knowledge in all the pradesas of atma. Experiencing only his atma in a

blissful form, he has blissful dhyana and meditates on supreme happiness.
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gatha-199
SYTIAT [STHIUTTHALON Wi ARl saaurRard -

Now, it is determined that this is the path of liberation - characteristic of which is the
attainment of pure self (soul): -
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evam jind jinirivda siddha maggar samutthida samana |
jada namottho tesim tassa ya nivvapamaggassa || 199 ||

gatha: My obeisance to that path of nirvana (liberation) and to them who have followed it
and attained the status of jinas (the conqueror), of jinendras (the great tirthankaras), of
siddhas (disembodied omniscient) and sramanas (sky-clad digarmbara jain monks).

tika: All those ordinary 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 the 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 (atma) reality (Suddhatma pravritti), but it is not so that they might have attained
the siddha state by any other process. Therefore, it is determined that there is only this one
path to liberation and no other path exists. So now enough of this elaboration!

Acarya pays obeisance in the form of noagamabava—namaskara in which the difference
between the bhavya (object of adoration) and 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 in the form of the process of engrossment in pure self-reality
(Suddhatma tattva pravritti). The path of liberation is determined/realised; due to the action
of the same being carried out, and we (acaryas) are observing it/moving on it.

pravacana on gatha -199
Belief, knowledge, and engrossment in the pure afma is the only single path to
liberation, and none other — all omniscient gods, tirthankaras, and monks who have only
one life to complete, have acquired the path to liberation by following the process of the
inclination towards the pure arma and attained the status of siddha through this process.
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atma cannot carry out the activity of the body, mind, and speech. Auspicious and
inauspicious dispositions are impurities, whereas atma is devoid of impurities and has the
nature of bliss. The only steps to liberation are internal realisation, experience, knowing of
self, and being internally steady. The Tattvartha Sutra states that samyagdarsana-jiiana-
caritra is a path to liberation. All three of these are included in the engrossment of pure
self-reality. Infinite siddhas, omniscient, and monks have acquired the siddha state by only
this sole path; It is not that they have acquired it by the body’s activity or auspicious
dispositions. Playing within nature by retiring from auspicious-inauspicious dispositions is
the only method to liberation, and none other. This method was followed in the fourth era
and is now followed in this fifth era. There is no other method for the fifth era. Whether it
is Mahavideha ksetra, Bharat ksetra, or any other ksetra, the method for moksa is the same
universally.

Amrtacandra acarya has composed a marvellous exposition. Staying in the body and
distinct from attachment, bhagavana atma achieves a liberated state through inner belief.
Dispositions of charity, piety, pilgrimage, etc., liberate no one; but out of ignorance, many
jivas say that while doing vyavahara, niscaya will occur — this is a false statement.
vyavahara means statement of a transferred epithet. When does a transferred epithet occur?
When one manifests the niscaya sraddha, jiiana, ramanata, within himself, then the
allegation of vyavahara is on thoughts.

Water remains in its state of water, and waves arise; similarly, arma maintains itself as
atma and continues to change in state. Religion arises due to pinya, and the belief that
benefit occurs due to non-self is a false notion. By having such a belief, knowledge, and
play, that arma’s nature is jiana, the passionless paryaya occurs, meaning, on the
destruction of contrary belief/knowledge, paryaya of true belief-knowledge-conduct arises.
Tendency towards the knowing blissful nature, devoid of pinya-papa, is the only path to
liberation; there is no other path. acarya bhagavana says that enough has been spoken on
this subject; hence, no more elaboration needs to be done.

Paying obeisance to the siddhas who have a completely pure state and the path to
liberation in the form of a pure state: - The muni pays no-agambhava obeisance to the
Siddha bhagavanas who remain in the pure afma’s nature, and to the path of moksa in the
form of sraddha-jiiana-cartitra.
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Pure atma is bhavya — the objective, and it should be meditated upon. The modification of
the self'is the one who meditates on the subject, so it is bhavaka. This distinction of bhavya-
bhavaka has been set. The distinction that pure afmma is venerable, and the self reveres, pure
atma is to be worshipped, and the modification of self is worshipping has gone. Thus, the
noagamabhava namaskara occurs. atma’s nature is to be a perfect knower, and that
modification in the form of jiiana is bhava namaskara (psychic obeisance). That jiiana of
atmd is said to be the no-agamabhava namaskara.

Perseverance and efforts towards the path of liberation by Acdrya bhagavana in the
fifth era: - Oh! bhavalingi muni, who has immersed himself in the pure nature of the self,
speaks with the experience of his intrinsic awareness. He says that arma has manifested the
path of moksa, and his inner state of passionlessness is intensifying. He has the delight of
the pure nature, which is the mass of joy, and on the outside, he has the sky-clad digambara
state. They have no other possession except the instrument of restraint, which is the
peacock feather, and a pot. Even though acarya does not have avadhi jiiana and manah-
paryaya jiiana, he has the belief in the path of moksa. He is ready to announce that he will
become a siddha.

How much firmness and effort exist? He is a witness of arma. There is no need to ask
bhagavana. An ignorant person doubts whether he is a jiva or ajiva. When he asks
bhagavana, he is told that he is a jiva, and then he realises it.

Such a grossly ignorant soul will never attain liberation. One who has no decision regarding

Jjiva and ajiva. How can he decide about his knowing nature? Here, acarya Bhagavana says
that this path of liberation, free from faults, has descended. jivas who will have belief-
knowledge of their arma will manifest samyagdarsana and attain liberation.

If one is in the last embodied state (carama sarira), then in the same life, or if not in the
final embodied state, one may attain liberation after a few lives. This is not an important
matter. The self should engage on the path to liberation. Here, acarya bhagavana presents
the path of moksa based on his own experience.

sk st sk sk sie she sk she sfe sk sfe sfe st sk sie sk skeske sk sk s sk
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gatha-200

gduamy gafifa gdufaqi fAdegy wiemrhya wauft  gare-
Now, Acarya, carrying out the former pledge taken in the words — “I observe/acquire
equanimity,” etc., (in the fifth garha) set forth himself on the path of liberation of
Suddhatma pravrtti: -

TQT g SO (WU SITUFT  JHTAOT |
uftaqenty wafxi Iafgel forwsf 10011

tamhda taha janitta appanarn janagarn sabhavena |
parivajjhami mamatiri uvatthido nimmamattamhi || 200 ||

gatha: Therefore, I, thus, having conceived the self-afmma to be a jiiayaka (knower) by its
characteristic nature, abandon the notion of mine-ness and have adopted the notion of non-
attachment.

ttka: This, ‘I’, am adhikart (qualified) for liberation, after having attained comprehensive
knowledge of self-arma-reality as being possessed of knowing-nature, by process of
abandoning the notion of mine-ness and adopting the notion of non-attachment, engrossed
into eternal pure-atma with all effort, because it has no other work. It is thus: -

First, ‘I’ by nature the jiiayaka (knower) only, and as an absolute knower, the self has 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, the self does not have any attitude of ownership towards anything; rather, in all
and everywhere, with respect to everything, ‘I’ (self) has an attitude of negation that
prevails within.

Now, the suddhatma (pure self), 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 jiiana (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, even
besides its assuming uniformity, (but) because of the impossibility of discrimination due to
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the inevitability of the relationship of the knowable and knower, yet it never gives up the
uniformity of 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 arma self (soul) as it really is, I, having eradicated delusion,
realize/attain with absolutely unwaveringly.

Thus Acarya, being occupied actively in the right knowledge with totally hindrance-free
engrossment-the root of which is darsana-visuddhi (purity of faith), despite being a sadhu
(sky-clad monk), pays bhava-namaskara (perpetual mental obeisance) characterized with
sole intentness to this evidently realized veritable pure self and also to all such supreme
souls who have already realized the pure self, completely.

pravacana on 2atha-200

See! In this fifth era, two thousand years ago, Kundakunda Acarya and one thousand years
ago, Amrtcandra Acarya were there. Though they did not have clairvoyance and telepathic
knowledge, they still said, ‘I am entitled to moksa.” An ignorant jiva is entitled to money,
etc., and acarya bhagavana says, ‘1 am entitled to moksa.” This determination is truly
inspiring! moksa does not occur in the fifth era because such a capacity is absent. Still, the
self’s nature is to know; except for arma, all other substances and dispositions of charity,
piety, etc., are knowables. The self is the knower of these knowables. They are seen by the
self; the self'is the onlooker of these knowables, and the self is the observer of the universe.
The way the self is the knower, in the same way, the nature of all the jivas of the universe,
from nigoda till kevali, is to be the knower. This nature to know does not come from
outside, that is to say, it does not come from deva-Sastra-guru; it is all within. As an
ignorant focuses is on association, he believes he is a human, a man, a woman, a scholar, a
fool, and so on. His belief is delusional, with a focus on modification. arma’s nature is to
know association and attachment; he is an idol of sentience.

acarya bhagavana says that he is entitled to moksa. He says that he is with the jiiana of the
atma reality, which is with the nature of knowing, who has implemented the method of
forsaking the belief of ownership and accepted complete detachment, with all the activity
of the pure arma with focused endeavour.

Here it is said — with a deeply insightful understanding of the tenets. Because without the
real knowledge of the tattvas, forsaking the belief of ownership and accepting complete

Divyadhvanisara Part — 3 385 Gatha —200



detachment cannot be attained. jiva substance is with the nature of knowing-seeing, and
body-mind-speech are insentient substances. Disposition of charity, piety, etc., is pianya
tattva, and disposition of violence, lie, theft, etc., is papa tattva; piunya and papa both cause
asrava and bandha. On having the correct belief of these nine tenets, samvara and nirjara
occur. With the increase in the internal steadfastness state of a muni, sequentially, the
modification of moksa manifests. In this way, jiana of all forsakes belief in ownership and
accepts complete detachment.

See! Here, the sky-clad state of the body with the renunciation of non-self substance is not
to be embraced. Because they are non-self-knowable, atma cannot accept or renounce
them. Renouncing attachment is a statement from the nasti viewpoint. Being engrossed in
the knowing-seeing pure nature, attachment is renounced, and non-attachment is accepted.

Thus, with complete effort, the jiiani immerses into the experience of the pure arma,
because no other activity is worth doing. acarya Deva says that none of the auspicious
dispositions are worth doing. It is different that during thought activity, auspicious
dispositions occur, but they are not worth doing.

By nature, the self is a knower. One has a knowable-knower relationship with all the
substances of the universe. The self cannot favour the non-self, and the non-self cannot
favour the self. For eternity, no one has obliged the self, and the self has not obliged
everyone; he is just a knower. It is not the nature of self that just because he is an Acarya,
so he can protect other munis, aryikas, sravakas, Sravikas, can teach students, etc. He has
a knowable-knower relationship with all jivas from nigoda to siddha. This relationship is
also from the vyavahara viewpoint. From the niscaya viewpoint, he knows his own atma.
Non-self-knowables are automatically known while seeing the self arma. Only this much
is the extent of relationship of vyavahara. Besides this, there is no other relationship like
svaswami (self-ownership), etc., deva-guru are not the lord ‘my’ lord; they are lords of
themselves, and self is not the master of wife, family, etc.; They are masters of themselves.
Self is not the doer of blemishes of pinya-papa. All these substances are worth knowing,
and self is the knower.

Understanding this knowing nature is the cause of dharma-moksa.
The relationship of knowable-knower between atma and non-self-substances is from the
conventional point of view and not from the absolute point of view.
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In this verse, Kundakunda Acaryadeva says, ' | am attaining the pure atma’; the path is the
same for all. The relationship that atma is the knower, and non-self-substance is knowable,
is also from the conventional point of view. From an absolute viewpoint, the self has no
relationship with the non-self. From an absolute viewpoint, atma is knowable, and atma is
the knower; external substance and attachment-aversion are all non-self. atma is their
knower from the vyavahara viewpoint. There is no relation between non-self and the nature
of substance; after deciding so in jiana at the outset, later unblemished conduct manifests.
Thus, the completeness of self-knowable substance is unquestionably announced here — all
Jjivas can attain such perfect completeness.

Thus, non-self substances and attachment are knowable, and the self is a knower — such a
knowable-knower relationship is from the vyavahara viewpoint. From the niscaya
viewpoint, there is no relationship with non-self. From the same perspective, the self knows
the self-knowable. In this way, by being merely a knower, the self has only a knowable-
knower relationship with non-self substances, not in terms of characteristics such as self-
ownership.

1. The relationship between the characteristic of svaswami (self-ownership) and the
non-self does not exist: Sons and daughters are non-self; they are not of self, and self
is not theirs—such a relationship of self-ownership is not present. An ignorant person
believes they all belong to him. However, this belief is false because they are non-self-
knowables, and non-self-knowables can never resemble self-knowables. The nature of
the self does not permit the self to be kind to others, cruel to others, and to retain wealth.
Self is simply a self-knower and owner of self-modification—such a relation of self-
ownership exists.

2. The relationship of ta@datmya (identical) characteristics does not exist with non-
self: Body karma, attachment aversion, etc., are non-self; they can never be identical
with atma. Non-self-substances are never identified with amma; even attachment
aversion occurring in atma’s modification does not identify with arma. karmas rise,
they exist, bondage occurs, and they are still not identical to arma because the self’s
attribute is jiiana, and the attributes of others differ. The self has the sameness of nature
with the nature of jiana.

3. Does not have a laksya-laksana (characterized and characteristic) relation with
non-self: Non-self, body, etc., is characteristic, and atma can be perceived through
those characteristics — such a relation of perceptible and characteristic also does not
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exist. jiiana is the attribute, and amma is perceived; that is the true characterized-
characteristic relationship.

4. The relationship of guru-sisya does not exist with non-self jiva: Self is the guru, and
all these are disciples. Such a relationship between teacher and student is not within
oneself. Selfis an acarya and sadhu-aryika-sravaka-sravika are four sanghas. The self,
being an acarya, can protect these four sanghas—such a relation is not within the self.

Here, the completeness of self-knowable is being shown. In Pravacanasara, in the chapter
primarily from the view of knowledge, the relationship of knowable-knower is explained
with the non-self. However, in the statement from the view of the belief, the knowable-
knower relationship with the non-self is not accepted.

5. There is no relationship between the visesana (attribute) and visesya (holder of
attributes) with non-self: - deva-guru-sastra and speech are attributes, and the self is
the holder of attributes; such a relationship between the self and non-self does not exist.
visesana = special attribute, visesya = substance holding the attributes. The self, holder
of attributes, cannot be known through deva-guru-sastra, etc., karma is visesana, and
atma the visesya- such a relation also does not exist. jiiana, darsana, etc., are the
attributes of arma, and atma is the substance that is known by those attributes.
Therefore, guna is visesana, and atma is visesya. This way, the relationship of visesana-
visesya exists with the self’s guna, not with the non-self.

6. Knowable is dependent on knower, and the knower is dependent on knowables —
a knowable-knower relationship is not dependent in this manner: - The relationship
that body is of self, and self is its owner, karma is of self, and the self is its owner, does
not exist with non-self. It is not that the self is a knower, and because he is the knower,
knowables are being known in j7iana — it is not so. And because knowables exist, the
self is their knower. The belief that since the self is there, body-mind-speech is here,
and these substances are there, so the self exists, is ignorance. With such an acceptance,
the relationship of self-ownership occurs with non-self-substances. Even though it can
be seen evidently that a jiva cannot be kind to others, keep wealth, or enjoy it, an
ignorant person has an illusory belief that the body is his. A conventional relationship
exists in the saying that the self can move another, the self can speak, wealth is of the
self, the self can use it, the self is the knower, and all others are his knowable, the self
is pramata, and all else are prameya (knower-knowable). But from the niscaya
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7.

viewpoint, this relationship does not exist in nature. To believe that the body exists
because of the self, the self exists because of the non-self, under the pretext of the
vyavahara relationship, is mithyatva. Knower and knowable are independent; neither
is dependent on the other. To have such knowledge of independence is dharma.

guna (attribute)- gunt (holder of attribute) relationship is absent with non-self:
The guna-gunt relationship that other substances can bring benefit to the self arma, by
which he will become the holder of that attribute, is absent between the arma and non-
self. It is not possible that siddha or kevali bhagavana can bring attributes into the self.
So, the self does not have the guna-guni relationship with them either. The attributes
of the self are infinite jiiana-darsana-caritra, etc., and the self is the guni who is the
conglomuration of all these attributes. This is the relation of guna-guni.

Relationship of vacya (to be known)- vacaka (speaker) is absent with non-self: -
External substance, speech, the tongue is the vacaka (speaker/reader), and self is vacya
(to be known), such vacya-vacaka relationship is not within the self. Speech is external,
and atma’s nature cannot be known through the non-self. The nature of the self can be
known only through the self.

Does not have grahya (one worthy of being taken)-grahaka (one who takes)
relationship with non-self: - Here, the meaning of grahya is worthy of being taken,
and the meaning for grahaka is the one who takes. Only this much has to be understood
here. It does not mean that arma grahya = with the ability of being taken, and external
substance, attachment, etc., are grahaka = one who takes. atma is not something that
non-self and attachment can take.

In another way, arma grahaka = one who takes/holds, and non-self-substance grahya = one
with the ability to be taken. But there is no such relationship that, afma can seize non-self-
substance. raga grahya and atma grahaka, meaning atma accepts raga — such grahya-
grahaka relationship also does not exist. arma accepts his own modification only.

10. Does not have a karta (doer)-karma (act) relationship with non-self: - atma being a

doer makes the body, etc., walk, and affects speech such a does-work done relationship
does not exist. Thus, relationship that these are the acts, and atma is the performer; such
a karta-karma does not exist. Thus, karta-karma relationship is not that non-self jiva,
body, etc., doer and karma being the revelation of atma’s pure modification, atma doer
and raga-dvesa, etc., karma, auspicious disposition karta, and samyagdarsana, etc.,
passionless result karma. atma doer and pure modification karma — such a karta-karma
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relationship is within oneself only. This kind of karta-karma relationship does not exist
with the non-self.

11. Does not have adhara (base)-adheya (taking support) relationship with non-self:
To believe that arma is the base, and body-mind-speech take its support is a
misconception. The adhara-adheya (base-taking support) relationship that arma is
support, and family and relatives are taking support, meaning the family is run by the
self, or that deva-sastra-guru is the support, and atma takes their support, or atma is
the base, and attachment-aversion takes its support, meaning attachment-aversion rises
with the support of the nature of the substance, and atma s passionless disposition takes
its support, meaning dharma arises with the support of auspicious disposition, is absent
in the arma. atma is the base, and jiiana-darsana, etc., attributes take his support; such
a relationship exists.

12. Does not have raksya-raksaka (to be guarded-guardian) relationship with non-self:
- The protected-protector relationship, like father being the guardian and children being
protected, does not exist. It is not so that deva-guru are guardians, and Sisya-Sastra-
Sasana needs protection. atma is the guardian, and the self’s pure modification is
protected; such a relationship exists.

The father of religion, Tirthankara, tells his mumuksu son that his relationship with
the non-self is only to know. Thus, the relationship between self-ownership and non-self
is not present. There is a natural knowable-knower relationship with it. A parent explains
to his child that on the occasion of a wedding, the relatives are served meals, but neighbours
are served only mild refreshments, because with them, there is only that much relationship,
and not anything more.

In the same way, the eternal dharma patriarch explains to his son, desirous of attaining
liberation that way, He (the eternal dharma patriarch) is the observer of the entire universe,
is the knower of all substances; in the same way, the pure nature of the self is the knower.
He says that they are both from the same clan, and the seeker is his young child, so why
should any relationship with non-self be maintained? bhagavana says that the attribute of
Jjhana-darsana, etc., and its modification only are of yours. From the absolute viewpoint,
this is the only knowable-knower relationship that exists. There is only that much
relationship from the conventional viewpoint that it is said that the non-self knowable is
known. The relation with deva-$astra-guru, wife, family, relatives, body, mind, speech,
and neighbours is to know them only. Auspicious-inauspicious dispositions that occur are
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also knowable, and the relationship with them is one of only knowing them. There is no
relationship with the family, body, etc. There is no such relationship that the deva-guru-
Sastra can make the self attain dharma. There is no relation to the rising thoughts of
compassion, charity, etc. To know everything is the nature of the self.

acarya bhagavana announces that one should erase the delusional thought that non-self
and pinya are of the self.

Here, the one akin to a Tirthankara, the propagator of true dharma, Kundakunda Acarya,
states that all the aforementioned relations that join the self to the non-self are false. Due
to these relations, the activity of the transmigration through 8.4 million life forms has been
continuing, and now one must stop it. The belief that spouse-children give grief, one should
fight with karma, or deva-s$astra-guru will benefit the self, should be forsaken. To think
that one understands the child, but the child does not understand him, is the root of
transmigration. This is because when was the child ever of self? The child was never of the
father, and the father was never of the child; both are independent jivas. The thorn of the
belief that the child is of oneself, and the self is the parent, should be forsaken. All
substances of the universe have the ability to be known by the self. There is no further
relation with them. When this knowing nature manifests in the modification, then dharma
arises. Then the transmigration through 8.4 million life forms comes to a halt. The only
relation the self has with all substances is to know and see.

acdarya bhagavana is indifferent towards all substances: - acarya bhagavana says that
he has a knowable-knower relationship with all the substances of the universe. Therefore,
he has no attachment towards them; he is indifferent. Regardless of whether it is good or
bad, he has no relation to any substance. If a disciple follows dharma, there is no benefit
to dcarya, and if he does not follow, there is no loss to him.

When the disciple asks the revered master, saying that he, the revered master, is the pillar
of dharma, and who will helm the order of dharma once he, the master, leaves for heaven?
To that, acarya bhagavana answers that he has decided, since his renunciation, that he has
no relation with the order of religion; the order was never dependent on him.

Jjvas attain dharma because of their ability. The relation that the order of religion is to be
guarded, and he, the master, is his guardian, such a relation does not exist. There exists a
relation of knowable-knower. The knowing nature of the sentient within never modifies
into non-self. If a buffalo slings mud in the water, which is lying in a pothole outside a
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house, and if someone complains to the owner of the house, then the owner says that neither
the buftalo nor the water is his. It is not his responsibility to take care of the buffalo. In the
same way, non-self substances are destroyed due to their self, and the self has no relation
with them. If someone complains to acarya bhagavana that the book is torn, a building has
fallen, or a disciple has died, to that acarya bhagavana replies, when was the book his?
Which disciple? That he has no disciple, and he has no relation with any non-self. He has
no benefit or loss due to non-self. Here, the explanation is from the viewpoint of intense
engrossment with focus. Acarya deva says that he is entirely indifferent.

bhagavana atma has the disposition of being a knower; his nature is to see all knowables;
what are these knowables?

They occur in the form of a conglomeration of sequential, infinite-variegated modification
of past-present-future.

Sequential occurrence: Modification of deva-Sastra-guru, wife, family, relatives, body,
mind, and speech are all knowables that occur sequentially. A diseased person thinks the
medicine did not arrive before, and after he desired it, it came. But it is not so. The
modification of this knowable came from the sequential change of the space points. A jiva
was not comprehending, but after the guru’s sermon, he began to understand. Did this
modification of understanding occur after the guru’s sermon? It is not so. It happened
according to its defined sequence.

It is infinite — there are infinite modifications. Whatever modifications have occurred in
one substance in the past, its future modifications are infinitely more than those in the past.
This way, infinite knowables are with infinite modifications.

A substance is a conglomeration of past-present-future modifications. One jiva who has
been in nigoda since eternity and has never emerged from it. That jiva has an auspicious
disposition, becomes a human with five senses, adopts the state of a muni, and attains
moksha. What is this? A jiva was in nigoda, the previous life, and is now a human,
becoming a siddha. These are the variegated independent modifications of the knowable
of that time. An eight-year-old child becomes a monk, attains kevalajiiana, and becomes a
siddha. Bramhadutt Cakravarti was a cakravarti one samaya; in the next samaya, he
became a hellish being of the seventh hell. How are there such vast differences? Redness
in the clouds during the evening vanishes immediately. However, there is no place to ask,
' What is this?” Those knowables continue to have a conglomeration of sequential,
variegated modifications; there is no accident. The necklace of sequential modifications of
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knowables continues to occur in a variegated form. This is only worth knowing in the self’s
knowable nature.

Knowable has a profound and serious nature — how and when will the knowable be?
This is not known to the non-omniscient. Suddenly, changes happen in the knowable, and
the non-omniscient is stunned. A healthy man of twenty years who was healthy the day
before dies of heart failure the next morning. Why is this so? One developed a simple boil;
when he goes to get it removed, half of his body becomes motionless. From where did this
motionless state come? Is it because of circumstances? Is it because care was not taken? It
is not because of the non-self-substance; the knowable's nature is profound and solemn. It
changes because of itself and the way a boil is superficial, but its inner festering cannot be
known from outside; in the same way, the nature of the knowable is solemn/serious. When
and how they will manifest cannot be known by the ignorant. In this way, the knowables
are with infinite modifications that modify sequentially. They are with the nature of
vastness and profoundness. One modification of knowable, having the nature to know all
knowables, they, modifying sequentially, being with a conglomeration of infinite
modifications of the past-present-future, only know the substances that are with the nature
of vastness and profoundness. Those substances have been etched in the knowing
substance, have been inked in it, have entered it, have been nailed to it, have immersed in
it, have blended in it, and are reflected in it.

atma knows such infinite knowables directly in one samaya.

Even though a non-omniscient knower knows knowable substances one by one,

sequentially, this is not the original nature of the knower. arma’s nature is to directly know

all the infinite variegated modifications occurring in the past-present-future in one samaya.

1. Knowables are engraved — The way letters engraved on a rock can never be erased.
In the same way, infinite past-present-future modification of knowables is engraved in
the knowing nature. They can never be erased.

2. Knowables are painted — The way a picture is painted on a wall, in the same way on
the wall, in the form of the knower, the knowables are painted/inked.

3. Kowables have immersed — The way all objects are seen entering a mirror, in the same
way, all knowables enter the knowing nature. Infinite Kevalis, Tirthankaras, and
Siddhas enter the self’s jiana. The self is a knower of infinite kevalis.

4. Knowables are nailed — The way a nail is hammered into the wall, in the same way
infinite knowables are hammered into the efficacy of the sentience.

5. Knowables are drowned — The way a human drowns in water, in the same way,
knowables of the loka-aloka drown in the sea of sentience.
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6. Knowables are contained — sva-para-prakasaka jiiana knows the self, and in para
prakasaka jiiana, all knowables are known. Thus, it seems that all these knowables are
contained in the self.

7. Knowables have reflected — The way all objects reflect in a mirror; in the same way,
all knowables are seen reflected in the knowing nature. In this way, the pure arma
directly manifests all the knowables. Even in a seeker’s state currently, omniscience is
in the self’s nature. The self arma’s nature is to know infinite knowables directly. An
enlightened self believes he is capable of becoming a siddha.

Even though there are many reasons for the knowable-knower relationship from the

conventional viewpoint, the nature of a knower is one only.

What is the pure atma? arma is the knower, and all objects are capable of being known;

Therefore, it is not so that because non-self substances are not known, so atma cannot be

known.

1. The belief that these knowables are mine is destroyed

2. Itis not so that modifications of non-self knowables are because of the knowing nature
of the self.

3. Itis also not the case that the modification of the self’s knowing nature is because of
non-self knowables.

4. Multiformity seen in the self from the viewpoint of vyavahara is not because of many
knowables; but the multi-formity is seen because of the efficacy of jiiana, which
illuminates self-non-self - to illuminate the non-self.

Thus, even though from the viewpoint of vyavahara, the self is multiform, and the self’s
pure atma does not leave his uniformity.

In infinite life forms since eternity, the knowing form of the pure afrma has remained pure.
atmd has been in the form of a knower for eternity. Whether a jiva is an ant or a spider, on
the path of moksa, or in Sarvarthasiddha Devaloka, with incomplete jiana or omniscience,
king or poor, everywhere, pure arma’s nature always remains in the form of a knower.
People say that adinatha bhagavana taught seventy-two types of art to the world.
bhagavana says that he was just a knower even during his mundane existence. He has not
taught anything to anyone. He has not improved anything. He was a knower in the past and
is a knower in the present. Due to delusion, an ignorant jiva believes the knower to be
otherwise. But he does not become otherwise.
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An ignorant person, due to ignorance, believes that the knowing nature is otherwise. He
believes that he earned money due to his power, but this is a false belief. The self is the
knower. Money, which modifies sequentially, is in the form of knowable. It comes by itself
and goes by itself.

An ignorant person believes that external circumstances will differ if an intelligent person
is present. But this is a false belief. The difference lies in the belief, not in the substances
or circumstances. An ignorant jiva has contrary beliefs due to delusions. He believes that
dharma occurs due to pinya and/or nimitta, which is caused by delusion. Due to such a
delusional belief, self-knowable and non-self-knowable do not remain independent. In this
way, even though a jiva may believe the self-knowable is dependent because of delusion,
but the knowable has never been of non-self-form and has always been the pure arma.

acarya deva says that he has attained the pure amma, just the way it is. Kundakunda acarya
bhagavana and Amrtacandra acarya were bhavalingi muni (enlightened sky-clad monks)
swaying between the sixth-seventh gunasthana. They used to sway between these
gunasthana thousands of times. Internally, it is a state of enlightened monkhood;
externally, it is a sky-clad state of a muni possessing only a peacock feather and a water
pot used by ascetics. As explained above, such a muni states that the pure atma, who sees
all knowables directly in one samaya, never leaves their oneness. One has remained the
knower since eternity, but due to delusion, he believes it to be different. Even then, he will
remain a knower always. The way the non-corporeal is, the self assumes it in the same
form.

Acaryadeva has destroyed faith-deluding karma. But he says that he is destroying
instability and conduct deluding karma. It should not be understood that, because delusion
is there, it is destroyed; This is the method of narration. By being steady in nature, delusion
does not rise. With this statement, it should be understood that delusion has been destroyed.
Self-knowable does not turn into non-self-knowable. Modification of non-self is not turned
into modification of self. They remain extremely passive. One experiences the pure atma,
in the form of peace, just the way it is, and attains it, or experiences this in his modification.
May there be obeisance always, to the self @fma which is present and in the form of
siddha, and may the siddha bhagaviana be bowed to psychically.

Thus, the root of samyagjiiana is darsana visuddhi (perfect belief), as samyagdarsana
cannot arise without darsana visuddhi. In this way, when darsana visuddhi is along with
jhiana, there is an unobstructed immersion and equanimity, in the nature of self-jfiana. As
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the Acarya has the state of a muni in the present, he says that may there be bhava namaskara
(psychic obeisance) to his present state, which is with the efficacy of the siddha, as well as
the siddha bhagavana. To concentrate on the nature which is in the form of knower by
itself, is said to be the characteristic of bhava namaskara (psychic obeisance). For acarya
bhagavana, the knower is the pure self atma, and bhava namaskara arises when he
immerses in it.

Someone questions how a muni in the sixth gunasthana can see himself similar to a siddha?
Answer: Here, his intense effort to attain the state of siddha is highlighted. If, by chance,
around one life of a celestial being is left, then he does not consider that as an obstruction
to the attainment of kevalajiiana or siddha state because he knows that he has unobstructed
engrossment, which is beyond the stage of getting obstructed. From the perspective of
intense effort, the state of siddha has been alleged in the present. Here it is said that the
bhava namaskara should always occur. The word ‘always’ indicates the intense effort in
the state of muni. He has the modification of samyagdarsana, along with an unobstructed,
pure modification of conduct. So it has been said ‘always’. This is a unique and
hyperphysical state, in which the muni sees himself presently in the state of siddha. It has
been said that the effort of the muni is so intense that the state of siddha is almost attained.
In this way, dcarya bhagavana consistently pays obeisance to his pure arma and siddha
bhagavanas.

This way, the complete state self-knowable is described. To attain the perfect, pure state of
self-knowable awareness in belief-knowledge is samyagjiiana.
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Verse-10 (Sanskrit sloka-10)

(Now, the fruit of correctly studied sabdabrahma (divine words) - words revealed by
omniscient Lord Jinendra is said by this verse:-)

Thid gdd G I
T GTHEHTA ST,
e gaa: RimdswRRay o1

jainam jianam jiieyatattvapranetri,
sfitam sabdabrahma samyagvigahya |
samsuddhatmadravyamdatraikvrttya,
nityam yuktaih sthiyatesmabhirevam ||10)|

Meaning: Thus, having rightly immersed in the Jain doctrine (Jain tattvajiiana) in the vast
sabdabrahma (words revealed by the omniscient/ divine words), delving deep into it, along
with the experience of samyaktva, (submerging in it, immersing deeply into it, engrossed
in it), the self is always with the one modification (modifying state), which is only the form
of the pure atma substance.

pravacana on sloka-10

Thus, no one except the omniscient can explain the knowable reality. On the manifestation
of a passionless state, omniscience is manifested, and the entire nature of the substance-
reality is revealed in divyadhvani, which is called Sabdabramha (divine words).
Kundakunda Acarya has written this text to explain that Sabdabramha.

All six dravyas are independent. Each dravya has infinite gunas. atma is a mass of jfiana,
darsana, caritra, etc., infinite gunas. Every substance’s state changes every samaya.
Impurity arises due to the focus on non-self-substances, but this is not his true nature.
Impurity is destroyed by focusing on purity.

karma, etc., substances are knowables. They have their independent ability. No self-
knowable can change the non-self-knowable. In this way, this amma is different from each
and every particle and other armas. The chapter on knowable discusses such independence.
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Such a truthful and straightforward discussion is nowhere else to be found except in the
texts of the Jain omniscient.

One should study this nature in depth, as it emanates from the divyadhvani of Bhagavana.
Acarya Bhagavana also says that mumuksu jiva studies the scriptures, keeping the self in
mind. The way, the milk of a lioness stays good only in a vessel made of gold; in the same
way, knowledge of dravyanuyoga remains with the passionless jiva worthy of knowing.
One should think and contemplate in-depth by reading and associating with the scriptures,
keeping in mind that the self has taken birth in 8.4 million life forms since eternity, due to
focus on the non-self.

bhagavana atma is parabramha, and the speech explaining him is sabdabramha. One has
carried out vows, penance, etc., in all seriousness, studied the scriptures, with a focus on
non-self, but here, the word ‘samyak’ has been used. samyak means to practice the way it
is, truthfully. Is it right to say that one must submerge oneself in the scriptures? Scriptures
are insentient; they do not speak. Hence, the study of scriptures should be done in with the
right association or a jiiani.

Acaryadeva says that the essence of saying this is to remove the focus from the non-self-
knowable and delusion, and to be engrossed in the self-knowable. The essence of all
scriptures is passionlessness. The result of studying scriptures and focusing on the self is
immersing in passionless belief and knowledge with joy.

Here, Acaryadeva says that by truthfully immersing himself in the Sabdabramha, he is
engrossed only in the pure arma. He, being always with the right belief, svasamvedana
jiiana (knowing with the experience of the true self), and conduct in the form of
svaramanata (immersing in the pure nature of the self), has extracted the essence of all
scriptures. The so-called scriptures that claim dharma to be associated with bodily activity,
auspicious thoughts, and actions are not true scriptures. dharma arises from the belief,
knowledge, and immersion into the atma, and that is the cause of liberation. The fruit of
the chapter on knowable is passionless belief-knowledge and immersing into the pure atma.
One must have such a focus on the inner self and should imbibe purity. No thoughts are
worth taking auspice by oneself. The self-knowable pure atrma alone is worth taking the
auspices of.

(Now, by singing the greatness of the liberated soul, the chapter on exposition of knowable
reality is being concluded: -
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Verse-11 (Sanskrit sloka-11)

FhpdTeariafay,

Trpd FaThiaHE|
STeltgpdT FFHTETIUTRY,

L ERIGIERE R O R CER

JjiieyTkurvannasjasasimavisvam,
jrianikurvan Jjiieyamdakrantabhedam |
atmikurvan jiianamdatmanyabhasi,
sfurjatyatma brahma sampadya sadyah ||11||

Meaning: To attain the pure state of arma (the supreme arma substance, the state of
siddha), and making the vast (unending) universe, the form of knowable, expeditiously,
making the divisions of knowable into the form of jiana (knowing various jiieyas in the
Jhiana), making the sva-para-prakasaka jiiana (knowing that illuminates self and non-self)
in the form of the arma, he manifests as the radiant light.

pravacana on sloka 11

One who attains true jzana attains the state of kevalajiiana. atma is devoid of the activity
of punya-papa — such is the state of conduct with belief, and with the completion of
conduct, the state of kevalajiiana is attained.

One has assumed infinite life forms of hell, nigoda, crow, pigeon, deva, etc., but never had
the belief that the self is the pure cidananda (with sentience and joy). It is ignorance to
believe that there is benefit from the activity of the body and nimitta, not eating roti, etc.,
means fasting, and to believe it to be dharma.

upavasa (fasting) in the correct way is not wanting food while submerging oneself in the
pure, blissful nature, devoid of attachment. The time required to attain liberation will be
less than the time already spent in transmigration up to now.

A jiva who believes himself to be in the nature of bliss and engrosses entirely in the self,
attains the state of parmatma quickly. And only he gains knowledge of all jivas, knows the
lokaloka, and knows many types of knowables in his jiagna. That manifested total jiiana
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concentrates within the self. On the manifestation of infinite darsana-jliana-ananda-sukha-
virya, atma becomes his radiant, illuminated state.

The reason for transmigration is the infinite times focus on the non-self.

An ignorant person takes care of all external substances and is constantly focused on the
non-self. Due to his belief in oneness with non-self, he is attentinve to a dog not eating a
roti, writes names in the accounting ledger, manages the money, speaks mindfully, or takes
care of the servant; he is careful to be punctual, takes care of his family and relatives. This
incorrect belief ensures the continuation of transmigration.

At least once, meditate upon the arma. Then, the state of samyak will manifest, and the
state of kevalajfiana will be attained. Here, Acarya Bhagavana states that the self has cared
for all others, but who is his own atma? Has he ever looked that way? He has never cared
for. Now, he must focus on his own pure state. Body-mind-speech are non-self, and the
belief that the self can do any activity connected to them should be forsaken, because they
give rise to perturbation. The knowing-seeing bhagavana is enthroned within, and one must
meditate on him. The state of knowing-seeing-ness should never be overlooked. If the self
knows and understands the arharnta, then he will attain the state of arhanta. This is what
he should focus on. Focus on the modification of every samaya. As soon as he has this
correct belief, then the dhyana in the form of samyagdarsana will manifest, the sukla
dhyana will manifest, and ultimately kevaljriana will manifest. With this, the jiva becomes
the manifested radiant illuminance.

Now, in this verse, acarya, by letting us know the relation between substance and its
conduct, is showing the connection of the Jiteya Tattva Prajiapana of the second chapter
with the Carananuyoga Siicaka Cilika (an appendix to the reality of monk’s conduct) of
the following third chapter:-
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Verse-12 (Sanskrit sloka-12)

ST TRUT ARV,

o for gafid =g Joada |
AT RIR e dierar,

& Udicg gfe a1 =Rui udied 1111

dravyanusari caranam carananusari,
dravyarir mitho dvayamidam nanu savyapeksham|
tasmanmumumkshuradhirohatu mokshamarga,
dravyam pratitya yadi va caranarih pratitya ||12||

Meaning: 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 realising the substance or by realising conduct.

pravacana on sloka-12

Conduct is according to the substance. afmma is a self-knowing luminous substance. To
focus on it and be equanimous in it is carana, meaning caritra (conduct). This is according
to the substance. caritra (to dwell) is that which arises when, on having the samyak
sraddha-jfiana of atma, one takes auspices of the inner arma. Without the experience of
atma, caritra (true conduct) cannot occur. When understanding of the niscaya (absolute)
arises, then the thoughts of the five great vows are said to be caritra. caritra of a muni is
the state of inner equanimity. If this pure state cannot be attained, then one must aspire for
it, but an erroneous/wrong state of monkhood should not be assumed. The outer actions,
etc., done without the experience of the pure dravya, are not the true conduct. When
employing a person, all their details are collected. After learning all his details, he is given
employment. But here, in dharma, one does not know about the dravya-guna-paryaya, of
the nature of substance.

carana is according to dravya. Attachment automatically leaves when one believes in and
knows the dravya and maintains steadiness according to one's capacity; without knowing
the dravya, attachments do not truly subside.
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atma’s jiiana is through carana. A jiva who eats non-vegetarian food, drinks alcohol,
indulges in dissolute behaviour, engages in black marketing, has the tendency to harm
many people, acts improperly, and commits condemnable acts can never know the arma.
Such a person is not worthy of being called a seeker. One who believes that he can be
beneficial for himself, for that jiva with passionlessness, the equanimity within corresponds
to the reduction of attachment.

A jiva who reduces attachment with true knowledge never has the thoughts of believing in
kudeva-kuguru-kusastra. Thus, both dispositions are in anticipation of each other.
Therefore, after having a true understanding of atma, the path of moksa can be ascended
on, or the path of moksa can be ascended on by reducing attachment along with the
experience of the pure self. A jiva with true belief-knowledge will slowly reduce
attachment and move towards purity, and a total passionless state will manifest. Therefore,
all who are seekers must ascend on the path of moksa.

Here ends the second sruta skandha of the Tattvapradipika commentary authored by
Srimad Amrtacandra Acarya on the Sri Pravacanasara, written by Srimad Kundakunda
Acarya
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GLOSSARY

ananta avibhaga praticcheda — infinitely indivisible

badara - gross

bhasa samiti - carefulness of speech

bhavendriya — psychical sense

cetana prana — sentient vital force

darsana moha: deluded perception, caused by the influence of mohaniya

karma darsanopayoga - perception without distinction

dehadhyasa- attachment of body

desanalabdhi — arising of karma due to which one obtains the teachings of bhagavana
dravyaprana — substantial vital force

ekagra-cintanirodha — atma who stops thoughts on any subject

ekaksetra - in the same space

jada karma — physical karmic matter

Jada-prana — physical vital force

Jhianopayoga - perception of knowing

kramabaddha- sequence-bound

mohaniya karma — faith deluding karma, which clouds the perception of atma
naimittika -- effect

nirakara upayoga - non-differentiated cognition

nirupadhi svabhava - pure soul without any

designation niscaya jivatva- absolute existence of jiva

niscayabhast — falsely believing singularly only in absolute truth

pratijivi guna — those attributes of atma which manifest with the destruction of certain
karma

pratyabhijiiana — jiiana which arises by connecting to the subject of recall or
direct perception

prayogika — applied

Sabdabramha — divine sound

sadhakatama — highest effort

sadhya — aim

sadrasata -- similarity.
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sakara upayoga - perception with distinction
sramanya — monkhood

Sukladhyana — highest form of unwavering meditation
suksma - subtle

svaripa astitva — exitance of the pure nature of self
tiryaka-pracaya — horizontal existence
idhrva-pracaya — vertical modification

udirana - coming together

vaistrasika - pure

vartana — to modify

vigrahagati -- movement of jTva, after forsaking one body and moving to another

visallikaranenam -- subduing/destroying karma

visesa dravya — substance with modification

vitardgi: one who has shed all attachment or is free from attachment.

vrtansa - infinitesimal part

vriti - modification

vrttimana - which has occurrence

vyatireka -- posterior and former modifications

vyavahara jivatva -- conventional consciousness/ conventional existence of jiva
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