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FROM THE DESK OF THE PUBLISHER 

 
    Shri KundKund Kahan Digambar Jain Tirth Surkasha Trust was 

formed with the objective to protect Digambar Jain pilgrim 

places and jinavāni (scriptures). The initiative was taken during 

the celebration of Panca Kalyānaka Pratișthā Mahotsava of 

Parmāgama Mandir at Songadh in March 1974. The trust was 

formed under the guidance of Pt. Shri Babubhaiji C. Maheta 

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

Shri Kanji Swami by Shri Sahu Shantiprasadji Jain, the most 

prominent personality of Digambar Jain Samāj. 

    In the last 50 years, the trust has initiated a number of 

activities for the conservation of Digambar Jain pilgrim places 

and sacred texts. A small synopsis of the same is presented 

below.  

Restoration of temples: 

1. Antariksh Parshwanath, Sirpur, protracted legal fight is 

going on, Br. Shri Dhanyakumarji Belokar has served for 

this cause for around 25 years. 

2. Since last 40 years actively participating in activities of 

Bharatvarsiya Digambar Jain Tirthakshetra Committee, 

Mumbai. Shri Vasantbhai Doshi, our trust’s President, is 

the Sr. Vice-President of this committee and President of 

its Legal Committee.  

3. Work on Neminath Bhagwan’s Tonk on Girnarji 

Siddhakṣetra 
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4. Updating the legal documents, land records and title 

survey of a large number of our temples and pilgrim 

centres by Pt. Jnanchandji Jain. 

5. We have constructed a magnificent temple of 

Tirthankara Śri Parshwanath Swami at eternal Siddha 

Kṣetra, Sammed-Shikharji, with a grand Panca Kalyānaka 

Pratișthā Mahotsav held in November 2012. 

Simultaneously, Kahan-Nagar Society was also 

constructed there for accommodation of mumukṣus.   

Service to Jinavāni 

It was observed that there was a dearth of Digambar Jain 

scholars and keeping this in mind, in 1977 a college in the name 

of Shri Todarmal Digambar Jain Siddhant Mahavidyalaya was 

started at Pandit Todarmal Smarak Bhavan. The premises were 

built and offered for use to the trust by Shri Poornachandji 

Godika, Jaipur. It offers various courses for graduating as 

śāstri/pandit, with the sole objective of spreading the message 

of real metaphysics around the world, as explained by Shri Kanji 

Swami. This venture is run under the able guidance of Dr. Pt. 

Shri Hukumchandji Bharill and Pt. Shri Ratanchandji Bharill. 

More than 900 śāstris/scholars have already graduated from 

this institute. 

Publication of religious books and literature  

After Gurudev Śri Kanji Swami (1890 AD-1980 AD) left for 

heavenly abode, this trust has published original texts of 

Digambar Jain Ācāryas, which were hitherto lying unpublished. 

Thousands of books have been printed with the increasing 

demand of paramāgamas from the mumukṣu community. 

   Many books have been published in various languages, 

Samayasāra, Pravacansāra, Niyamsāra, AśtaPāhuda, 
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PancāstiKāya (Panca Parmāgamas of Śri Kundkunda Ācārya), 

MokṣaMārga Prakāśaka being few of them. Dr. Pt. Shri 

Uttamchandji Jain (Seoni) had a major contribution in this 

endeavour by way of editing and translating the above texts. 

    In keeping with the current trend of communicating in English 

and with the increasing demand for such books from scholars, 

this trust initiated the translation and publishing of few books in 

English. Notable among them is MokṣaMārga Prakāśaka. 

   The trust is happy to publish the English version of 

Pravacansāra text with its exposition, Tattvapradīpikā Ṭīkā, 

written by Śri Amṛtcandra Ācārya. Pravacansāra is one of the 

most important texts of Digambar Jain philosophy. Currently, 

the text is being taught and referred to by many scholars all 

over the world, in various universities and colleges, who are 

interested in learning Jain philosophy and oriental religions. The 

objective of this exercise is to spread the correct interpretation 

as explained by Gurudev Shri Kanji Swami.  

   Pravacansāra is broadly divided into three chapters.  (1) Jñāna 

Tattva Prajñāpana (2) Jñeya Tattva Prajñāpana (3) 

Caranānuyoga Sucaka Cūlikā. This book contains the translation 

of the original verse written by Śri Kundkunda Ācārya, 

annotation named Tattvapradīpikā written by Śri Amṛtcandra 

Ācārya and gist (bhāvārtha) written by Shri Hemrajji Pandey.  

    We have already published the English translation of lectures 

of Śri Kanji Swami on the first chapter named Jñāna Tattva 

Prajñāpana in November 2020. We wish to publish the English 

version of lectures of Shri Kanji Swami on the balance two 

chapters also, work on which has already started. 
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     Br. Pt. Shri Hemchandji Jain ‘Hem’ (Bhopal/Deolali) is 

considered as one of the foremost scholars of current times. 

The trust is grateful to Pandit Shri Hemchandji (Hem) along with 

Shri Rajesh Gandhi (Ahmedabad) and Smt. Bhairavi Daftary 

(Mumbai) for putting in lot of efforts for this book. We thank 

Shri Jayantilalji Jain, Dean Manglayatan University and Dr. Shri 

Paras Malji Agrawal, Udaipur for editing and reviewing the text.  

The trust is sure it will be beneficial to the scholars/students 

and to the young generation who have deep interest in the Jain 

philosophy but are not proficient in Indian languages, especially 

for those staying outside India. 

     We are thankful to all the donors, specially to Shree 

Digambar Jain Association, London, Jnanodaya Tirthdham, 

Diwangunj, Bhopal and Shri Praful D. Raja, Nairobi. 

     On this occasion, we remember the invaluable contribution 

made our past presidents, namely, Shri Babubhai Maheta, Shri 

Lalchandbhai Modi, Shri Babuji Jugalkishoreji ‘Yugal’, Shri 

Dhanyakumarji Belokar and Shri Anantbhai Sheth. 

   We also take this opportunity to thank Pt. Rameshchand Jain 

Śāstri, Jaipur, who have done a wonderful job of getting this 

book printed under his supervision. 

                       Jai-Jinendra 
                                                     Vasantbhai Doshi (President)  

  Mahipal Jnayak (Hon. Secretary) 
Shri Kundkund Kahan Digambar Jain Tirtha Suraksha Trust, Mumbai                                                                                                          

31 March 2022 
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EDITORIAL 

  Pravacansāra is a text on theory of knowledge par 

excellence. It is one of the five great epoch-making texts by 

Kundkunda Ācārya (who lived around 2000 years ago) that 

directly descend from the preaching of Tirthankara Mahāvīra. 

The text is basically divided into two parts – knowledge and 

knowable. Knowledge is equal to knowable and knowable is the 

entire universe consisting of six substances. The third part given 

as annexure relates to conduct/follow up of the same in the life 

of a monk in particular. The text is an unparalleled one, not only 

in Jain literature but in the entire spiritual world. Two famous 

commentaries on this text are available, one by Ācārya 

Amṛtcandra entitled as Tattvapradīpikā and the other known 

commentary is by Ācārya Jayasena named as Tātparyavrutti.  In 

the present times, discourses by Pujya Śri Kanji Swami have 

revealed many hidden secrets of the text. It is imperative that 

such knowledge be made available in other languages as well.  

            It has 275 verses and each verse provides greater insight 

on the theory of knowledge and what constitutes true 

knowledge. Verse 23 states that knowledge equals truth, 

provided knowledge is complete of all substances, it is neither 

more nor less, it does not have distortions of truth and does not 

have doubts about knowledge. Verse 124 also defines 

knowledge and says that a meaningful worthwhile 

contemplation is knowledge. Further, a soul is identified with its 

consciousness and it can relate to knowledge, karma, and fruits 

of karmas. Along with verses, besides giving its meaning, special 

or simple meaning (bhāvārtha) is written by Śri Hemrajji Pandey 
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and further translated by Śri Himatlal Jethalal Shah, which 

further enriches one’s knowledge. Thus, a marvellous concept 

of knowledge has been described in this text. The concept of 

knowledge is quite abstract and the commentary by Amṛtcandra 

Ācārya titled as Tattvapradīpikā is outstanding and hence 

translation of the same is undertaken here. The task is not an 

easy one.  

    The English version has been quite mature in general and it 

has come out very well. I had an opportunity to go through the 

same and make editorial comments where necessary. A lot of 

care has been exercised in translation of the same. In 2020, I 

had authored a similar book - Essence of Pravacansāra, which 

was published by University of Madras, Chennai.           

     By virtue of nature of translation, one encounters a number 

of problems in translation. In the absence of standard 

terminology, each word has to be carefully chosen. Sentence 

constructions are of different types. In old literature, one finds 

sometimes that certain paragraphs tend to become big with 

long sentences which make it difficult to understand or a lot of 

time to be devoted to comprehend the same. The subject 

matter is complex and with long sentence at times, it gets even 

more complicated to follow. Attempt has been made to avoid 

this to the extent possible but these are unavoidable in certain 

cases. In view of this, the reader has to exercise utmost 

concentration. Further, certain words are written in italics and 

English knowing persons may have difficulties in pronouncing 

them but this helps in acquiring knowledge of standard 

terminology used in Jain Literature based on 

Prakrit/Sanskrit/Hindi words. At times, some long italics words 

are mentioned. But use of italics in these cases becomes 
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indispensable. However, these words do become simple 

through practice when a reader gets accustomed to them. This 

will enrich the knowledge of readers and help in assimilation 

when they happen to read other Jain texts or listen to or discuss 

with Jain scholars. The familiarity with technical Prakrit/Sanskrit 

words bridges the gap in understanding when different scholars 

translate the same words in different ways. 

           Pandit Śri Hemchandji Jain ‘Hem’ and his team Śri Rajesh 

Gandhi and Smt. Bhairavi Daftary have done a tremendous job 

of translation into English and deserve great appreciation. 

Panditji has been a pioneer and doyen in bringing out Jain 

literature in English. Very recently in 2020, the same team has 

done an excellent work of translating lectures of Shri Kanji 

Swami on Pravacansāra of the 1st chapter, namely Jñāna Tattva 

Prajñāpana and has published the same.  Translation of 

philosophical literature necessitates utmost devotion and 

dedication besides the knowledge of both the languages and 

the subject matter.  

                 I am sure the readers will benefit immensely from the 

text and realize the soul which is made of knowledge. 

Knowledge is the nature of soul and soul itself is knowledge. 

Professor Jayanti Lal Jain 

Dean, Mangalayatan University 
Beswan, Aligarh 

 

 

 



मगल भगवान वीरो मगल गौतमोगणी ।ं ं ं ं
मगल क�दक�दाय� जैनधम��त मगल ।।ं ं ु ु ु ं ं
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body cannot be the source of pleasure even in heaven, 
definition of samaya (stanza 139), one paramāṇuis capable of 
occupying one pradeśa of space and one pradeśa of space is 
capable of accommodating all paramāṇus of the cosmos (stanza 
140), the physical body cannot be the source of pleasure even in 
heaven (stanza 66); seven bhangs of syādavāda (stanza 115), 
importance of study of scriptures (stanza 232), etc.  

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

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

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

Dr. Paras Mal Agrawal,  Udaipur, India 

25 December 2021 
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PREFACE 

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

    I had always been keen that the discourses of Pravacansāra 
text should be translated into the international language–
English. It would prove to be a great boon to the eager seekers 
of divine truth, as it contains the quintessence of ‘OM’ sound-
the divine speech of omniscient-Tirthankaras. It is my favourite 
book on real metaphysics. This is the best book on eternal six 
constituents (jīva, ajīva, etc.) of the universe. Śri Kanji Swami 
called this text - “Divyadhwanikāsār”- as it contains the sum and 
substance of omniscient’s revelation. Everything about the self 
and non-self is explained in this book logically with facts and 
examples. Whosoever will study it attentively with both the 
commentaries - (Tattvapradīpikā of Amṛtcandrasurī and 
Tātparyavrutti of Jayasena Ācārya) he is sure to attain right 
belief-right knowledge and right conduct-the true path of 
liberation. This book contains English translation of all 275 
gāthās authored by Śri Kundkunda Ācārya and ṭīkā written by 
Śri Amṛtcandra Ācārya with bhāvārtha written by Pandit 
Hemrajji Pandey. 

   There are three main chapters in the text book namely – 1. 
Jñāna Tattva Prajñāpana 2. Jñeya Tattva Prajñāpana3. 
Caranānuyoga Sūcaka Cūlikā. First book on first chapter – Jñāna 
Tattva Prajāpñana containing 92 gāthās with Tatttvapradīpikā 
Ṭīkā and discourses delivered by Śri Kanji Swami (Songadh) has 
been translated in English and published by Shri Kundkund 
Kahan Digambar Jain Tirth Suraksha Trust, Mumbai in 
November 2020. 
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   Later on, due to my health reasons, I felt that it will not be 
possible for me to translate the remaining two chapters along 
with Shri Kanji Swami’s discourses. However, Mr. Rajesh Gandhi, 
Ahmedabad, and his sister Mrs. Bhairavi Daftary, Mumbai, 
insisted and encouraged me to translate at least gāthās and 
Tattvapradīpikā Ṭīkā of the remaining two chapters. Therefore, I 
decided to complete the translation of the complete book (275 
gāthās with Tattvapradīpikā Ṭīkā) of the remaining two 
chapters and I am happy to say that during the worldwide 
epidemic of Corona I could complete the desired translation.  

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

About this translation: -  

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

ij`sT=ado A‚epŠÉqadIihHbußJdoi`yma. 
qIyidmohovcyotMhasT=H  smi\dVvH.. 86.. 

jiṇasatthādo atthepaccakkhādīhiṃbujjhadoṇiyamā | 

khīyadimohovacayotamhāsatthaṃ samadhidavvam | 86 || 

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

PRAVACANSĀRA - (direct revelation of the omniscient) 

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

    Pravacansāra is the essence of omniscient’s 
preaching/doctrines. It is the best book on ontology (real 
metaphysics) of Ācārya Kundkunda.  The text as a whole is too 
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difficult to be understood without a commentary.  There are 
two main commentaries on this text in Sanskrit, one is 
‘Tattvapradīpikā’ of Amṛtcandra and the other is 
Tātparyavruttiof Jayasena.  According to Amṛtcandra it contains 
275 gāthās divided into three ‘śruta-skandhas’ (divine revealed 
words) each dealing with jñāna tattva, jñeya tattva and carana 
tattva and containing 92, 108 and 75 gāthās respectively.  
Jayasena, however, following Amṛtcandra, divided the same 
into three adhikāras (chapters) but according to him the 
number of gāthās is larger and comes to 311, each adhikāra 
containing 101, 113 and 97 gāthās respectively.  There are two 
more commentaries, one is of Bālcandra in Kannada and the 
other is of Prabhācandra in Sanskrit, (But according to Prof. A.N. 
Upadhye the commentary of Prabhācandra, as examined by 
him, is defective.)  For understanding the characteristic nature 
of jīvadravya/soul substance as well as of ajīvadravyas/non-soul 
substances, this is the only authentic text book.  Basically, 
Jainism is a non-sectarian religion, that is why this text is 
prescribed/included in the courses of various universities of the 
world. For an unbiased eager seeker of truth, I advise him to 
study this text. 

EXPOSITION OF KNOWLEDGE REALITY- JÑĀNA TATTVA 
PRAJÑĀPANA 

(prathama śrutaskandha) up to gāthā 92 as per the 
commentary of Ācārya Amṛtcandra. 

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

1. Śuddhopayoga Adhikāra: - Up to gāthā no.20. First five 
gāthās are benedictory gāthās, offering salutation to Śri 
Vardhamāna Tirthankara, to the remaining Tirthankaras, to 
the liberated souls, to the great saints collectively, as well as 



 

Pravacansāra                                                                     xvi 
  

 

individually, and lastly to the contemporary Tirthankaras in 
the region of human beings (manuṣya-kṣetra).  Then, he 
(Kundkunda), having taken the oath of great-vows of 
asceticism, adopts equanimous conduct. Then he declares 
that the vītarāga cāritra (passionless pure conduct of self-
absorption along with true-belief and knowledge i.e., 
śuddhopayoga) is the direct cause of nirvāna and if it is 
accompanied with sarāga cāritra (conventional 
conduct/vyavahāra cāritra/śubhopayoga) then it is not the 
direct cause of nirvāna, but it causes 
bondage/imprisonment of birth in heaven and/or in king-
emperor, etc., states of embodied existence so it is 
traditionally called the cause of nirvāna.  Hence, vītarāga 
cāritra is upadeya (acceptable) and sarāga chāritra is heya 
(rejectable). A sky clad Digambar Jain monk attains 
omniscience (Arihanta state) by virtue of śuddhopayoga 
only. The nature and fruit of śuddhopayoga is described 
from 13th to 20thgāthā.  

2. Jñāna Adhikāra: - From gāthā 21 to gāthā 52 kevali’s jñāna 
(omniscience) being non-sensory (atīndriya) knows directly 
everything of three-time phases (past, present & future) and 
three worlds (lower, middle & upper) from all innumerable 
ātma-pradeśas without the aid or instrumentality of physical 
senses and mind.  It is stated that ātmā is equal to jñāna and 
jñāna is equal to jñeyas (knowables) and jñeyas are equal to 
lokāloka (universe and infinite empty space beyond 
universe), hence jñāna/ātmā is all pervasive.  It is the 
peculiarity of jñāna and jñeyas that without entering into 
one another jñāna knows and jñeyas are known in it.  The 
jñeyas are two – the self-soul substance and rest all other 
substances. 

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

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

SUM AND SUBSTANCE OF KNOWABLE REALITY - JÑEYA TATTVA 
PRAJÑĀPANA 

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

2. Dravyaviśeșa Prajñāpana (exposition of substance in 
particular) from gāthā 127 to 144. 

3. Jñāna-Jneya Vibhāga Adhikāra (distinction between 
knowledge and knowable realities) from gāthā 145 to 
200 

    1. Dravyasāmānya Prajñapana: In (gāthās 93-126) common 
nature/general characteristics of all substances is described. 
“sat” (existence) is the characteristic of all substances 
possessing attributes (guṇas) and modifications (paryāyas) and 
sat is comprised of unity of origination, annihilation and 
permanence. Without establishing the existence of substance its 
detailed description is not possible. Although all substances are 
sat but each substance has its own independent existence. From 
the view-point of common/general existence quality of all 
substances, such existence is termed as mahāsattā (sādruśya 
astitva) and from the view point of individual “existence 
quality” the existence is termed as avāntara sattā (swarūpa 
astitva). This chapter is the back bone of Jain philosophy, as in 
this the core of substance matter is described. The distinction 
between two substances is defined as separateness and the 
distinction between substance and its attributes-modifications 
of a substance only is defined in the form of otherness. This is 
really unique and wonderful. jīva and pudgala or two jīvas are 
separate entities because their space units (pradeśas) are 
separate. So, separateness is the characteristic of substances 
having different space units. And non-identicalness between 
substance-attributes-modifications of a substance is the 
characteristic of ‘otherness’. Knowledge (jñāna) and perception 
(darśana) are not totally separate, but they are distinctly other-
other. There lies otherness between the attribute (guṇa) and 
the possessor of that attributes (substance/guṇi). 
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    2. Dravyaviśeșa Prajñāpana: (gāthās 127-144). In these 
chapter six kinds of substances – jīva, pudgala, dharma, 
adharma, ākāśa and kāla are explained by dividing them into 
two categories of living and non-living, corporeal and non-
corporeal, loka and aloka, operative and inoperative, with 
spatial units and without spatial units, etc. 

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

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

CARANĀNUYOGA SŪCAKA CŪLIKĀ - EXPOSITION OF CONDUCT 
REALITY  

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

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

1. Ācarana Prajñāpana (exposition of monk’s conduct), 
gāthā 201-231. 

2. Mokṣamārga Prajñāpana (exposition of path to 
liberation), gāthā 232-244. 

3. Śubhopayoga Prajñapāna (exposition of auspicious 
conduct), gāthā 245-270. 

4. Panca Ratna Prajñāpana (exposition of five jewel 
sutras), gāthā 271-275. 

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

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

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

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

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

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

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

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

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

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

    The state of śuddhopayoga form of śramanahood is the 

tÀv (means reality) (direct pathway) of tÀv– (liberation 
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reality) – which is characterized as pure psychic concentration 
(śuddhopayoga) proceeded with a simultaneity of right belief-
knowledge-conduct gives rise to nirvāna. My obeisance to him. 

    In these pancaratna gāthās, the experience-less monks (who 
have not attained self-realization) are termed as samsāra tattva 
(transmigration reality) and the experienced monks are (who 
have attained self-realization) are termed as mokṣa tattva 
(liberation reality) as well as sādhana tattva (instrumental 
reality) of mokṣa (liberation). 

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

    Further in the form of appendix, Amṛtcandra Ācārya has 
described 47 view-points (nayas) which are worth studying on 
the same pattern as that of 47 powers (śaktis) of the soul 
mentioned in the appendix of Samayasāra. This is the specialty 
of Amṛtcandra Ācārya.  

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

HISTORY OF JINAVĀNI 

According to Śrutāvatāra’ of Indranandi (10th C.A.D. 939), after 
the nirvāna of the last 24thTirthankara Mahāvīra Swami (599-
527 B.C.), there had been 3 kevalis – (Gautam, Sudharma and 
Jambu Swami) for 62 years; 5-śrutakevalisVishnu, Nandimitra, 
Aparājita, Govardhana and Bhadrabāhu (pratham) for 100 
years; 11 das purvins for 183 years; 5-eleven angins for 220 
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years and 4-one angin for 118 years.  Thus, the anga jñāna 
(scriptural knowledge) continued for a period of 683 years after 
the nirvāna of Bhagwāna Mahāvīra in 527 B.C.  Then there had 
been four Ᾱcāryas who had partial knowledge of sections of 
angas and purvas and they were succeeded by Arhadbali (38-66 
A.D.) Māghanandi (48-87 A.D.) and Dharasena (38-106 A.D.). 

     Ācārya Dharasena had the knowledge of ‘Mahākarma 
Prābhruta’ a portion of Agrayaniya Purva.  He, knowing that he 
had very little time left, and due to the fear of text falling into 
oblivion, invited two intelligent monks having very high 
comprehensive grasping power from the congregation of 
Digambar Jain Monks under the leadership of great pontiff 
Arhadbali they gathered at Mahima Nagar, Satara Dist., 
Maharashtra/Venkatatipura in Andhra Pradesh.  Narvahana and 
Subhuddhi named two Digambar Jain Monks were sent by Shri 
Arhadbali in the service of Ācārya Dharasena staying at 
Urjjayantagiri (Chandra Gufā Girnarji mountain). These monks 
were later renamed as Puṣpadanta (66-106 A.D.) and Bhootbali 
(66-156 A.D.).  Ācārya Dharasena explained the text to them.  
Then they composed that knowledge of Karma Prābhruta into 
Ṣatkhanda āgama which was committed to writing.  
Contemporary to Ācārya Dharasena there was Guṇadhara 
Ācārya in South India who was possessing the knowledge of 
Kaṣāya Pāhuda or Pejja Dos Pāhuda of Jñānapravāda Purva.  He 
explained the mūlasūtras and vivarana-gāthās (stanzas) of 
Kaṣāya Pāhuda/Prābhruta to Ᾱrya Mankshu (73-123 A.D.) and 
Nāghasti (93-162 A.D.) and they composed Kaṣāya Pāhuda.  
Yatibraṣabha (143-173 A.D.) studied the same from them and 
composed thereon 6000 Chūrṇi Sūtras.  Uchcharana Ācārya (2-3 
Century A.D.) studied the same from Yatibraṣabha and 
composed a Vrutti (sūtras) double in size of the former one. 
Thus, Șatkhandāgama and Kashāya Pāhud were committed to 
writing for the first time in the history of Jain-canonical work, so 
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they are termed as the śāstras of prathamaśruta skandhas 
paramparā (first scriptural canon tradition put into 
words/writing). 

    Later on, in the original Digambar Jain tradition (mūla sangha 
āmnāya of Śri Kundkunda Ācārya) there had been one highly 
intellectual and intelligent Ācārya Vīrsena Swami (770-827 A.D.) 
who wrote vast commentaries on Șatkhanda Āgama and 
Kashāya Pāhuda.  The commentary on first five sections of 
Ṣatkhanda Āgama is named as Dhawala and on the last 6th 
section of it is called Mahā Bandha or Mahā Dhawala.  The 
commentary on ‘Kaṣāya Pāhuda is named as Jaya Dhawala.  
Vīrsena Swami could not complete Jaya Dhawala commentary 
and he left for heavenly abode.  So, the portion left 
uncommented was completed by his learned disciple Jinasena 
Ācārya (818-878 A.D.).  These commentaries are in Prakrit and 
Sanskrit mixed, which were translated into Hindi in 20th century. 
Thus, 16 volumes of Dhawala, 16 volumes of Jaya Dhawala and 
7 volumes of Mahābandha/MahāDhawala were created. 

    Based on these commentaries, Ācārya Nemīchanda Siddhanta 
Cakravarti (981 A.D.) wrote Gommatsāra, Labhdhisāra, 
Kṣapaṇāsāra, etc., in Prakrit stanzas, pertaining to Karmic 
matter doctrines.  Samyajñāna Chandrikā is the commentary on 
these volumes in Dhundhāri Hindi composed by ĀcāryaKalpa Pt. 
Todarmal Ji, Jaipur (1720-1767 A.D.).  All above scriptures 
belong to aetiology science. 

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

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

    It is little difficult to ensure as to who was his dīkshā guru 
(initiation teacher) because he has nowhere mentioned the 
name of his direct guru who had initiated him into monkhood.  
According to pattāvali of Balatkargana of Nandi Sangha it is 
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known that Ācārya Jinacandra was his dīkshā guru.  But 
according to Jayasena Ācārya – the commentator of 
Panchāstikāya, he (Kundkunda) was the disciple of Kumarnandi 
Siddhantadeva, but nothing is known about this Kumarnandi. 
Although, Vidyānandji (775-840 A.D.), in his Patraparikṣā has 
quoted three verses from the Vadanyaya of one Kumarnandi 
Bhattāraka, but none of these, in the absence of any evidence, 
can be identified as the guru of Kundkunda. 

Kundkunda as the disciple of Bhadrabāhu (first)? 

    It is significant to know the fact that Kundkunda had accepted 
himself as the śiṣya (disciple) of Bhadrabāhu, whom he glorifies 
in his Bodha-Pāhudagāthās 61 & 62.  In these two gāthās two 
facts are very clear that he himself has declared as the śiṣya of 
Bhadrabāhu and this Bhadrabāhu is śrutakevali who was 
possessed of the knowledge of complete scripture, twelve 
angas-fourteen purvāngas.  The pattāvalis of Digambaras 
mentions about two Bhadrabāhus – one is the śrutkevali 
Bhadrabāhu – first (394-365 B.C.) and the other is the holder of 
eight anga’s or one anga’s knowledge, Bhadrabāhu second (35-
12 B.C.).  Now if Kundkunda is accepted as the direct disciple of 
śrutakevali Bhadrabāhu-1, then it would mean that either 
Kundkunda must have been his contemporary in the 3rd Century 
B.C. being his direct śiṣya, or word śiṣya must mean something 
else than a direct śiṣya.  I am tempted to believe that śiṣya can 
also mean as a paramaparā śiṣya (disciple by tradition of mūla-
sangha).  But putting Kundkunda in 3rd Century B.C. creates 
another great difficulty as to why his name is not put in 
angadhāri (monks possessing the scriptural knowledge of 10-11 
Angas)?  Secondly in Bodha Pāhuda Gāthā 62 he has mentioned 
the word gamaya guru.  The gamaya or gamaka means one 
who has understood the correct meaning of the sūtra/gāthā or 
‘word’ and construes/explains exactly in the same manner, he is 
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called gamaka. Thus, Bhadrabāhu-1 was paramaparā guru of Śri 
Kundkunda Ācārya and Jinacandra direct Guru.  This discussion 
reveals that Kundkunda has composed all pāhudas after having 
known the correct meaning of the sūtras from the tradition of 
śrutakevali Bhadrabāhu (first).  This is to authenticate that his 
all pāhudas are composed in accordance with kevali/śrutkevali’s 
teachings. 

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

    Now-a-days also, those differences are existing as they were 
in the beginning but softened to a great extent after the dawn 
of enlightened soul Bāla-Brahmachāri Shri Kanji Swami (1890-
1980 A.D.) Songadh (Saurashtra) who was born in Sthānakavāsi 
sect of Jains and at the age of 24 he took dīksha of Sthānakavāsi 
Jain sadhu with muhapatti and studied deeply the Bhagwati 
Sūtras, etc., books of Śvetāmbara scriptures, but he was not 
satisfied with controversial statements/wrong interpretation of 
jiva, etc., tattvas and the rituals enjoined to a sādhu of that sect.  
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He was a very deep thinker and an unbiased seeker of truth. He 
had impressions of his past life of Videha Kṣetra where he heard 
the divyadhwani/divine discourses of Tirthankara Seemandhara 
Swami. Fortunately, he got the great Digambara Jain śāstra 
Samayasāra in 1921 A.D. and became so cheerful after studying 
it that he uttered – “Oh! This is the śāstra of attaining the non-
corporeal Siddha state (yeh to aśarīrī siddhadashā hone ka 
śāstra hai).  What I was searching is available here”.  Later on he 
got MokṣaMārga Prakāśaka of ĀcāryaKalpa Pt.Todarmalji in 
1923 A.D. and  all his doubts about the right path of liberation, 
were cleared.  So, he got determined to give up the guise of a 
so-called sādhu of Jains and ultimately in 1934 A.D. in Songadh 
he gave up the muhapatti– the emblem of Sthānakavāsi Sādhu 
before the photo of Tirthankara Pārshwanātha, on the 
auspicious day of Caitra Śukla Trayodaśi – (birthday of 
Tirthankara Mahāvīra) and declared himself as a layman 
celibate of Digambaras.   

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

Kundkunda Ācārya composed as many as 84 Pāhudas or 
Prābhrutas.  He was having the knowledge of Samaya Prābhruta 
– a portion of Jñānapravāda Purva.  Based on that he composed 
following Pāhudas in Prakrit gāthās.  Pāhuda means a present 
(gift) or an adhikāra (chapter), i.e., a chapter in which a 
particular topic is explained.  He wrote 84 Pāhudas but only 
following Pāhudas are available and the remaining have become 
oblivious. 
1. Samaya Pāhuda (Samayasāra) – containing 415 gāthās 

(stanzas) 
2. Pavayanasāra (Pravacansāra) – containing 275 

gāthās(stanzas) 
3. Niyamasāra (Niyamasāra) – containing 187 gāthās (stanzas) 
4. Pancāstthiya Sangaham Suttam (PancāstikāyaSāra) – 

containing 173 gāthās (stanzas) 
5. Dansaṇa Pāhuda (DarśanaPrābhruta) – containing 36 gāthās 

(stanzas) 
6. Sutta Pāhuda (SūtraPrābhruta) – containing 27 gāthās 

(stanzas) 
7. Caritta Pāhuda (CāritraPrābhruta) – containing 45 gāthās 

(stanzas) 
8. Bodha Pāhuda – containing 62 gāthās (stanzas) 
9. Bhāva Pāhuda – containing 165 gāthās (stanzas) 
10. Mokṣa Pāhuda – containing 106 gāthās (stanzas) 
11. Linga Pāhuda – containing 22 gāthās (stanzas) 
12. Sheela Pāhuda – containing 40 gāthās (stanzas) 
13. Barasānuvekkha – (BārasAnuprekṣā) – containing 91 gāthās 

(stanzas) 
14. Rayanasāra – containing 167 gāthās(stanzas) 

   *15. Bhakti Sangho (Bhakti Sangraha) – 10 Bhaktis (as listed 
below) 

**16.  Moolācāra – containing 1252 gāthās (stanzas) in 12 chapters 



 

Pravacansāra                                                                     xxxi 
  

 

 

All these above named 16 pāhudas/śāstras composed by Śri 
Kundkunda Ācārya are termed as the śāstras of dwiteeya 
śrutaskandha paramparā” (second scriptural canon tradition 
put into words/writing). 

Śatkhandāgama Ṭīkā: According to Śrutāvatāra of Indranandi 
(939 A.D.) Padmanandi alias Kundkunda wrote a commentary 
Parikarma by name on the first three sections of Śatkhand 
āgama. Alas!  This commentary is not available today. Three of 

his works, viz., Pancāstikāya, Pravacansāra and 
Samayasāra are technically called as nātaka–traya or 

prābhruta-traya. The first commentator on these nātaka-trayas 
was Śrimad AmṛtcandraSūrī (905-955 A.D.) and the names of his 
commentary on the above texts are respectively Samaya 
Vyākhyā, Tattvapradīpikā and Ātmakhyāti.  The second 
commentator on these nātaka-trayas was Śri Jayasena Ācārya 
(12th Century A.D.) and he kept only one common name of his 
commentary as Tātparyavrutti of above three texts.  And on 

Niyamasāra Śri Padmaprabhamaldhāri Deva (1140-1185 A.D.) 

wrote Tātparyavrutti named commentary. 

     --------------------- 

The names of 10 Bhaktis (meant for monks) are :-Siddha Bhakti, (2) Śruta Bhakti, 
(3) Cāritra Bhakti, (4) Yogi Bhakti, (5) Ācārya Bhakti, (6) Panca 
parametthi/Mahāguru Bhakti, (7) Caitya Bhakti, (8) Veer Bhakti, (9) Cat 
urvinshati Tirthankar Bhakti, (10) Samādhi Bhakti.  Besides these 10 Bhaktis, 
there are 3 other Bhaktis also, (11) Nirvāna Bhakti, (12) Nandiśvar Bhakti and 
(13) Śanti Bhakti. 

** Authored by Ācārya Battaker (127-179 A.D.) contemporary of 
ĀcāryaKundkunda. According to Dr. A.N. Upadhye, Moolāchāra is a 
compilation of gāthās related to a monk’s conduct and according to Dr. 
Nemichand Shastri it is an independent volume/text.  But some scholars 
believe it to be authored by Kundkunda Ācārya. 
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him. He, then started composing the pāhudas/śāstras.  After 
some time, he had a dispute with Śvetambaras on mount-
Giranār, in which he made the local deity Brāhmi admit that the 
nirgrantha creed of Digambaras was true.  Lastly, he vacated his 
Ᾱcārya seat and installed his pupil Umā Swāmi as Ᾱcārya (head 
of the monks) and left for his heavenly abode in religious 
meditation after having observed “sallekhanā”-vow with severe 
penances. 
    Another proof of Kundkunda’s visiting Videha Kśetra is found 
in ‘Darśanasāra’ (verse 43) of Devsena Ācārya (933-955 A.D.).  
Further Jayasena Ācārya (12 Century A.D.) in the opening 
remarks of his commentary on Pancāstikāya said on the 
authority of the popular tradition (PrasiddhaKathā Nyayena) 
that Kundkunda had gone to Purva Videha Kśetra, paid 
respect/offered obeisance to Seemandhar Swami and got his 
doubts cleared. 
    I approached my learned friends Prof. Shri Jayantilalji Jain, 
Chennai, dean Manglayatan University, Aligarh, (ex GM Indian 
Bank, Chennai), who has written ‘Pure soul and its infinite 
treasure” and many other books and Prof. physicist Shri Dr. 
ParasMalji Agrawal, Udaipur, Rajasthan, who has written a set 
of three books titled ‘ Soul Science’ (English translation of 
Samayasāra and scientific explanation) for reviewing the 
translation critically and giving their valuable suggestions. I am 
very thankful to Shri Jayantilalji Jain for writing the editorial and 
Dr. Paras Malji Agrawal for writing the foreword of this book 
along with their suggestions. 

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

Jainism more than any other creed gives absolute religious 

independence and freedom to man. Nothing can intervene between 

the actions which we do and the fruits thereof. Once done, they 

become our master and must fructify. As my independence is great, 

so my responsibility is co-existensive with it.  I can live as I like, but 

my choice is irrecoverable, and I cannot escape the consequences of 

it. This principle distinguishes Jainism from other religions; e.g., 

Christianity, Islam, Hinduism. No God or his prophet or deputy or 

beloved can interfere with human like. The soul alone is directly and 

necessarily responsible for that it does. 

                     Jugmander Lal Jain, Outlines of Jainism page no 344 

RIDDLE OF CREATION 

   The first question which arises in connection with the idea of 

creation is, why should God make the world at all? One system 

suggests that he wanted to make the world because it pleased him 

to do so; another, that he felt lonely and wanted company; a third, 

that he wanted to create beings who would praise his glory and 

worship, a fourth what he does it in spirt and so on. 

  Why should it please the creator to create the world where sorrow 

and pain are inevitable lot of the majority of his creatures? Why 

should he not make happier beings to keep him company> 

 (it is really a most unchallenging argument) -written by Barrister 

Champat Rain Jain, Key of knowledge page no 135 

SUPREME JUDGEMENT 

  In conclusion let me assert my conviction that Jainism is an original 

system, quite distinct and independent from all others and that, 

therefore, is of great importance for the study of philosophical 

thought and religious life in ancient India- Dr. Harman Jaikobi, read 

his paper in the 3rd International Congress of history of religions. 
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é¥ 
.. nm: isâeWy:.. 

.. nmo AnekaNtay .. 

ŚRIMADBHAGWAT KUNDKUNDA ĀCĀRYADEVA PRAṆITA 

SHRI 

PRAVACANSĀRA 
JÑĀNA TATTVA PRAJNĀPANA 

(exposition of knowledge reality) 

WITH TATTVAPRADĪPIKĀ ṬĪKĀ 

BY 

ŚRIMAD AMṚTCANDRA ĀCĀRYA 

MŪLA GATHĀ, ṬĪKĀ AND BHĀVĀRTHA 

JÑĀNA TATTVA PRAJÑĀPANA 



Śloka 1 

svRVyaPyekicãUpSv$pay       praTmne. 
SvopliB\Ýisâay &ananNdaTmne nm:.. 1 .. 

sarvavyāpyekacidrapasvasūpāya              parātmane|  
svopalabdhiprasiddhāya jñānānandātmane namah: ||1 || 

Meaning: I (Amṛtcandra Ācārya) pay obeisance to that 
supreme soul who is sarvavyāpī-(omniscient) and 
jñānāndātmaka (an embodiment of pure knowledge and 
bliss), whose true nature is caitanyarūpa (full of pure 
sentience), which is explicitly realized through self- 
experience. (Such an ātmā has unveiled its highest purity 
and is to be bowed to here) 

Śloka 2 

heloÐuºmhamohtmStomH jyTyd:. 
Ýkaxyýg¿ÀvmnekaNtmyH  mh:.. 2.. 
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helolluptamahāmohatamastomaṁ jayatyadah: 
prakās̀ayajjagattattvamanekāntamayaṁ mahah: || 2 || 

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

Śloka 3 

prmanNdsu\arsippaistanaH ihtay wVyanamŸ. 
ikÊyte Ýki!ttÀva ÝvcnsarSy v<i¿irymŸ.. 3.. 

paramānandasudhārasapipāsitānāṅ hitāya bhavyānām̖ 

kriyate praṭitatattvā pravacanasārasya vṛttiriyam̗|| 3 || 

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

Gāthā 1-5 
A= sUZavtar- 
Now, the sūtras (holy text/essential principles) are incarnated: - 

Os surasurm ùisHdvHiddH \odFa[kMmmlH. 
p`maim  vøma`H  itT=H   \MmSs  k¿arH.. 1.. 

sese pu` itT=yre ssVvisâe ivsuâsBwave. 
sm`e   y    `a`dHs`cir¿tvvIiryayare.. 2.. 

te te   sVve   smgH  smgH  p¿egmev  p¿egH. 
vHdaim   y   vÎHte     ArhHte   ma ùse qe¿e.. 3.. 

ikŠa ArhHta`H isâa`H th `mo g`hra`H. 
AßJavyvGga`H     sahU H̀    cev   sVveisH.. 4.. 

teisH ivsuâdHs``a`pha`asmH smaseý . 
_vsHpyaim sMmH  j¿o  i`Vva`sHp¿I.. 5.. (p`gH) 
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esa surāsuramaṇusiṁdavaṁdidaṁ dhodaghāikammamalaṁ | 

paṇamāmi vaḍḍ̣̣̣ hamāṇaṁ titthaṁ dhammassa kattāraṁ || 1 ||  

sese    puṇa     titthayare   sasavvasiddhe   vis̀uddhasabbhāve | 

samaṇe       ya              ṇāṇadaṁsaṇacarittatavavīriyāyāre || 2 || 

te   te   savve    samagaṁ   samagaṁ   pattegameva  pattegaṁ | 

vaṁdāmi    ya     vaṭṭaṁte     arahaṁte     māṇuse   khette || 3 || 

kiccā   arahaṁtāṇaṁ  siddhāṇaṁ   taha  ṇamo  gaṇaharāṇam | 

ajjhāvayavaggāṇaṁ        sāhūṇaṁ           ceva       savvesiṁ || 4 || 

tesiṁ     vis̀uddhadaṁsaṇaṇāṇapahāṇāsamaṁ        samāsejja | 

uvasaṁpayāmi       sammaṁ        jatto    ṇivvāṇasaṁpatti || 5 || 

Gāthā: 

1. Here I (Kundkunda Ācārya) pay obeisance to 

Vardhamāna (the last of the 24th Tirthankara of this 

Bharata region), the spiritual-guide-saviour and 

promulgator of the creed (religious discipline), who is 

saluted-worshipped by suras (heavenly gods) asuras 

(lower category gods) and emperor of men and those 

who have washed off the dirt of ghāti-karmas 

(destructive karmic matter). 

 

2. I (Kundkunda Ācārya) pay obeisance also, to all the 

remaining Tirthankaras of the past and existing ones, 

present in Videhas along with Siddhas (disembodied 

liberated souls) of perfectly pure nature and the 

s̀ramaṇa (sky clad possession-less monks) who 

practice the discipline of knowledge, faith, conduct, 

penance and effort. i.e., pancācāra (fivefold conduct). 

 

3. I (Kundkunda Ācārya) pay obeisance to them all 

together collectively as well as individually and to the 

Arihantas (omniscient with supernatural body) 

existing contemporarily in the region of human beings 

(madhya loka’s 2.5 continents) 
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4-5. After paying obeisance to Arihantas, Siddhas and 

Gaṇdharas (chief monks, direct disciples of 

Tirthankaras), group of Upādhyāyas (preceptor 

monks) and all the Sādhus (i.e., sky clad possession-

less monks) and after having accepted the monkhood, 

I have entered their holy āshrama of excellent 

knowledge and faith of pure form, I adopt the 

equanimity-conduct whereby nirvāṇa (moks̀a-

liberation) is attained. 

INTRODUCTORY BY ĀCĀRYA AMṚTCANDRA 

Now, he whose shore of worldly ocean of 

transmigration, has come nearer, light of wisdom (power of 

understanding the reality) has expanded abundantly, that 

is, light of superb distinctive knowledge has arisen and the 

conceit of false understanding of all sorts of one-sided 

views has ended, such an āsannabhavya mahātma (Śrimad 

Bhagwad Kundkunda Ācārya) nearing the end of mundane 

existence) by acquiring the knowledge of divine many-

sided views (multi-faceted nature of substance) and having 

given up all specific views (partiality of friend and foes) has 

become completely impartial and has decided the 

imperishable bliss of liberation, being the ultimate truth, to 

be worthy of acceptance and which is worth evolving by the 

grace of the five holy supreme souls (parameṣthis) and 

being exclusively wholesome for the self as it is the best 

substantial-puruṣārtha among all sorts of manly goals, 

adores the five parameṣthis along with the 

promulgator/leader of the prevalent tīrtha-path of 

liberation (omniscient Lord Mahāvīra Swami) with due 

homage in the form of prostration and eulogy and after 

saluting thus, he, by taking shelter of mokṣa mārga-(the 

way to liberation) with his complete power expresses his 

resolve. 
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 Ṭīkā: I, directly experiencing this self-consciousness 

full of general perception (vision) and knowledge, bow with 

prostration to Shri Vardhamāna Deva as he is the supreme 

guide, saviour of the present prevalent tīrtha (way to 

liberation) who is worshipped by surendras (king of 

celestial beings), asurendras (king of demons) and 

narendras (king of human beings) is the only supreme one 

guru (preceptor) of the three worlds he is possessed of 

supreme lordship of infinite power, is efficacious in 

showing benevolence on mundane beings because he has 

washed off/annihilated the stains of destructive karmas, 

who, by virtue of his revered personage is capable in taking 

the ascetics across the worldly ocean, who being the 

establisher of dharma, is the doer of pure form of 

modification of self - to such a parama bhattāraka, mahā 

devadhideva, parameśwara, parama pujya (highly respe-

ctable) and even mentioning his name is auspicious. (1)  

Next, I (Kundkunda) bow to all the other former 

Tirthankaras (embodied omniscient Arihantas) and all the 

Siddhas (disembodied omniscient supreme Gods) who have 

attained the purest state of darśana and jñāna nature just 

like true pure gold emerged from the last heat of fire, 

because they themselves are pure by existence. And I bow 

to all those śramaṇas (Digambar Jain monks) who have 

attained the highest pure soul activity (śuddhopayoga) 

because of their being possessed of the code of conduct 

with respect to knowledge (jñāna), belief or faith (darśana), 

conduct (cāritra), penance (tapa) and energy (vīrya) and 

are holding the status of Ācārya (head of the monks) 

upādhyaya (preceptor) and sādhu (ascetic monk). (2) 

Thereafter, I am focusing my attention on the present 

time, venerate these five parmeṣthis all those belonging in 

their respective individual states and in the present time, 
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puṇya-bandha (bondage of auspicious karmas) to that jīva 

(monk) - such type of conduct (cāritra) is termed as sarāga 

cāritra (conduct with auspicious attachment) this (sarāga 

cāritra) even besides it does arise in sequence of 

modifications (of ascending of gunasthānas due to my rise 

of cāritra moha) but he (the true monk) leaps over it and 

attains vītarāga cāritra (passionless pure conduct of self-

absorption) named equanimity which, because of its being 

devoid of/different from the stain/blemish of affliction of 

all sorts of passions (kaśāyas) is the cause of nirvāna 

(absolute liberation).  

Thus, I (Kundkunda/Amṛtcandra) have attained the 

intentness of the oneness of right belief-right knowledge 

and right conduct. This is the meaning of my resolve. Thus, 

he has attained the direct path to liberation. (5) 

Gāthā-6 

A=aymev vItragsragcairZyoirÚainÚflTvenopadeyheyTvH 
ivvecyit-  

Now, Ācārya Kundkunda declares that vītarāga cāritra 

(passionless pure conduct of self-absorption) being the 

provider of desired favourable result (moks̀a) is worth 

adopting/accepting and sarāga cāritra (auspicious 

conventional conduct) being the provider of 

undesirable/unfavourable result is worth rejecting/ 

condemning: -    

sHpýid i`Vva`H devasurm ùyrayivhveihH. 
jIvSs cir¿ado   dHs``a`Ppha`ado.. 6.. 

saṁpajjadi ṇivvāṇam devāsuramaṇuyarāyavihavehiṁ | 

jīvassa        carittādo        daṁsaṇaṇāṇappahāṇādo || 6 || 

Gāthā: Nirvāṇa (release from rebirth in the world) is 

accrued by a sky clad monk through equanimity conduct 



अथ चा�र��व�प िवभवायित -ं
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pure thought activity in the self-soul. And this being the 

nature of soul substance, it is dharma (righteousness). It 

means the illumination (manifestation) of pure sentience. 

And this is equanimity because it exhibits the qualities of 

the soul as they are. And the equanimity is the pure state of 

evolution of the soul, which is fully free from 

blemishes/impure dispositions as there is no infatuation 

and perturbation which were caused due to the rise of faith 

deluding (dars̀anamohanīya) and conduct deluding 

(cāritra-mohanīya) karmas.  

Bhāvārtha: The attitude/thought (bhāva-mithyātva) 

opposite to sāmyaktva (true belief) of the form of belief of 

pure ātmā is the delusion (moha) and the instability 

(bhava) opposite to the cāritra (conduct) of the form of 

unblemished (nirvikāra), stable (nis̀cala) modification of 

the sentient (caitanya) is perturbation (kṣobha). The 

modification free from delusion (moha) and perturbation 

(kṣobha) the equanimity (sāmya), passionless-ness 

(dharma) and conduct (cāritra) these all are synonymous. 

Gāthā-8 

A=aTmnüairZTvH iniünoit- 

Now, it is concluded that ātmā itself is cāritra: - 

pir`mid je` dVvH tÞalH tMmyH it p~`¿H. 
tMha  \Mmpir`do  Aada   \Mmo  mu`eyVvo.. 8.. 

pariṇamadi jeṇa davvaṁ takkālaṁ tammayaṁ tti paṇṇattaṁ | 

tamhā    dhammapariṇado    ādā    dhammo   muṇeyavvo || 8 || 

Gāthā: The (soul) substance when modifies into 

whatsoever disposition then at that moment it is of the 

same form-so is said by Lord Jinendra. Hence the soul 

modified into the state of dharma should be understood as 

dharma. 
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Tīkā: The soul substance, in fact, when modifies with 

whatsoever disposition, that substance, at that moment, at 

one with the disposition, like the round ball of iron which 

turns hot when heated. Therefore, that ātmā is dharma 

owing to its having modified in to dharma form 

(righteousness). In this way the cāritra of ātmā is proven.  

Bhāvārtha: In the 7th gāthā it is said that cāritra is the 

disposition of ātmā itself and in this gāthā from abhednaya 

(undivided view point) it is said that as the iron ball when 

modified into red-hot itself is fire-heat. i.e., both the iron 

ball and the heat are not separate. Then, similarly ātmā 

when modified into passionless conduct form, that itself is 

conduct. 

Gāthā-9 

A= jIvSy xuwaxuwxuâTvH iniünoit- 

Now, it is decided that the jīva himself becomes, 

s̀ubha, as̀ubha, s̀udha when he modifies into those 

modifications: - 

jIvo pir`mid jda suhe` Asuhe` va suho Asuho. 
suâe`   tda  suâo   hvid   ih   pir`amsBwavo.. 9.. 

jīvo pariṇamadi jadā  suheṇa asuheṇa vā suho asuho | 

suddheṇa tadā suddho havadi hi pariṇāmasabbhāvo || 9 ||  

Gāthā: The soul owing to its modifying nature, is 

termed as auspicious (s̀ubha), inauspicious (as̀ubha) or 

pure (s̀udha) when it modifies according to auspicious, 

inauspicious or pure state of consciousness.  

Tīkā: When this ātmā modifies with the (state) of 

auspicious-inauspicious dispositions/thoughts then, owing 

to its modifying nature it becomes auspicious/inauspicious 

just as a quartz gets modified into red or black colour with 

the touch of jāsuda flower or tamāla flower. And when it 
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(ātmā) modifies with pure passionless disposition then 

owing to its modifying nature it becomes pure, similar to 

that of quartz modifying into pure colourless form (when 

detached from the touch of red or black flower). That time 

the ātmā is pure by itself. Thus, this jīva’s auspiciousness, 

inauspiciousness and purity is proved/established. 

Bhāvārtha: ātmā is not absolutely unchanging 

(kuṭastha) in every respect. But its nature is to modify by 

remaining stable (unchanged). So, by whatever form of 

dispositions (bhāvas) it modifies it becomes of that form by 

itself. The way quartz stone by nature is pure and clear but 

due to the nimitta of touch of red or black flower it modifies 

into red or black colour form by its own self. Similarly, this 

ātmā even besides it being s̀uddha (pure), buddha (all 

knowing) by nature then in the state of householder with 

samyaktva (true belief) he modifies into s̀ubhopayoga of the 

form of doing charity, worshipping, etc. and in state of muni 

(ascetic) he modifies into s̀ubhopayoga of the form of 

following the mūlaguṇas (basic rites) and uttaraguṇas 

(additional supportive qualities) then he becomes s̀ubha 

(auspicious) by his own self. And when he modifies into the 

form of false belief, etc. five causes of as̀ubhopayoga 

(inauspicious psychic activity) then he becomes as̀ubha 

(inauspicious) by his own self and the way the same quartz 

modifies into its untinged pure clear state then it becomes 

s̀uddha (pure) by itself. Similarly, ātmā too when it modifies 

into the s̀uddhopayoga (pure psychic activity) of the form of 

nis̀caya ratnatraya (real triple jewels of true 

belief/knowledge/conduct) then he becomes s̀uddha (pure) 

by his own self. In the canonical scripture the innumerable 

disposition of the jīva has been described in the form of 

fourteen guṇasthānas by moderate form of description. 

Describing these guṇasthānas (stages of spiritual evolution 
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of ātmā) briefly in the form of upayoga, in the first three 

guṇasthānas the gradually reducing form of as̀ubhopayoga, 

from fourth to sixth guṇasthānas the gradually increasing 

form of śubhopayoga, from seventh to twelfth guṇasthānas 

the gradually increasing form of s̀uddhopayoga, and in the 

last two guṇasthānas i.e., in thirteenth and fourteenth 

guṇasthānas the fruit of s̀uddhopayoga has been stated. 

Such description can be done in some certain way. 

Gāthā-10 

A= pir`amH vStuSvwavTven iniünoit- 

Now, it is ascertained that pariṇāma (modification or 

to continue modifying from one state to another state) is 

the characteristic nature (svabhāva) of the substance 

(padārtha):   

`iT= iv`a pir`amH AT=o AT=H iv`eh pir`amo. 
dVvgu`pýyT=o       AT=o      AiT=¿i`Vv¿o.. 10.. 

ṇatthi viṇā pariṇāmaṁ attho atthaṁ viṇeha pariṇāmo | 

davvaguṇapajjayattho     attho    atthittaṇivvatto || 10 || 

Gāthā: In this universe, there is no substance without 

a modification and no modification without a substance, 

(this is because) the very existence of a thing constitutes of 

substance, attributes and modification.  

Tīkā: No thing (vastu) holds existence without state 

of evolution (pariṇāma) because nothing is seen devoid of 

substance etc., (substance, region, time, essence) for state 

of evolution (pariṇāma); because anything without 

pariṇāma would be just like a donkey’s horn and would 

prove contradictory to the state which is clearly seen in 

goras - cow’s milk, yogurt, butter milk. Similarly, the state 

too does not hold existence without a thing (vastu) because 

if there was no thing/no substratum providing shelter to it, 
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then the result would be that the evolution without the 

abode/substratum would be void. 

But the thing is found in the substance which remains 

the very same in vertical direction of times and flow, its 

attributes which are the specific concomitants (sahabhāvi-

vis̀eṣa) and in the modifications which are the particular 

states of evolution (kramabhāvi-vis̀eṣa) and it is made of 

existence which consists in origination (utpāda), 

annihilation (vyaya) and continuance (dhrauvya). 

Therefore, the vastu is of modifying nature by itself.   

Bhāvārtha: Wherever substances are seen, 

modifications are also seen there. For example- goras 

(dairy product) is seen with its numerous modifications in 

the form of milk, yogurt, ghee, buttermilk, etc. Where there 

is no modification, there cannot be any substance also. For 

example, if the modifications of blackness, smoothness etc., 

are not there, then the substance would also not be 

existing, like the horns of a donkey. So, it is proven that the 

substance can never be without modification. The way a 

substance cannot be without modification, in the same way, 

modification cannot be without substance, because without 

the shelter (existence) of a substance, on which base 

(shelter) the modification would exist? Without the shelter 

(existence) of goras on whose base the milk, curd, etc., 

modifications would exist? 

    Moreover, the substance (vastu) is with dravya-

guṇa-paryāya. In that vastu the eternal, upward flow, 

generic part is a dravya (constant entity) and along with 

that the indivisibly existing divisions are its guṇa 

(attributes), and the sequentially occurring divisions are its 

paryāya (modifications). There is no such substance which 

exists without the oneness of its dravya-guṇa-paryāya.  In 

other words, the substance is full of its utpāda 
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(origination), vyaya (annihilation) and dhrauvya 

(permanence), i.e., it originates destroys and remains 

stable-permanent. Thus, in that, the activity of change of 

modification continues. Hence modification is the nature of 

substance. 

 Gāthā-11 

A= cairZpir`amsHpkRsMwvvto: xuâxuwpir`amyoÌ- 
padanhanay flmalocyit- 

Now, those pure (s̀uddha) modifications and 

auspicious (s̀ubha) modifications which are related with 

conduct modification (cāritra pariṇāma), their 

consequence for their accepting and forsaking is being 

considered: - 

\Mme` pir`dPpa APpa jid suâsHpAogjudo. 
Paavid  i`Vva`suhH  suhovju¿o  y  sGgsuhH.. 11.. 

dhammeṇa pariṇadappā appā jadi sudhasaṁpaogajudo | 

pāvadi ṇivvāṇasuhaṁ suhovajutto ya saggasuhaṁ || 11 || 

Gāthā: The monk’s soul who has developed dharma 

(equanimity), if engrossed in pure thought activity devoid 

of passion, attains liberation-bliss and if observes 

auspicious thought activities, attains heavenly pleasures. 

Tīkā: When this ātmā (monk) having turned into 

dharma form of nature attains s̀uddhopayoga-pariṇati 

(pure passionless soul activity) then it, because of being 

devoid of opposite energy of auspicious thought activity 

(s̀ubhopayoga) and being capable of doing his own work of 

acquiring completely passionless state of (yathākhyāta 

cāritra) attains moks̀a directly in the same monk state. 

     And when the same monk even on having turned 

into dharma form of nature, gets attached with 

s̀ubhopayoga pariṇati (auspicious thought activity) then he, 
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because of being with opposite energy, is incapable to do 

his work and being attached with such sort of conduct that 

partially acts against the self, attains the bondage of 

heavenly happiness, similar to the case of hot ghee (heated 

by fire) when poured on any man, he feels the sorrow by its 

burning effect. Hence s̀uddhopayoga is worth adopting and 

s̀ubhopayoga is worth rejecting. 

Bhāvārtha: The way ghee (clarified butter), by 

nature, has a cooling effect, nevertheless due to hot ghee 

one gets scalded. In the same way vītarāga cāritra 

(passionless conduct) by nature, provides moks̀a, but 

sarāga cāritra (conduct with auspicious passions) causes 

bandha (bondage of karmas). The way, cool ghee causes 

cooling effect, similarly, vītarāga cāritra (passionless 

conduct) is directly the cause of liberation (moks̀a). 

Gāthā-12 

A= cairZpir`amsHpkaRsHwvadTyNtheySyaxuwpir`amSy 
flmalocyit- 

Now the result of aśubha parināma (inauspicious 

thought activity) which is extremely rejetable due to not 

having any concern with cāritra parināma (passionless 

pure conduct of self-absorption) is being considred: - 

AsuhodO` Aada k¡`ro itiryo wvIy `er[yo. 
duÉqshSseihH  sda  Aiw¶udo   wmid  AŠHtH.. 12.. 

asuhodayeṇa    ādā     kuṇaro      tiriyo     bhavīya ṇeraiyo | 

dukkhasahassehiṁ sadā abhiddudo bhamadi accaṁtaṁ |12| 

Gāthā: By the rise of inauspicious thought activities 

(sinful acts) this (ignorant) soul transmigrates for long as a 

wretched human being, tiryanca animal, and a hellish being 

ever suffering from thousands of miseries. 
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Tīkā: When this ātmā does not modify even a little bit 

into dharma-pariṇati (pure thought activity) and modifies 

into inauspicious thought activity (as̀ubhopayoga thought 

activity), then the person transmigrates in the form of 

mundane being of (kumanushya) low caste wretched 

human being, (tiryancha) animal and (nāraki) hellish being 

(for long time) and experiences the bond of thousand types 

of pains-miseries. That is why this as̀ubhopayoga is to be 

totally discarded as it does not even have a trace of cāritra 

(self-conduct). 

Gāthā-13 

OvmympaStsmStxuwaxuwopyogv<i¿: xuâopyogv<i¿maTm-
saTk¡vaR`: xuâopyogai\karmarwte. tZ xuâopyogflmaTmn: 
ÝoTsahna=RmiwÚaEit- 

Now, Kundkunda Ācārya deva begins describing 

chapter on śuddhopayoga by eradicating all śubha and 

aśubha upayoga (auspicious and inauspicious thought 

activities) and absorbing into the self-ātmā the 

śuddhopayoga vṛtti. There, he first, admires the result of 

śuddhopayoga for the encouragement of ātmā: -  

A[symadsmuT=H ivsyatIdH A`ovmm H̀tH. 
AVvuiCK~`H   c  suhH  suâuvAogPpisâa`H.. 13.. 

aisayamādasamutthaṁ visayātīdaṁ aṇovamamaṇaṁtaṁ | 

avvucchinṇaṁ ca suhaṁ s̀uddhuvaogappasiddhāṇaṁ 13| 

Gāthā: The happiness of those souls who have 

accomplished perfectly their s̀uddhopayoga (pure psychic 

activity) is transcendental, produced from the self, non-

sensory, incomparable, infinite and indestructible. 

Tīkā: What kind of happiness is enjoyed by those 

great souls who have perfectly accomplished their pure 
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thought activity (s̀uddhopayoga) and is it always absolutely 

worth acquiring (desirable)? 

1. That which has never been experienced earlier since 

 eternity-such unique being highly startling and of 

 joyful form of happiness is transcendental (atiśaya). 

2. Being manifested by taking shelter of only the self-

 soul, that happiness of self-soul is evolved 

 (ātmoppanna). 

3. Not being dependent on other’s shelter (being 

 devoid of dependence of shelter of touch, taste, 

 smell, colour, words and notions of I-ness), that 

 happiness is beyond the object of senses (viṣayātīta) 

 i.e., non-sensory.  

4. Being absolutely different (being of totally different 

 characteristics from other sensuous pleasures) that 

 happiness is incomparable, unrivalled (anupama). 

5. Being indestructible in all the endless future time, 

 that happiness is infinite (ananta).  

6. Being prevalent continuously without any 

 interruption or break that happiness is 

 uninterrupted (avicchinna). 

Gāthā-14 

A= xuâopyogpir`taTmSv$pH in$pyit- 

Now, the essential nature of the soul/ātmā modified 

into śuddhopayoga (pure passionless soul activity) form is 

described: - 

suividdpyT=su¿o sHjmtvsHjudo ivgdrago. 
sm`o  smsuhduÉqo  wi`do  suâovAogo i¿.. 14.. 

suvididapayatthasutto saṁjamatavasaṁjudo vigadarāgo | 

samaṇo samasuhadukkho  bhaṇido suddhovaogo tti || 14 || 
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Gāthā:  That s̀ramaṇa (Digambar Jain monk) who has 

well understood all substances (pure self, etc.) and the 

‘sūtras’ (textual doctrines) that explain them, who is 

possessed of self-control and penances, who is free from 

attachment and to whom pleasure and pain are alike, is 

called s̀uddhopayogī (monk absorbed in pure thought 

activity).  

Tīkā: Now the characteristic of the soul engrossed in 

pure thought activity (s̀uddhopayogī) is being described: - 

The s̀ramaṇa who have well understood the 

scriptures and sūtras (denoting them) by virtue of their 

knowing power of the meaning of sūtras and being capable 

of having thorough knowledge, belief and conduct of the 

distinction between the self and non-self-substances, who 

have withdrawn the self-soul from the notion of injuring all 

the six kinds of the embodied jīvas and from the notion of 

indulging in the objects of five senses and by observing 

continence of the self ātmā in its pure nature and observing 

penance of the self-engrossed vibration-free sentience, who 

are possessed of the continence and penance; who are 

passionless owing to the highest contemplation of the 

separateness from the rise of complete mohanīya 

(deluding) karma and having evolved the unblemished 

pure nature of the self-soul and who are stoical-indifferent 

in both agreeable and disagreeable conditions by virtue of 

looking at the supreme art of the self and not experiencing 

the disparity of the happy-unhappy dispositions being 

caused by the rise of pleasure and pain producing karma 

(sātā-asātāvedanīya karma)-such sky clad Jain monks 

possessing these qualities are called s̀uddhopayogī (self-

absorbed monks).   
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Gāthā-15 

A= xuâopyoglawanNtrwaivxuâaTmSvwavlawmiwnNdit- 

Now, a monk’s attaining śuddhātma-svabhāva 

(omniscience) immediately just after the attainment of 

śuddhopayoga is being greeted/praised: - 

_vAogivsuâo jo ivgdavr H̀traymohrAo. 
wUdo    symevada    jaid   prH    `eywUda`H.. 15.. 

uvaogavis̀uddho jo vigadāvaraṇaṁtarāyamoharao | 

bhūdo   sayamevādā   jādi  paraṁ  ṇeyabhūdāṇaṁ ||15||  

 Gāthā: The s̀ramaṇa/muni who is s̀uddhopayogī 

(completely engrossed/dwelling in s̀uddhopayoga) 

becomes free on his own from jñānāvarana (knowledge 

obscuring), dars̀anāvarana (perception obscuring), antrāya 

(obstructive) and mohanīya (deluding) karmic dust and 

attains the power of knowing fully all the objects of 

knowledge. 

 Tīkā: The omniscience (kevala jñāna) which gets 

manifested immediately after attainment of s̀uddhopayoga, 

that monk, who, as far as possible, by self-focused 

conscious form of upayoga dwells in purity; his inner 

power of purity goes on increasing step by step (in each 

paryāya). Due to this s̀uddhopayoga the knot of delusion 

(moha) which was tied tightly since eternal (without a 

beginning) time, gets uprooted/untied and so the monk’s 

ātmā attains the totally unblemished state of pure 

sentience and knowledge, and the perception obscuring 

and obstructive karmas are annihilated. Consequently, he 

obtains an unobstructed fully blossomed state of soul 

power on its own and all the knowable (substances) 

become known in his (so evolved) omniscience, i.e., nothing 

remains unknown in his knowledge.  
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Here it has been said that the very nature of the ātmā 

is jñāna and the jñāna is equal to knowable (jñeya). Hence 

the knowledge which has entry into the inside of all the 

knowables and that being the nature of the soul, that soul is 

attained by the grace (prasāda) of s̀uddhopayoga only. 

Bhāvārtha: The s̀uddhopayogī jīva who has attained 

s̀uddhopayoga continue gaining excellent purity every 

moment; and in this way he annihilates all the moha and 

becomes the pure unblemished sentient self. On the last 

samaya of the twelfth guṇasthāna, he destroys all the 

jñānāvarniya, dars̀anāvarniya and antrāya karmic dust 

simultaneously and attains the all-knowing kevalajñāna 

(this kevalajñāna knows and sees all the knowable of the 

three lokas). In this way it is concluded that only by (means 

of) s̀uddhopayoga the s̀uddhātmasvabhāva (pure self-

nature) is realized/ attained.  

Gāthā-16 

A= xuâopyogjNySy xuâaTmSvwavlawSy karkaNtr-
inrpeÙtya½TyNtmaTmay¿TvH >otyit- 

Now it is explained that the pure nature of ātmā 

which is achieved by virtue of s̀uddhopayoga (pure psychic 

activity) is independent of other kārakas (instrumental 

cases, etc.) and is totally dependent on one’s own ātmā: - 

th so lâshavo sVv~hU sVvlogpidmihdo. 
wUdo   symevada   hvid   syHwu  i¿   i`i¶‚o.. 16.. 

taha so laddhasahāvo savvaṇhū savvalogapadimahido | 

bhūdo sayamevādā havadi sayaṁbhu tti ṇiddiṭṭho || 16 ||  

Gāthā: That omniscient soul has accomplished his 

pure nature and is worshipped by the emperors, of all the 

three worlds (surendra, asurendra, and cakravarty). He has 

achieved this state on his own accord and hence is called 
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svayamabhū (self-arising omniscient). This is as said by 

Lord Jinendra deva.  

Tīkā: Through the dignity of s̀uddhopayoga all the 

destructive karmas got annihilated and so he, who has 

attained/realized the pure infinite powerful sentience 

nature of the self-such above mentioned (omniscient) 

ātmā- 

1. Being independent owing to pure infinite powerful 

knowing nature of the self who has attained the 

right of doer-ship- kartṛtva (nominative case). 

2.  The self itself being obtainable owing to it getting 

modified into pure infinite powerful knowledge 

form, who is experiencing sense of self-deed 

karmatva (accusative case). 

3. Owing to the nature to modify into infinite powerful 

knowledge form, the self by itself being the excellent 

means of the self holds the karankārakatva 

(instrumental case). 

4. Owing to the nature to modify into pure infinite 

powerful knowledge form, the self itself being the 

dative recipient of the self, holds the quality of 

sampradānatā (dative case). 

5.  At the time the self is modifying into the pure 

infinite powerful knowledge-form, even on getting 

the previously prevalent incomplete knowledge 

paryāya destroyed, the self, by its instinctive 

knowledge, taking the shelter of constancy, holds 

apādāntā (ablative case). 

6. The self itself being the base of the nature of 

modifying into pure infinite powerful knowledge 

form, absorbs the character of adhikaraṇa (locative 

case). Thus, the self by itself modifies into the form 

of six cases, or from the view-point of origination, 
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the self itself is manifested by throwing off the 

destructive karmas of both kinds - the material 

(dravya) and psychic (bhāva) karmas; so, he is called 

‘svayamabhū’ (self-arising - the omniscient Lord). 

Here it has been said that – by nis̀caya (absolute view) 

ātmā does not have the co- relation of kārakatva (causality) 

with any outside non-self substance. Hence jīva is 

unnecessarily dependent and bewildered in his search for 

the sāmagri (outer instruments) for his attainment of the 

pure nature of ātmā. This is useless.   

Bhāvārtha: jīva with s̀uddhopayoga (pure soul 

activity) keeps attaining extreme purity every moment; in 

this way he destroys moha (perplexity) and becomes one 

with nirvikāri caitanya (sentient). In the last samaya of the 

twelfth guṇasthāna, he simultaneously destroys 

jñānāvarṇiya (knowledge obscuring karma), darśanā-

varṇiya (perception obscuring karma) and antrāya 

(obstructive karma), and manifests kevalajñāna which is 

the knower of all jñeyas. This way, it is only through 

s̀uddhopayoga that s̀uddhasvabhāva (pure nature) can be 

attained.  

Gāthā-17 

A= SvayMwuvSyaSy xuâaTmSvwavlawSyaTyNtmnpaiyTvH 
k=HicduTpadVyy\/aEVyyu›TvH calocyit- 

Now, it is discussed that the achievement of the pure 

nature of ātmā to this svayamabhū (self-arising) omniscient 

lord, is totally without destruction yet (from substantial 

nature point of view) it has unison of permanence, 

origination and destruction: - 

wHgivhU`o y wvo sHwvpirviýdo iv`aso ih. 
ivýid  tSsev  pu`o  i@idsHwv`assmvaAo.. 17.. 
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bhaṁgavihūṇo ya bhavo saṁbhavaparivajjido viṇāso hi | 

vijjadi tasseva puṇo ṭhidisaṁbhavaṇāsasamavāo || 17 || 

Gāthā:  Further, He (the svayamabhū/omniscient) has 

acquired a condition wherein the origination (of 

omniscience state) is without destruction and destruction 

(of non-omniscience state) is without origination. Even 

then the invisible unison of permanence, origination and 

destruction does exist in him.  

Tīkā: Actually, the origination of pure self-nature 

which has taken place to this svayamabhū ātmā due to the 

blessings (s̀uddhopayoga) is without destruction owing to 

its being free from perishable; and the destruction of 

impure self-nature (caused by s̀uddhopayoga) is without 

origination owing to its being free from origination. 

Therefore, (it has been asserted that) imperishability exists 

to that ātmā in the Siddha-state form. Even on its being the 

inheritor of origination, destruction and permanence in 

Him, it is not contradictory, because that ātmā is inherent 

with destruction free origination, with origination free 

destruction and along with the fundamental support of 

substance (permanence) to both of them.   

Bhāvārtha: The s̀uddhātma svabhāva (completely 

pure nature) which has been manifested in svayamabhū 

(self-arising) sarvajña (omniscient) bhagwāna, it never gets 

destroyed, therefore His origination is without annihilation 

and the blemished-impure dispositions caused due to 

ignorance from eternity, once they get destroyed totally, 

after that they never arise, so He (bhagwāna) has 

annihilation free from origination. In this way it has been 

said here that they are indestructible in the form of Siddha 

(disembodied omniscient God).  
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So even besides their being indestructible they are 

with origination-annihilation-constancy; because from the 

pure modification point of view they have origination 

(utpāda), from the impure modification point of view they 

have annihilation (vyaya) and being the base of both of 

these they have constancy (dhrauvya) from the soulness 

(ātmatva) point of view. 

Gāthā-18 

A=oTpadaidZyH svRãVysa\ar`Tven xuâaTmno½PyvXyHwavIit 
ivwavyit- 

Now, it is expressed that origination, etc. three 

qualities (origination, destruction and permanence) are 

common to all existing substances, hence the s̀uddhātmā 

(kevalī bhagwāna and siddha bhagwāna) too inevitably 

possess these three characteristics of substance. 

_Ppado y iv`aso ivýid sVvSs A‚jadSs. 
pýaO`   du ke`iv  A‚o   qlu  hoid  sBwUdo.. 18.. 

uppādo ya viṇāso vijjadi savvassa aṭṭhajādassa | 

pajjāeṇa du keṇavi aṭṭho khalu hodi sabbhūdo || 18 || 

Gāthā: In fact, all the existent substances are 

characterized by origination of some form of newer 

modification and destruction of some form of existing 

modification and all those substances/objects are constant 

by some imperishable form of modification. 

Tīkā: Just as in the real gold, origination of bracelet 

form is seen by way of its modification and destruction of 

former existing finger-ring form and continuance 

(permanence) of yellowness etc., devoid of origination and 

destruction of gold attribute form is seen. In this way we 

should acknowledge that in all kind of substances the 

trinity of origination of newer modification, destruction of 
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former modification and continuance (permanence) of 

attributive form do exist. Therefore (it is mentioned that) 

the pure self (Siddha) too possesses definitely the existence 

of the characteristics of substance consisting of the trinity 

of origination, destruction and permanence. 

Bhāvārtha: The characteristic nature of a dravya is 

astitva (existence) and existence is of the form of utpāda-

vyaya-dhrauvya. Therefore, every padārtha (substance) has 

utpāda (origination) by some paryāya, vināśa (annihilation) 

by some paryāya and dhrauvyatva (constancy) by some 

paryāya (angle). 

Q. Why has dravya’s existence been told to be having 

utpāda, etc., by all three of them? It should be told only by 

dhrauvya, because whichever remains dhruva (constant) it 

can remain existing always? 

A. If the substance be only constant then soil, gold, 

milk, etc., all substances should remain in one and the same 

one form only; and there should never be any distinction of 

pot, ear-ring, yogurt, etc., but it does not happen so, i.e., 

distinction is surely seen. Therefore, substances do not 

remain absolutely constant (dhruva) in all respect, they 

originate by some paryāya and are destroyed by some 

paryāya. If it is not believed so then whole world will get 

destroyed. 

In this way every dravya is full of utpāda-vyaya-

dhrauvya, so even the liberated souls also certainly have 

utpāda-vyaya-dhrauvya. On seeing broadly, it can be said 

that Siddha paryāya is originated, sansāra paryāya is 

annihilated and ātmatva (soulness) remains constant. From 

this point of view the liberated ātmā also has utpāda-vyaya-

dhrauvya. Or the jñāna of liberated ātmā continues to 

modify in the form of knowable substances, therefore in 
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whatever form origination, etc., takes place in all the 

knowable substances so in the same very form origination 

etc. continue taking place in the jñāna, therefore the 

liberated ātmā also has utpāda-vyaya-dhrauvya every 

samaya. Or if seen very minutely, then due to six-fold 

decrease/increase taking place in the agurulaghu guṇa 

(attribute of constancy and individuality), utpāda-vyaya-

dhrauvya occurs every samaya in the liberated ātmā. Here 

as origination, etc., are explained about Siddha Bhagwāna, 

so in the same way one should understand about Kevalī 

Bhagwāna also.  

Gāthā-19 

A=aSyaTmn: xuâopyoganuwavaTSvyHwuvo wUtSy k=imiNã-
yEivRna &ananNdaivitsHdehmudSyit- 

How would this ātmā who became svayamabhū 

(omniscience) by the power of s̀uddhopayoga, be having 

jñāna and ānand (bliss) without physical senses? This 

doubt is removed here: - 

pÉqI`FaidkMmo A`HtvrvIirAo Ai\ytejao. 
jado AidHidAo so   `a`H soÉqH c pir`mid.. 19.. 

pakkhīṇaghādikammo aṇaṁtavaravīrio ahiyatejo | 

jādo adiṁdio  so  ṇāṇaṁ  sokkhaṁ ca pariṇamadi || 19  || 

Gāthā:  He whose ghāti karmas have been destroyed, 

who has become atīndriya (non-sensory), whose vīrya 

(strength) is infinite, and whose teja (splendour) kevala 

jñāna and kevala dars̀ana is supreme such svayamabhū 

ātmā modifies as per jñāna and sukha (bliss). 

Tīkā: This svayamabhū ātmā, whose ghāti karmas are 

destroyed by the power of s̀uddhopayoga, who has become 

non-sensory due to having destroyed the kṣayopas̀amika 

jñāna-dars̀ana, whose spiritual strength is excellent due to 
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annihilation of obstructive karma, whose splendour of 

omniscience and omni-perception is extremely high due to 

annihilation of the knowledge obscuring and perception 

obscuring karmas, experiences the absolutely unblemished 

pure sentient nature of self due to the absence 

(annihilation) of all sorts of infatuating (mohanīya) karma 

and continues modifying on its own into the knowledge of 

self and non-self illuminating nature differentia and the 

spiritual bliss devoid of all sorts of perplexity-restless 

nature. 

In this way knowledge and bliss are in the inherent 

nature of the ātmā itself. And since the inherent nature 

does not depend on anything else, knowledge and bliss of 

the self arise without support of any sense organs.  

Bhāvārtha: The ātmā does not require any nimitta of 

indriyas (physical senses), etc., for modifying into jñāna and 

sukha form; because whose characteristic nature is to 

illuminate the self and non-self - such jñāna and whose 

characteristic nature is unperturbedness - such sukha is the 

svabhāva (nature) of the ātmā. 

Gāthā-20 

A=atIiNãyTvadeva xuâaTmn: xarIrH suqdu:qH naStIit 
ivwavyit- 

Now, it is expressed that the s̀uddhātmā (svayamabhū 

omniscient) do not have physical pleasures and pain due to 

being possessed of non-sensory (atīndriya) state free from 

senses: -  

soÉqH va pu` duÉqH kevl`ai`Ss `iT= dehgdH. 
jMha  AidHidy¿H       jadH  tMha   du  tH   `eyH.. 20.. 

sokkhaṁ vā puṇa dukkhaṁ kevalaṇāṇissa ṇatthi dehagadaṁ| 

jamhā adiṁdiyattaṁ  jādaṁ  tamhā du taṁ ṇeyaṁ || 20 || 
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Gāthā: So, it should be known that in the case of 

svayamabhū (omniscient God) there is no physical pleasure 

or pain, because he has attained non-sensory state 

(atīndriyatā).  

Tīkā: As the fire remains free from all sorts of levels 

of the hot, matter particles of the iron-ball, (in other words 

fire is free from the attachment of the activity in the matter 

particles of the ball of iron). Similarly, the pure self (the 

omniscient Arihanta bhagwāna) does not have the 

assemblage of sense-organs, hence the way, fire does not 

have the succession of bearing the series of impacts of the 

blows of hammer (ghana) (as there is an absence of the 

association with the ball of iron, so the terrible blows of the 

hammer are not on the fire). In the same way, the pure 

ātmā- self (the embodied omniscient/Arihanta bhagwāna) 

does not experience pain or pleasure associated with the 

body.  

Bhāvārtha: kevalī bhagwāna does not have pain of 

thirst, etc., or pleasure of food etc., related to the body; 

therefore, He does not have kawalāhāra (morsel of 

food/does not eat food). 

 Gāthā-21 

A= &anSv$pÝp Ĥ saEQySv$pÝp Ĥ c kÊmÝv<¿ÝbN\äyenaiw-
d\ait. tZ kevilno½tIiNãy&anpir`tTvaTsvÅ ÝTyÙH wvtIit 
ivwavyit- 

Now, the detailed explanation of the characteristic 

nature of knowledge and the detailed explanation of the 

characteristic nature of happiness is given in two 

successive sub-chapters. First it is explained that the 

omniscient/kevalī bhagwāna knows all things directly 

owing to it being modified into non-sensory knowledge 

form: - 
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Bhagwāna does not know in this sequential way. But he 

knows all dravyas (substances), kṣetra (place), kāla (time) 

bhāvas (modifications) simultaneously, all together.  In this 

way everything is pratyakṣa (direct) for him.  

Gāthā-22 

A=aSy wgvto½tIiNãy&anpir`tTvadev n ikHicTproÙH 
wvtITyiwÝEit- 

Now, it is expressed that nothing is hidden/known 

indirectly to kevalī bhagwāna as has evolved/modified into 

atīndriya knowledge (omniscience): - 

`iT= proÉqH ikHic iv smHt sVvÉqgu`simâSs. 
AÉqatIdSs sda   symev   ih   `a`jadSs.. 22.. 

ṇatthi parokkhaṁ kiṁci vi samaṁta savvakkhaguṇasamiddhassa | 

akkhātīdassa    sadā    sayameva   hi  ṇāṇajādassa || 22 ||  

Gāthā: Nothing is indirect (parokṣa) to that kevalī 

bhagwāna, who himself has modified into absolute 

knowing form, always, atīndriya, omniscient, and who is all 

around rich in the qualities of all the sense organs, from all 

spatial units of soul. 

Tīkā: At the same very moment of the annihilation of 

all the obscuring kārmic matter, kevalī bhagwāna has gone 

beyond the senses which were  the cause of effectuating the 

force in giving rise to worldly knowledge and were the 

cause of catching/knowing their own fixed objects; who is 

all around rich with serenity in the qualities of all the sense 

organs in the knowing form of touch, taste, smell, colour 

and words; viz kevalī bhagwāna knows touch, smell, colour 

and words equally from all pradeśas (spatial units) of soul 

and who has attained the imperishable, non-temporal, 

atīndriya form of knowledge which is capable in 

illuminating/knowing all the form (attributes and 
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modifications) of sva (self) and para (non-self/other than 

the self) automatically on his own. To such an omniscient 

God (kevalī bhagwāna); owing to His comprehending all the 

substances - regions (spatial units) - time (three-time 

phases) and the qualities and modifications, nothing is 

indirect i.e., everything is known directly. 

Bhāvārtha: The characteristics of senses is to know 

the attributes of touch, etc., one by one. e.g., just as the 

characteristic of sense of sight is to see colour, shape, etc., 

only, i.e., it is nimitta only in seeing the colour. indriya jñāna 

knows sequentially. Kevalī bhagwāna knows touch, etc., all 

subjects through all His ātma-pradeśas without any 

instrumentality of senses, and who is sva-para prakās̀aka 

(illuminator of self and non-self) in all respects, such form 

of transcendental knowledge modifies on its own. 

Therefore, kevalī bhagwāna knows all dravya-kṣetra-kāla-

bhāva without the sequence of avagraha, etc., therefore 

kevalī bhagwāna does not know anything indirectly.   

Gāthā-23 

A=aTmno &anÝma`TvH &anSy svRgtTvH co>otyit- 

Now, the equal extension of ātmā (self) and jñāna 

(knowledge) and all pervasiveness (omnipresence) of 

jñāna is highlighted here: - 

Aada `a`pma`H `a`H `eyPpma`mui¶‚H. 
`eyH loyaloyH  tMha `a`H  tusVvgyH.. 23.. 

ādā ṇāṇapamāṇam ṇāṇaṁ ṇeyappamāṇamuddiṭṭhaṁ | 

ṇeya    loyāloyaṁ  tamhā  ṇāṇaṁ  tusavvagayaṁ || 23 || 

Gāthā: The soul is co-extensive with knowledge; 

knowledge is said to be co-extensive with the knowables 

(objects of knowledge), the knowables comprise of the 
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physical universe (loka) and non-physical universe (aloka), 

hence knowledge is said to be all pervasive, omnipresent. 

Tīkā: ‘Samguṇaparyāyamdravyam’-means all attri-

butes and their modifications co-existing together 

constitutes the substance (dravya). According to this sūtra 

(aphorism), this ātmā is equal to jñāna owing to its 

modification, without any decrease-increase in its jñāna 

and the jñāna being concerned with the knowables is equal 

to the knowables (jñeyas) similar to that of the fire being 

related with the fuels. The jñeyas (knowables) are divided 

into loka (physical universe) and aloka (non-physical 

universe/ infinite empty space) which are embraced with 

the garland of infinite modifications and even on being 

noticed as perishable, it is a perpetually constant 

conglomeration of six kind of substances (dravyas), thus, 

jñeya means everything (group of six kinds of dravyas). 

Therefore, at the same moment of annihilation of all sorts 

of obscuring karmas, jñāna (omniscience) reaches (knows) 

the end of all substances divided into loka and aloka and 

owing to its remaining immovable it is (said to be) all 

pervasive (sarvagata). 

Bhāvārtha: dravya is inseparable from guṇa and 

paryāya. So, ātmā not being either more or less than jñāna 

is as much as jñāna only; the way fire while burning the 

inflammable object takes the same shape as that of the 

inflammable object; in the same way, jñāna, which takes the 

support of jñeya, is equal to jñeya. Jñeya is the complete 

lokāloka, means it is everything. Therefore, with the 

destruction of all obscuring karmas (āvaraṇa), omniscience 

knows everything simultaneously and after that it never 

falls from knowing all objects. Therefore, jñāna is all 

pervasive.   
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Gāthā-24/25 

A=aTmno &anÝma`TvanWyupgme äaE pÙavupNySy dUØyit- 

Now, by creating two alternatives in not accepting 

that both ātmā and jñāna both are equally extensive, what 

fault arise that is shown and refuted here: - 

`a`Ppma`mada ` hvid jSseh tSs so Aada. 
hI`o va AihAo va  `a`ado hvid \uvmev.. 24.. 

hI`o jid so Aada t~`a`mced`H ` ja`aid. 
AihAo va  `a`ado `a`e` iv`a khH `aid.. 25.. juglH. 

ṇāṇappamāṇamādā ṇa havadi jasseha tassa so ādā | 

hīṇo    vā ahio   vā ṇāṇādo  havadi dhuvameva ||24|| 

hīno jadi so ādā taṇṇāṇamacedaṇaṁ ṇa jāṇādi | 

ahio vā ṇāṇādo ṇāṇeṇa viṇā  kahaṁ ṇādi || 25 || jugalam 

Gāthā: In this world, in whosoever faith the soul is 

not accepted to be co-extensive with knowledge, then in his 

faith the soul must either be smaller or larger than 

knowledge. If the soul be smaller than knowledge then that 

knowledge (beyond the soul) being insentient would not 

know, and if (the soul be) larger than knowledge, then how 

would that soul (beyond the knowledge) know in the 

absence of knowledge?  

Tīkā: If it is accepted that this soul is smaller than 

knowledge then the knowledge extended beyond the area 

of soul owing to not having connectivity with its shelter 

provider sentient substance (soul) would become 

insentient and would not know anything similar to colour, 

etc., attribute of matter; and if, on the other hand, if the soul 

is bigger than knowledge is accepted, then certainly the 

soul substance extended beyond the area of knowledge 

would not know anything in the absence of knowledge due 
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to its getting separated from knowledge, similar to clay-pot, 

cloth, etc., matter substance. Hence it is appropriate to 

accept this soul substance as equal to knowledge attribute.  

Bhāvārtha: If the area (space points) of ātmā is 

accepted to be less than jñāna, then the jñāna which is 

present outside the area of ātmā will not have any 

relationship with the sentient dravya, so it will become just 

like an insentient attribute, so it will not do the work of 

knowing, just like the insentient qualities of colour, smell, 

taste, touch etc. If the area of ātmā is believed to be more 

than area of jñāna, then that part of soul which is outside 

the area of jñāna because it will be devoid of jñāna it cannot 

do the work of knowing, the way a pot, cloth, etc., which is 

devoid of jñāna cannot do the work of knowing. Hence 

ātmā is neither less nor more than jñāna, but it is equal to 

jñāna. 

Gāthā-26 

A=aTmno½ip &anvtŸ svRgtTvH NyayayatmiwnNdit- 

Now, ācārya says that like jñāna, the ātmā too has all 

pervasiveness: - 

sVvgdo ij`vsho sVve iv y tGgya jgid A‚a. 
`a`myado  y  ij`o  ivsyado  tSs  te wi`da.. 26.. 

savvagado jiṇavasaho savve vi ya taggayā jagadi aṭṭhā | 

ṇāṇamayādo  ya  jiṇo  visayādo tassa te bhaṇidā || 26 || 

Gāthā: The omniscient Jina, is omnipresent (all 

pervasive) and all objects in the world are (known) to Him, 

because the Jina is an embodiment of knowledge 

(omniscient) and all those objects being the objects of 

knowledge (omniscience) are said to be His objects. 

Tīkā: The jñāna (omniscience) embraces (knows) all 

the forms of knowables as existing in all the substances 
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with their modifications of three-time phases, so it is said to 

be all pervasive (omnipresent). And also, supreme God 

(Arihanta deva) because of being possessed of such form of 

knowledge (omniscience), is all pervasive (omnipresent). 

Thus, all sorts of substances too being the objects of all-

pervasive knowledge, are the objects of that omniscient 

supreme God who is identically inseparable with all 

pervasive knowledge - so it is said (in the scripture). 

Therefore, all the substances belong to the omniscience of 

bhagwāna. 

From realistic point of view, whatever is the 

experience of unagitated serenity form of spiritual bliss, the 

abode of that blissful realization is the ātmā itself (i.e., ātmā 

is equal to that blissful experience) and equal to that ātmā 

is the knowledge of self reality (jñāna sva-tattva). 

bhagwāna (the omniscient) knows all the substances 

without leaving his own knowledge reality which is equal 

to the extension of the self-ātmā and without moving 

himself towards all the forms of knowables. The substantial 

phenomenon (from realistic stand-point) being so; 

empirically from conventional stand point it is said that 

Bhagwāna is all pervasive (omnipresent). 

To see the reflections of the appearances of 

knowables which are caused in the ātmā (of the form of 

knowledge), it is interpreted conventionally that all the 

substances have come into (omniscient’s) ātmā, but as a 

matter of fact, there is no mutual going into each other, 

since all the substances abide by their own characteristic 

nature. This same logic must be understood in respect of 

knowledge and objects known (knowables). 

Gāthā-27 

A=aTm&anyorekTvaNyTvH icNtyit- 
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Now, the oneness and otherness of ātmā and jñāna is 

being considered: - 

`a H̀ APp i¿ mdH vÎid `a H̀ iv`a ` APpa`H. 
tMha   `a H̀  APpa  APpa   `a H̀  v A~`H va.. 27.. 

ṇāṇaṁ appa tti madaṁ vaṭṭadi ṇāṇaṁ viṇā ṇa appāṇaṁ | 

tamhā   ṇāṇaṁ   appā   appā   ṇāṇaṁ  va aṇṇaṁ vā || 27 || 

Gāthā: The doctrine of Jina is that, knowledge is soul, 

because in the absence of soul there cannot be any 

knowledge, hence knowledge is soul and soul (by the 

attribute of knowledge) is knowledge or something else 

(owing to attributes like bliss, etc.). 

Tīkā:  Since knowledge (jñāna) cannot exist without 

sentient substance (ātmā) as it arises on the basis of one 

such ātmā with which it has inseparable relationship 

without a beginning or an end, of intrinsic characteristic 

nature and an indivisible absolute proximity but it has no 

such assemblage connection with the rest of all other 

sentient and insentient substances. Therefore (we may say 

that) knowledge (jñāna) is ātmā itself and since ātmā is the 

abode-base of infinite attributes and traits, hence the self 

ātmā is knowledge owing to attribute of knowledge and it 

is something else also owing to some other attributes (viz 

bliss, belief, conduct etc).  

Moreover, besides this, (one should understand that) 

anekānta - the many-sided view (pluralistic character of 

reality) prevails here. If it is accepted that by one-sided 

view the knowledge (jñāna-guṇa) alone is ātmā (then jñāna 

guṇa itself would become ātmā), jñāna will not exist and 

(due to non-existence of jñāna) the ātmā would become 

without sentience or in other words, due to absence of 

specific attributes, the non-existence of ātmā would follow. 
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And if besides this (understand specifically) that 

anekānta is primary here. If it is accepted that ātmā is only 

and singularly jñāna, (the attribute of jñāna will become 

the ātmā substance) then jñāna will be destroyed. (And due 

to destruction of the attribute of jñāna), ātmā will become 

insentient or due to the absence of the special attribute, 

ātmā too will be destroyed. If it were believed that ātmā is 

only jñāna then (the substance ātmā will be only the 

attribute of jñāna, then jñāna will have no base) so due to 

lack of support jñāna will get destroyed or (substance ātmā 

becoming only one attribute of jñāna) all other 

modifications of ātmā (sukha, vīrya, etc.) will be destroyed. 

With that the ātmā which has a relationship of being 

necessarily intrinsically connected to them, will also get 

destroyed.     

Gāthā-28                                   

A= &an&eyyo: prSprgmnH ÝithiNt- 

Now, the mutual entry of jñāna and jñeya is refuted 

i.e., because jñāna and jñeya do not enter into one another – 

this is said here: -  

`a`I `a`shavo A‚a `eyPpga ih `ai`Ss. 
$vai`  v   cÉqU`H   `eva~`o~`esu   vÎHit.. 28.. 

ṇaṇī   ṇāṇasahāvo  atthā ṇeyappagā hi ṇāṇissa | 

rūvāṇi va cakkhūṇaṁ ṇevaṇṇoṇṇesu vaṭṭaṁti || 28 || 

Gāthā: The soul (knowing entity) possesses the 

knowing nature (knowledge) and all the objects are of 

knowable nature of the soul, just as the coloured objects of 

sight are knowable of the eye though there is no mutual 

inherence (interchangeability). 

Tīkā: The (knower) ātmā and the (knowable) objects 

do not abide into each other because of their possessing 
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individual characteristic of separateness and due to the 

relationship of jñāna–jñeya svabhāva (knowing-knowable 

nature) their occurrence is found mutually into each other, 

similar to that of eyes and the coloured objects 

(reflected/known by eyes).  

     As the eyes and their concerned coloured objects, 

without entering into each other respectively have the 

characteristic of knowing/reflecting the appearances of the 

objects and of getting known/reflected; similarly, the 

(knower) ātmā and the (knowable) objects, without 

entering into each other, respectively possesses the nature 

of knowing/reflecting all the appearances of knowables 

and of getting known/reflected. 

The knower ātmā possesses knowledge as his 

intrinsic nature and the objects possess the character of 

knowables with respect to the knower just like the eyes and 

the coloured objects reflected/known in it. But they do not 

enter into each other. For example - as the eyes and the 

appearances of objects are mutually related respectively 

with the characteristic to know/reflect and to get 

reflected/known, but without mutual penetration, similarly 

the self-ātmā and the appearances of the objects are 

mutually related respectively to know/reflect and to get 

reflected/known but without mutual penetration. 

Gāthā-29 

A=a=eR*vv<¿Syaip &ainnStåv<i¿sa\kH xi›vEicœymu-
>otyit- 

Now, (although) the ātmā/jñāna does not enter into 

the object nevertheless due to which (peculiar power) it’s 

entering into the object is proved and that peculiar power 

is being highlighted here: - 
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` piv‚o `aiv‚o `a`I `eyesu $vimv cÉqU. 
ja`id pSsid i`ydH AÉqatIdo jgmsesH.. 29.. 

ṇa paviṭṭho ṇāviṭṭho ṇāṇī ṇeyesu rūvamiva cakkhū | 

jāṇadi   passadi  ṇiyadaṁ  akkhātīdo  jagamasesaṁ || 29 || 

Gāthā: The knower (omniscient), who has become 

non-sensory, constantly knows and sees the whole world 

(cosmos) without entering into it and without entering into 

the objects of knowledge (knowable); just as the eye sees 

and knows the objects of sight. 

Tīkā: Just as the eye knows-sees the coloured objects 

without touching them by its own pradeśas (space-points) 

without entering into them and by absorbing the 

appearances of the knowable objects it knows-sees them, 

by remaining apraviṣta (without entering) into them; 

similarly the self ātmā too, because of having surpassed the 

sense-organs becoming free from the thought of knowing 

the objects through the senses, knows-sees all the 

knowable objects, without touching them by his own 

prades̀a, without entering into them and due to having 

extremely peculiar-uncommon power he unavoidably 

entering them, knows–sees all the knowable appearances 

which abide in the objects, as if by uprooting and devouring 

them completely.  

In this way, similar to non-entrance the entrance too 

in the knowable objects cannot be proved to this ātmā who 

possesses such peculiar-uncommon power (of knowing-

seeing).  

Bhāvārtha: Though eyes do not touch tangible 

objects through its space points, so from the view point of 

nis̀caya it does not enter jñeyas, nevertheless it still does 

see and know tangible objects, therefore from the view 

point of vyavahāra it is said that eye has reached many 



 

 

40 PRAVACANSĀRA 
 

substances. In the same way, though ātmā who has attained 

kevalajñāna does not touch the knowable objects by its 

prades̀a, so from the view point of nis̀caya it does not enter 

the jñeyas, but due to its unique and splendorous power of 

knowing and seeing (though by way of nis̀caya it stays 

away) it knows and sees all the knowables of jñeyas. 

Therefore, from the view point of vyavahāra it is stated that 

ātmā has entered all the dravyas-paryāyas. In this way from 

the view point of vyavahāra entering of ātmā in jñeyas is 

proved.  

Gāthā-30 

A=EvH &anm=eRØu vtRt [it sHwavyit- 

Now, here it is clarified (through an example) that 

jñāna enters into objects (knowables): 

ry`imh èd`IlH duâßJisyH jha swasaO. 
AiwwUy  tH  ip  duâH  vÎid  th  `a`mõesu.. 30.. 

rayaṇamiha iṁdaṇīlaṁ duddhajjhasiyaṁ jahā sabhāsāe | 
abhībhūya taṁ pi duddhaṁ vaṭṭadi taha ṇāṇamaṭṭhesu ||30||  

Gāthā: The knowledge (omniscience) knows 

(pervades in all) the objects similar to a sapphire jewel 

thrown in the milk pervades the whole of it with its 

radiance.  

Tīkā: Just as a sapphire jewel placed in the milk 

appears pervading in the whole of the milk by its radiance, 

similarly the perceptive knowledge too, owing to its being 

identically indivisible with ātmā, holding soul-ness by kartā 

(nominative) part, pervades by the knowing mode of 

karaṇa (instrumental) part, in all the appearances of 

knowables which are his known-reality of the causality of 

those objects, therefore, accepting the causality of the 

objects conventionally in the work of knowing, no 
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contradiction arises in calling such that the knowledge 

pervades in the objects identically. 

Bhāvārtha: When indranīla ratna (blue sapphire) is 

put in a jar filled with milk, it will turn the entire milk (with 

its radiance it makes the entire milk blue in colour), so from 

the view point of vyavahāra the gem and its radiance are 

spread in the entire milk. So, it is said to have pervaded in 

the entire milk. In the same way, ātmā, which is in the 

universe filled will jñeyas, illuminates all the jñeyas 

(lokāloka) with its radiance, i.e., it knows lokāloka. 

Therefore, from the view point of vyavahāra, jñāna of ātmā 

and ātmā is called all pervasive (sarvavyāpī) (even though 

from the view point of nis̀caya they stay in their own 

innumerable space points and do not enter the jñeyas). 

Gāthā-31 

A=Evm=aR &ane vtRNt [it sHwavyit- 

Now, it is expressed that the objects enter into/are 

known into jñāna /ātmā: - 

jid te ` sHit A‚a `a è `a H̀ ` hoid sVvgyH. 
sVvgyH  va   `a H̀   khH   `   `a`i‚ya   A‚a.. 31.. 

jadi te ṇa saṁti aṭṭhā ṇāṇe ṇāṇaṁ ṇa hodi savvagayaṁ | 

savvagayaṁ vā ṇāṇaṁ kahaṁ ṇa ṇāṇaṭṭhiyā aṭṭhā || 31 || 

Gāthā: If all those objects are not within the 

knowledge (are not known perfectly in omniscience), that 

knowledge cannot be all pervasive and if the knowledge is 

all pervasive, then how can the objects not exist in it? 

Tīkā: If all the self-knowables through bestowing 

themselves (in jñāna) making themselves appear in it, if all 

knowables, are not reflected/not known in jñāna 

(omniscience) then that jñāna cannot be accepted to be all 

pervasive (sarvagata).  And if that jñāna is accepted to be 
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all pervasive then similar to the images formed directly in 

the inner surface of knowledge-mirror, how are the 

substances not ascertained as fixed/situated in the jñāna 

(omniscience) owing to being the causes of their own 

jneyākāras (shapes of knowables) and consequently being 

the causes similar to the reflected jneyākāras. (They are 

certainly ascertained as situated in jñāna). 

Bhāvārtha: Images of peacock, temple, sun, tree, etc., 

reflect in the mirror. There, from realistic stand point 

images are the states of the mirror, however on seeing the 

images in the mirror, empirically calling effect to be the 

cause, it is said conventionally that peacock, etc., are in the 

mirror. In the same way, in the mirror of jñāna also, the 

images of appearances of knowables of all substances are 

reflected, i.e., due to the nimitta of appearances of 

knowable of objects, appearances of knowables occur in the 

jñāna in the form of state of jñāna (if it would not be so, 

jñāna would not know all the substances). There, from the 

view of nis̀caya the appearances of jñeyas occurring in 

jñāna are the states of jñāna itself. The appearances of 

objects do not enter jñāna, it being so from nis̀caya, but on 

seeing from the view of vyavahāra the cause of appearances 

of knowables occurring in jñāna are the appearances of 

knowables of the objects and their causes are the objects 

themselves. Thus, customarily the cause of jneyākāras 

occurring in jñāna are the objects; therefore, seeing those 

jneyākāras in jñāna (which are the states of jñāna itself), 

empirically calling effect to be the cause, it can be said 

conventionally that objects are in jñāna. 

Gāthā-32 

A=EvHH &anIno½=ER: shaNyoNyv<i¿mÀve½ip prg/h`moÙ`p-
ir`mnawaven svÅ pXyto½|yvSytüaTyNtiviv›TvH wavyit- 
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Now, thus (from vyavahāra) even besides there being 

mutual entry of ātmā (jñāna) with knowable objects into 

one another, but (from nis̀caya) that (ātmā/omniscience) 

without taking or leaving and without modifying into other 

non-self objects’ form knows and sees everything, therefore 

it is totally separate (from the objects known) this is being 

explained here: - 

ge~hid `ev ` muHcid ` prH pir`mid kevlI wgvH. 
peCKid   smHtdo   so    ja`id  sVvH  i`rvsesH.. 32.. 

geṇhadi ṇeva ṇa muṁcadi ṇa paraṁ pariṇamadi kevalī̄ ̄bhagavaṁ | 

pecchadi samaṁtado so jāṇadi savvaṁ ṇiravasesaṁ ||32 || 

Gāthā: The omniscient Lord, neither seizes nor quits, 

nor transforms, into other non–self objects. He sees and 

knows directly, everything completely from all sides (all 

spatial units of the soul). 

Tīkā: This self (soul), naturally being devoid of seizing, 

quitting (releasing) anything else and/or transforming into 

anything else, modifies into form of omniscience being its 

own nature and thus remaining stand forth like a real jewel 

of unwavering radiant light, that: - 

1. He cognizes-knows-experiences with perfect 

awareness the self-soul in its entirety without any 

remnant by itself in itself owing to being possessed 

of all-around glittering efficacy of perfect insight-

perception and nowledge Or (explaining otherwise) 

2. Owing to His simultaneous direct knowledge of the 

multitude of all the substances the change of 

knowing the things gradually has ended and with 

the absence of both accepting (seizing) or quitting 

(releasing) activity He (the omniscient) by firstly 

evolving into all differentiable forms of knowables 

but not modifying into any other form, yet He sees 



 

 

44 PRAVACANSĀRA 
 

and knows everything of the universe without any 

exception, everything and everywhere. In this way 

(aforesaid two ways) His (omniscient’s) complete 

separateness from the substances exist assuredly.  

Bhāvārtha: kevalī bhagwāna experiences himself 

through all His ātma-prades̀a only; thus, he is totally 

separate from other substances. Or explaining otherwise, 

kevalī bhagwāna knows all the substances simultaneously, 

therefore His jñāna does not shift from one jñeya 

(knowable) to second jñeya and from second jñeya to third 

jñeya, plus there is nothing more left for Him to know. 

Therefore, his jñāna does not shift to know some specific 

jneyākāras; in this way also, he is totally separate from 

other non-selves. (If the knowing activity changes then the 

notional thoughts of attachment-aversion can evolve to 

Him due to other nimittas, then only it is said to be having 

relationship with other substances. But there is no change 

in the knowing activity of kevalī bhagwāna, therefore He is 

totally separate from non-self). In this way, ātmā who has 

attained kevalajñāna, being totally separate from others, 

and each and every ātmā by characteristic nature is similar 

to kevalī bhagwāna, it is proved from the view point of 

nis̀caya, and every ātmā is separate from others.   

Gāthā-33 

A= kevl&ain]ut&ainnorivxeØdxRnen ivxeØakaHÙaÙowH 
Ùpyit- 

Now, ācārya destroys our anxiety caused due to the 

desire of knowing the knowables in detail by showing that 

there is no difference in knowing (experiencing) the self-

soul by a kevalajñāni (omniscient) and a s̀rutajñāni 

(possessing scriptural knowledge).  
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jo ih sude` ivja`id APpa`H ja`gH shave`. 
tH  suykevilimis`o  w`Hit   logPpdIvyra.. 33.. 

jo hi sudeṇa vijāṇadi appāṇam jāṇagaṁ sahāveṇa | 

taṁ suyakevalimisiṇo bhaṇaṁti loyappadīvayarā || 33 ||  

Gāthā: He, who knows clearly the self (soul) as of the 

knowing nature (knower-jñāyaka svabhāva) on the 

authority of s̀ruta jñāna (scriptural knowledge), is called a 

s̀ruta kevalī (the knower of the complete scriptures) by the 

lord of the monks who enlighten the world. 

Tīkā: As the bhagwāna-passionless omniscient God is 

a kevalī (all knowing Lord) because of his knowing with 

realization of the self in the self by the self by means of his 

kevalajñāna  (omniscience) along with all the specific forms 

of caitanya (sentience) manifested simultaneously, which is 

only self (kevala) because of having oneness with his 

natural (knowing capacity) and which is (the same as) the 

great general consciousness (caitanya sāmānya) 

experienced by him as beginning-less and endless, 

uncaused and unparalleled; 

In the same way this man (true believer/monk) is a 

s̀ruta kevalī because of his knowing with realization of the 

self in the self by the self, by means of his scriptural-

knowledge along with several specific forms of sentience 

evolved successively – who is only self (kevala) because of 

having oneness with his natural knowing capacity and 

which is (the same as) the great general consciousness 

experienced by him as beginning-less, endless, uncaused 

and unparalleled. 

Behold! Without longing to know further the 

differences between the omniscient (kevalī) and non-

omniscient monk (s̀ruta kevalī), we (one’s) must remain 

firm in our characteristic nature.  
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Bhāvārtha: Bhagwāna knows all the substances so 

simply due to this reason he is not called kevalī 

(omniscient), but He is called kevalī because of knowing 

and experiencing the kevala only i.e., pure soul. In the same 

way s̀ruta jñāni owing to knowing and experiencing the 

kevala – pure soul is called s̀ruta kevalī. The only difference 

between a kevalī and a s̀ruta kevalī is - kevalī experiences 

the kevala (only pure) ātmā by his kevalajñāna  in which all 

the particularities of the sentient self are manifested 

simultaneously and s̀ruta kevalī experiences kevala ātmā by 

his s̀ruta jñāna  in which some particularities of the sentient 

self are manifested sequentially; i.e., kevalī experiences and 

knows His ātmā by His kevalajñāna just like the light of the 

sun and s̀ruta kevalī experiences and knows his ātmā by his 

s̀ruta jñāna  just like the light of a lamp. In this way the 

main difference between a kevalī and a s̀ruta kevalī is of the 

degree of inner stability, the difference of knowing more or 

less objects is totally secondary. Therefore, leave the worry 

of having the desire of knowing more, it is worth to remain 

stable in the pure self. This alone is the means of attaining 

kevalajñāna.  

Gāthā-34 

A= &anSy ]utopai\wedmudSyit- 

Now, the limitation of jñāna brought about by the 

division of s̀ruta is removed or it is being said that s̀ruta 

jñāna also is jñāna and due to the limitation of s̀ruta there is 

no division in jñāna:- 

su¿H  ij`ovid‚H   poGgldVvPpgeihH vy èihH. 
tH ja``a ih `a`H su¿Ss y ja``a wi`ya.. 34.. 

suttaṁ jiṇovadiṭṭhaṁ poggaladavvappagehiṁ vayaṇehiṁ | 

taṁ   jāṇaṇā   hi   ṇāṇaṁ   suttassa ya jāṇaṇā bhaṇiyā ||34|| 



 

 

47 PRAVACANSĀRA 
 

Gāthā: That which is preached by the omniscient 

Lord Jina, through words, constituted of matter-substance, 

is called sūtra (sacred text). Its jñāna (knowing it) is 

knowledge and hence it is also designated as knowledge of 

sūtra (scriptural knowledge). 

Tīkā: Basically s̀ruta (scripture) is sūtra (sacred text) 

and it is the sacred science of material words (shabda-

brahma) with the characteristic emblem of syātkāra 

(quodammodo/in a certain way or measure) and first 

revealed, on having known himself, by Bhagwāna-Arihanta-

omniscient. The grasping of it (jñapti) is knowledge (jñāna). 

The s̀ruta-sūtra (the words heard) being the cause (nimitta) 

of that (knowledge of expressible) is conventionally said to 

be the knowledge. (e.g., the food grain is said to be the life 

vitality). Consequently, the jñapti-grasping/understating of 

the sūtra is termed scriptural knowledge (s̀ruta-jñāna). 

Now, if the material words (sūtra) are not given 

importance/not regarded owing to being an additional 

condition (upādhi) what is left is the understanding (jñapti) 

only. Telling the jñapti of sūtras does not mean, in reality 

the jñapti (understanding) of the material-words heard but 

it is of the self ātmā itself. sūtra is not the characteristic of 

understating (jñapti), but rather it is an additional 

condition (upādhi), because in the absence of sūtra also 

jñapti does exist. If sūtra is not considered or ignored then.  

And this understanding with respect to the realization 

of the self is equal by the kevalī and s̀ruta-kevalī. Therefore, 

there is no division of knowledge due to additional 

condition (upādhi) of sūtra/scripture. 

Gāthā-35 

A=aTm&anyo: kt<Rkr`takËtH wedmpnudit- 
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Now, the distinction of doer-ship (kartṛtva) and 

instrumentality (karaṇatva) between ātmā and jñāna is 

removed (i.e., from the realistic stand point), in the 

indivisible ātmā, - ātmā is the kartā of the knowing activity 

and jñāna is the karaṇa (instrument) – such sort of division 

is done from the vyavahāra point of view, nevertheless, 

ātmā and jñāna are not different, from the view point of 

abheda naya (indivisible stand point) ātmā itself is jñāna. 

This is what is being explained here: -   

jo ja`id so `a H̀ ` hvid `a è` ja`go Aada. 
`a H̀    pir`mid    syH    A‚a   `a`i‚ya  sVve .. 35.. 

jo jāṇadi  so ṇāṇaṁ ṇa  havadi ṇāṇeṇa jāṇago ādā | 

ṇāṇaṁ pariṇamadi sayaṁ aṭṭhā ṇāṇaṭṭhiyā savve || 35 || 

Gāthā: He who knows is knowledge, it is not so that 

the soul becomes knower by virtue of knowledge (as an 

external thing); the soul itself develops knowledge (without 

any extraneous thing) and all the objects exist (are 

reflected) in the knowledge. 

Tīkā: He (ātmā) who knows by himself is jñāna, i.e., 

he is a knower, owing to his having supreme Lordship of 

the power of inseparable doer-ship and instrumentality; 

e.g., the most efficacious power of heat is found possessed 

indivisibly - such independent fire, being famous for its 

igniting action, is called heat. Further it is not so, that a 

Devadatta named person is called a cutter because of (his 

having) a separately existing sickle, so in the same way 

ātmā is called a knower (jñāyaka) because of separately 

existing jñāna (knowledge attribute). If it were so, then 

both (ātmā and jñāna) would prove to be insentient and 

even on the conjunction of two insentient substances the 

jñapti (knowing activity) could not arise. 
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And even besides ātmā and jñāna being two separate 

entities, if jñapti (knowing activity) is accepted to be taking 

place in ātmā then (it would mean that) by other non-self 

jñāna the other substance would acquire the attribute of 

jñapti and in this way the occurrence of knowing activity 

even to ash, etc., insentient objects would become 

unbridled/without any rule. 

Furthermore, jñāna modifies into all knowable 

appearances indivisibly with self and the objects which are 

the causes of all the knowable appearances and which are 

really the effects of this self-modifying jñāna (knowledge), 

reside in jñāna in a certain way. Hence, what is the sense in 

conjecturing about the division between jñātā (the knower) 

and jñāna (the knowledge) which is difficult to grasp. 

If it is believed to be so, that ātmā and jñāna are two 

separate entities but jñāna gets connected with ātmā, 

therefore ātmā does the work of knowing then, as the jñāna 

gets connected with ātmā, in the same way, it may get 

connected with ash, clay pot, pillar, etc., all other 

substances and due to that all those insentient substances 

too would start doing the work of knowing; but it does 

never happen so; hence ātmā and jñāna are not two 

separate entities. 

Gāthā-36 

A= ikH &anH ikH &eyimit Vyni›- 

Now, it is expressed what is jñāna and what is jñeya 

(knowable): - 

tMha `a`H jIvo `eyH dVvH itha smÉqadH. 
dVvH  it  pu`o  Aada  prH c pir`amsHbâH.. 36.. 

tamhā ṇāṇaṁ jīvo ṇeyaṁ davvaṁ tihā samakkhādaṁ | 

davvaṁ ti puṇo ādā paraṁ ca pariṇāmasaṁbaddhaṁ ||36|| 
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Gāthā: Therefore, jīva (soul) is knowledge and the 

knowable substances are described in three ways 

(extensive in all the three-time phases). Those knowable 

substances i.e., self-soul and the other non-self substances 

possesses modifying nature.  

Tīkā: (In the aforesaid manner) the jīva (ātmā) itself 

modifies in the form of knowing activity and knows by itself 

independently, therefore the jīva-ātmā alone is jñāna 

(knowledge), because the other non-soul (substances) can 

neither modify (into knowing activity) nor can it know in 

this way. 

And the knowable (object of knowledge) is the 

substance which is eternal (without beginning and end) as 

it touches/spreads through the three aspects of time by 

way of the tradition of different modifications which have 

occurred in the past, are occurring at present and will occur 

in future. [The ātmā itself is jñāna and rest of all substances 

are jñeyas (knowables)]. And this substance having the 

quality of being knowable is of two kinds, owing to the 

division of sva-self-ātmā and para-the other non-self 

entities.  Jñāna is the jñāyaka (knower) of the sva and para, 

both, that is why the duality of knowable has been 

accepted. 

Q: (But) how can there be the knowingness of the self 

because it is contradictory that an activity can occur within.  

A: Well, what is that activity and what sort of 

contradiction is it? The activity which has been said here to 

be contradictory would either be of origination form 

(utpatti rūpa) or of knowing form (jñapti rūpa). 

The activity of origination is, of course, contradictory 

from the words of the scripture that the origination activity 

cannot originate from itself; but there is no contradiction in 
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the activity of knowing (jñapti rūpa kriyā); because that 

(jñapti kriyā), similar to the illuminating activity (of a 

lamp), is different from the origination activity (utpatti 

kriyā). Such as a lamp as illuminator which illuminates the 

other objects worth to be illuminated does not need 

another illuminator for its own illumination, because it 

itself is possessed of illuminating activity; similarly, the 

ātmā as knower who knows the other objects worth to be 

known, does not need another knower for knowing the self-

knowable because he himself is possessed of the knowing 

activity. (Hence it is proven that jñāna can know the self). 

Q.: How is it that the ātmā has the form of 

knowingness of substances and the substances have 

knowableness of ātmā? 

A: (Because) they are of modifying nature-ātmā (the 

knower) and the substances (the knowables) are connected 

identically with their modifications, therefore ātmā’s 

modifying into knowing activity form of which the 

substances (knowables) are the basis of and the modifying 

of substances into the form of knowable shapes of which 

the knowledge is the basis of, prevails uninterruptedly. 

(Ātmā and substances modify in each and every samaya, 

they are not absolutely of unchanging nature, hence the 

ātmā modifies by knowing nature and the substances 

modify by knowable nature. Thus, the ātmā modifies into 

knowing nature, knows the substances the base of which is 

knowledge and the substances modified into knowable-

nature are known in jñāna/in ātmā which is the basis of 

knowables. 

Gāthā-37 

A=aitvaihtanagtanamip ãVypyaRya`aH tadaiTvkvtŸ 
p<=ÉTven &ane v<i¿mu>otyit- 
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Now, it is highlighted that even the past and future 

paryāyas of all the substances are known in jñāna 

separately just like the present paryāyas: - 

tÞailgev sVve sdsBwUda ih pýya taisH. 
vÎHte    te    `a è    ivsesdo   dVvjadI`H.. 37.. 

takkāligeva savve sadasabbhūdā hi pajjayā tāsiṁ | 

vaṭṭaṁte    te    ṇāṇe    visesado   davvajādīṇaṁ || 37 || 

Gāthā: All existent and non-existent modifications of 

all those kinds of substances are essentially known (stand 

reflected) in the knowledge (omniscience) with their 

particularities (specific forms), exactly like those of the 

present. 

Tīkā: The extent of the origination of modifications of 

(jīvas, etc.) all kinds of dravyas (substances) is equal to the 

extent of three kālas (i.e., of past, present and future 

tenses), all those modifications originate with their 

sequentially originating characteristic wealth form of 

presence (existence) and absence (non-existence) and they 

all appear/are known clearly with their distinguishing 

characteristic natures in the abode of knowledge 

(omniscience) in one samaya, exactly like those of the 

present ones, even besides their being in the utmost 

blended state , and this is not inappropriate because- 

1. Firstly, it is not contradictory to what we 

see/experience (in this world). It is evident that 

even a chadmastha (non-omniscient mundane 

being) when thinks/reflects on any present vastu 

(thing/event) then his jñāna (mati-s̀ruta jñāna) 

modifies into appearance/shape of that thing/event 

(i.e., he knows that thing) exactly. In the same way 

when he thinks about/reflects on any past or future 

vastu (thing/event) than (at that time also) his jñāna 
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modifies into appearance/shape of that thing/event 

(i.e., he knows the past or future things/events also). 

2. Secondly, jñāna is comparable to a picture-screen. 

As on a picture/screen all forms of picture/ 

inscriptions of the past, future and present things 

become visible/appear directly in a moment; 

similarly, on the screen of jñāna form also the 

appearances/shapes of the knowables of the past, 

future and present modifications (paryāyas) appear 

directly and are known in a moment. 

3. And lastly, the appearance of all knowables in a 

moment are not contradictory to the present time; 

(i.e., their contemporariness is not contradictory). 

As the pictures/inscriptions of the destroyed and 

unborn things, events are existent in present; 

similarly, the jneyākāras (appearances of the 

knowables) of the past and future modifications are 

also existent in the present; (i.e., all the 

modifications of three-time phases of all kinds of 

substances are known directly clearly in the 

omniscience and in the same way in our little-

knowledge also when we think/reflect on them). 

Bhāvārtha: Kevalajñāna knows the paryāyas of three-

time phases of all the substances simultaneously. Here, a 

question may arise that, how can jñāna know the destroyed 

past paryāyas and yet to be originated future paryāyas in 

the present? The answer to this is – even in this world it is 

seen that a person with less knowledge can think about the 

destroyed and yet to be originated things through inference 

can turn mentally into that appearance; then why 

completely bloomed knowledge (kevalajñāna) would not 

know the destroyed and yet to be originated paryāyas? The 

power of knowledge is such that it can know the past and 
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future paryāyas just like a portrait. Further, the power of 

knowability of substances is such that their past and future 

modifications also are known as knowable in jñāna, i.e., are 

known in jñāna just like the power of carved inscriptions. 

Thus, due to peculiar knowing power of soul and peculiar 

power of knowability of substances appearing of 

modifications of all substances of three-time phases in one 

unit of time in kevalajñāna is irrefutable.  

Gāthā-38 

A=asdŸwUtpyaRya`aH k=HicTs…UtTvH ivd\ait- 

Now, the existence of the non-existing paryāyas (of 

past and future) also is shown/explained partially from 

some point of view: - 

je `ev ih sHjaya je qlu `‚a wvIy pýaya. 
te hoHit AsBwUda pýaya `a`pŠÉqa.. 38.. 

je ṇeva hi saṁjāyā je khalu ṇāṭṭhā bhavīya pajjāyā | 

te hoṁti asabbhūdā pajjāyā ṇāṇapaccakkhā || 38 || 

Gāthā: Those modifications, which have never 

originated and those have been actually originated and are 

already annihilated are the non-existing modifications, they 

are all directly known in the omniscience. 

Tīkā: The modifications (paryāyas) which have not 

yet originated so far, and those which have been originated 

and have been destroyed, they, besides their being non-

existent but being definite (comprehensible) in jñāna 

(omniscience) are reflected/known directly in jñāna, just 

like the idols of Tirthankaras of past and future carved on a 

pillar of stone which are unwavering within their svarūpa 

(characteristics) are known in jñāna. 

Gāthā-39 

A=Etdevaas…UtanaH &anÝTyÙTvH ¹#yit- 
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Now, the explicitness of knowledge of each non-

existing paryāyas (of past and future) is being confirmed: - 

jid pŠÉqmjadH pýayH pliydH c `a`Ss. 
` hvid va tH `a`H idVvH it ih  ke p$veHit.. 39.. 

jadi paccakkhamajādaṁ pajjāyaṁ palayidaṁ ca ṇāṇassa | 

ṇa havadi vā taṁ ṇāṇaṁ divvaṁ ti hi ke parūveṁti || 39 || 

 Gāthā: If omniscience would not know directly the 

non-originating future modification and the already 

destroyed past modifications, who would then call that 

knowledge as super natural.  

Tīkā: The paryāya which has not realized its existence 

(not yet originated) and that which has actually realized its 

existence and has been destroyed, to such (non-originated 

and destroyed one) modifications, if jñāna invades forcibly 

by its obstruction-free, evolved, invisible, gallant-Lordship 

power and all those paryāyas offer themselves with their 

characteristic nature non-sequentially together (to be 

known in jñāna); in this way if that jñāna  does not 

(fix/ascertain comprehend) them in its own self directly, 

then what is the divinity of that jñāna? Therefore, all this is 

possible for the jñāna which has reached its 

summit/perfection.  

Bhāvārtha: It is the divinity of infinitely glorious 

kevalajñāna that it can know directly all the paryāyas (past, 

present, future) of infinite substances in one unit of time. 

Gāthā-40 

A=eiNãy&anSyEv ÝlInmnuTpþH c &atumxÉyimit ivtkRyit- 

Now, it is concluded logically that for sensory 

knowledge (indriya jñāna) it is not possible to know the 

things/modifications which have been destroyed and 

which have not arisen: - 
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AT=H AÉqi`viddH {hapuVveihH je ivja`Hit. 
teisH   proÉqwUdH   `adumsÞH   it  p~`¿H.. 40.. 

atthaṁ akkhaṇivadidaṁ īhāpuvvehiṁ je vijāṇaṁti | 

tesiṁ parokkhabhūdaṁ ṇādumasakkaṁ ti paṇṇattaṁ ||40|| 

         Gāthā:  It is declared by the omniscient Lord that it is 

impossible to know the (past, future and hidden) objects 

non-perceivable by senses, for those who know the objects 

through sensorial perception, inquisitiveness etc. (various 

stages of sensory knowledge). 

Tīkā: Coming in close contact of the object (to be 

known) and the concerned sense organ (capable of 

knowing its object) is the differentia of saṅnikarṣa 

(proximity), on getting the proximity of (concerned) sense 

organ and the object (of that sense), the sensory knowledge 

which arises sequentially by īhā (inquisitiveness), etc., 

cannot know those states/substances whose self-existing 

time has already passed and whose self-existing time has 

not yet arisen, because the relationship of grāhya 

(knowable) and grāhaka (knower-jñāna) of aforesaid 

differentia is not possible (i.e. the past and future 

states/substances are not the subject of senses, hence 

indriya jñāna  cannot know them).    

Bhāvārtha: When an object comes into close contact 

with its concerned sense (subject and its jñāna paryāya) 

then only sensory knowledge (indriya jñāna) can know 

those objects one by one (sequentially in the form of – īhā-

avagraha-avāya-dhārṇā). Since senses cannot have contact 

with the destroyed and unborn paryāyas, sensory 

knowledge cannot know them. Therefore, sensory 

knowledge is deficient, worth rejecting. 
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Gāthā-41 

A=atIiNãy&anSy tu y>duCyte t¿TsHwvtIit sHwavyit- 

Now, it is clarified that whatever is said about non-

sensory knowledge (atīndriya jñāna) all that is possible: -  

ApdesH  spdesH  mu¿mmu¿H  c   pýymjadH. 
plyH gdH c ja`id tH `a`midHidyH wi`yH.. 41.. 

apadesaṁ sapadesaṁ muttamamuttaṁ ca pajjayamajādaṁ | 
palayaṁ gadaṁ ca jāṇadi taṁ ṇāṇamadiṁdiyaṁ bhaṇiyaṁ|| 41|| 

Gāthā: That knowledge, which knows every 

substance with its space points (saprades̀a) or without 

space points (aprades̀a), with corporeal form (mūrtika) or 

without corporeal form (amūrtika) and all their 

modifications which have not yet arisen and those which 

have arisen and destroyed is known as atīndriya jñāna.  

Tīkā:- Sensory knowledge functions by the aid of 

heterogeneous instrumentality of listening to discourses, 

internal sense organ (the mind), the (external) sense-

organs, etc., due to the internal homogenous causes of 

sensory knowledge manifested (kṣayopas̀ama) and 

reflection of past impressions, etc., and while functioning it 

knows that saprades̀a (corporeal substances with space 

points) only because it knows the gross tangible things, but 

it does not know the aprades̀a (non-corporeal substances) 

without space points (because it does not perceive the 

finest intangible things); it knows the corporeal (mūrtika) 

things only as it has relationship with alike material objects 

of senses, but it does not know the incorporeal (amūrtika) 

substances (because it does not have relationship with 

amūrtika - non-corporeal substances); it knows merely that 

substance which is in the present time because only then 

exists the encounter of the object to be known and the 

knower (sensory knowledge), but it does not know that 
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thing/event which has happened in the past and that which 

will happen in future. 

     But for the completely un-obscured non-sensory 

knowledge (complete atīndriya jñāna) which is free from 

senses (i.e., omniscience), both the substances without 

space-points (aprades̀a) and with space points (saprades̀a) 

the corporeal as well as the non-corporeal, the 

modifications which have not yet arisen and which have 

happened in the past are simply knowables (jñeyas) 

because they do not violate their quality of knowableness-

just as various types of fuel, for blazing fire remains fuel 

only because they do not violate their quality of 

combustibility.  

Gāthā-42 

A= &eya=Rpir`mnlÙ`a ikÊya &anaNn wvtIit ]¶\ait- 

Now, such belief is explained that the act of evolution 

(i.e., quality of getting modified) into knowable object form 

does not arise from the (non-sensory) knowledge: - 

pir`mid `eym‚H `ada jid `ev qa[gH tSs. 
`a H̀    it   tH  iji H̀ad  qvyHtH  kMmmevu¿a.. 42.. 

pariṇamadi ṇeyamaṭṭhaṁ ṇādā jadi ṇeva khāigaṁ tassa | 

ṇāṇaṁ ti taṁ jiṇiṁdā khavayaṁtaṁ kammamevuttā ||42|| 

Gāthā: If the knower modifies/evolves into the 

knowable objects form then he does not possess the 

kṣāyika jñāna (fully bloomed knowledge manifested on 

destruction of kevalajñānāvarṇiya karma). The great Lord 

Jinendras have declared him to be experiencing the fruit of 

karmas. 

Tīkā: If the knower would be modifying into the 

knowable object form then (it would mean that) he does 

not possess kṣāyikajñāna (omniscience) of innate 
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knowingness which is evolved on complete destruction of 

the forest of karmic-matter obscuring omniscience, or in 

other words he does not possess knowledge itself, because, 

due to his knowing each substance respectively and 

conjecturing presence of abundance of water in a mirage, 

he experiences extremely intolerable burden of karmas - 

this is what is declared by Lord Jinendras (the great 

omniscient Tirthankaras) 

 Bhāvārtha: To modify into the knowable object-

form i.e., to modify notionally into the knowable objects, is 

nothing but the experiencing of karma and not of jñāna. 

Innately knowing continuously by remaining engrossed in 

the flawless natural bliss of self is the nature of jñāna itself 

(but staying in the objects being known-keeping one’s 

attention focused towards them)-is not the nature of jñāna. 

Gāthā-43 

A= k¡tStihR &eya=Rpir`mnlÙ`a ikÊya tTflH c wvtIit 
ivvecyit- 

(If it is so then) from where the act of modified into 

knowable object form and its result is originated? This is 

being explained here: - 

_dygda kMmHsa ij`vrvsheihH i`yid`a wi`ya. 
tesu    ivmU#o    r¿o    du‚o    va     bH\m`uwvid.. 43.. 

udayagadā kammaṁsā jiṇavaravasahehiṁ ṇiyadiṇā bhaṇiyā | 

tesu vimūḍho ratto duṭṭho vā baṁdhamaṇubhavadi || 43 || 

 Gāthā: The great omniscient Lord Jinendras have 

declared that the karmic matter particles are necessarily 

found operating and giving their fruits to the mundane 

beings; the jīva who, during their operating state, modifies 

into moha-rāga-dveṣa (delusion-attachment-aversion) 

necessarily incurs and experiences bondage. 
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 Ṭīkā: Primarily, mundane beings do have their 

karmic-matter particles in the operative state. Now that 

mundane being (since) consciously - knows/experiences-

the presence (effect) of those operative karmic matter 

particles by getting modified into infatuation-attachment-

aversion, (so) he gets connected with such activity-the 

differentia of which is to get modified-into the knowable 

object form (jñeyārtha pariṇamana kriyā) and because of 

this he experiences the consequent bondage of that activity. 

Therefore (it has been said that) due to the rise of moha 

(deluding karma) only the act (kriyā) of getting modified 

into knowable object form and the effect consequent 

bondage of that kriyā (kriyā-phala) is caused (but) not by 

jñāna (knowing). 

Bhāvārtha: All the worldly beings are found 

possessed with the karmic matter in the risen/operative 

state, but that risen/operative state (of karmas) is not the 

cause of karmic-bondage. If this jīva modifies by becoming 

attached (rāgi)-averted (dveṣi)-infatuated (mohi) in the 

agreeable-disagreeable instrumental dispositions related 

with the operative state of karmas, then (karmic) bondage 

takes place. Hence it is proved that neither jñāna, nor the 

risen state of karmic matter of the bodily actions which 

take place due to the rise of karmas are the cause of 

bondage; (in fact) the causes of bondage are the 

dispositions of attachment-aversion-delusion only. 

Therefore, all those dispositions are worth forsaking in all 

respects. 

Gāthā-44 

A= kevilnaH ikÊyaip ikÊyaflH n sa\ytITynuxaiSt- 
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Now, it is explained that even the (physical) activity of 

kevalī bhagwāna does not create the result/effect (karmic-

bondage) of that (physical) activity: -   

@a`i`seýivhara \Mmuvdeso y i`ydyo teisH. 
ArhHta`H      kale     mayacaro  Vv  [T=I`H.. 44.. 

ṭhāṇaṇisejjavihārā dhammuvadeso ya ṇiyadayo tesim | 

arahaṁtāṇam     kāle   mayacaro    vva   itthīṇam || 44 || 

Gāthā: In the case of Arihantas (embodied 

omniscients) during their Arihanta state, the activities of 

standing, sitting, moving (from one place to another) and 

religious discourses are absolutely natural (with no effort 

on their part) just as acting deceitfully is natural to a 

woman. 

Tīkā:  As in the case of women, even without any 

effort on their part, their behaviour is found acting 

naturally covered with the lid of deceit because of the 

existence of that sort of aptitude in them. In the same way 

in the case of kevalī bhagwāna, even without any effort, the 

physical activities of standing, sitting, moving and religious 

discourses are found functioning naturally owing to the 

existence of that sort of ability. And this is analogous with 

the example of clouds. As the movement, stability, 

thundering and raining of matter (water particles) 

modified into shape of a cloud, is seen even without human 

effort; similarly standing, sitting, etc., activities of kevalī 

bhagwāna are seen happening naturally without any desire 

or effort. Therefore, even besides this specific (visible) 

change of place, posture, etc., activities (though) taking 

place in case of kevalī bhagwāna (but) owing to their being 

without the rise of mohanīya-karma do not become the 

means of bondage as a result/effect of physical activity. 
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Bhāvārtha: In the case of kevalī bhagwāna (the 

change of) place, posture, moving, etc., physical activities 

related to the kāyayoga (bodily actions) and discoursing 

the real and conventional forms of religion by divyadhwani 

(divine Om sound)-vocal activity related to vacanayoga 

happens naturally due to nimitta (rise) of aghāti karmas. In 

these activities, kevalī bhagwāna does not have any desire-

He is absolutely free from desire, because where mohanīya-

karma has been totally destroyed, how can there arise any 

desire as a result/effect of that? Thus, all those activities of 

kevalī bhagwāna, being without desire-being without 

delusion-attachment-aversion, do not become the cause of 

karmic-bondage. 

Gāthā-45 

A=EvH sit tI=RkËtaH pu~yivpako½ikHicTkr OveTyv\aryit- 

Thus, the ripening, rise of puṇya karmas (meritorious 

karmas) for the Lord Tirthankara is meaningless only (as it 

does not create any effect on the soul of the Tirthankara).  

This is being clarified/proved here: - 

pu~`fla ArhHta teisH ikirya pu`o ih Aod[ya. 

mohadIihH  ivrihda  tMha  sa  qa[g  i¿  mda.. 45.. 

puṇṇaphalā arahaṁtā tesiṁ kiriyā puṇo hi odaiyā | 

mohādīhiṁ  virahidā  tamhā   sā  khāiga  tti  madā || 45 || 

Gāthā: Arihanta bhagwāna (embodied omniscient) 

are possessed of the fruits of meritorious karmas, their 

activities are originative (audayikī) the result of operating 

non-destructive karmas, but because their activities are 

free from infatuation/delusion, etc., so they are called 

kṣāyikī (annhiliative). 

Tīkā: Arihanta bhagwāna, whose all the fruits of 

virtuous form of divine tree have actually been ripened, is 
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of the highest status only, and even whatever is his physical 

activity-that all is audayikī-the result of rise of (non-

destructive) karmas only, owing to its being created by the 

influence/result of the rise of aforesaid puṇya. But even its 

being so (appearing due to rise of puṇya) that audayikī-

kriyā (originative action) is always created owing to 

annihilation of complete army of the great king delusion 

(mahāmoha rājā), hence due to the absence of colouring 

factors of moha-rāga-dveṣa, it does not become the cause of 

blemish of sentient self and hence why should it not be 

considered to be kṣāyikī (annihilative) due to the absence of 

cause of the act of bondage and due to causality of the act of 

moks̀a-liberation? Certainly, it must be accepted to be 

kṣāyikī and when it is accepted to be kṣāyikī then even the 

rise of (non-destructive) karmas does not become the cause 

of destruction of their (Arihanta’s) nature (this is proved). 

Bhāvārtha: Deliverance of divyadhwani (Om sound) 

and moving from one place to another, etc., activities of 

Arihanta bhagwāna are created due to rise of previously 

bonded karmas which are instrumental in the vibration of 

prades̀a of the inactive pure soul element, hence they are 

audayikī (the result of operating karmas). Those activities 

do not create impure dispositions in sentient-blemish form, 

because his mohanīya-karma which used to be nimitta has 

already been destroyed. And those physical activities, due 

to absence of moha-rāga-dveṣa do not become the cause of 

fresh karmic-bondage, but they are instrumental cause in 

the annihilation of previously bonded karmas because, due 

to rise of whatever karmas, those activities take place, 

those karmas shed off by releasing their fruits. Thus, that 

audayikī–kriyā of Arihanta bhagwāna is called kṣāyikī - it is 

originated due to annihilation of mohanīya-karma and it is 

the cause of annihilation of remaining karmas. 
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Gāthā-46 

A= kevilnaimv sveRØamip SvwavivFatawavH inØe\yit- 

Now, it is refuted/negated that like kevalī bhagwāna 

all mundane beings have the absence of karmas causing 

destruction of their pure nature: -  

jid so suho v Asuho ` hvid Aada syH shave`. 
sHsaro    iv    `    ivýid   sVveisH  jIvkaya`H.. 46.. 

jadi so suho va asuho ṇa  havadi  ādā sayaṁ sahāveṇa | 

saṁsāro   vi   ṇa   vijjadi   savvesiṁ jīvakāyāṇaṁ || 46 || 

Gāthā: If it is believed that ātmā itself, by its own 

nature does not become s̀ubha (auspicious) or as̀ubha 

(inauspicious) (that it does not modify into auspicious and 

inauspicious condition) then it would be proved that 

mundanely existence is also not present to all species of 

living beings. 

Tīkā: If singularly it is believed that the soul does not 

modify itself into s̀ubha and as̀ubha forms of modifying 

nature, then it would prove that the mundane being also is 

always situated with absolutely non-destructible (not 

modifying) pure nature; and in this way all worldly living 

beings would prove always to be eternally liberated souls 

because of their being devoid of all sorts of causes of 

bondage and owing to absence of transmigratory form of 

nature! But this cannot be accepted because the soul is 

possessed of modifying attribute such as the quartz when it 

comes in contact with jāsuda flower and tamāla flower gets 

modified glittering naturally into the same colour form; 

similarly, this (mundane) soul gets modified naturally into 

s̀ubha-as̀ubha dispositions. [As the quartz is seen modified 

into red and black nature due to nimitta of red and black 

flowers; similarly (mundane) soul is seen modifying into 
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s̀ubha-as̀ubha nature form due to association with/rise of 

karmic matter accordingly]. 

Bhāvārtha: As from the view point of s̀uddha-naya 

(pure stand point) no jīva modifies into s̀ubha-as̀ubha 

dispositions form, similarly from the view point of as̀uddha-

naya (impure stand-point) also if this jīva would not be 

modifying (into s̀ubha-as̀ubha bhāva rūpa)-then from the 

view point of vyavahāra-naya also mundane existence 

(sansāra) of all jīvas would come to an end and all jīvas 

would prove to be always liberated siddha! But this is 

evidently against the fact. Therefore, as the kevalī 

bhagwāna is free from the s̀ubha-as̀ubha dispositions, 

similarly, one must not understand all jīvas (mundane 

beings) to be totally free from s̀ubha-as̀ubha dispositions. 

Gāthā-47 

A= punrip ÝkËtmnus<TyatIiNãy&anH svR&TvenaiwnNdit- 

Now, continuing the same topic under discussion the 

atīndriya jñāna (non-sensory knowledge-omniscience) is 

being greeted in the all-knowing form, i.e., atīndriya jñāna 

is the jñātā (knower) of everything – so it is being praised: -  

jH tÞailyimdrH ja`id jugvH smHtdo sVvH. 
AT=H   ivic¿ivsmH  tH   `a H̀  qa[yH  wi`yH.. 47.. 

jaṁ takkāliyamidaraṁ jāṇadi jugavaṁ samaṁtado savvaṁ | 

atthaṁ vicittavisamaṁ taṁ ṇāṇaṁ khāiyaṁ bhaṇiyaṁ ||47|| 

Gāthā: That knowledge is called kṣāyika (manifested 

on annihilation of all ghāti karmas) which knows from all 

the ātmaprades̀as, simultaneously in one samaya - all the 

substances completely of variegated dissimilar objectivity 

(i.e., different varieties and kinds) of the present, past and 

future.  
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Tīkā: kṣāyikajñāna, in fact, knows from all 

(innumerable) ātmaprades̀as (spatial units) simultaneously 

in one samaya of all these substances which are modifying 

at present and were modifying in the past, will modify in 

the future as well, and in which variedness is manifested 

due to their different types illuminated with separately 

prevailing their own characteristics form of wealth and in 

which dissimilarity is manifested due to dissimilar 

objectivity arising by their mutually contradictory traits 

(corporeal and non-corporeal, etc.). This thing is being 

explained logically: - 

     The kṣayopas̀ama state of knowledge with 

obscuring karmic matter, is the cause of knowing (the 

objects) sequentially, has been totally annihilated in 

kṣāyikajñāna (hence) it illuminates/knows simultaneously 

all the tātkālika (present) or atātkālika (past and future) 

substances in one samaya. The (kṣāyikajñāna) owing to its 

being totally pure and owing to it’s getting immersed inside 

the absolute purity of fixed spatial units (ātmaprades̀as) it 

illuminates/knows from all ātmaprades̀as also; that 

(kṣāyikajñāna) illuminates/knows everything - all sorts of 

substances due to annihilation of all obscuring karmas and 

due to disappearance of partially obscuring kṣayopas̀ama. It 

(kṣāyikajñāna) illuminates/knows all sorts of variegated 

substances also due to annihilation of complete-

knowledge-obscuring karma as well as due to 

disappearance of incomplete-knowledge-obscuring-karma. 

It (kṣāyikajñāna) illuminates/knows dissimilar 

substances/objectivity also due to annihilation of 

knowledge-obscuring of dissimilar substances and due to 

disappearance of kṣayopas̀ama of similar substances 

knowledge-obscuring karma. Or enough now of further 

elaboration-detailing of this. The kṣāyikajñāna having such 
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illuminating power whose expansion is non-stoppable, 

knows always definitely all (similar and dissimilar 

substances), everywhere, completely. 

Bhāvārtha: Knowing sequentially, knowing from 

fixed ātmaprades̀a, knowing some particular things only 

etc., limitations are possible in mati-s̀ruta-avadhi-

manah:paryaya kṣayopas̀amika jñāna only. But, 

kṣāyikajñāna (omniscience) being unlimited knows 

simultaneously from all ātmaprades̀as all substances with 

their modifications of all three time-phases (present, past, 

future) and even besides their being of various kinds and of 

opposite categories, i.e., kevalajñāna knows in one samaya 

from all ātmaprades̀as all substances-regions-time-

characteristics. 

Gāthā-48 

A= svRmjanNnekmip n janatIit iniünoit- 

Now, it is determined that he who does not know all 

(substances with their attributes and modifications of 

three-time phases) simultaneously he does not know even 

one substance (with all its details – attributes and 

modifications):   

jo ` ivja`id jugvH AT=e itÞailge ithuv`T=e. 
`aduH   tSs   `    sÞH    spýyH    dVvmegH   va.. 48.. 

jo ṇa vijāṇadi jugavaṁ  at the  tikkālige  tihuvaṇatthe | 

ṇāduṁ tassa ṇa sakkaṁ sapajjayaṁ davvamegaṁ vā || 48 || 

Gāthā: He, who does not know simultaneously the 

substances of three-time phases (past, present and future) 

and located in the three lokas (upper, middle and lower 

worlds), cannot know even a single substance with its 

modifications, i.e., it is not possible for him to know even 

one dravya (with its paryāyas). 
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Tīkā: In this universe one ākāśa-dravya (space 

substance), one dharma-dravya (medium of motion) and 

one adharma-dravya (medium of rest), innumerable kāla-

dravyas (kālāṇu substances) and infinite jīva dravyas 

(sentient substances) and infinite times more than them 

are pudgala-dravyas (matter particles). And each one of 

them is embodying infinite modifications distinctly of 

three-time phases-past, future and present existing with 

constant flow of modifications without beginning and an 

end. Thus, all this conglomeration (of six kinds of 

substances) is jñeya (knowable-subject of knowledge). Out 

of these six, only jīva-dravya is knower (jñātā). 

     Now here, as a fire, burning all fuel, modifies into a 

self-(great fire) form which has the shape of one total fire 

that evolves through all the modifications of the forms of 

the fuel due to the forms of all sorts of fuels, similarly, the 

knower, knowing all knowables, modifies into a self (great 

knower) which has the shape of one total knowledge that 

evolves through all the modifications of the shapes of all 

sorts of knowables (corporeal and incorporeal) due to the 

shapes of all sorts of knowables into a self which is 

perceptible for self-experience owing to his being a 

spiritual being/sentient soul. Thus is, in fact, the innate 

nature of substances. 

     But he, who does not know every knowable, is like 

a fire that does not burn every fuel and so does not modify 

into a self which has the appearance/shape of one total fire 

that evolves through all modifications of the shapes of fuel, 

shapes due to all these fuels; similarly he, who does not 

know everything does not evolve/modify into a self which 

has the shape of one total knowledge that evolve/modify 

through all modifications of the shapes of knowables, 

shapes due to all these knowables; and this holds true, 
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although, the self as a spiritual being, remains perceptible 

for self-experience. Thus, it appears that he who does not 

know everything, does not know the self (soul). 

Bhāvārtha: That fire, which does not burn wood, dry 

grass, leaves, etc., all sorts of fuel objects, its burning 

nature, owing to not evolving/modifying into the form of 

shape of all sorts of fuels evolves/modifies incompletely-

does not modify completely-therefore that fire which has 

fully one burning nature does not modify/evolve into a self-

form completely; similarly, he (this soul) who does not 

know all sorts of knowables with their all substances and 

modifications of three-time phases, his knowledge, owing 

to not evolving/modifying into the form of shape of all sorts 

of knowables, evolves/modifies incompletely-does not 

modify completely; therefore he (that soul) who has 

complete all knowing nature does not evolve/modify 

completely into a self by himself, i.e., does not 

know/experience completely himself. Hence, it is proved 

that one who does not know all (substances and 

modifications), he does not know even the self-one 

substance completely. 

Gāthā-49 

A=EkmjannŸ svÅ n janatIit iniünoit- 

Now, it is determined that he who does not know a 

single substance with all its attributes and modifications of 

three-times phases, he does not know all (substances with 

their all details): - 

dVvH        A`Htpýymegm`Htai`      dVvjadai`. 
` ivja`id jid jugvH ik\ so sVvai` ja`aid.. 49.. 

davvaṁ  aṇaṁtapajjayamegamaṇaṁtāni  davvajādāṇi | 

ṇa vijāṇadi jadi jugavaṁ kidha so savvāṇi jāṇādi || 49 ||   
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Gāthā: If he who does not know simultaneously a 

single substance (ātmadravya) with its infinite 

modifications and the infinite classes of substances, how 

will then he be able to know all of them together? (i.e., he 

who does not know his soul substance, he cannot know all 

other substances). 

Tīkā: Firstly, soul itself, in fact, being full of 

knowledge, is knowledge (jñāna) only, because of its 

quality of knowingness; and jñāna takes place with the 

great general perception prevalent in every soul. That great 

general perception full of great general form pervades in 

cognizable infinite distinctions and the nimittas of those 

distinct qualities are all kinds of substances and 

modifications. Now, he who does not do direct self-

realization of such perception full of great general form of 

soul, which pervades in infinite distinctions of which all 

kinds of substances and modifications are nimittas, how 

could he be able to know-directly all kinds of substances 

and modifications which are instrumental (nimittas) of 

these perceptions full of infinite distinctions pervaded by 

perception full of great general form? (He would not be 

able to do it). From this (discussion) it is concluded that he 

who does not know the self/soul he does not know all 

substances and modifications. 

    Now, from the above logic it is determined that by 

knowing all (substances and modifications) the knowing of 

self-soul and by knowing the self-soul the knowing of all 

(substances and modifications) takes place; and such being 

the matter, the soul owing to its being an embodiment of 

knowledge is the experience of self, although the knower 

and the known are substantially different, yet perception 

and the substances and modifications being perceived in its 

state due to their mutually intermixing into one another, it 
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is extremely difficult to separate them from one another, 

say as if everything has entered into ātmā-it appears so. 

(ātmā owing to its being full of knowledge he 

experiences/knows his own self and on knowing the self-

soul, all knowables are known in such a way, as if those are 

situated/fixed in the jñāna itself, because it is very difficult 

to remove the shapes/appearances of the knowables from 

the state of jñāna). If it would not be so (if ātmā would not 

know all) then the jñāna owing to its being devoid of 

complete self-realization will not be proved to be having 

jñāna of one complete self-ātmā. 

Bhāvārtha: In verses 48 and 49 it is highlighted that 

he who does not know all, he does not know himself and he 

who does not know himself does not know all. The knowing 

of self and knowing of all (non-self substances) happens 

together. The svayama (self) and the rest sarva (all other) 

knowables-out of these two it is impossible to have 

knowledge of one (self-soul) and not to have the knowledge 

of other non-self. This statement is not from the partially 

manifested jñāna point of view but it is from the completely 

manifested knowledge (omniscience) point of view. 

Gāthā-50 

A= kÊmkËtÝv<Àya &anSy svRgtTvH n isâ–tIit iniünoit- 

Now, it is determined that the knowledge which 

knows the objects/knowables sequentially one by one, 

does not prove to be all pervasive: - 

_pýid jid `a`H kmso A‚e pDuŠ `ai`Ss. 
tH  èv hvid i`ŠH  `   qa[gH   `ev sVvgdH.. 50.. 

upajjadi jadi ṇāṇaṁ kamaso aṭṭhe paducca ṇāṇissa | 
taṁ ṇeva havadi ṇiccaṁ ṇa khāigaṁ ṇeva savvagadaṁ||50|| 



 

 

72 PRAVACANSĀRA 
 

Gāthā: If the jñāna of ātmā arises (knows) 

sequentially, with the support of other substances, then 

that jñāna is neither constant nor kṣāyika (omniscience) 

nor it is all pervasive (sarvagata). 

Tīkā: The knowledge which knows the objects 

sequentially, one by one, taking the shelter of anyone 

object, that knowledge which originates by taking shelter of 

one object gets destroyed on taking shelter of another 

object, so it is not eternal (nitya) and owing to the rise of 

(knowledge-obscuring) karma, it, after attaining one 

manifestation, attains another (different) manifestation so 

it is not kṣāyika also [fully bloomed knowledge 

(omniscience) which manifests on destruction of 

knowledge obscuring karma]; and due to its being 

incapable of knowing infinite substances-region-time-

essence/characteristics (attributes/modifications) so it is 

not all pervasive. 

Bhāvārtha: Gradually knowing knowledge is 

transitory, it is kṣayopas̀amika (knowledge manifested on 

destruction cum subsidence of knowledge-obscuring 

karmas), i.e., sensory knowledge - he who possesses such 

gradually knowing knowledge cannot be an omniscient 

(sarvajña). 

Gāthā-51 

A= yaEgp>Ýv<ÀyEv &anSy svRgtTvH isâ–tIit Vyvit¤te- 

Now, it is concluded that the knowledge which knows 

simultaneously all together proves to be all pervasive; i.e., 

the all pervasiveness of knowledge is proved only by its 

knowing simultaneously all together (in one samaya): - 

itÞali`ŠivsmH  sylH  sVvT=sHwvH ic¿H. 
jugvH ja`id jo~hH Aho ih `a`Ss mahPpH.. 51.. 
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tikkālaṇiccavisamaṁ sayalaṁ savvatthasaṁbhavaṁ cittaṁ | 

jugavaṁ   jāṇadi   joṇhaṁ   aho  hi   ṇāṇassa   māhappaṁ ||51|| 

Gāthā: The jñāna (knowledge) of Jina (omniscient) 

knows simultaneously all kinds of variegated and dissimilar 

substances of three-time phases (past, present, future) 

possible in all places (three worlds); indeed, great is the 

glory of that jñāna.  

Ṭīkā: As a matter of fact kṣāyikajñāna  (omniscience) 

being the abode of the highest excellence possesses the 

greatest glory/importance, and the jñāna  which 

acts/knows simultaneously by the fulcrum of all substances 

(of three-time phases), that jñāna  owing to having within 

itself the knowable appearances of all substances just like 

the shapes chiselled on stone - with this logic, which has 

attained permanency and which has, owing to having 

attained complete manifestation, obtained the self-nature 

illuminating kṣāyikabhāva (completely bloomed 

disposition) and thus this jñāna  owing to knowing 

completely all kinds of substances of three-time phases 

which remain always dissimilar and variegated by virtue of 

their infinite variety and owing to having reached 

simultaneously (non-sequentially) to infinite substance-

region-time-essence (attributes and modifications) which 

has obtained unique glory - (such form of knowledge) is 

definitely all pervasive. 

Bhāvārtha: Simultaneously/non-sequentially knowing 

knowledge does not change from one knowable object to 

another knowable object, hence it is permanent (nitya), it is 

kṣāyika because of getting his all energies manifested, such 

a person having simultaneously knowing knowledge can 

only be a sarvajña (omniscient). sarvajña’s this (kṣāyika) 

jñāna has really some unique-incom-prehensible glory. 
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Gāthā-52 

A= &ainno &iºikÊyas…ave½ip ikÊyaflwUtH bN\H ÝitØe\-
yNnupsHhrit- 

Now, it is concluded that even besides there being the 

presence of knowing activity (jñapti kriyā) to an 

omniscient, yet karmic bondage as a result of that jñapti 

kriyā does not take place to him. Thus, jñāna adhikāra 

(chapter on knowledge reality) is concluded: -  

` iv pir`mid ` ge~hid _Ppýid `ev tesu A‚esu. 
ja`~`iv    te   Aada   AbH\go    te`    p~`¿o.. 52.. 

ṇa vi pariṇamadi ṇa geṇhadi uppajjadi ṇeva tesu aṭṭhesu | 

jāṇaṇṇavi    te    ādā    abaṁdhago     teṇa     paṇatto || 52 || 

Gāthā: The soul (of omniscient) even knowing 

everything does not modify/transform itself into their 

form, does not receive anything of them, nor does it arise in 

their form, therefore He is affirmed to be free from karmic 

bondage. 

Tīkā: In the previous gāthā 43-“udayagadā 

kammaṇsā…bandhamaṇubhavadi”, it has been asserted by 

the Lord Jinendras that (the karmic matter particles are 

certainly found operating and giving their fruits to the 

mundane beings), he who gets involved/modified/attached 

with infatuation/attachment or aversion during their 

operating state necessarily feels/realizes the incurring 

bondage as a result of his getting joined with the naturally 

modifying activity of the knowable objects, but not due to 

jñāna  or simply his knowing activity. Thus, primarily the 

bondage as a result of (joining oneself with) naturally 

modifying activity of the knowable objects has been 

corroborated; (i.e., bondage is nothing but the result of 
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activity of self - modifying into knowable objects form-this 

is what has been affirmed here).  

     And in the previous gāthā-32 “geṇhadi ṇeva ṇa 

munchandi….jāṇadi savvam ṇiravsesaṁ”, it has been 

affirmed that the s̀uddhātmā (pure eternal soul and purified 

omniscient’s soul) is devoid of the activities of modification, 

etc., of the form of knowable objects. Therefore, that soul 

who does not modify into knowable objects form, neither 

receives anything of it, and nor arises into that form, so that 

soul even besides there being the presence of knowing-

activity, the bondage as a result of modifying activity of 

knowable objects does not incur. 

Bhāvārtha: Karma (work) is explained in three ways-

(1) prāpya-karma (which is received by the doer without 

creating or changing it) (2) vikārya-karma (which is done 

by the doer by changing/modifying the substance and (3) 

nirvartya-karma (which is newly created by the doer and 

which has never been created earlier, in the past). 

The omniscient Lord’s (kevalī-bhagwāna’s) prāpya-

karma, vikārya-karma, and nirvartya-karma is jñāna only, 

because he receives jñāna only, modifies into jñāna form 

only and are created into jñāna form only. Thus, jñāna only 

is his karma (work) and jñapti (knowing activity) only is his 

activity, it being so, no bondage is caused to kevalī-

bhagwāna, because jñapti-kriyā is not the cause of bondage 

but jneyārtha pariṇamana kriyā, i.e., one’s attention getting 

attached with the knowable objects (with moha, rāga, 

dveṣa) is the cause of bondage. (In short moha, rāga, dveṣa 

are the root cause of karmic bondage with the soul of 

mundane beings). 
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Śloka-4 

janþPyeØ    iv¬H  yugpdip   wv…aivwUtH  smStH 
mohawava>daTma  pir`mit   prH  nEv inlURnkmaR. 
tenaSte   mu›  Ov   Ýswivkist&iºivStarpIt- 
&eyakaraH iZlokIH p<=gp<=g= >otynŸ &anmUitR:.. 4.. 

[it &anai\kar:. 

jānannapyeșa viśvaṁ yugapadapi bhavandāvibhūtaṁ samastaṁ 

mohābhāvādyadātmā pariṇamati paraṁ naiva nirlūnakarmā| 

tenāste mukta aiva prasabhavikasitajnaptivistārapīta- 

jñeyākārāṁ trilorkī prthagaprthagatha dyotayan jñānamūrti ||4|| 

                                                                                            iti jnana adhikāra 

Meaning: He, who has pierced/destroyed all the 

destructive karmas, such an ātmā even besides his knowing 

simultaneously the past, present, future modifications of 

the entire universe (i.e., all substances along with their 

modifications of three-time phases), due to the absence of 

delusion, does not modify into non-self-form. Hence now he 

who himself has drunk/swallowed (knows) all appearances 

of knowable substances [variegated and dissimilar by 

virtue of fully extremely developed/bloomed expansion of 

knowing activity (jñapti)] and is illuminating all the 

substances of the three worlds separately as well as 

inseparably (together in one samaya), he, the jñāna mūrti 

(an idol of jñāna) remains always liberated. 

Gāthā-53 

A= &anadiwNnSy saEQySy Sv$pH ÝpˆynŸ &ansaEQyyo: 
heyopadeyTvH icNtyit- 

Now, the true nature of bliss (sukha) inseparable from 

true knowledge (jñāna) is being explained in detail and 

rejectability and adoptability of (sensory) jñāna and sukha 

is being considered, i.e., which jñāna and sukha are 
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rejectable and which ones are adoptable/acceptable is 

being discussed here: -  

AiT= Amu¿H mu¿H AidHidyH [HidyH c AT=esu. 
`a H̀ c tha soÉqH  jH  tesu prH c tH `eyH.. 53.. 

atthi amuttaṁ muttaṁ adiṁdiyaṁ iṁdiyaṁ ca atthesu | 
ṇāṇaṁ ca tahā sokkhaṁ jaṁ tesu paraṁ ca taṁ ṇeyaṁ ||53|| 

Gāthā: The knowledge of different substances is 

either incorporeal and non-sensory with respect to 

incorporeal substances or corporeal and sensory with 

respect to corporeal substances, similarly the happiness is 

[incorporeal (non-sensory) or corporeal (sensory)] that 

which is the best in these two should be known, worth 

accepting and realizing. 

Tīkā: Here (jñāna and sukha are of two types)-first 

type of jñāna and sukha are corporeal (mūrta) and sensory 

(indriya) and the second type of jñāna and sukha are 

incorporeal (amūrta) and non-sensory (atīndriya). Between 

these two types of jñāna and sukha the second one i.e., 

amūrta (incorporeal) and atīndriya (non-sensory), which 

are supreme, must be known and are worth accepting 

(upādeya). 

There, the first type of jñāna and sukha which are of 

corporeal form and arise by their respective senses and 

kṣayopas̀amika upayoga (knowing powers), are worth 

rejecting/worth giving up (heya), due to the reason that 

they are (1) dependent (2) seldomly available (3) 

sequentially evolving (4) adverse effect producing (5) full 

of decrease-increase, hence are secondary. But the second 

type of jñāna and sukha, which are of incorporeal form and 

arise merely by the power of soul’s pure dispositions, 

congruous to consciousness and by that sort of non-

sensory, natural, conscious shape, dispositions are upādeya 
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(worth accepting and adopting) due to the reasons that 

they are (1) self-dependent (2) permanent (always 

present), (3) simultaneously evolving (4) free from falsity 

(5) devoid of decrease-increase, hence are primary. Having 

understood what is heya and what is upādeya-one must 

accept the upādeya. 

Gāthā-54 

A=atIiNãysaEQysa\nIwUtmtIiNãy&anmupadeymiwÚaEit- 

Now, the atīndriya jñāna (non-sensory knowledge) 

being the instrumental cause (sādhana) of atīndriya sukha 

(non-sensory bliss) is upādeya worth accepting/ 

manifesting; so, it is being praised (in this verse): - 

jH peCKdo Amu¿H mu¿esu AidHidyH c pCK~`H. 
sylH sgH c  [drH  tH  `a H̀ hvid pŠÉqH.. 54.. 

jaṁ pecchado amuttaṁ muttesu adiṁdiyaṁ ca pacchaṇṇaṁ | 

sayalaṁ sagaṁ ca idaraṁ taṁ ṇāṇaṁ havadi paccakkhaṁ || 54 || 

Gāthā: That knowledge is pratyakṣa (wholly direct 

knowledge) which perceives/knows all the intangible 

(amūrta) substances and among the tangible (mūrta) 

objects those (paramānus, etc.) that are not perceivable by 

the senses, and are hidden to all these i.e., the self-as well 

as all other non-self substances. 

Tīkā: The atīndriya jñāna definitely perceives/knows 

all those substances which are intangible (amūrta) and 

among the tangible (mūrta) substances also which are 

atīndriya (paramānus, etc.) not perceivable by senses and 

which are hidden and all these substances gets covered in 

the self and non-self-two types of categories of knowable 

substances. 

     Hidden (not perceived by senses) substances 

(dravyas) like - intangible dharmāstikāya (medium of 
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motion), adharmāstikāya (medium of rest), etc., among 

tangible objects also atīndriya paramaṇus, etc., and kāla 

(kālānus), etc., hidden in region (kṣetra), alokākāśa’s 

prades̀a (infinite space region beyond physical universe), 

etc., hidden in time (kāla) - the non-present modifications-

(past and future paryāyas) and latent dispositions/ 

quintessence (bhāvas) the subtle paryāyas immersed in the 

existing gross paryāyas-all these which are divided into self 

(sva) and non-self (para) categories are really perceived/ 

known in (omniscient’s) atīndriya jñāna  as it is complete 

direct knowledge (sakalapratyakṣa). 

     To that which has attained the manifestation of 

infinite purity, one with such eternally established relation, 

which is ātmā which is called ‘akṣa’, towards that, the niyat 

(or that which is attached to the jñāna  of ātmā-does 

activities which are proven through the ātmā), which does 

not search any other means or articles and because of the 

existence of infinite efficacy, he attains infinity 

(limitlessness) – this prataykṣa jñāna  (direct knowledge) – 

the way the shape of combustible matter does not surpass 

the fire, in the same way the jneyākāras (shapes of objects 

of jñāna ) do not surpass the jñāna  due to which he 

experiences the above mentioned influence (knowing the 

above mentioned substances)- and who can stop that? (i.e, 

no one can stop it). That is why that (atīndriya jñāna) is 

acceptable/worth manifesting.  

Gāthā-55 

A=eiNãysaEQysa\nIwUtimiNãy&anH heyH Ýi`Ndit- 

Now, indriya jñāna (sensory knowledge) being the 

instrumental cause (sādhana) of indriya sukha (sensuous 

pleasure) is heya (rejectable-worth giving up), so it is 

censured: - 
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jIvo syH Amu¿o mui¿gdo te` mui¿`a mu¿H. 
Aogei~h¿a joGgH ja`id va tH ` ja`aid.. 55.. 

jīvo sayaṁ amutto muttigado teṇa muttiṇā muttaṁ| 

ogeṇihattā   joggaṁ jāṇadi  vā  taṇ ṇa  jāṇādi || 55 || 

Gāthā: (Though) the soul itself is amūrta 

(incorporeal) but it is embodied i.e., holding corporeal 

body, so it is having corporeal form with corporeal senses. 

It perceives/knows sequentially the perceivable material 

objects through the concerned sense/organs or sometimes 

it does not perceive/know i.e., sometimes it knows and 

sometime it does not know.  

Tīkā: In case of indriya jñāna both upalambhaka 

(means of knowing i.e., bodily sense organs) and upalabhya 

(objects to be known) are mūrta (corporeal/material). The 

jīva possessing indriya jñāna, even besides he himself being 

amūrta (incorporeal) is holding corporeal five sensed body 

which is upalambhaka owing to its being nimitta of bearing 

power in creating knowing-activity (jñapti). By that mūrta 

body/sense organs he knows the mūrta objects having 

touch, taste, smell and colour-main qualities which is fit for 

knowing by senses is upalabhya. He knows it by perception 

(avagraha) and sometimes he knows it (ahead of avagraha) 

owing to the presence of furthermore purity and 

sometimes he does not know ahead of perception 

(avagraha) due to the absence of further more purity, 

because that (indriya jñāna) is parokṣa (indirect/ 

dependent). 

(Though) parokṣa jñāna  is having relationship with 

consciousness general form since eternal time, yet it is 

incapable of knowing itself - the ātmā, which is 

encompassed with a very strong knot of darkness of 

ignorance - so it has become freakish due to anxiety of 
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searching the non-self form of upātta (attained bodily sense 

organs, etc.) and unupātta (unattained light, spectacle, etc.) 

objects and feeling extremely bewildered owing to being 

dropped from soul’s infinite power (thus that indriyajñāna) 

because of the great mohamalla (deluding wrestler) being 

alive and even having the intention of changing the other 

non-self objects, is getting cheated at every step, is worthy 

of counting under gross ignorance. Hence it is heya (worth 

giving up). 

Bhāvārtha: indriya jñāna can know the gross 

material objects only perceptible to senses with the 

instrumentality of sense and according to kṣayopas̀amika 

jñāna. That indriya jñāna being parokṣa (indirect/ 

dependent) is extremely agitated-perplexed due to anxiety 

(instability) of searching external means/articles such as 

senses, light, spectacles, etc., and is bewildered due to poor 

power of knowledge, it gets cheated at every step owing to 

having the intention of modifying the non-self things 

(according to one’s will but, the non-self things are not 

under the control of self-soul). Therefore, that indriya jñāna 

from the realistic stand point, is worth calling by the name 

of ajñāna - gross ignorance; that is why it is heya (worth 

giving up).  

Gāthā-56 

A=eiNãya`aH SvivØymaZe½ip yugpTÝv<ÀysHwvaâeymeveiNãy-
&animTyv\aryit- 

Now it is decided that the senses do not entertain 

simultaneously in their own subjects also, hence sensory 

knowledge (indriya jñāna) is assuredly heya (rejectable): - 

faso rso y gH\o v~`o s¶o y poGgla hoHit. 
AÉqa`H   te  AÉqa   jugvH  te   èv  ge~hHit.. 56.. 
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phāso raso ya gaṁdho vaṇṇo saddo ya poggalā hoṁti | 

akkhāṇaṁ  te  akkhā  jugavaṁ te ṇeva genhaṁti || 56 ||  

Gāthā: Touch, taste, smell, colour and sound are 

pudgala as (attributes and modifications of matter 

substances). They are subjects of senses but those sense 

organs can never know them simultaneously. 

Tīkā: Touch, taste, smell, colour-these are the main 

specific attributes of pudgala (matter substance). These 

main qualities (touch, taste, smell, colour) and words/ 

sounds (which are the paryāyas/modifications of pudgala) 

are fit for being known by the senses. (But) they too are not 

known simultaneously by the senses because the 

kṣayopas̀ama (manifested indriyajñāna) does not have that 

sort of power. Whatever is the kṣayopas̀amika-named 

internal power of senses, it is not capable of knowing many 

subjects together simultaneously, as it is capable of 

acting/knowing sequentially only, similar to that of the 

pupil of crow’s eyes. Therefore, even besides the existence 

of the doors of physical senses, the knowing activity of the 

subjects of all the senses does not take place 

simultaneously because indriya jñāna is parokṣa (indirect 

and dependent). 

Bhāvārtha: A crow has two eyes but its pupil is only 

one. When the crow wants to see by which ever eye, the 

pupil comes into that eye, at that moment it cannot see by 

the other eye. Even such being the condition, that pupil 

moves so quickly between both the eyes that people 

misunderstand as if two different pupils are in both the 

eyes, but in reality, there is only one pupil. Likewise, is the 

condition of kṣayopas̀amika jñāna. The doors of physical 

senses are five but kṣayopas̀amika jñāna can know in one 

samaya through only one sense and at that time, it cannot 

act/know through other senses. When kṣayopas̀amika 
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jñāna does the work of knowing colour through eyes, then 

it cannot know words/sound, smell, taste or touch, i.e., 

when the upayoga (attention) of that jñāna is attached in 

seeing the colour through one eye-sense, then at that time 

what words are hitting the ear-drum, or what sort of smell 

is coming in the nose, etc., is not known. Although the 

attention of jñāna turns very fast from one subject to 

another subject, therefore on thinking from general sight it 

appears as if, all the subjects (of all the senses) are being 

known simultaneously, nevertheless on seeing/thinking 

minutely/subtly the kṣayopas̀amika jñāna clearly appears 

to be functioning/knowing through one sense only in one 

samaya (indivisible unit of time). Thus, the parokṣa 

indriyajñāna owing to the senses functioning/knowing 

their respective subjects one by one sequentially is heya 

(rejectable). 

Gāthā-57 

A=eiNãy&anH n ÝTyÙHwvtIit iniünoit- 

Further it is decided that indriya jñāna is not 

pratyakṣa (direct and independent), i.e., it does not know 

unaidedly: - 

prdVvH te AÉqa `ev shavo i¿ APp`o wi`da. 
_vlâH teih   k\H  pŠÉqH APp`o hoid.. 57.. 

paradavvaṁ te akkhā ṇeva sahāvo tti appaṇo bhaṇido | 

uvaladdhaṁ tehi kadhaṁ  paccakkhaṁ  appaṇo hodi || 57 || 

Gāthā: Sense organs are foreign substances (non-

self), they are not said to be the form of soul nature, how 

can, then, whatever is perceived by them be pratyakṣa 

(direct knowing) for the soul? 

Tīkā: That (jñāna) which is concerned with the soul 

only is really pratyakṣa (direct), whereas indriya jñāna 
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arises by getting the aid of these sense-organs, which, 

owing to having different existence, belongs to the attribute 

of foreign (non-self) substances and does not belong/touch 

even a little bit to the attribute of soul substance, therefore, 

it can never be pratyakṣa for the soul. 

Bhāvārtha: That knowledge is pratyakṣa (direct) 

which knows directly (unaidedly) by the soul itself. Indriya 

jñāna knows through the sense organs which are of foreign 

substance form. Therefore, it is not pratyakṣa (direct/ 

independent). 

Gāthā-58 

A= proÙÝTyÙlÙ`muplÙyit- 

Now, the characteristics of parokṣa (indirect and 

dependent) jñāna and pratyakṣa (direct and dependent) 

jñāna are explained: - 

jH prdo iv~`a H̀ tH tu proÉqH i¿  wi`dm‚esu. 
jid  kevle`  `adH  hvid  ih jIve`  pŠÉqH.. 58.. 

jaṁ parado viṇṇāṇaṁ taṁ tu parokkhaṁ tti bhaṇidamaṭṭhesu | 

jadi kevaleṇa  ṇādaṁ  havadi hi jīveṇa paccakkhaṁ || 58 || 

Gāthā: That knowledge of substances which takes 

place through a foreign agency (sense organ) is termed 

parokṣa jñāna, (but) if the knowing of substances takes 

place by the soul alone, then that knowledge is called 

pratyakṣa jñāna. 

Tīkā: Mind, senses, listening to others’ discourses, 

kṣayopas̀amika knowing power, consecrations (saṃskāra) 

or light, etc., which bear instrumentality (in the evolution of 

sensory knowledge) are the foreign agencies; the 

knowledge of concerning substances which takes place 

through these foreign agencies is known in the form of 

parokṣa (indirect/dependent) due to it being evolved 
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through non-self/foreign agency. And the knowledge which 

arises only through soul itself irrespective of mind, senses, 

others’ discourses, kṣayopas̀amika knowing power, 

consecrations or light, etc., by accepting the soul-nature 

itself as to be the only cause and which functions/knows by 

pervading in one samaya in the conglomeration of all 

substances and modifications is known as pratyakṣa 

(direct/independent). 

Here (in this verse) the highest direct knowledge 

(mahāpratyakṣa jñāna) which is the means/accomplisher 

of natural happiness (spiritual bliss) is considered to be 

worth aspiring and accepting (upādeya). One should 

understand such meaning. 

Gāthā-59 

A=Etdev ÝTyÙH parmai=RksaEQyTvenopiÙpit- 

Now, this pratyakṣa jñāna itself is the real spiritual 

happiness/bliss (pāramārthika sukha)-this is being 

declared here: - 

jadH syH smHtH   `a`m`HtT=ivT=DH ivmlH. 
rihyH tu AoGghaidihH suhH it OgHityH wi`dH.. 59.. 

jādaṁ sayaṁ samattaṁ ṇāṇamaṇaṁtatthavitthadaṁ vimalaṁ | 

rahiyaṁ tu oggahādihiṁ suhaṁ ti egaṁtiyaṁ bhaṇidaṁ || 59 || 

Gāthā: The self-born, absolutely pure knowledge, 

which knows from all ātmaprades̀as, spreads over infinite 

substances and which is free from the stages of avagraha, 

etc. (indriya jñāna-perceiving sequentially) is solely the 

real spiritual (non-sensory) happiness/bliss (pāramārthika 

sukha), so is said by sarvajña (omniscient) deva. 

Tīkā: The absolutely direct knowledge (pratyakṣa 

jñāna i.e., omniscience), owing to its (1) being self-born, (2) 

knowing from all sides/ātmaprades̀a as (3) being spread 
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over infinite substances, (4) being fully pure and, (5) being 

free from avagraha, etc., (sensory) jñāna sequentially 

knowing stages, is the only real spiritual bliss - this is 

determined because lack of perturbation alone itself is the 

characteristic mark of sukha (spiritual bliss). This is being 

explained in details: 

The indirect/dependent knowledge (parokṣa jñāna), 

owing to its having (1) dependence of getting born by non-

self (sense organs, etc.) (2) not knowing from all 

ātmaprades̀as owing to having knowledge obscuring karma 

on other paths of ātmaprades̀a, (3) knowing only a few 

substances and having desire of knowing other (unknown) 

substances, (4) knowing incorrectly because of its being 

impure (knowing doubtfully, perversely, confusedly 

because of clinging with karmic matter), and (5) weariness 

caused due to knowing the substances sequentially because 

of having avagraha (perception), etc., (scanty knowing 

power)-is extremely full of perturbation; therefore it is not 

real spiritual happiness (pāramārthika sukha). 

And this direct independent knowledge (pratyakṣa 

jñāna) is  imperturbable  because of (1) from the eternal 

great general pure nature of jñāna, it assumes the great 

developed state, and by itself, it stays and arises by itself, 

that is why it is dependent on the ātmā, (and because it is 

dependent on the ātmā, it does not have perturbation) (2) 

it’s being pervasive in all ātmaprades̀as in the wholly direct 

jñānopayoga (actively knowing) form, it is absolute 

(knowing from all ātmaprades̀as); hence all the entrance  

(ātmaprades̀as) are opened (thus, no perturbation is 

caused due to no entrance/ātmaprades̀as being closed), (3) 

it having grasped fully in all respects the appearances of all 

the knowable substances it spreads over infinite substances 

by remaining pervasive in highly variegated state; 
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therefore, there is no desire of knowing all substances, (and 

thus no perturbation is caused due to there not having any 

desire of knowing any substance), (4)  on having exited 

(from jñāna) the general expanse of karma, which is the 

obstructer of all efficacies, that jñāna  is absolutely pure 

owing to its remaining pervasive in the resplendent nature 

by perfectly clear light (knowledge), hence it knows 

correctly (and thus no perturbation is caused due to 

knowing doubtlessly, etc.) and (5) being devoid of 

avagraha, etc., owing to remaining pervasive in lokāloka in 

which all the substances have delivered simultaneously 

their eternal nature of three time phases (in one samaya), 

this jñāna  is free from the weariness of knowing the 

substance sequentially. In this way (in the light of above 

mentioned five reasons), the pratyakṣa jñāna is 

unperturbed. Therefore, it is pāramārthika sukha (real 

spiritual happiness) in reality.  

Bhāvārtha: kṣāyika jñāna-kevalajñāna (omniscience) 

is of blissful nature (sukha svarūpa) singularly by itself. 

Gāthā-60 

A= kevlSyaip pir`amäare` qedSy sHwvadEkaiNtksuqTvH 
naStIit ÝTyacÚe- 

Now, such sort of view is refuted that even to 

kevalajñāna there being the possibility of weariness by way 

of modification there cannot be singly sukha alone: - 

jH kevlH it `a H̀ tH soÉqH pir`mH c so cev. 
qedo tSs  `  wi`do jMha FadI qyH jada.. 60.. 

jaṁ kevalaṁ ti ṇāṇaṁ taṁ sokkhaṁ pariṇamaṁ ca so ceva | 

khedo  tassa  ṇa  bhaṇido  jamhā  ghādī  khayaṁ jādā || 60 || 

Gāthā: That jñāna alone which is termed as kevala 

(omniscience) is the state of happiness (spiritual bliss) 
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itself, the condition/modification is all the same, no trace of 

weariness is said to be persisting there because all 

destructive karmas (ghāti karmas) are annihilated. 

Tīkā: Here (in case of kevalajñāna) (i) what sort of 

weariness (ii) what sort of modification and (iii) what sort 

of exclusion (difference) of kevalajñāna and sukha persists 

due to which kevalajñāna may not be only sukha itself?  

1. The abode of weariness is the ghāti karmas, but 

merely not the modification itself. The ghāti karmas 

being the creator of vehement delusion modify the 

soul towards the knowable objects by causing similar 

effect to that of intoxicating poisonous thorn- apple, 

to hold the sense of tat (to be that) in atat (not to be 

that), therefore, those ghāti karmas, by getting 

modified towards each substance become the causes 

of weariness to the exhausting soul. How would then 

there be weariness in kevalajñāna when they (ghāti 

karmas) are absent (annihilated)? 

2. The kevalajñāna itself is pariṇāma (modification) 

because of it’s modifying itself into infinite forms of 

knowable appearances forms of all substances in 

which three divisions of three-time phases are made 

(i.e., kevalajñāna is an abode of illuminating the 

variegated-ness of all knowables of three-time phases 

just like a portraited wall); hence where is another 

pariṇāma owing to which weariness can arise there? 

3. kevalajñāna, owing to the absence of all sorts of 

nature destroying elements and owing to the 

evolution of uncontrolled infinite power and 

pervading in the shape of complete lokāloka of all the 

three-time phases and always remaining 

unchangingly uniform, is absolutely unquivering/ 

unwavering, thus holding unperturbedness form of 
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happiness characteristic identical with soul, 

kevalajñāna itself is sukha (real spiritual bliss), 

therefore, where is the exclusion of kevalajñāna and 

sukha? 

It is therefore worth approbating that kevalajñāna is 

singularly sukha itself (real happiness). 

Bhāvārtha: In kevalajñāna too, the pariṇāmas 

(modifications) continue occurring so exhaustion would be 

felt there also and hence sorrow would evolve; how can 

then kevalajñāna be singularly sukha itself? This doubt is 

cleared here (in this verse): - 

(1) Arising of pariṇāma alone is not the cause of 

exhaustion or sorrow, but the non-self concerning 

pariṇāma occurring due to nimitta of ghāti karmas 

is definitely the cause of exhaustion or sorrow; ghāti 

karmas are absent in kevalajñāna, hence there is no 

exhaustion or sorrow there.  

(2) kevalajñāna itself is of modifying nature, 

modification is the characteristic of kevalajñāna, not 

the conditional title. If pariṇāma would get vanished 

then kevalajñāna itself would get vanished. Thus, 

pariṇāma being the innate nature of kevalajñāna, no 

weariness occurs/can occur to kevalajñāna by 

pariṇāma.  

(3) kevalajñāna always knowing, immovably all the 

appearance of all substances of lokāloka, is 

absolutely unquivering-still-unagitated-unperturbed 

and because of being unperturbed it is blissful and 

unperturbedness is the characteristic of happiness 

(real spiritual bliss). Thus, kevalajñāna and 

unagitatedness-unperturbedness, owing to their not 

being separate, they are not separate. 
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In this way it is proved that kevalajñāna, owing to  

(i) the absence of ghāti karmas (ii) modifying nature not 

being any conditional title and (iii) its being unquivering-

still-unperturbed, it is sukha-blissful only.  

Gāthā-61 

A= punrip kevlSy suqSv$ptaH in$pyþupsHhrit- 

Now it is concluded by ascertaining again that 

kevalajñāna is blissful: - 

`a H̀ AT=HtgyH loyaloOsu ivT=Da id‚I. 
`‚mi`‚H sVvH   [‚H   pu`  jH  tu  tH  lâH.. 61.. 

ṇāṇaṁ   atthaṁtagayaṁ   loyāloesu    vitthadā    diṭṭhi | 
ṇaṭṭhamaṇiṭṭaṁ savvaṁ iṭṭhaṁ puṇa jaṁ tu taṁ laddhaṁ || 61 || 

Gāthā: kevalajñāna (omniscience) reaches the limit/ 

verge/end of substances and kevaladars̀ana (vision/ 

omniperception) extends over the lokāloka (physical 

universe and non-physical universe). In kevalī (omniscient), 

all that is undesirable has been destroyed and whatever is 

desirable has been achieved. (Therefore, kevalajñāna is 

sukhasvarūpa).  

Tīkā: The cause of happiness is the absence of 

destroyer/obscurer of one’s inherent nature. Soul’s nature 

is dars̀ana (perceiving) and jñāna (knowing). In omniscient 

state their destroying agency is absent, dars̀ana being 

extensive over lokāloka and jñāna having reached the 

verge/end of substances, they (dars̀ana-jñāna) are 

evolved/bloomed fully un-obstructively (independently 

without any goad or prod). Therefore, such form of sukha 

(bliss), the cause of which is the absence of nature 

destroying factor, is the svarūpa of kevalajñāna 

(characteristic of omniscience) from indivisibility point of 

view. 
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 (The blissfulness of kevalajñāna is explained in 

another manner): - kevala means kevalajñāna is bliss itself, 

because all undesirable aspects are destroyed and all 

desirable aspects are achieved. In the state of kevala 

(omniscient state), ignorance (delusion, etc.) gets 

completely destroyed which was the means of sorrow, 

contrary to the attainment of bliss and complete knowledge 

(omniscience) the means of bliss is originated. Hence 

kevala only is sukha. This is enough, what more to say. 

Gāthā-62 

A= kevilnamev parmai=Rksuqimit ]âapyit- 

Now, the belief is affirmed that only kevalīs 

(omniscient) possess the pāramārthika sukha (real 

supreme bliss): - 

`o s¶hHit soÉqH suhesu prmH it ivgdFadI`H. 
sui`dU`   te   AwVva  wVva  va tH  piDCKHit.. 62.. 

ṇo saddahaṁti sokkhaṁ suhesu paramaṁ ti vigadaghādīṇaṁ | 

suṇidūṇa te abhavvā bhavvā vā taṁ  padiċcchaṁti || 62 || 

Gāthā: "The sukha of those whose ghāti karmas are 

annihilated is the best/highest of all”-on hearing this 

statement, those who do not believe in it, they are abhavya 

jīvas (souls incapable to attain liberation) and those who 

believe in it/accept it they are bhavya jīvas (souls capable 

to attain liberation). 

Tīkā: In this universe, the jīvas ensnared in mohanīya, 

etc., karmic matter do have sukhābhāsa (seemingly so 

called happiness) which is the cause of destruction of 

nature and the cause of perturbedness and calling that 

sukhābhāsa (so called sukha) to be sukha (real happiness), 

is the false conventional tradition; and kevalī bhagwāna, 

whose ghāti karmas are annihilated, possesses 
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pāramārthika  sukha (supreme spiritual bliss), due to the 

absence of nature destroying factor and having 

unperturbedness and owing to the presence of aforesaid 

cause and characteristic of sukha - this is worth believing. 

Those who do not have such belief, they, living far off from 

moks̀asukha (bliss of liberation) are the abhavyas 

(incapable souls) who look and feel abundance of water in a 

mirage and those who immediately accept/believe this 

statement they are the āsanna bhavyas (capable souls who 

will attain self-realization and liberation shortly)-the fittest 

persons of śiva-śri [(moks̀a lakṣmī) i.e., wealth of liberation] 

and those who will accept/believe in near future they are 

dūra bhavyas (capable souls likely to realize the self in far 

off future). 

Bhāvārtha: Only kevalī bhagwāna (omniscient Lord) 

possesses the true spiritual bliss (pāramārthika sukha) - on 

hearing this statement those who never accept-respect-

believe this they never attain moks̀a and those who listen to 

above statement, accept/believe it by heart, they only 

attain moks̀a. Those who accept/believe this in present, 

they are āsanna bhavyas and those who will believe in 

future they are dūra bhavyas (far off future).  

Gāthā-63 

A= proÙ&ainnamparmai=RkimiNãysuqH ivcaryit- 

Now, the apāramāthika indriyasukha (false-so called 

happiness/sensory pleasures) of the jīvas having parokṣa 

jñāna (indirect-dependent knowledge) is being discussed: - 

m`uAasuramirHda Aih¶uda èidOihH shjeihH. 
AshHta  tH  duÉqH  rmHit  ivsOsu  rMmesu.. 63.. 

maṇuāsurāmariṁdā ahiddudā iṁdiehiṁ sahajehiṁ | 

asahaṁtā taṁ  dukkhaṁ ramaṁti visaesu rammesu||63|| 
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Gāthā: manușyendra (cakravarti /king of kings), 

asurendra (lord of demons), and surendra (lord of heavenly 

gods) harassed by senses that are innately born with them, 

being unable to bear the pain caused by senses, 

indulge/dally themselves with the charming objects of 

senses. 

Tīkā: These Lords (of men, demons, gods), due to the 

absence of pratyakṣa jñāna (direct knowledge), taking 

refuge of parokṣa jñāna (indirect dependent knowledge) 

have amity with its (parokṣa jñāna’s) physical form of 

senses by self-interest itself. To those jīvas who have amity 

with the senses, the kāla-agni (the fire of final destruction) 

has made them a morsel in the form of very intense 

infatuation (moha), which has arisen to them; therefore, 

just like a heated iron ball (which absorbs water very fast), 

they feel intense thirst (for dallying) (but) being unable to 

bear the intensity of that pain, the liking for indulging in the 

attractive objects of senses arises similar to retaliation/ 

treatment of disease. Hence the senses, being like a disease 

and the objects (of senses) being like retaliation/treatment 

of disease, the embodied non-omniscient beings do not 

have the pāramārthika sukha (supreme spiritual bliss). 

Gāthā-64 

A= yavidiNãyai` tavTSvwavadev du:qmevH ivtkRyit- 

Now, it is concluded logically that as long as the 

senses are attached to their objects, misery exists naturally 

there: - 

jeisH ivsOsu rdI teisH duÉqH ivya` sBwavH. 
j[ tH ` ih sBwavH  vavaro  `iT= ivsyT=H..64.. 

jesiṁ visayesu radī tesiṁ dukkhaṁ viyāṇa sabbhāvaṁ | 

jai taṁ ṇa hi sabbhāvaṁ vāvāro ṇatthi visayatthaṁ || 64 || 
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Gāthā: (O! bhavyajīva!) Know that misery is natural 

to those who have liking in the objects of senses (i.e., who 

are attached to the objects of senses); if that misery be not 

natural, there would not be any attempt for the objects of 

senses. 

Tīkā: Those jīvas whose reproachable/wretched 

senses are active, their misery is not due to any upādhi 

(imposed additional condition/external agency) but is 

definitely natural, because their liking is seen in objects of 

senses. As an elephant is seen running towards a female 

elephant for physical contact-coition, a fish towards flesh-

piece attached to a hook for taking its taste, a black bee 

towards closing lotus flower for its smell, a moth towards a 

flame of lamp for its colour, and a deer towards a hunter’s 

melodious sound of music are seen running. Similarly, they 

being overpowered by the affliction of senses, though the 

objects of senses are perishable/are transitory, yet they are 

seen running towards those objects. 

And if it is not accepted that their affliction is natural 

then as someone whose influenza/ague fever is cured is not 

seen treating for creating sweat from the body, and 

someone whose typhus fever has cured is not seen bringing 

down the heat of body by kānji (margosa leaves’ boiled 

water) and someone whose eye’s pain has gone is not seen 

applying conch shell (collyrium) powder to the eyes and 

someone whose ear ache has gone is not seen pouring 

goat’s urine in the ear and someone whose wound has 

recovered is not seen putting ointment - similarly they 

should not be seen indulging/dallying in the objects of 

senses, but they are seen indulging in the objects of senses. 

From this discussion it is proved that those whose senses 

are active - such possessors of parokṣa jñāna do have 

natural miseries. 
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Bhāvārtha: parokṣa jñāna (indirect knowing) do 

have miseries by nature itself, because they have liking in 

the objects of senses; at times, they, due to the fire 

(vehemency) of unbearable desire jump into the transitory 

objects of senses do not care to end their lives. If they do 

not have misery by nature itself then they should not have 

liking in the objects of senses. The person whose typhus is 

cured why would he have liking for external cooling 

treatment? From this discussion it is proved that the 

miseries of parokṣa jñāna are but natural. 

Gāthā-65 

A= mu›aTmsuqÝisâye xrIrSy suqsa\ntaH ÝithiNt- 

Now, for determining/proving happiness of liberated 

soul the belief that body is the means of happiness is 

refuted, [Siddha Bhagwāna (disembodied omniscient 

supreme souls) do have happiness even without body]-for 

explaining this clearly, it is decided that even in the 

embodied mundane state body is not the means of 

happiness (sensory pleasure): - 

pPpa  [‚e  ivsO faseihH  smiSsde shave`. 
pir`mma`o APpa symev suhH ` hvid deho.. 65.. 

pappā iṭṭhe visaye phāsehiṁ samasside sahāveṇa | 
pariṇamamāṇo appā sayameva suhaṁ ṇa havadi deho ||65|| 

Gāthā: (In the embodied mundane state also) to 

obtain the desired objects of senses having the qualities of 

touch, etc., it is not the body but the very soul itself that 

modifies into happiness form by its own nature. 

Tīkā: (ācāryas say) it does not appear to us that even 

in the embodied state the body can really be the means of 

happiness to the soul; because at that time also someone, as 

if he having drunk (intoxicating) wine, being overpowered 
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by vehement infatuation (moha) realizes that ‘this (object 

of sense) is desirable to us’-due to such sort of false 

realization through senses running towards their objects, 

whose highest purity of the power (of knowing-seeing) has 

been stopped; in such a condition also, this very soul itself, 

modifying into his own jñāna-dars̀ana-vīrya-svabhāva 

(knowledge-perception-spiritual energy form of nature) 

which is the real-true cause, attains happiness (feels 

happiness) and the body owing to its being non-

soul/inanimate substance, not becoming the real-true 

cause of the state of happiness, does not attain even a little 

trace of happiness. 

Bhāvārtha: In the embodied state also, this ātmā 

itself modifies into the state of happiness but not the body; 

hence even in the embodied state the real-true cause of 

happiness is the soul itself, i.e., the real cause of sensory 

pleasure (indriya sukha) is the soul’s impure (modifying) 

nature. Modified into impure nature form this soul itself 

becomes of indriya sukha form. In it the body is not the 

cause, because owing to the state of happiness and the body 

being totally separate, there is, in fact, not even a little 

cause and effect relationship between happiness and body. 

Gāthā-66 

A=Etdev ‚#yit- 

Now, the above statement is further affirmed: - 

OgHte`  ih deho suhH ` deihSs k¡`id sGge va. 
ivsyvse` du soÉqH duÉqH va hvid symada.. 66.. 

egaṁteṇa hi deho suhaṁ ṇa dehissa kuṇadi sagge vā | 
visayavaseṇa du sokkhaṁ dukkhaṁ vā havadi sayamādā || 66 || 

Gāthā: From the view of ekānta (singularly) or as a 

rule, even in heaven the body does not give any happiness 



 

 

97 PRAVACANSĀRA 
 

to the soul (ātmā).  And due to being a slave to the senses, 

soul (ātmā) by himself modifies as sukha (joy) or dukha 

(suffeing) form.  

Tikā: Here the principle is – even if the illuminated 

vaikriyika body of devas, is attained, despite that body 

cannot give any happiness; so, soul (ātmā) by himself 

modifies into sukha or dukha, because of his dependence on 

the favourable and unfavourable objects of senses (sensual 

pleasures). 

Bhāvārtha: Body does not give happiness or sorrow. 

The best vaikriyika body of devas is not the cause of 

happiness and the body of nārkis is not the cause of 

suffering. ātmā by himself modifies into notional joyous 

and suffering forms due to being dependent on favourable 

and unfavourable objects of senses.  

Gāthā-67 

A=aTmn: Svymev suqpir`amxi›yoigTvaiäØya`am-
ikHicTkrTvH >otyit- 

Now, the ātmā itself being possessed of the power of 

sukha pariṇāma (modifying into happiness form), the 

ineffectuality/ meaninglessness of the objects of senses is 

shown: - 

itimrhra j[ id‚I j`Ss dIve` `iT= kayVvH. 
th  soÉqH symada  ivsya  ikH  tT=  k¡VvHit.. 67.. 

timiraharā jai diṭṭhī jaṇassa  dīveṇa ṇatthi kāyavvaṁ | 

taha sokkhaṁ sayamādā visayā kiṁ tattha kuvvaṁti || 67 ||  

 Gāthā: If the eye sight of embodied being be the 

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

lamp cannot do anything; similarly, where the ātmā itself 

modifies in the form of happiness, what can the objects of 
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senses do there? I.e., the ineffectuality of the objects is 

highlighted here. 

Tīkā: As the eyes of some of the animals (owl, cat, 

etc.) possess the power of removing the darkness (of night), 

so they do not have any concern with the lamp-light, etc., 

which have the nature of destroying the darkness (i.e., for 

them lamp-light does not do anything); similarly although 

the ignorant/unwise embodied beings, by such thought 

that the objects are the means of happiness-take the shelter 

of objects in vain, nevertheless in the embodied mundane 

state or in the disembodied liberated state what the objects 

can do of this ātmā who modifies in happiness form of its 

own? 

Bhāvārtha: This ātmā, in mundane state or in 

liberated state, modifies in happiness form on its own, the 

objects are akincitkara (meaningless) in that, i.e., they-the 

objects cannot do anything. But the ignorant-unwise 

embodied beings considering the objects to be the cause of 

happiness take their shelter/refuge in vain. 

Gāthā-68 

A=aTmn: suqSvwavTvH d<ÚaNten d<#yit- 

Now, the happiness nature of ātmā is being affirmed 

by illustrating through examples: - 

symev jhaidŠo tejo  _~ho y devda `wis. 
isâo  iv  tha  `a H̀  suhH  c loge tha devo.. 68.. 

sayameva jahādicco tejo uṇho ya devadā ṇabhasi | 

siddho vi tahā  ṇāṇam  suhaṁ  ca  loge tahā devo || 68 || 

Gāthā: Just as the sun by itself is lustrous (teja) and 

hot (uṣṇa) and is a deva (celestial being) - god of sky, so 

similarly the disembodied liberated soul (siddha 

bhagwāna) is also by himself jñāna (knowledge), sukha 
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(bliss) and divinity - the supreme God of the universe 

(loka).  

Tīkā: Just as a sun in the sky irrespective of having 

any other causality (1) illuminating on its own with 

extreme brilliance by nature being possessed of fully 

developed light is lustrous (2) like an iron ball sometimes 

modifies into hot form, the sun owing to always holding the 

hot modification is hot and (3) by nature being under the 

control of continued rise of devagati nāma-karma  the sun 

is deva; similarly, bhagwāna ātmā (the self) in this universe, 

irrespective of having any other causality (i) being capable 

in illuminating sva (self) - para (non-self) on its own, 

possessed of true infinite power being identical with innate 

self-realization, in jñāna  (knowledge), (ii) the final 

liberation (moks̀a) evolving by complete self-absorption/ 

engrossment in soul and owing to perfect steadiness in the 

state of unperturbed-ness prevalent by that (moks̀a) is 

saukhya (real spiritual happiness/bliss) and (iii) Those 

(capable souls) to whom the attainment of ātma-tattva 

(self-realization) is very near, in the mind form of stone 

pillar of such intellectual persons, whose glorious divine 

hymn is carved, he being the holder of such divine 

characteristics is deva (supreme bhagwāna). Hence let this 

soul be free from objects which appear to be the means of 

happiness. 

Bhāvārtha: siddha bhagwāna (disembodied 

omniscient Lord) without any dependence of external 

causality, on his own is sva-paraprakās̀aka jñāna rūpa (self 

and non-self illuminating embodiment of knowledge). He is 

possessed by infinite spiritual bliss and is divinity form 

which is beyond thought. Like Siddha Bhagwāna all 

mundane beings are possessing the same nature, therefore 

the jīvas aspiring true happiness should give up the 
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disposition of dependence (taking the support) of objects of 

senses and must evolve/modify into an independent 

supreme blissful nature form. 

Gāthā-69 

A= xuwpir`amai\karp/arMw:. 

A=eiNãysuqSv$pivcarmupkÊmma`StTsa\nSv$pmupNySyit- 

Now, here the sub-chapter of śubha pariṇāma 

(auspicious thoughts/dispositions) begins:  

Further considering about the nature of indriya sukha 

(sensory pleasure), the differentia of the means (sādhana) 

of that (s̀ubhopayoga) is being described here:  

devdjidguÌpUjasu cev da`iMm va susIlesu. 
_vvasaidsu   r¿o   suhovAogPpgo   APpa.. 69.. 

devadajadigurupūjāsu ceva dāṇammi vā susīlesu | 

uvavāsādisu   ratto   suhovaogappago  appā || 69 || 

Gāthā: The jīva (soul) devoted to worshipping 

supreme God (omniscient Lord), ascetic and preceptor 

monk, offering donation (of food, medicines, books, jñāna 

etc.), observing good moral conduct and fasts, etc., is of the 

form of auspicious conduct. 

Tīkā: When this jīva (soul) quits/crosses the 

inauspicious ground of dveṣa (aversion) form being the 

means of suffering and rāga (passion) form of sensual 

objects and accepts the loving religious attachment of 

worshipping deva-guru-yati, offering gifts (dāna), observing 

virtuous conduct and fasts, etc., then he is said to be 

situated in the auspicious ground/base which is the means 

of indriya sukha. 

Bhāvārtha: The (supreme Gods who) are free from 

all flaws, demerits, short comings are worshipful Lords-
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Devas. Those who are observer of bhedābheda ratnatraya 

(divided-undivided forms of triple jewels-right belief, right 

knowledge, right conduct) and initiate jina-dikshā (true 

monkhood) to other capable souls (bhavya jīvas) aspirants 

of that ratnatraya, are guru (chief ascetic); those who are 

devoted to realize the pure self-nature (s̀uddhātma 

svarūpa) by conquering the senses are yati (preceptor 

monks). Having affection in the worship of such deva-guru-

yati or their idols and serving food, etc., to the four kinds of 

aspirants, muni-āryikā-śrāvaka-śrāvikā, in the vows of 

virtuous conduct as specified in the s̀āstras, on ethics and in 

observing fasts, etc., penance, is dharmānurāga (liking for 

passionless religion). That jīva (soul) who crosses/forsakes 

the inauspicious thought activity of form of aversion and 

attachment for sensual objects; he is s̀ubha upayogī (having 

auspicious thought activity).  

Gāthā-70 

A= xuwopyogsa|yTveneiNãysuqmaQyait- 
Now, it is explained that indriya sukha (sensual 

pleasure) is accomplished by means of s̀ubhopayoga 

(auspicious thought activity): - 

ju¿o suhe` Aada itirAo va ma ùso v devo va. 
wUdo  tavid  kalH  lhid  suhH  [HidyH  ivivhH.. 70.. 

jutto    suheṇa    ādā    tirio   vā māṇuso   va  devo  vā | 

bhūdo tāvadi kālaṁ lahadi suhaṁ iṁdiyaṁ vivihaṁ || 70 || 

Gāthā: The jīva (soul) modified with auspicious 

thought activity is born as a tiryanca (sub-human) or 

manuśya (human being) or deva (celestial being) and 

during that period he attains different kinds of sensual 

pleasures. 
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Ṭīkā: This jīva (soul) by the efficacy of s̀ubhopayoga 

being the means of indriya sukha (sensual pleasures) 

attains any one state of existence out of tiryanca (sub-

human), manuśya (human being) and deva (celestial being) 

which are the abodes of indriya sukha; he, during that 

period of staying in that state avails different kinds of 

indriya sukha.  

Gāthā-71 

A=EvimiNãysuqmuiTÙPy du:qTve ÝiÙpit- 

Now, raising the matter of indriya sukha, it is being 

placed/put in miseries: - 

soÉqH shavisâH `iT= sura H̀ ip isâmuvdese. 
te     dehved`Îa     rmHit    ivsOsu    rMmesu.. 71.. 

sokkhaṁ sahāvasiddhaṁ ṇatthi surāṇaṁ pi siddhamuvadese | 

te    dehavedaṇaṭṭā    ramaṁti    visaesu   rammesu || 71 || 

 Gāthā: It is well established from the divine 

discourse of omniscient Jinendra deva that happiness even 

of the gods (celestial beings) is not natural-self evolved; 

they are afflicted by physical urge, they indulge themselves 

in the attractive objects of senses. 

Tīkā: Among the enjoyers of sensual pleasures the 

chieftains are the gods (celestial beings); they too, in 

reality, are not having natural self-evolved happiness, 

conversely they are found suffering from psychic 

unhappiness that is why they are seen running towards the 

attractive objects of senses, as if someone takes a deadly 

jump from the peak of a mountain for sensual pleasure, in 

the same way a deva falls into sensual pleasures, owing to 

being overpowered by the affliction of five sensed monster, 

in the body form.  
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Gāthā-72 

A=EvimiNãysuqSy du:qtayaH yu˜yavtairtayaimiNãysuq-
sa\nIwUtpu~yinvRtRkxuwopyogSy du:qsa\nIwUtpapinvRtRkaxuwo-
pyogivxeØadivxeØTvmvtaryit- 

Thus, having shown logically the sensual pleasure to 

be unhappiness, now, the non-difference between 

s̀ubhopayoga-creator of puṇya (virtue) which is the means 

of sensory pleasure and as̀ubhopayoga-creator of pāpa 

(vice) the means of misery/sorrow is being shown: - 

`r`aryitirysura wjHit jid dehsHwvH duÉqH. 
ikh so suho v Asuho _vAogo hvid jIva`H.. 72.. 

ṇaraṇārayatiriyasurā bhajaṁti jadi dehasaṁbhavaṁ dukkhaṁ | 

kiha    so   suho   va    asuho   uvaogo havadi jīvāṇaṁ || 72 || 

Gāthā: If the human beings, inhabitants of hell, sub-

human beings and the gods/celestial beings (equally) suffer 

miseries caused by body, how can that upayoga (thought 

activity) of mundane beings be classified as s̀ubha and 

as̀ubha to be of two types? 

Tīkā: The gods (celestial beings) who are having the 

wealth of operating puṇya by s̀ubhopayoga and inhabitants 

of hell who are having agony of operating pāpa caused by 

as̀ubhopayoga - these both due to the absence of natural 

self-evolved happiness, experiences indifferently the five 

sensed bodily unhappiness/misery; therefore, in fact there 

remains no separate identity of s̀ubha and as̀ubha forms of 

upayoga (thought activity). 

Bhāvārtha: Heavenly wealth is obtained as a result of 

puṇya caused by s̀ubhopayoga and hellish agonies are 

obtained as a result of pāpa caused by as̀ubhopayoga; but 

both the heavenly gods and hellish beings are, in fact, 

sorrowful/unhappy beings. Thus, the result of both 
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(celestial beings and hellish beings) being alike, 

s̀ubhopayoga and as̀ubhopayoga both are alike in fact, i.e., in 

upayoga-in as̀uddhopayoga (impure thought activity) the 

s̀ubha and as̀ubha names division does not prove to be 

really befitting. 

Gāthā-73 

A= xuwopyogjNyH flvTpu~yH ivxeØe` dUØ`a=RmWyupgMyo-
T=apyit- 

(As indriya sukha is shown sorrowful and 

s̀ubhopayoga is shown just like as̀ubhopayoga in the same 

way), now, that puṇya (merits) which results from 

s̀ubhopayoga (auspicious activities) is particularly 

blameworthy; accepting (the existence of) that puṇya, its 

importance is refuted: - 

k¡ilsa_hcÞ\ra  suhovAogPpgeihH wogeihH. 
dehadI`H   iviâH   kreHit  suihda  [vaiwrda.. 73.. 

kulisāuhacakkadharā suhovaogappagehiṁ bhogehiṁ | 

dehadīṇaṁ viddhiṁ kareṁti  suhidā ivābhiradā || 73 || 

Gāthā: Vajradhara Indra (lord of devas having 

adamantine weapon), and cakradhara cakravarti  

(emperor-king having revolving circular weapon) nourish 

their bodies, etc., by means of enjoying the objects of senses 

which are the consequences of auspicious thought activities 

and thus they remain engrossed in the enjoyments 

appearing as if they are happy. (Hence puṇya is certainly 

present).  

Tīkā: Just as a leech living extremely attached in 

putrid blood appears as if it is happy, similarly Śakrendra 

(Saudharma Indra) and cakravarti (emperor of kings) 

nourish their bodies, etc., by means of obtained enjoyments 

according to their will and living extremely attached in 
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those enjoyments appear as if they are happy, so puṇyas 

being the consequences of auspicious activities are 

certainly seen present. 

Bhāvārtha: In whatever enjoyments indras, etc. live 

attached just like a leech appears as if they are happy, those 

enjoyments are the fruits of puṇya (merits that are the 

result of s̀ubhopayoga (auspicious activities), and hence the 

existence of puṇya is assuredly there. (Thus, accepting the 

presence of puṇya in this gāthā, now in forthcoming gāthās, 

puṇya will be described to be the cause of unhappiness and 

miseries). 

Gāthā-74 

A=EvmWyupgtanaH pu~yanaH du:qbIjhetuTvmu…avyit- 

Thus, puṇya - the presence of which is accepted, is the 

cause of the seed of unhappiness and miseries. This is being 

explained logically: - 

jid sHit ih pu~`ai` y pir`amsmuBwvai` ivivhai`. 
j`yHit     ivsyt~hH     jIva`H     devdHta`H.. 74.. 

jadi saṁti hi puṇṇāṇi ya paraiṇāmasamubbhavāṇi vivihāṇi | 

jaṇayaṁti   visayataṇhaṁ   jīvāṇaṁ    devadaṁtāṇaṁ || 74 || 

Gāthā: If, in fact, there are various types of puṇyas 

(merits/virtues) resulting from auspicious thought 

activities, then they create a sensual-thirst to all the 

mundane beings, even up to gods (celestial beings), who 

come last among all such beings. 

Tīkā: If, thus different types of puṇyas resulting from 

the auspicious activity form of modifications are existent - 

this is accepted when those (puṇyas) assuredly create 

sensual-thirst to all mundane beings including devas 

(celestial beings). As a matter of fact, without sensual thirst, 

just as a leech indulges in sucking putrid blood, similarly, to 
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all mundane beings up to devas, indulgence in the objects of 

senses may not be seen (how is it possible)? - It is seen 

certainly. Therefore, the sensual thirst of puṇyas is surely 

unobstructed; i.e., puṇyas are the abode of sensual thirst, 

this gets proven unopposed/without any contradiction. 

Bhāvārtha: As stated in gāthā 73 let there be 

different types of puṇyas existing, so let those be there. 

They are not the means of happiness, but rather they are 

the means of sensual thirst in the form of seed of 

sorrow/unhappiness/misery. 

Gāthā-75 

A= pu~ySy du:qbIjivjymaFoØyit- 

Now, the victory over the seed of sorrow in puṇya is 

being declared, (i.e., in puṇya the seed of sensual thirst 

grows/expands in the form of tree of sorrow-this is being 

declared). 

te pu` _id~`t~ha duihda t~haihH ivsysoÉqai`. 
[CKHit    A`uwvHit    y     Aamr H̀    duÉqsHt¿a.. 75.. 

te puṇa udinṇataṇhā duhidā taṇhāhiṁ visayasokkhāṇi | 

icchaṁti aṇuhavaṁti ya āmaraṇaṁ dukkhasaṁtattā || 75 || 

Gāthā: Moreover, those mundane beings whose 

sensual thirst is operating (enhanced) they becoming 

unhappy by thirst of objects, long for sensual pleasures and 

burn in suffering experience them (objects of senses) till 

their death. 

Tīkā: All those mundane beings even devas (celestial 

beings) who come last among all beings, whose sensual 

thirst is operating/enhanced, they, owing to the thirst being 

the seed of suffering, becoming extremely unhappy by the 

sensual-thirsts caused by puṇyas, want to draw happiness 

from the objects of senses, just like water from mirage, and 
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they not being able to tolerate the vehement burning with 

misery, hanker after the pleasures of senses and experience 

them till their death. Just as a leech, owing to the seed of 

thirst attaining victory, gradually getting overpowered by 

sprouting pain wants putrid blood and hankering after it 

suffers misery till its death; in the same way even the 

meritorious jīvas, just like the demeritorious jīvas, owing to 

the seed of thirst attaining victory gradually getting 

overpowered by sprouting suffering want the sensual 

objects and hankering after them, suffer misery till death. 

Therefore, the apparent happiness caused by puṇya is 

the means of unhappiness/misery only. 

Bhāvārtha: All those mundane beings who have not 

evolved extremely blissful self - satisfaction in all 

ātmaprades̀a, devoid of all sorts of notions, the nectar form 

of happiness evolved by complete engrossment in the self, 

they do experience sensual thirst continuously either in 

manifested or non-manifested form. Those thirst forms of 

seeds gradually get sprouted and grow increasingly in the 

form of tree of sorrow; thus, the intensity of burning of 

sorrows on becoming intolerable, those mundane beings 

indulge in sensual objects. Hence those who are seen 

indulging in the objects of senses - such all mundane jīvas, 

including the devas (celestial beings), are sorrowful-

miserable only. 

Gāthā-76 

A= punrip pu~yjNySyeiNãysuqSy bhu\a du:qTvmu>otyit- 

Now, indriya sukha (sensory happiness) caused by 

puṇya is declared to be dukha (sorrow) from various 

aspects: - 
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sprH ba\asihdH iviCK~`H bH\kar`H ivsmH. 
jH [HidOihH  lâH  tH  soÉqH  duÉqmev tha.. 76.. 

saparaṁ bādhāsahidaṁ vicchiṇṇaṁ baṁdhakāraṇaṁ visamaṁ | 

jaṁ iṁdiyehiṁ laddhaṁ taṁ  sokkhaṁ dukkhameva tahā || 76 || 

Gāthā: The happiness which is experienced through 

sense-organs is (i) dependent- being concerned with non-

self objects (ii) amenable to disturbances, (iii) annihilable 

(iv) a cause of bondage and (v) unstable-risky, hence it is 

misery only. 

Tīkā: indriya sukha (sensory pleasure) even besides 

its being availed by puṇya is certainly sorrow/misery due 

to its being (i) dependent-having concern with non-self 

objects (ii) amenable to disturbances (iii) perishable (iv) a 

cause of bondage and (v) unstable. 

Sensuous pleasure (i) being connected with non-self 

due to dependence on non-self objects is under others 

(non-self) control (parādhīna) (ii) being amenable to 

disturbances because of the thirst of manifestation of 

eating-drinking, and coition desires, etc., is extremely 

perturbed (ākula) (iii) being annihilable as it is realized by 

the rise of pleasure feeling producing karma (sātāvedaniya 

karma) which gets terminated by the rise of pain feeling 

karma (asātāvedaniya karma), hence it is the creator of an 

opposition (vipakṣa), (iv) being the cause of bondage, due 

to getting bonded with strong layer of karmic dust 

according to the army of attachment, etc., blemishes arising 

in the path of enjoying the objects of senses is unbearable 

from consequences and (v) being  dangerous-risky due to 

modifying into decrease-increase - is absolutely unstable, 

therefore that (indriya sukha) is certainly sorrow/misery. 
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When it is so, then puṇya (merit), similar to pāpa 

(demerit), is the means of unhappiness/misery-this is 

concluded 

Bhāvārtha: Sensual pleasure is assuredly misery 

because it is dependent, extremely perturbed, creator of 

opposition, intolerable by consequence and absolutely 

unstable. From this, it is proved that puṇya also is the 

means of unhappiness.  

Gāthā-77 

A= pu~ypapyorivxeØTvH iniüNvNnupsHhrit- 

Now, this topic is concluded by ascertaining no 

difference between puṇya and pāpa: - 

` ih m~`id jo OvH `iT= ivseso i¿ pu~`pava`H. 
ihHDid   FormparH   sHsarH     mohsHK~`o.. 77.. 

ṇa hi maṇṇadi jo evaṁ ṇatthi viseso tti puṇṇapāvāṇam | 

hiṁḍadi ghoramapāraṁ saṁsāraṁ mohasaṁchaṇṇo || 77 || 

Gāthā: He, who does not believe that there is no 

difference between puṇya (merit) and pāpa (demerit) 

wanders in this horrible and boundless trans-migratory 

mundane existence wrapped in delusion (infatuation).  

Ṭīkā: Thus, in the aforesaid manner, in fact, there 

remains no duality of puṇya-pāpa (virtue-vice) similar to 

the duality of sukha-dukha (happiness-unhappiness), 

because in both (puṇya-pāpa) the non-soul quality is alike, 

i.e., puṇya and pāpa, both are not the nature of soul, and 

hence both are alike. Even such being the condition, he, 

who believing difference in both of them proudly, just like a 

fetter of gold and a fetter of iron, is depending firmly, 

excessively on religious activities (auspicious attachment), 

which is the cause of attaining the wealth of ahamendra 

status, etc., in heavens, that jīva, who in fact , due to his 
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mental ground being blemished (occupied with auspicious 

attachment) has disrespected the power of s̀uddhopayoga, 

modifying thus continues wandering in transmigratory 

endless mundane existence, experiencing physical 

sorrows/miseries forever. 

Bhāvārtha: Just as the fetter of gold and fetter of iron 

both does the work of binding without any difference, 

similarly puṇya and pāpa both are ties/bindings without 

any difference. That jīva who never believes commonness 

in both puṇya and pāpa, he never ends the transmigration 

in this horrible saṃsāra (mundane existence). 

Gāthā-78 

A=Evmv\airtxuwaxuwopyogaivxeØ: smStmip ragäeØäEt-
mphasyþxeØdu:qÙyay suiniütmna: xuâopyogmi\vsit- 

Now, thus having determined that there is no 

difference in s̀ubha and as̀ubhopayoga (pious and impious 

thought activity), he, discarding the duality of all sorts of 

rāga-dveṣa (attachment-aversion) and having firm decision 

of annihilating complete sorrow/misery, dwells in 

s̀uddhopayoga (pure passionless thought activity); (he 

accepts it): - 

OvH ividdT=o jo dVvesu ` ragmeid dosH va. 
_vAogivsuâo   so  qveid  dehuBwvH  duÉqH.. 78.. 

evaṁ  vididattho  jo  davvesu ṇa  rāgamedi dosaṁ vā | 

uvaogavisuddho so khavedi dehubbhavaṁ dukkhaṁ || 78 || 

Gāthā: Thus, comprehending the nature of reality, he, 

who does not cherish/feel attachment-aversion about all 

objects, destroys all physical pains being endowed with 

s̀uddhopayoga. 

Ṭīkā: The jīva who, perceiving the alikeness of 

auspicious and inauspicious dispositions knows the reality 
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correctly, gives up attachment-aversion completely 

towards all objects with their all conditions existing in sva 

(self) and para (non-self) two categories, that jīva being 

totally s̀uddhopayogī who has given up  the support of non-

self objects, modifying thus, destroys the physical misery, 

just like the fire not turning into the solidity of iron in the 

heated iron-ball, does not bear the mighty strokes of sledge 

hammer. Therefore, only this s̀uddhopayoga alone is my 

refuge. 

Gāthā-79 

A= yid svRsav>yogmtITy cirZmupiS=to½ip xuwopyoganu-
v<i¿vxtya mohadINnoNmUlyaim, tt: k¡to me xuâaTmlaw [it 
svaRrMwe`oi¿¤te- 

Now, even besides having accepted the complete 

conduct (enjoined to a monk) by relinquishing all sinful 

activities, if ‘I’, getting overpowered by s̀ubhopayoga 

pariṇati (following auspicious thought activity) do not 

uproot delusion, etc., then from where I will attain-realize 

the pure self (s̀uddhātmā)? Thus, I get prepared 

thoughtfully for uprooting delusion, etc., (blemishes) by 

concerted efforts: - 

c¿a  pavarHwH  smui‚do  va  suhiMm  ciryiMh. 
` jhid jid mohadI ` lhid so APpgH suâH.. 79.. 

cattā pāvāraṁbhaṁ samuṭṭhido vā suhammi cariyamhi | 

ṇa jahadi jadi mohādī ṇa lahadi so appagaṁ s̀uddhaṁ ||79||  

Gāthā: If a monk, having relinquished all sinful 

activities and simply following the path of auspicious 

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

realize the pure self (s̀uddhātmā). 

Tīkā: He (the monk) who having accepted even the 

great vows of perfect equanimity named conduct by 
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relinquishment of all sinful activities, seeks the 

s̀ubhopayoga pariṇati (auspicious thought activity) just like 

a cunning prostitute; i.e., getting entangled in the love of 

conventional pious rituals; cannot throw away the serfdom 

of the army of delusion - he whose extreme sorrows-

miseries-agonies form of misfortunes are very near to 

welcome him, how can he attain-realize the passionless 

pure self (s̀uddhātmā)? [Such a s̀ubhopayoga pariṇati lover 

(monk) cannot attain-realize the pure self]. Hence, I 

(Amṛtcandra Ācārya) have tightened the waist to attain 

victory over the army of delusion. 

Gāthā-80 

A= k=H mya ivjetVya mohvaidnITyupaymalocyit- 

Now, he thinks about the means-‘how to conquer the 

army of delusion?’ 

jo   ja`id    ArhHtH   dVv¿gu`¿pýy¿eihH. 
so ja`id APpa H̀ moho qlu jaid tSs lyH.. 80.. 

jo jāṇadi arahaṁtaṁ davvattaguṇattapajjayatehiṁ | 

so jāṇadi  appāṇaṁ   moho  khalu  jādi tassa layaṁ || 80 || 

Gāthā: He, who knows the Arihanta (embodied 

omniscient God) with respect to his substantiality, 

attributes and modifications, knows, realizes his own self 

and his delusion assuredly gets annihilated.  

Tīkā: He, who actually knows the Arihanta with 

respect to his substance, attributes and modifications, 

knows, realizes, in fact his own self, because in reality there 

is no difference between Arihanta and the self; and the 

distinctive nature of Arihanta is crystal clear just like the 

nature of gold manifested in the end of the last heating; 

hence on knowing his characteristic nature, whole of the 

self-soul is known. There, the anvaya (eternal entity) is 
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dravya (substance), the adjective/epithet of that anvaya 

(entity) is guṇa (attribute) and the different changing 

vyatireka (states) of that anvaya are paryāyas 

(modifications).  

On knowing the characteristic nature of embodied 

omniscient Lord, this jīva comprehends in his mind the 

(samaya) self-soul possessed of three aspects 

(substantiality, attributes and modifications); such as –‘this 

is cetana (conscious soul) thus the sameness of soul 

substance (anvaya)  is dravya (entity), the caitanya 

(consciousness) epithet/adjective existing identically 

depending on anvaya is guṇa (attribute) and mutually 

impervious changing states-‘anvaya-vyatireka’ existing for 

one samaya-(indivisible one unit of time) are the paryāyas 

(modifications) which are the knots of cid-vivartana 

(modifications of soul changing every samaya) 

Now, in this way, that jīva, capable of understanding 

in one samaya the eternal self-soul (existing from eternal 

past will exist up to endless infinite future), - such as the 

pearls are considered inclusive in a swinging necklace, 

similarly including the cidvivartana (mutually impervious 

modifications of conscious self) in the cetana (soul) itself 

and owing to disappearance of the proclivity of epithet 

(adjective) - substantive (subject) - such as whiteness (of 

pearls) is included in the necklace, similarly including the 

caitanya (consciousness) into cetanā (soul) itself, as is 

known the necklace only, similarly on experiencing the self-

soul only, in the successive moments, the distinction of 

kartā (doer)-karma (deed) – kriyā (action) goes on 

destroying, hence he attains the state of self-realization of 

unchanging constant consciousness and thus whose pure 

light/illumination is operating unquiveringly just like a 

gem, to such a jīva (enlightened self) the darkness of 
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delusion/infatuation owing to not having any shelter, 

definitely gets annihilated. 

If it is so, then I (Ācārya Amṛtcandra) have attained 

the means of conquering the army of delusion. 

Bhāvārtha: The omniscient Arihanta bhagwāna’s 

ātmā and our ātmā are actually alike. The distinctive nature 

of Arihanta bhagwāna owing to being devoid of moha-rāga-

dveṣa is absolutely crystal clear, so if this jīva could 

comprehend mentally first the nature of Arihanta 

bhagwāna with respect to dravya-guṇa-paryāya then this 

ātmā who has eternal uniform constant flow (partially of 

one form) is dravya (entity), its caitanyarūpa 

(consciousness form) epithet (adjective) which remains 

always the same of one form is guṇa (attribute) and in that 

whatever constant flow of transitory changing 

modifications are, they are paryāyas-thus our ātmā (soul) 

also is known mentally with respect to dravya-guṇa-

paryāya in our knowledge. 

In this way, taking (knowing) the eternal self-soul 

mentally in one’s own knowledge - just as by including 

pearls and whiteness of pearls in the necklace itself, the 

necklace only is known, similarly by including the ātma-

paryāyas (soul’s modifications) and caitanya guṇa 

(consciousness attribute) in the ātmā itself, the ātmā only is 

known and on knowing this undivided ātmā the notion of 

division of pariṇāmī (modifier)-pariṇāma (modification)-

pariṇati (state of modification) disappears, hence such jīva 

attains the state of self-realization of unchanging constant 

consciousness and due to that dars̀anamoha (faith deluding 

karma) being shelter-less gets destroyed. If it is so, I have, 

then, attained the means of getting victory over the army of 

moha (delusion). So is said here in this gāthā 80. 
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Gāthā-81 

A=EvH ÝaPticNtam èrip me Ýmado dSyuirit jagitR- 

Now, (though) I have attained thus the cintāmani 

ratna (fabulous gem supposed to yield its possessor all 

desires) nevertheless the intoxicating thief is present-

thinking so I-(the self) remain highly alert/awakened: - 

jIvo vvgdmoho _vlâo  tŠmPp`o sMmH. 
jhid jid ragdose so APpa`H lhid suâH.. 81.. 

jīvo vavagadamoho uvaladdho taccamappaṇo sammaṁ | 

jahadi jadi rāgadose so  appāṇaṁ lahadi s̀uddhaṁ || 81 || 

Gāthā: The jīva (soul) who has discarded/become 

free from moha (delusion) and has grasped correctly the 

reality of self (soul) if he gives up rāga-dveṣa (attachment-

aversion) then he attains/realizes the pure self. 

Tīkā: Thus, nature of the means (of self-realization) 

which is stated in the previous gāthā 80, even by discarding 

delusion, by having adopted that means, and even by 

grasping the reality of true self, if jīva abandons rāga-dveṣa 

completely, then he realizes the pure self. (But) if he follows 

them again and again (i.e., continues modifying into rāga-

dveṣa) then he being under the control of pramāda 

(negligence), on getting stolen the cintāmani ratna (a 

fabulous gem) of the form of realization of pure self-soul 

reality, feels very sorry internally. Hence, “I must remain 

fully awakened-alert for abandoning rāga-dveṣa”. 

Bhāvārtha: The jīva, who has discarded dars̀ana-

moha (faith deluding karma) by the means shown in 

previous gāthā 80, (i.e., having attained right-belief), gives 

up rāga-dveṣa-which are the obstructer to self-realization 

form of passionless conduct and does not modify again and 

again into rāga-dveṣa dispositions, the same very jīva, 
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having modified into undivided triple jewels (of right 

belief-knowledge-conduct) attains the pure enlightened 

uniform nature of soul, i.e., attains liberation. Therefore, 

this jīva must remain very cautious, even after attaining 

right belief (sāmyakdars̀ana) and even after attaining 

auspicious/conventional conduct (sarāga cāritra), for 

warding off rāga-dveṣa. 

Gāthā-82 

A=aymevEko wgvi…: SvymnuwUyopdixRto in:]eysSy 
parmai=Rk: pN=a [it mitH VyvS=apyit- 

Now, this is the one and only highest spiritual 

pathway of moks̀a (liberation) which the omniscient Lords 

Arihantas have themselves experienced and manifested and 

preached (the same to this world)-in this way (ācārya says 

that) he has settled his mind (understanding): - 

sVve iv y ArhHta te` iv\a`e` qivdkMmHsa. 
ikŠa   t\ovdesH   i`Vvada   te    `mo   teisH.. 82.. 

savve vi ya arahaṁtā teṇa vidhāṇeṇa khavidakammaṁsā | 

kiccā     tadhovadesaṁ     ṇivvādā    te    ṇamo   tesiṁ || 82 || 

Gāthā: Even all the Arihantas, by following the same 

process (as described in the previous gāthā) have 

annihilated the portions of karmas (four ghāti karmas) and 

have preached the same doctrines, they have attained 

moks̀a/nirvāṇa; my obeisance to them. 

Tīkā: All Tirthankara Bhagwānas, who had been in 

the past, have experienced by themselves the annihilation 

of a portion of karmas in this way this is only one, in which 

duality is not possible due to impossibility of any other 

path; and they due to having the highest trustworthiness 

have preached the same way to other mumuks̀u 

(desirous/aspirants of liberation) in present or in future 
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and attained the state of supreme state of bliss (moks̀a); 

therefore, it is ascertained that there is no other path to 

nirvāṇa (liberation). Enough now of speaking anymore! My 

mind is settled. My obeisance to all omniscient Lords - 

Arihantas. 

Bhāvārtha: First attaining samyakdars̀ana (right 

belief) according to the statement of gāthā 80 & 81 and 

abandoning rāga-dveṣa (attachment-aversion)-which are 

the opponent of vītarāga cāritra (pure passionless conduct) 

i.e., remaining engrossed in the pure self-realization of the 

form of true triple jewels-this itself is the only mokṣamārga 

(pathway to liberation); as there is no other mokṣamārga 

even in the three-time phases (past-present-future). All 

Arihantas have attained the mokṣa by this one and only 

path and they have preached the same path of liberation to 

other desirous/aspirants of liberation. My obeisance to all 

those omniscient Lords-Arihantas. 

Gāthā-83 

A= xuâaTmlawpirpiN=no mohSy SvwavH wUimkaü 
ivwavyit- 

Now, the innate nature of moha (delusion) and its 

different stages/kinds which are the robbers/enemy of 

gaining the pure-self -realization are specified here: - 

dVvaidOsu mU#o wavo jIvSs hvid moho i¿. 
quBwid    te`uCK~`o   pPpa  ragH  v dosH va.. 83.. 

davvādiesu  mūdho  bhāvo  jīvassa havadi moho tti | 

khubbhadi teṇucchaṇṇo pappā rāgaṁ va dosaṁ vā || 83 || 

 Gāthā: The deluded state of the soul (mundane 

being) about substances, etc., is called moha (delusion); 

being clad with it this jīva on acquiring attachment-

aversion feels agitated. 
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Ṭīkā: The deluded state of the soul, just like a person 

intoxicated with thorn-apple, a state characterized by not 

comprehending the reality about the substance-attributes-

modifications of jīva, as described earlier, is in fact moha 

(delusion). This soul whose self-form (innate nature) is 

covered by that moha is comprehending-accepting the 

paradravya (non-self substance) as if to be the svadravya 

(self-substance), the paraguṇa (non-self-attribute/quality) 

as if to be the svaguṇa (self-attribute) and para-paryāyas 

(non-self-modifications) as if to be svaparyāyas (self-

modification); thus he, due to stronger psychical 

impressions  always taking hold of non-self substances and 

being overpowered by the inclination towards the cursed 

sense-organs, continuing the propensity of duality even in 

non-duality (i.e., believing duality in the objects that these 

are good and these are bad, whereas such sort of duality is 

not in the objects), having attachment-aversion in the 

interesting-uninteresting objects, feels extremely agitated 

by splitting into two sections just like a dam struck by 

forced flow of abundant mass of water. Therefore, this 

delusion is of three types due to it’s having three divisions 

of moha, rāga and dveṣa (delusion-attachment and 

aversion). 

Gāthā-84 

A=ainÚkayRkar`Tvmiw\ay iZwUimkSyaip mohSy 
ÙymasUZyit- 

Now, declaring all the three divisions of moha 

(delusion) to be the cause of undesirable acts, the sūtra 

(gāthā) for its annihilation is being explained: -  

mohe` v rage` v dose` v pir`dSs jIvSs. 
jayid  ivivho  bH\o   tMha  te  sHqv[dVva.. 84.. 
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moheṇa va rāgeṇa va doseṇa va pariṇadassa jīvassa | 

jāyadi   viviho   baṁdho  tamhā  te saṁkhavaidavvā || 84|| 

Gāthā: Various kinds of karmic bondage are caused to 

the soul which modifies into delusion or attachment or 

aversion form; therefore, all these (divisions of moha) must 

be annihilated completely.  

Tīkā: Thus, manifold bondage takes place to this jīva 

who is stuck due to non-comprehension of reality and is 

modifying either into moha form, or into rāga form, or into 

dveṣa form, just like an elephant who either has fallen into a 

pit covered by a heap of grass, or who has become attached 

to the body of female elephant-harlot, or who has become 

angry to see the rival elephant and running towards it. 

Therefore, the mumuks̀u jīva (desirous of liberation) must 

annihilate delusion, attachment, aversion, which are the 

causes of undesirable results, in such a way that they get 

destroyed from their roots. 

Bhāvārtha: (1) For catching an elephant, a pit is dug 

in the earth and it is covered with grass/leaves, etc; the 

elephant, being ignorant of that pit, moves on that grass 

(pit) and falls in it and thus it is caught. Or 

(2) For catching an elephant, one trained female 

elephant is sent (near that male elephant), that elephant 

gets entangled in the physical pleasure/attachment of 

female elephant and is caught. Or 

(3) The third method of catching an elephant is that - 

another domesticated/trained elephant is sent before that 

elephant, so that elephant gets enraged and runs behind it 

to fight and gets entangled in the net of the captor and thus 

it is caught. 

As an elephant, in above said manner, falls in 

manifold bondage due to either (i) ignorance or (ii) 
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attachment or (iii) aversion; similarly, this jīva falls in 

manifold bondage due to either (1) delusion/infatuation or 

(ii) attachment or (iii) aversion, therefore the mumuks̀u 

jīvas (one desirous of liberation) must annihilate (i) moha 

(ii) rāga (iii) dveṣa by eradicating them completely. 

Gāthā-85 

A=amI AmIiwilRùEÌplWyo…vNt Ov inxuMwnIya [it 
ivwavyit- 

Now, recognizing by the distinctive signs (mentioned 

below) these moha-rāga-dveṣa (three blemishes) must be 

destroyed immediately, as soon as they arise; this is being 

explained here: - 

A‚e Aj\agh`H kÌ`awavo y itirym`uOsu. 
ivsOsu    y   PpsHgo  mohSsedai` ilHgai`.. 85.. 

aṭṭhe ajadhāgahaṇaṁ karuṇābhāvo ya tiriyamaṇuesu | 

visaesu    ya    ppasaṃgo     mohassedāṇi      liṁgāṇi || 85 || 

Gāthā: False perception of substances and 

compassionate feeling towards sub-humans-animals and 

human beings and indulgence in the objects of senses-these 

are the signs of moha (delusion). 

Tīkā: Identifying moha (delusion) of three kinds 

through its three distinctive characteristics (i) acceptance 

of perverse knowledge about substances/realities (ii) 

compassionate feeling towards animals - sub humans and 

human beings who are worthy of observation only and (iii) 

attachment (rāga) due to liking of desirable objects and 

aversion (dveṣa) due to disliking of undesirable objects, it 

(moha) must be destroyed immediately as soon as it arises. 

Bhāvārtha: moha (delusion/infatuation) is of three 

kinds: - 1. dars̀anamoha (faith deluding) 2. rāga 

(attachment) 3. dveṣa (aversion), perverse belief/ 



 

 

121 PRAVACANSĀRA 
 

knowledge about the actual nature of substances and 

feeling of compassion with engrossment towards animals, 

sub-humans and humans are the signs/characteristics of 

dars̀anamoha, inclination/liking towards desired objects is 

the sign of rāga and dislike towards undesirable objects is 

the sign of dveṣa. By identifying these three types of moha 

(infatuation) through these signs/characteristics the 

mumuks̀us (true aspirants of liberation) must destroy it 

immediately, as soon as it arises. 

Gāthā-86 

A= mohÙp`opayaNtrmalocyit- 

Now, another means of destroying moha (delusion) is 

being considered: - 

ij`sT=ado A‚e pŠÉqadIihH bußJdo i`yma. 
qIyid   mohovcyo   tMha  sT=H  smi\dVvH.. 86.. 

jiṇasatthādo aṭṭhe  paccakkhādīhiṁ  bujjhado ṇiyamā | 

khīyadi mohovacayo tamhā satthaṁ samadhidavvaṁ ||86|| 

Gāthā: He who knows the substances by the direct 

comprehensive knowledge, etc., proofs from the Jina 

s̀āstras, his heap of delusion definitely gets annihilated, 

therefore the Jina s̀āstras should be studied by 

understanding them correctly. 

Ṭīkā: Knowing the Arihanta’s nature of substance-

attributes-modifications, knowing of the self-soul has been 

accepted (in verse 80) as a means of annihilation of moha 

(delusion), that indeed needs another means as follows. 

The accumulated mohas (delusions) which creates the 

saṃskāras (instincts) of attachment with non-

reality/untruth, gets definitely annihilated by him-who has 

just stepped in the first stage (on the path to liberation) and 

who has grasped the meaning of the words/scriptures as 
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source of knowledge irrefutable in all respects as being 

expounded by the omniscient Lord plays with it and who 

has manifested the wealth of specific self-realization form 

of power by its saṃskāras (impressions of studying the 

word/scripture) and who has distinguished the totality of 

substance/reality truly either by direct comprehension or 

any other means of knowledge not contradictory to that 

(direct knowledge) which gives an ebullition of bliss and 

imparts splendour of bliss to the mind/heart of intellectual 

persons. 

Therefore, another means of annihilating moha 

(delusion) is to study by understanding correctly the sacred 

words/scriptures with an attitude reinforced by the 

support of knowledge of the meaning grasped 

(bhāvajñāna). 

Gāthā-87 

A= k=H jEneNãe xBdb/ïi` ikla=aRnaH VyviS=itirit 
ivtkRyit- 

Now, ācārya considers how is the discrimination of 

substances set out in the revealed words/scripture (s̀abda-

bramha) of omniscient Lord Jinendra: - 

dVvai` gu`a teisH pýaya A‚s~`ya wi`ya. 
tesu   gu`pýya`H   APpa   dVv  i¿ _vdeso.. 87.. 

davvāṇi guṇā tesiṁ pajjāyā aṭṭhasaṇṇayā bhaṇiyā | 

tesu   guṇapajjayāṇaṁ   appā   davva  tti  uvadeso || 87 || 

Gāthā: Substances (dravyas), their attributes (guṇas), 

and modifications (paryāyas) are expressed by the term 

artha (object) and among them, it is revealed, that the 

substance is the substratum of attributes and 

modifications. 
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Tīkā: Substances, attributes and modifications, even 

besides their having separate expressible designations, 

(but) owing to their being identically undivided one 

indicating a single object, they are put under single term 

artha (object). There, the substances are arthas which hold 

the attributes and modifications, or which are held by the 

attributes and modifications; attributes are arthas which 

hold the substances in the form of their abode, or which are 

held by the abode provider-substances; modifications are 

arthas which hold the substances in the form of their 

successive evolutions, or which are held by the substances 

in the form of their sequential evolution. 

     Just as gold, taking it here as an example of a 

substance, holds the yellowness, etc., attributes, and ring, 

etc., modifications, it is held by them, hence the gold 

substance is an artha, and just as yellowness, etc., attributes 

hold the gold in the form of an abode or they are held by 

the abode provider gold, hence the yellowness, etc., 

attributes are arthas, and just as ring, etc., modifications 

hold the gold in the form of their successive evolutions or 

they are held by the gold in their sequential evolution, 

hence ring, etc., modifications are arthas. So is elsewhere. 

And just as in this example of gold (as a substance), 

yellowness, etc., its attributes and ring etc., its 

modifications, gold is the substratum/the self of those 

yellowness, etc., attributes and ring etc., modifications, as 

they do not exist separately from gold; similarly, so, in the 

case of substance, attributes and modifications, the 

substance, in general, is the substratum/the self of its 

attributes and modifications because they do not exist 

separately from the substance. 

Bhāvārtha: In the previous verse 86 it is said that 

studying of Jina-s̀āstras (omnisceint’s scriptures) with right 
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understanding is the means of destroying moha. Here it is 

said briefly-how is the discrimination/functional 

phenomenon of substances as set out by the Jina-s̀āstras. 

Lord Jinendra has revealed that the word artha denotes 

substance, attributes and modifications; except this, there 

is nothing in this universe and among these three the 

substratum of attributes and modifications is the substance 

itself. So, the attributes and modifications of one substance 

do not at all become the attributes and modifications of any 

other substance. All substances live in their own attributes 

and modifications. Such condition of substances is stated in 

the sacred Jina-s̀āstras. 

Gāthā-88 

A=EvH mohÙp`opaywUtijne¬ropdexlawe½ip puÌØkaro½=R-
ikÊyakarIit paEÌØHVyaparayit- 

Now, even on having accepted the teachings of 

omniscient Lord Jina, which is the means of annihilation of 

moha (delusion), it is purus̀ārtha (manly-effort) that 

produces desired effect, hence one puts effort to act. 

jo mohragdose i`h`id _vlBw jo~hmuvdesH. 
so  sVvduÉqmoÉqH  pavid   Aicre`   kale`.. 88.. 

jo moharāgadose ṇihaṇadi uvalabbhha joṇhamuvadesaṁ | 

so  savvadukkhamokkhaṁ   pāvadi   acireṇa   kāleṇa || 88|| 

Gāthā: He, who having accepted/grasped the 

teaching of Jina (omniscient Lord) annihilates moha-rāga-

dveṣa (delusion-attachment-aversion) is emancipated from 

all sorts of miseries within a short time. 

Tīkā: He, who, on this very long path of mundane existence 

always full of restless turmoil, having obtained anyhow the 

teachings of omniscient Lord Jinendra deva strikes like a 

sharp sword’s edge with force on his delusion, attachment 
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and aversion, quickly attains liberation from all sorts of 

miseries and no other action, operation, (or like a gloved 

hand), is capable to liberate the self, from all miseries. 

Therefore I, with my might, take shelter of purus̀ārtha for 

the annihilation of moha (delusion). 

Gāthā-89 

A= Svprivvekisâerev mohÙp H̀ wvtIit Svprivwagisâye 
Ýytte- 

Now, the annihilation of moha (delusion) can take 

place solely by accomplishing discriminative knowledge 

between sva (self) and para (non-self). Therefore, I 

endeavour for accomplishing discriminative knowledge 

between self (sva) and non-self (para): - 

`a`PpgmPpa`H    prH    c    dVv¿`aihsHbâH. 
ja`id jid i`CKydo jo so mohÉqyH k¡`id.. 89.. 

ṇāṇappagamappāṇaṁ paraṁ ca davvattaṇāhisaṁbadhaṁ | 

jāṇadi jadi ṇicchayado jo so mohakkhayaṁ kuṇadi || 89 || 

Gāthā: If one actually knows the self-soul as an 

embodiment of knowledge and the other non-self both as 

connected with their own respective substantiality, then he 

effects the annihilation of moha (delusion). 

Tīkā: Whoever actually knows himself connected 

with his own sentient substantiality and the other non-self-

connected with its own appropriate substantiality, he 

having thus attained rightly the discriminative knowledge 

between the self and the other non-self, annihilates 

delusion completely. Therefore, I am endeavouring for 

discriminative knowledge between self and other non-self. 

Gāthā-90 

A= svR=a Svprivvekisiâragmto iv\atVyeTyupsHhrit- 
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Now, ācārya concludes that the accomplishment of 

the discrimination between the self and the other non-self 

objects must be effected by all means from the (study of) 

omniscient’s scripture-Jina āgama: - 

tMha  ij`mGgado  gu`eihH  AadH prH c dVvesu. 
AiwgCKdu i`MmohH [CKid jid APp`o APpa.. 90.. 

tamhā jiṇamaggādo guṇehiṁ ādaṁ paraṁ ca davvesu | 

abhigacchadu ṇimmohaṁ icchadi jadi appaṇo appā ||90|| 

Gāthā: Therefore, if the soul (one-self) aspires to 

attain the delusion-less state of the self, he should 

understand the self and the other non-self among the 

substances, by means of their distinct characteristic 

attributes from the Jina mārga (path of the Jina). 

Tīkā: Let the intelligent persons whose minds are 

inclined towards the annihilation of moha (delusion) 

achieve the discrimination between the self and other non-

self among the endless series of infinite substances, by 

means of some of the infinite attributes mentioned in the 

āgama (scripture), particularly by means of those 

attributes which owing to being absent in the other 

substance have specificity/distinguishing characteristic by 

virtue of uncommonness and this is as per below: - 

Ascertaining this consciousness/sentience, which is 

mine, which belongs to me, which is self-accomplished 

(svataha-siddha) due to being sat (existent) and akāraṇa 

(causeless), which owing to having fullness of internal and 

external light is jñāyaka (knower) of the self and other non-

self-by means of this consciousness which apart from any 

other substance whether homogenous or heterogeneous 

abides in ‘my’ own soul only. I know my own soul as a 

substance having constancy in all the three-time phases. 
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Thus, I ascertain strictly, by means of individual 

characteristics which exist always in the same very 

substance but not in any other substance having 

separateness - the ākāśa (space), dharma (medium of 

motion), adharma (medium of rest), kāla (medium of 

change), pudgala (matter) and other souls (knowing entity) 

in the form of constant substances in all the three-time 

phases (as I knew the self-soul by the sentience 

characteristic in the form of a constant substance), 

similarly I know ākāśa, dharmāstikāya, etc., in the form of 

separate constant substances by their specific 

characteristics of avagāhana hetutva (region/space 

providing), gatihetutva (being medium of motion), etc., 

which abide always in the same very substance but not in 

other separate substances). 

Therefore, I am not space, not dharma, not adharma, 

not kāla, not pudgala, not another soul, because even amid 

all these substances existing together resembling the light 

of many lamps lit in a room of a house, my consciousness 

not swerving from its characteristic nature shows me to be 

something separate. 

Thus, for this soul who has determined the 

discrimination of the self and other non-self, the sprouting 

of moha (delusion) which causes blemish would never 

arise. 

Bhāvārtha: The moha (delusion) can be annihilated 

by means of discrimination of sva (self) and para (other 

non-self), and that discrimination of sva and para can be 

attained by knowing the characteristics of sva and para 

from the (study of) Jina āgama-omniscient’s scriptures. 

Gāthā-91 

A= ijnoidta=R]âanmNtre` \mRlawo n wvtIit ÝtkRyit- 
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Now, it is considered logically that without having 

belief of substances/realities as taught by Lord Jinendra the 

benefit/attainment of righteous conduct does not take 

place: - 

s¿asHbâede  sivsese   jo  ih `ev sam~ è. 
s¶hid ` so sm`o t¿o \Mmo ` sHwvid.. 91.. 

sattāsaṁbadhdede savisese jo hi ṇeva sāmaṇṇe | 
saddahadi ṇa so samaṇo tatto dhammo ṇa saṁbhavadi ||91|| 

 Gāthā: He, who having accepted asceticism does not 

believe in these substances having existence with their 

specific qualities, is not an ascetic/monk, therefore 

righteous conduct does not evolve to him, (i.e., the so-called 

asceticism cannot rise to dharma of ātmā). 

Tīkā: Who though repressing himself by (observing 

external) asceticism does not know with belief by means of 

distinction between the sva (self) and para (other non-self) 

substances which have a commonness of similar existence 

(sadṛṣya astitva) and yet which have their specific qualities 

by their existence of self-characteristic nature (svarūpa 

astitva), is really not an ascetic. Therefore, to him the 

evolution of dharma (righteous conduct) of the 

characteristic nature of the form of attainment of 

passionless self-realization cannot take place from the so 

called external asceticism similar to the case of a person 

who does not know the difference between the particles of 

sand/dust and gold, he does not obtain gold by washing the 

sand/dust. 

Bhāvārtha: He (the monk) who even besides his 

following the conventional asceticism (conventional 

conduct/rituals enjoined to an ascetic) does not have belief 

of the substances with the distinction of sva and para is not 

an ascetic due to absence of real equanimity form of self-
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control preceded by real right belief. Therefore, just as a 

person who does not have discrimination between the 

particles of sand and gold, washes the dust with the hope of 

obtaining gold, cannot obtain the gold even besides his 

exerting to any extent; similarly, to that ascetic who does 

not have discrimination between the sva (self) and para 

(non-self), the attainment of dharma (passionless righteous 

conduct) cannot take place even besides his suffering 

difficulties of the activities of conventional asceticism to 

any extent. 

A= ;_vsHpyaim sMmH j¿o i`Vva`sHp¿I' [it Ýit&ay 
;cair¿H qlu \Mmo \Mmo jo so smoi¿ i`i¶‚o' [it saMySy \mRTvH 
iniüTy ;pir`mid je` dVvH tÞalH tMmyH i¿ p~`¿H tMha 
\Mmpir`do Aada \Mmomu `eyVvo' [it ydaTmno \mRTvmasUZiy-
tumupkÊaNtH,yTÝisâye c \Mme`pir`dPpa APpa jid suâsHpAogjudo 
pavid i`Vva`suh; [it invaR`suqsa\nxuâopyogo½i\ktuRmarB\:, 
xuwaxuwopyogaE c ivroi\naE in|vRStaE, xuâopyogSv$pH copvi R̀tH, 
tTÝsadjaE caTmno &ananNdaE shjaE smu>otyta sHvednSv$pH 
suqSv$pH c ÝpiˆtmŸ. td\una k=H k=mip xuâopyogÝsaden 
Ýsa|y prminSp<hamaTmt<PtaH parame¬rIÝv<i¿mWyupgt: kËtkËTyta-
mvaPy intaNtmnak¡lo wUTva ÝlInwedvasnoNmeØ: SvyH saÙaâmR 
OvaSmITyvit¤te- 

After having declared the subject matter with the 

words-“I rely upon the equanimity (passionless righteous 

conduct) leading to liberation (nirvāna) in 5th gāthā and 

having examined the dharma of equanimity with the 

words-the conduct is dharma and dharma is defined as 

equanimity” (In gāthā 7) he-the Ᾱcārya began to explain (in 

gāthā 8)-what dharma of self is, with the words-“it is 

preached that the substance possesses the characteristic 

nature  to be that through which it modifies, etc.). Then for 

explaining this he-Ācārya began to discuss in gāthā 11th 
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s̀uddhopayoga (pure psychic thought activity) as a means of 

attaining happiness of nirvāna (liberation) with the words-

“when the soul modifies through dharma, it is conjoined 

with pure psychic thought activity, then he attains the 

undisturbed happiness of nirvāna; then both the auspicious 

and inauspicious thought activities being contrary to soul 

nature were rejected and the nature of pure psychic 

thought activity was described; finally he emphasized the 

innate knowledge and happiness of the soul which evolves 

by the grace of this pure thought activity and explained in 

details the characteristic nature of pure consciousness and 

of happiness.  

    Thus, having accomplished anyhow with exertion, 

that dharma (the conduct of equanimity) by the grace of 

s̀uddhopayoga he attains an absolutely desireless self 

absorbed proclivity of lordship of the self, becomes totally 

unperturbed on having attained his task with faded away 

all notional thoughts of liking/disliking impressions, he - 

Ācārya bhagwāna remains firm-stable in the thought -‘I 

myself am dharma evidently’. 

Gāthā-92 

jo i`hdmohid‚I  Aagmk¡slo ivragciryiMh. 
ABwui‚do  mhPpa   \Mmo  i¿  ivseisdo  sm`o.. 92.. 

jo ṇihadamohadiṭṭhī āgamakusalo virāgacariyamhi | 

abbhuṭṭhido mahappā dhammo tti visesido samaṇo || 92 || 

Gāthā: That spiritually high souled ascetic (s̀ramaṇa) 

whose deluded sight (infatuated perception) has been 

destroyed who is well conversant with the scripture and 

who has firmly established himself in the conduct and who 

is free from attachment is termed ‘dharma’. 
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Tīkā: It is definitely my cherished wish that this, my 

soul, itself to become dharma. The hindrance in it is the 

extroverted deluded sight/belief only. And that (deluded 

sight/belief) has since been destroyed by conversancy with 

scripture and knowledge of the self (self- realization), so it 

will never regenerate in me. Hence, my, this soul itself, 

having manifested the conduct of the self, free from 

attachment, has become dharma and always remains 

unquivering due to the annihilation of all hindrances. 

Enough now of speaking anymore!  

(i) Victory to Jinendra s̀abda brahma (the holy 

scripture) preached by omniscient Lord Jina and sealed 

with syādvād (quodamoddo) i.e., describing a thing with 

respect to some particular point of view;  

(ii) Victory to attainment of soul reality (self- 

realization) based on that holy scripture, by the grace of 

which the knot of delusion tied since beginningless 

mundane existence is unfastened immediately and  

(iii) Victory to s̀uddhopayoga of the form of absolutely 

passionless conduct of the self by the grace of which this 

soul (myself) has itself become dharma. 

Śloka-5 

AaTma \mR: Svyimit wvnŸ ÝaPy xuâopyogH 
inTyanNdÝsrsrse    &antÀve    inlIy. 
ÝaPSyTyuŠErivcltya      in:ÝkMpÝkaxaH 
SfUjRßßyoit:shjivlsãTndIpSy l"mImŸ.. 5.. 

ātmā dharmah svayamiti bhavan prāpya śuddhopayogaṁ 

nityānandaprasarasarase jnānatattve nilīya 

prāpsyatyuccairavicalatayā nihprakampaprakāśāṁ 

sfūrjajjyotihsahajavilasadratnadīpasya lakshmīm ||5|| 



 

 

132 PRAVACANSĀRA 
 

Meaning: - Thus the self-soul itself becoming dharma 

having attained s̀uddhopayoga (pure passionless thought 

activity) enjoying the elegantly flowing eternal bliss by 

remaining engrossed in such knowledge reality, obtains the 

glory, which owing to the extremely unmoving state of 

steadiness shines (knows) just like a self-illuminated jewel 

lamp flashing with radiance and naturally evolved 

unquivering light. 

Śloka-6 

iniüTyaTmNyi\kËtimit &antÀvH y=avtŸ 
tiTsâ–=Å  ÝxmivØyH  &eytÀvH   buwuTsu:. 
svaRn=aRnŸ   klyit    gu`ãVypyaRyyu˜ya 
ÝaduwURitnR wvit y=a jatu moha÷¡rSy.. 6.. 

niścityātmanyadhikrtamiti jnānatattvaṁ yathāvat 

tatsiddhayartha praśamavișayaṁ jneyatattvaṁ bubhutsu 

sarvānarthān kalayati gunadravyaparyāyayuktayā 

prādurbhūtirna bhavati yathā jātu mohānkarasya ||6|| 

Meaning: Thus, having ascertained as it really is, the 

knowledge reality (jñāna tattva) existing in the soul form of 

substratum and for its accomplishment (for manifesting 

omniscience) with the objective of tranquility, the jīva, 

desiring to know the knowable reality (jñeya tattva), 

considers all substances from the view point of their 

substance, attributes and modification so that the sprouting 

of delusion may never manifest again even a little bit. 

Here ends the first scriptural text book on the 

teaching of the truth of knowledge in the Tattvadīpikā (the 

lamp of truth) named commentary composed by Śrimad 

Amṛtcandra Surī on the Pravacansāra S̀āstra (essence of the 

whole scriptures) of Śrimad Kundkunda Ācārya.    
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JÑEYA TATTVA PRAJÑĀPANA 
EXPOSITION OF KNOWABLE REALITY 

 

Gāthā-93  

A= &eytÀvÝ&apnmŸ. tZ pda=RSy sMyGãVygu`pyaRy-
Sv$pmupv R̀yit- 

Now, the reality/truth concerning knowables is 

being revealed, i.e., jñeya tattva (knowable reality) is being 

explained. At the outset, the true characteristic nature of 

things with reference to their substance-attributes-

modification is being described: - 

AT=o qlu dVvmAo dVvai` gu`Ppgai` wi`dai`. 
teihH  pu`o  pýaya  pýymU#a  ih  prsmya.. 93.. 

attho khalu davvamao davvāṇi guṇappagāṇi bhaṇidāṇi | 

tehiṁ puṇo pajjāyā pajjayamūḍhā hi parasamayā || 93 || 

Gāthā: The object, actually, consists of substance and 

substance is stated to be possessed of attributes/qualities 

and through these (substance & attributes) evolve, 

modifications. Those who are infatuated by modification 

are false believers, parasamaya (non-self conscious soul). 
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Ṭikā: Whatever object (padārtha) is known by us/in 

this world, it consists of substance (dravya) which is a 

mass of width/area wise generality (vistāra-sāmānya-

samudāyātmaka) and (with reference to time) a mass of 

lengthwise generality (āyata-sāmānya-samudāyātmaka). 

And substance, owing to its being the abode/shelter of and 

consisting of horizontal area wise specific qualities 

(vistāra-vis̀eṣa-svarūpa-guṇa) is a mass of attributes 

(guṇas). And modifications/which are length wise 

particularities (āyata-vis̀eṣa-svarūpa) owing to their 

consisting of substances and attributes whose 

characteristic natures are mentioned above, are of 

substance form (dravyātmaka) as well as of attributes 

form (guṇātmaka). 

There (in those modifications) binding cause of 

knowing oneness among many substances is the 

substantial modification (dravya-paryāya) which is of two 

kinds- (i) homogeneous and (ii) heterogeneous. 

Homogeneous substantial-modification consists of many 

matter particles, e.g., a skandha of two or three paramānus. 

Heterogeneous substance modification consists of soul 

and matter, e.g., - celestial being, man, etc. (embodied 

living beings).    

Binding cause of knowing manifoldness of length 

wise modification (āyata anektā) is attributive 

modification (guṇa-paryāya) owing to attributes (of 

substance). It also is of two kinds (i) modification of 

intrinsic nature (svabhāva-paryāya) and (ii) modification 

of alienated nature (vibhāva-paryāya). Occurring every 

moment (samaya) the manifoldness of increase-decrease 

form lying divided in six places/parts in all substances 

through their respective agurulaghu guṇa (attribute of 

constancy of individuality) is the intrinsic attributive 
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modification (guṇātmaka svabhāva paryāya); occurring 

with manifoldness of a particular innate nature seen due 

to the difference of higher or lower degrees in the former 

and latter states of colour, etc. or knowledge, etc. which is 

caused either by substance itself or something else. That is 

termed as alienated attributive modification (vibhāva 

paryāya). 

Now this is being confirmed by an example: - 

Just as a complete piece of cloth being composed of a 

permanent mass of width/area-wise generalities and a 

running mass of lengthwise generalities identically 

consists of these. Similarly, every object (padārtha) 

termed as dravya (substance) being composed of a 

permanent mass of width/area wise generalities and with 

reference to time, a running mass of lengthwise 

generalities and identically consisting of these, only this is 

a substance. 

And just as in a complete piece of cloth permanent 

mass of width/area wise generalities or running mass of 

length wise generalities are its qualities /attributes with 

which it is composed of, so it is full of qualities/attributes 

(guṇātmaka) since it is not seen/found separate from 

these qualities. Similarly in objects, which are termed as 

dravya (substance) permanent mass of width/area 

generalities are its qualities/attributes with which they 

are composed of, they are full of qualities/attributes 

(guṇātmaka) since they are not seen/found separate from 

qualities. 

And just as a homogeneous substantial modification 

may consist of many pieces of cloth, for example, two or 

three pieces of cloth; similarly, a homogeneous substantial 
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modification may consist of many matter particles, for 

example-two or three aṇus (minute matter particles).  

And just as a heterogeneous substantial modification 

may consist of many, say two or three different cloth 

pieces of silk and cotton, similarly a heterogeneous 

substantial modification may consist of many objects - soul 

and matter, e.g., deva (celestial being) or human-being. 

And just as in a piece of cloth the intrinsic attributive 

modification is seen accomplishing manifoldness due to it 

turning into manifold form, successively, in sequence of 

time, by its gross agurulaghu guṇa (attribute of constancy 

and individuality). Similarly, in all substances, an intrinsic 

attributive modification is seen evolving every 

moment/samaya. Manifoldness of increase-decrease form 

lying divided in six places by their respective subtle 

agurulaghu guṇa. 

And just as a in a piece of cloth alienated attributive 

modification (guṇātmaka-vibhāva-paryāya) is seen 

undergoing manifoldness of particular innate nature due 

to difference of higher or lower degrees in former and 

later states of colours, etc., which is caused either by 

substances itself or something else. Similarly, in all 

substances, the alienated attributive modification is seen 

undergoing manifoldness of particular innate nature due 

to differences of higher or lower degrees in former and 

later states of colour, etc., or knowledge, etc., which is 

caused either by substance itself or something else.   

In fact, only this illumination of intrinsic nature of 

dravya (substance) guṇa (attribute) pāryaya 

(modification) of all objects as preached by omniscient 

Lord Jina, is highly preferable-excellent-perfect and 

acceptable but no other faith is good and acceptable, 
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because most jīvas, owing to their taking shelter/support 

of paryāya - state of embodied existence only - are lying in 

a state of misbelief becoming para samaya (false-believer) 

having delusion (moha) which is characterized by untrue 

perception of reality.  

Bhāvārtha: Object (padārtha) is of substance form 

(dravya svarūpa). Substance is possessed of infinite 

qualities/attributes. Modifications arise from substance 

and attributes. Modifications are of two kinds: -  

1. Substantial modification (dravya-paryāya)  

2. Attributive/qualitative modification (guṇa-paryāya). 

Further, dravya-paryāya is of two kinds: - 

1. Homogeneous substantial modification (samānjātiya 

dravya paryāya), e.g., molecules of two, paramānus, 

three paramānus, etc. 

2. Heterogeneous substantial modification 

(asamānjātiya dravya paryāya), e.g., human beings, 

celestial being, etc.  

Further guṇa-paryāya is of two kinds:  

1. Intrinsic attributive modification (svabhāva guṇa 

paryāya) e.g., Siddha’s guṇa paryāya (disembodied 

omniscient God’s intrinsic attributive modification). 

2. Alienated attributive modification (vibhāva guṇa 

paryāya), e.g., mundane being’s mati jñāna paryāya 

(sensory knowledge caused by substance itself or 

something else). 

Thus, revealed by the omniscient Jinendra, the 

characterised nature of dravya guṇa paryāya (substance 

attribute modification) of all objects (padārthas) is only in 

accordance with reality. These Jīvas who do not know 

what is dravya-guṇa they take shelter of/remain 

engrossed in embodied modification only, they, owing to 
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not knowing his own characteristic nature are parasamaya 

(non-self conscious soul). 

Gāthā-94 

A=anuØiùkIimmamev SvsmyprsmyVyvS=aH Ýit¤aPyo- 
psHhrit- 

Having thus raised the topic of distinction of sva-

samaya self-conscious soul (true believer) and para-

samaya non-self conscious soul (false believer) in the 

previous gāthā-93, ācārya now concludes: - 

je pýOsu i`rda jIva prsm[g i¿ i`i¶‚a. 
AadshaviMh i@da te sgsmya mu`edVva.. 94.. 

je pajjaesu ṇiradā jivā parasamaiga tti ṇiddiṭṭhā | 

ādasahāvamhi ṭhidā te sagasamayā muṇedavvā ||94|| 

Gāthā: Those jīvas who are engrossed in 

modifications are called para-samayas/non-self conscious 

souls (extroverted infatuated jīvas) and those jīvas who 

have established themselves in pure nature of self are 

known as sva-samayas (introverted jīvas, free from 

infatuation). 

Ṭikā: Those jīvas who trust in the heterogeneous 

substantial modification consisting of soul and matter, 

which is the root of all ignorance are impotent to realize 

the intrinsic nature of self (soul) as described (in previous 

verse-93) and so hold the sense of self-force there and 

whose uncontrolled one sided view runs unbridled, they 

getting deceived by the notions of I-ness and mine-ness, 

believing-‘ I am this man only, this human body is mine’, 

having fallen from soul conduct which is of the form of 

play of unwavering spirituality only, and taking shelter of 

man-conduct (human behaviour) in which are embraced 

all sorts of household activities, becoming passionate with 
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love and hatred. They get attached with other non-self 

things, karmic matter and become para-samaya [non-self 

conscious souls (jīvas having belief of oneness with other 

non-self body, etc.)]  

And those jīvas, who rely on sublime intrinsic nature 

of soul (self-god) which is well placed distinctly with 

substance-attribute-modifications and which is the root of 

all learning/knowledge, become capable to realize the 

aforesaid intrinsic nature of self-soul and remain 

firm/engrossed in it, by extricating the sense of self-force 

towards (all kinds of) modifications and who have 

destroyed the insistence of accepting any one-sided view 

(ekānta dṛṣṭi) by naturally developed many sided view 

(anekānta dṛṣṭi).  They no longer hold/feel I-ness and 

mine-ness in human, etc., gatis (states of existence) and in 

body of those gatis held by them, thus realizing the 

uniform self-soul resembling a jewel-lamp taken around 

through many rooms and accepting soul conduct of form 

of play of unwavering spirituality only and not taking 

shelter of man-conduct in which are embraced all sorts of 

household activities. They, owing to ceasing of 

manifestation of attachment-aversion take shelter of 

superb indifference (parama udāsīntā), having abandoned 

contact of all other non-self substances and keeping 

contact with own substance only, become actually sva-

samaya self-conscious soul (jīvas having belief of oneness 

with self-soul). Hence, sva-samaya only is the truth/reality, 

of the soul. 

Bhāvārtha: I am a man, I do all activities of body, etc. 

I am owner of wife, son, property, etc. I accept and leave 

them – believing so is human behaviour. I am an 

unwavering knowing entity-soul only – believing-

modifying so is soul-conduct.  
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Those who are engrossed in man state, etc., they, 

having one-sided view take shelter of human behaviour 

and undergo attachment-aversion-feelings and thus owing 

to having contact with other non-self things, are adherents 

of ‘other’ (parasamaya). And those who are staying in self-

soul nature, they having many sided view (anekānta dṛṣṭi) 

not taking shelter of human behaviour take shelter of soul-

conduct. Hence, they do not undergo attachment-aversion 

feelings, i.e., they remain extremely unattached and thus 

they, not keeping the contact with other non-self things-

karmic matter are connected only to self-substance soul, 

hence they are dependent on self-adherent to self-soul 

(sva-samaya).  

Gāthā-95 

A= ãVylÙ`muplÙyit- 

Now characteristic nature /definition of substance is 

given: - 

ApirŠ¿shave`uPpadVvy\uv¿sHbâH. 
gu`vH c spßjayH jH tH dVvH it vuŠHit.. 95.. 

apariccattasahāveṇuppādavvayadhuvattasaṁbaddhaṁ | 
guṇavaṁ ca sapajjāyaṁ jaṁ taṁ davvaṁ ti vuccaṁti || 95 || 

Gāthā: That which, without forsaking its intrinsic 

nature, is endowed with attributes (guṇas) and 

accompanied by modifications (paryāyas) and which is 

connected together with origination (utpāda), destruction 

(vyaya) and permanence (dhrauvya) is called substance 

(dravya). 

  Ṭikā: Here (in this universe), that which without 

having any differentiation of its intrinsic nature 

(svabhāva) is identified by trinity of origination (utpāda) - 

destruction (vyaya) - permanence (dhrauvya) and twofold-
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ness of attributes (guṇa) and modification (paryāya) is 

called a substance. Among these svabhāva of dravya 

(intrinsic nature of a substance) is its constancy (anvaya) 

with existence in general (astitva sāmānya). This existence 

will be specified in two ways – 

1.  svarūpa astitva -- existence of intrinsic nature.  

2.  sādṛśya astitva -- existence of common nature. 

3.  utpāda means to originate, to coming forth, to 

 appear, to emerge, to manifest, evolving of newer 

 modification. 

4. vyaya means disappearing, annihilation, destruction, 

of former modification. 

5. dhrauvya means constancy, stability, continuance, 

permanence. 

6. guṇa(s) means width wise (area wise) specific 

quality/(ies), particular attribute(s). 

7. paryāya means modification, i.e., time bound 

lengthwise particularities, appearance 

disappearance of modifications. guṇas, i.e., 

attributes (qualities) are width wise/area wise or 

crosswise characteristic or properties of a substance 

which are of two types- general/common (sāmānya 

guṇa) and specific/particular (viśeṣa guṇa).  

Here, common/general attributes (sāmānya guṇas) 

are existence, non-existence,  oneness, otherness, to be 

substance (dravyatva), to be a modification (paryāyatva), 

to be all pervasive (sarvagatatva), not to be all pervasive 

(asarvagatatva), possessing spatial units, not possessing 

spatial units, materiality, immateriality, full of activeness, 

non-activeness, consciousness, non-consciousness, doer-

ship, non-doer-ship, to be an enjoyer, not to be an enjoyer, 

agurulaghutva (constancy of individuality), etc.  
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Specific/particular attributes (viśeṣa guṇas) being a 

cause of space provision, being a cause of motion, being a 

cause of stationary state, being an abode of changing state, 

having colour, etc., insentience, sentience etc. 

Modifications are time bound lengthwise 

particularities; they have been described earlier as 

fourfold type. 

Substance even besides having differentia of lakṣya 

(that which is to be defined) and lakṣana (characteristic/ 

that which defines) with those utpāda (origination), etc., 

or with attributes and modifications, etc., but there is no 

real difference, because substance by its own nature “is 

such like”, similar to that of a (soiled) garment. 

As upper garment, which has been subject to soiled 

state, but on being washed originates in a clean spotless 

state, then it is defined by this origination (utpāda), but 

with this utpāda it does not undergo a difference in its 

own nature, as it is by its own nature to be ‘as such’. So, 

any substance , which has attained its former state, passes 

into various types of modifications in presence of vicinity 

of proper external causes, that substance, on being 

favoured by its intrinsic nature having capacity of internal 

instrumentality of self-doer and self-instrument, is 

originated with a later state  then it is defined by that  

utpāda (origination of newer modification) but it does not 

undergo a difference with this  utpāda in its own nature, as 

it is by its own nature to be ‘as such’. 

And as the same upper garment, originating with a 

spotless clean state (utpāda) and being annihilated with a 

soiled state, is defined by this annihilation (vyaya), but it 

does not undergo a difference with this vyaya 

(annihilation) in its own nature, as it is by its own nature 

to be ‘as such ’. So, same substance originating with later 
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state and being annihilated with former state is defined 

with this annihilation but it does not undergo a difference 

with this annihilation (vyaya) in its own nature, as it is by 

its own nature to be ‘as such ’. 

And as same upper garment, originating with 

spotless clean state and being annihilated with soiled-

unclean state is together at one and the same time and 

remaining constant by its stable state of being a garment 

(cloth) is defined with this constancy (dhrauvya) of its 

being a garment (cloth) but it does not undergo a 

difference with that constancy in its own nature, as it is by 

its own nature to be ‘as such’. So, the same substance, 

originating with later state and getting annihilated with its 

former state and remaining constant by its stable state of 

being a substance is defined with this constancy/ 

permanence, but it does not undergo a difference/ with 

that permanence in its own nature; as it is by its own 

nature to be “as such”. 

And as the same upper garment is defined by 

(whiteness, etc.) width-wise/area-wise specific qualities-

attributes (vistāra viśeṣa svarūpa guṇas) but it does not 

undergo a difference/with those attributes in its own 

nature, as it is by its own nature to be ‘as such ’. So, same 

substance also is defined by (jñāna, etc.) width-wise, area-

wise specific qualities/ attributes (vistāra viśeṣa svarūpa 

guṇas) but it does not undergo a difference with those 

attributes, as it is its own nature to be “as such”.  

And as same upper garment is defined by lengthwise 

particularities - which exist in its modifications (āyata 

viśeṣa svarūpa paryāya) but it does not undergo a 

difference with those threads, as it is its own nature to be 

“as such”. So the same substance also is defined by length-

wise particularities existing in its modifications (āyata 
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viśeṣa svarūpa paryāyas) but it does not undergo a 

difference with those modifications (paryāyas) in its own 

nature, as it is own nature to be “as such”. 

Gāthā-96 

A= kÊme`aiStTvH iäiv\miwd\ait¸ Sv$paiStTvH 

saõXyaiStTvH ceit. tZedH Sv$paiStTvaiw\anmŸ- 

Now, in succession the existence (astitva) is 

described to be of two types (1) svarūpa astitva (existence 

of characteristic nature) (2) sādṛśya astitva (existence of 

common nature). Of these two the svarūpa sādṛśya astitva 

is described (in this gāthā-96)- 

sBwavo ih shavo gu`eihH sgpýOihH ic¿eih. 
dVvSs sVvkalH     _PpadVvy\uv¿eihH.. 96.. 

sabbhāvo  hi sahāvo guṇehiṁ sagapajjaehiṁ cittehiṁ | 

davvassa savvakālaṁ uppādavvayadhuvattehiṁ || 96 || 

Gāthā: At all times existence (astitva) of a substance 

is possessed with attribute and various types of 

modifications of its own and with origination (utpāda) 

annihilation (vyaya) and permanence (dhrauvya). Virtual 

existence-is intrinsic nature of a substance. 

Ṭikā: Existence, in fact, is (eternal) characteristic 

nature of a substance. Why should existence (astitva) not 

be the intrinsic nature of a substances as it has oneness 

with substance because of its being without beginning or 

end due to being independent of any other means, 

causeless, always  modifying in a uniform occurrence, 

being different from impure  disposition/alien nature, 

even besides their existing manifoldness in them in as 

much as one is the existence and the other the existent, yet 

they have no difference of prades̀as (infinitesimal units of 

space/spatial units)? (Certainly, existence is the character 
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of a substance). The way that existence (astitva) ends 

individually in each and every substance amongst different 

substances, but similar to this, it (existence) does not end 

individually in dravya-guṇa-paryāya (substance-attribute-

modification), because these are established/ proved/ 

realized mutually, therefore, their existence is one only; 

i.e., dravya-guṇa-paryāya are realized by mutual approval, 

if any one (of these three) would not be there then the 

other two would also not be proved. This can be 

understood by the case (dravya-guṇa-paryāya) of gold.  

As in gold, those (qualities and modifications) which 

are not seen apart from the gold in respect of substance or 

region or time or essence (traits) is found associated with 

the process of holding the characteristic nature of yellow, 

etc., attributes and ring, etc., modifications, as its doer 

(kartā), instrument (karaṇa), base/seat (adhikaraṇa), 

which are originated from existence of gold - such 

yellowness, etc., attributes and ring, etc., modifications 

being the existence of gold is the characteristic nature of  

gold itself. So those (attributes and modifications) of the 

substance which are not seen apart from substance in 

respect to substance, region, time or essence (traits), is 

found associated with the process of holding characteristic 

of attributes and modifications as its doer (kartā) - 

instrument (karaṇa) – base/seat (adhikaraṇa), which are 

originated from existence of substance - such attributes 

and modifications being existence of substance is 

characteristic nature of substance itself. (Thus, from the 

existence of substance-dravya, the existence of attributes 

and modifications is proved).  

And, as in gold, that (gold) which is not seen apart 

from yellowness, etc., attributes and ring, etc., 

modifications in respect to substance, region, time, 
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essence (traits) is found with process of holding 

characteristic nature of gold as its doer (kartā) - 

instrument (karaṇa) - base (adhikaraṇa), which is 

originated by yellowness, etc., attributes and ring, etc., 

modifications. This being existence of gold which is 

realized by these as the fundamental means, is self-nature. 

So, of substance, that (substance) which is not seen apart 

from attributes and modifications in respect to substance, 

region, time or essence (traits), is found with the process 

of holding characteristic nature of substance as its doer - 

instrument - base/seat, which is originated by attributes 

and modifications. This being existence of substance which 

is realized by these as fundamental means, is self-nature. 

(Thus, from existence of attributes and modifications, 

existence of substance-dravya is proved)  

Furthermore, as in gold, those (utpāda-vyaya-

dhrauvya) which are not seen apart from gold in respect of 

substance or region or time or essence (traits), is found 

associated with the process of holding characteristic 

nature of originations of rings, etc., annihilations of 

bracelets, etc., and permanence/stability of yellowness, 

etc., attributes as its doer - instrument - base/seat, which 

are originated from the existence of gold - such 

originations of ring, etc., annihilations of bracelets, etc., 

and permanence/stability of yellowness, etc., attributes 

being existence of gold is the characteristic/nature of the 

gold itself. So, of substance, those (utpāda-vyaya-

dhrauvya) which are not seen apart from substance in 

respect of substance-region-time or essence (traits), is 

found associated with the process of holding the 

characteristic nature of originations-annihilations-

permanence/stability as its doer – instrument - base/seat, 

which are originated from the existence of substance – 
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such originations-annihilations-permanence/stability 

being the existence of substance is the characteristic 

nature of substance itself. [Thus, from the existence of 

substance the existence of   utpāda (origination) – vyaya 

(annihilation) - dhrauvya (permanence/stability) is 

proved/originated].   

And/or, as of gold, that (gold) which is not seen apart 

from ring, etc., originations, bracelets, etc., annihilations 

and yellowness, etc., permanence in respect of substance, 

space, time or essence (traits), is found with the process of 

holding the characteristics nature of gold as its doer 

(kartā) - instrument (karaṇa) - base/seat (adhikaraṇa), 

which is originated by ring, etc., origination, bracelets etc., 

annihilations, yellowness, etc., permanence/stability, this 

being the existence of gold, which is realized by these as 

the fundamental means, is the self-nature. So, of the 

substance, that (substance) which is not seen apart from 

the originations, annihilations and permanence/stability 

in respect of substance, space, time or essence (traits), is 

found with the process of holding the characteristic nature 

of the substance as its doer – instrument - base/seat, 

which is originated by these - origination – annihilation - 

permanence/stability this being the existence of 

substance, which is realized by these as the fundamental 

means, is the self-nature. (Thus, from the existence of 

utpāda-vyaya-dhrauvya only, the existence of substance is 

proved). 

Bhāvārtha: There is no spatial difference (prades̀a 

bheda) between existence (astitva) and substance 

(dravya), and that astitva is without beginning and end 

(anādi-ananta) and it always modifies with a causeless 

uniform condition, therefore it is of different type even 
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from the impure/alien nature. It being so, existence 

(astitva) is the characteristic nature of substance (dravya).  

Existence (astitva) of attributes-modifications 

(guṇas-paryāyas) and that of substance (dravya) is not 

different, it is one and the same because guṇa-paryāyas are 

originated from dravya and dravya is originated from 

guṇa-paryāyas only. Similarly, astitva of utpāda-vyaya-

dhrauvya and that of dravya is also one and the same, as 

utpāda-vyaya-dhrauvya are originated only from dravya 

and dravya is proved only from utpāda-vyaya-dhrauvya. 

In this way the svarūpa–astitva (existence of 

characteristic nature) is explained here. 

Gāthā- 97 

[dH tu saõXyaiStTvaiw\anmStIit k=yit- 

Now, in the stanza (gāthā 97) the sādṛśya astitva 

(existence of common nature is explained here: - 

[h  ivivhlÉq`a H̀  lÉq`megH sidi¿ sVvgyH. 
_vidsda qlu  \MmH ij`vrvshe` p~`¿H.. 97.. 

iha  vivihalakkhaṇāṇaṁ  lakkhaṇamegaṁ  saditti  savvagayaṁ | 

uvadisadā khalu dhammaṁ jiṇavaravasaheṇa paṇnattaṁ || 97 || 

Gāthā: Jinavara Rṣabha (Tirthankara Jina) while 

preaching dharma had declared that sat (to be an existent) 

is the one, omni-present common characteristic existence 

(sādṛs̀ya astitva) of all substances with their individual 

different characteristic existence (svarūpa astitva). 

Ṭikā: Here, in this world, all substances, although, 

exhibiting their multifariousness by process of remaining 

separate from one another and fixing the boundary of each 

substance, are defined/recognized by their own existence 

of specific characteristic  nature (svarūpa astitva); even 

then, sat (existent) such omnipresent existence of common 
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nature (sādṛs̀ya astitva) prevalent in all substances should 

certainly be known as one, only by leaving their 

multifariousness as its belonging in all substances and 

ignoring the fixed boundary of each substance. 

Thus, expression sat (it is) and cognizance of all sorts 

of substances expressed by sat (it is) represent existence 

of all substances. If this were not so, then any one 

substance should be termed existent (sat), some other as 

non-existent (asat), another substance as existent and not-

existent (sat and asat) and some other substance as 

impossible to describe (avācya). But this is certainly 

contradictory (to call something sat or asat or sat and asat, 

avācya) whereas point of sat is such that expression and 

knowledge of its being representative of all sorts of 

substances can be proved/realized well by the example of 

a tree. 

As in the case of many different kind of trees, 

multifariousness manifested on the basis of their own 

existence of characteristic nature (svarūpa astitva) which 

is a specific differentia of an individual tree is sublated by 

oneness established by the ‘genus’ tree, which is a general 

characteristic (sāmānya lakṣaṇa) and manifests as 

existence of common nature (sādṛs̀ya astitva). So, in case 

of many different kinds of substances, multifariousness 

manifested on basis of their own existence of 

characteristic-nature (svarūpa astitva) which is a specific 

differentia of individual substance, is sublated by oneness 

established by satpanā/being existent, i.e., it is an entity 

which is a general characteristic (sāmānya lakṣaṇa) and 

manifests as existence of common nature (sādṛs̀ya astitva). 

And as in case of these trees although (their 

multifariousness) sublated by oneness established by 

genus “tree “as a general characteristic and manifests as 



 
150 PRAVACANSĀRA 

existence of common-nature, even then multifariousness 

manifested on basis of their own existence of 

characteristic nature (svarūpa astitva) which is a specific 

differentia of an individual tree still shines forth. So, in 

case of all substances, although (multifariousness) 

sublated by oneness established by genes sat (being-it is 

existent) which is a general characteristic and manifests as 

existence of common nature, even then multifariousness 

manifested on basis of their own existence of 

characteristic nature (svarūpa  astitva) which is a specific 

differentia of individual substance, still shine forth. 

[In this way the sādṛs̀ya astitva (existence of 

common nature) has been explained]. 

Gāthā-98 

A= ãVyEãRVyaNtrSyarMwH ãVyad=aRNtrTvH c s¿aya: 
ÝithiNt- 

Now, the misbelief/opinion that another substance is 

created by (self-existing) substances and that existence 

(sattā/astitva) is an object different from substance is 

refuted, (i.e., now it is decided that no other substance is 

created by (self-existing) substances and existence 

(sattā/astitva) is not an object different from substance): - 

dVvH shavisâH sidit ij`a tŠdo smÉqada. 
isâH t\ Aagmdo `eCKid jo so ih prsmAo.. 98.. 

davvaṁ  sahāvasiddhaṁ  saditi  jiṇā taccado samakkhādā | 

siddhaṁ tadha āgamado necchadi jo so hi parasamao ||98|| 

Gāthā: Omniscient lord Jīnas have correctly said that 

substance (dravya) is self-proved/ realized by its svabhāva 

(intrinsic nature) and is sat-self-existent (by svabhāva 

itself). Moreover, it is proved/realized from āgama 

(scripture) also. One who does not accept/believe it as so 
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realized, is a parasamaya (non-self conscious soul/ 

misbeliever - an adherent of the other non self).   

Ṭikā: Substances are not really created by other 

substances, because all substances are self-

proved/realized by their self-existent intrinsic nature. And 

their being self-proved/realized by their intrinsic nature is 

due to their being without a beginning and an end; 

because substance which has no beginning or end, does 

not depend on any other means. It being possessed of its 

own nature of attributes and modification which is the 

fundamental means, by holding such nature, exists self- 

proved/realized on its own. 

That which is originated by substances is not a 

different substance, it is its momentarily happening 

modification. For instance, dviaṇuka (mass of two 

paramānus), etc., and human beings, etc. A substance, in 

fact, being eternally infinite and constant (permanent) in 

three-time phases, does not originate. 

Now, let us ascertain that, just as a substance is 

proved/realized simply by its own intrinsic nature, so in 

the same way, sat (an existent) is proved/realized by its 

own intrinsic nature; because it (substance) having form 

of sat (being existent) is a self-existing entity by its own 

intrinsic nature, i.e., it is existent (sat) - such characteristic 

nature of substance is constituted by its own self existing 

form of intrinsic nature. 

Existence (sattā) does not exist itself as an object 

different from substance, because of conglomeration of 

which, that substances be sat (existent). (This is being 

explained as under):- 

Firstly, existence (sattā/astitva guṇa) itself is not an 

object different from substance (dravya) so that substance 
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by way of its mutual connectivity (yutasiddhatā) be called 

a sat (existent), thus sat (existent substance) and sattā 

(existent attribute) are not two different objects. Because 

no such mutual separation is seen in them, as in case of a 

stick and stick bearer. Secondly, by way of ‘no mutual 

connectivity’ (ayutasiddhatā) also substance cannot be 

called sat (existent) because sat and sattā are not two 

different objects. If, someone objects that-‘this is in that’ 

(i.e., existence/sattā is in substance) - such a notion arises, 

so it can be possible. Then we ask him-‘on what ground 

arises such a notion that -‘this is in that’? If it is said that it 

is based on differentiation- bheda (between dravya and 

sattā) then what is that differentiation? Is it of prādes̀ika 

(local space-wise) or atādabhāvika (being non-identical)? 

(But) it cannot be prādes̀ika/local because yutasiddhatva 

has already been rejected earlier. If it is said that it is 

atādabhāvika (non-identical), then it is correct, because it 

has already been declared in the scripture-‘that which is a 

substance is not an attribute’. But (here too it must be kept 

in mind) - this atādabhāvika bheda (non-identical 

differentiation) is not a cause of the notion that - this 

(atādabhāvika bheda) is in this by singularity; ‘because 

this notion emerges and/or submerges independently. It is 

as per below: - 

When a substance is caused to be reached by a 

modification (i.e., when a modification reaches its 

substance-thus viewing it from modification stand-point), 

only then emerges differentiation of non-identity-‘this 

substance (dravya) possesses an attribute (guṇa), this is 

its attribute’, - e.g., this upper garment is white, whiteness 

is its attribute, etc. But when a substance is caused to be 

reached by a substance (i.e., when substance reaches its 

substance - thus viewing it from substance stand-point) 
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then, to that jīva, whose every differentiation/unfolding of 

an impression (vāsanā) of an attribute has sunk/vanished, 

(so) ‘such a substance itself is’- on viewing in this way, 

submerges totally the differentiation of non-identity, e.g., -

‘white upper garment itself is’, etc. Thus, on getting such 

differentiation submerged, notion based on it is 

submerged. And on its getting submerged, notion of 

different object dependent of ‘no mutual connectivity’ 

(ayutasiddhatva) gets submerged. Consequently all 

(differentiations) exist as being one substance only. And 

when differentiation emerges, then as it emerges, notion 

dependent of it emerges; and on its emergence notion of 

different object dependent of ayutasiddhatva emerges; 

(but) even then emerging of a substance in the form of a 

modification, is not something different from that 

substance, e.g., just like a wave of water (is not different) 

from water mass. It being so (it is determined) substance 

is itself a sat-existent. He who does not believe, must be 

believed to be the believer of other non- self 

(parasamaya/non-self conscious soul). 

Gāthā-99 

A=oTpadVyy\/aEVyaTmkTve½ip sdŸãVyH wvtIit ivwavyit- 

Now it is explained that substance, even besides it’s 

consisting of origination annihilation and permanence is 

an existent (sat): - 

sdvi‚dH shave dVvH dVvSs jo ih pir`amo. 
AT=esu   so   shavo i@idsHwv`assHbâo.. 99.. 

sadavaṭṭ̣̣̣hidaṁ sahāve davvaṁ davvassa jo hi parināmo | 

atthesu so sahāvo ṭhidisaṁbhavanāsasaṁbaddho || 99 || 

Gāthā: Substance is existent, situated in its intrinsic 

nature because every pariṇāma (manifestation) of a 
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substance which is connected with permanence, 

origination and destruction. It is its (eternal) intrinsic 

nature so it is the characteristic nature (svabhāva) of all 

substances. 

Ṭikā: Here (in this world) every substance owing to 

its being situated eternally in its intrinsic nature, is an 

existent. And extrinsic nature of a substance consists in its 

manifestation (pariṇāma) of oneness form of permanence, 

origination and destruction. 

As, the volume (vāstu) of a substance, although being 

indivisibly one as a whole, possesses infinitesimal spatial 

units (prades̀as) which are its subtle portions, are found 

prevalent in its sequential extension. So, existence with 

modifications (vṛtti) of a substance though being one as a 

whole, possesses modifications (pariṇāma) which are its 

subtle portions found prevalent in its ordered 

process/flow. And as cause of the order of extension is 

mutual exclusion (vyatireka) of infinitesimal-spatial units 

(prades̀as); so, cause of succession in process is the mutual 

exclusion (vyatireka) of modifications (pariṇāmas). 

And, as those infinitesimal spatial units (prades̀as) 

possess themselves the characteristic of origination-

destruction-permanence owing to their arising and 

perishing in own place/position by way of their precedent 

and subsequent forms and not arising-not persisting due 

to their being mutually strung everywhere by one and the 

same dwelling/volume (vāstu). So, these modifications 

(pariṇāmas) possess the characteristic of origination-

destruction-permanence owing to their arising and 

perishing in their own time by way of their precedent and 

subsequent forms and not arising not perishing due to 

their being mutually strung everywhere by one and the 

same successive process flow. 
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And as confinement/limit of volume (vāstu) is 

constituted in the form of destruction of precedent 

prades̀a (infinitesimal spatial unit) and the same one is 

constituted in form of origination of subsequent prades̀a 

and the same is constituted in both, together, by their 

being mutually strung together in one volume (vāstu) 

form. So, confinement/limit of volume (vāstu) is 

constituted in the form of destruction of precedent 

pariṇāma/modification and the same is constituted in the 

form of origination of modification (pariṇāma) and is 

constituted in both together, by their being mutually 

strung together in one modifying process form.  

In this way, substance (existent-sat) by nature, is 

possessed of threefold characteristic nature as it never 

transgresses its intrinsic nature. Therefore, we should 

accept/endorse the threefold characteristic nature of sat 

(existent substance/dravya); just like it is in the example 

of a pearl necklace: - 

    As in the case of a hanging necklace which has a 

definite length, three-fold-ness is easily recognized whilst 

all pearls are visible each in its own place. Subsequent 

pearls manifest in their subsequent place and preceding 

pearls does not manifest in subsequent place. String 

through the whole necklace, which strings them together 

by way of a common stringing thread, is present in all their 

places. In the same way, in case of a substance (dravya) 

which possesses a definite eternal modifying activity 

(vṛtti), three-fold-ness is easily recognized. Whilst all 

modifications are visible/manifested each at its own point 

of time, subsequent modifications manifest in their 

subsequent point of time and the preceding modifications 

do not manifest in subsequent point of time. Continued 

flow of modifying process (pravāha) in whole substance 
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which strings them together by way of common stringing 

thread is present in all their points of time.  

Bhāvārtha: Every substance always lives in its 

svabhāva (characteristic nature), so it is sat (existent) and 

that svabhāva consists in its manifestation of origination-

destruction-permanence. As infinitesimal spatial unit of 

the orderly extension of a substance is a prades̀a, in the 

same way, infinitesimal portion of the orderly modifying 

process/flow of a substance is a pariṇāma (manifestation). 

Every pariṇāma originates in its own destined time and 

form and destroys as precedent form and every pariṇāma 

remains permanent as one form, devoid of origination-

destruction owing to one modifying process form in all 

manifestations. So, there is no time difference in 

origination-destruction-permanence, these three exist in 

one and the same time. Thus, substance always exists in 

the tradition of manifestations of such form of origination-

destruction-permanence, therefore substance by itself 

possesses nature of origination-destruction-permanence, 

similar to that of the necklace of pearls. 

Gāthā-100 

A=oTpadVyy\/aEVya`aH prSpraivnawavH ¹#yit- 

Now, mutual concomitance (avinābhāva) of 

origination destruction and permanence is confirmed: - 

` wvo wHgivhI`o wHgo va `iT= sHwvivhI`o. 
_Ppado  iv  y  wHgo  `  iv`a  \oVve` AT=e`.. 100.. 

ṇa bhavo bhaṁgavihīṇo bhaṁgo vā ṇatthi saṁbhavavihīṇo | 

uppādo vi ya bhaṁgo ṇa viṇā dhovveṇa attheṇa || 100 || 

Gāthā: There is no origination (utpāda) without 

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

destruction can be without permanence. 

Ṭikā: In fact, there is no origination or creation 

without destruction/annihilation, no destruction without 

origination. There is neither origination nor destruction 

without permanence/stability, nor there is permanence 

without origination and destruction. 

That which is origination the same is destruction, 

that which is destruction the same is origination and both 

origination and destruction are permanence and 

permanence is origination and destruction. For example - 

origination of jar/pot is destruction of clod of clay, because 

the being or presence (existence) of a condition appears 

having nature of absence of another being. And that which 

is destruction of clod of clay is origination of jar/pot, 

because not being or absence of a condition appears 

having nature of being (presence of) another being. And 

both origination of jar and destruction of clod of clay is 

permanence of clay, because vyatireka (change of state) 

does not transgress anvaya (sameness). And permanence 

of clay is origination of jar and destruction of clod of clay 

because anvaya (sameness) is exhibited through 

vyatirekas (change of states), i.e., vyatirekas do not 

overpass anvaya. 

And if this is not believed/accepted to be so, then it 

would mean that origination is something different, 

destruction is something different and permanence is 

something different. 

In that condition, when jar/pot is accepted to be 

having origination (utpāda) only (irrespective of 

destruction and permanence) then due to absence of cause 

of origination there would either be no origination, 
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whatever would be, would be only origination of asat 

(non-existent). And thus, if jar/pot would not come into 

being, then there would be origination of anything in this 

world, (this fault will arise) and in case of origination of 

non-existent, there would be origination of-flowers in the 

sky, etc., also (i.e., substances would get evolving from 

nothing), this fault will arise. 

And in case, when clod of clay is accepted to be 

having destruction (vyaya) only (irrespective of 

origination and permanence) then due to absence of cause 

of destruction there would either be no destruction 

whatever or would be destruction of sat (self-existent) 

itself. 

And here, if there would not be destruction of clod of 

clay, then there would be no destruction of anything in this 

world (this fault will arise); and in case, if destruction of an 

existent (sat) would be accepted then there would be 

destruction of caitanya (sentient) jīvas, etc., also (i.e., all 

substances will get completely destroyed-this fault will 

arise).     

And in this case, when clay is accepted as having the 

permanence/continuance (dhrauvya) only (irrespective of 

origination and destruction) then due to absence of its 

being with vyatirekas (modifications), there would either 

be no permanence or momentary itself would become 

permanence/eternality. 

And here, if there would not be permanence of clay 

then there would be no permanence/non-continuance of 

all existing substances (i.e., if any clay would not remain 

permanent then no substance of world remains 

permanent - this fault will arise). And if momentary 

would-be permanence, then momentary gesticulations of 

mind would also be permanence; (i.e., every notion of 
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mind also would become eternally permanent, this fault 

will arise). 

Therefore, we must accept a substance as being 

characterised by an unobstructed threefold nature 

concomitant with origination subsequent posterior 

modifications (vyatirekas) destruction of precedent former 

modifications (vyatirekas) and permanence of sameness 

(anvaya).  

Gāthā-101 

A=oTpadadInaH ãVyad=aRNtrTvH sHhrit- 

Now, it is concluded that origination (utpāda), etc., 

are not other objects different from the substance 

(dravya): - 

_Ppadi‚idwHga   ivýHte   pýOsu  pýaya. 
dVviMh sHit i`ydH tMha dVvH hvid sVvH.. 101.. 

uppādṭṭhidibhaṁgā     vijjaṁte     pajjaesu     pajjāyā | 
davvemhi santi ṇiyadaṁ tamhā davvaṁ havadi savvaṁ || 101 || 

Gāthā: Origination, permanence and destruction 

(utpāda-dhrauvya-vyaya) exist in modifications (paryāyas) 

and paryāyas indeed exist (indivisibly) in substance, 

therefore all that (threefold characteristic nature) is 

substance.  

Ṭikā: In fact, origination, destruction and 

permanence are dependent upon modifications and these 

modifications again are dependent on substance; 

therefore, all these are one substance only and there is no 

other substance. Primarily the substance exists by 

modifications, i.e., modifications rest on substance; 

because an aggregated one (samudāyī) consists of 

aggregation (samudāya) form; e.g., just like a tree. 
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As an aggregated one tree being an aggregation of 

stem, root and boughs appears to be depending on its 

stem, root and boughs; similarly, an aggregated one 

substance being an aggregation of modifications 

(paryāyas) appears to be depending on its modifications. 

And modifications are dependent on origination, 

destruction and permanence because origination, 

destruction and permanence have the quality of being 

portions (of a substance but not substance itself), e.g., like 

a seed, sprout and tree. 

As these three portions namely seed, sprout and tree, 

belonging to and being states of a fully grown tree as a 

whole when envisaged together appears to be depending 

on their individual qualities of destruction, origination and 

permanence. In the same manner three portions 

(modifications) namely annihilating, emerging and 

remaining the same belonging to and being states of a 

substance as a whole, when envisaged together appears to 

be depending on their individual qualities of destruction, 

origination and permanence. 

But if (i) destruction (ii) origination and (iii) 

permanence (not accepting these to be indivisible portions 

of substance) are upheld (individually) to be substance 

itself, then everything would be confounded (viplava). This 

is clarified as under: - 

(1) In case of mere destruction, if destruction of 

substance itself is accepted then all substances being 

characterised by ‘momentary destruction’ would get 

destroyed in one and the same moment only. Which 

would result into s̀ūnyatā (emptiness/nihilism) of 

all substances, or else existent (sat) would get 

destroyed. 
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(2) And in case of mere origination, if origination of a 

substance itself is accepted, then all substances 

being characterised by ‘recurring originations’ every 

moment, would continue, each one originating an 

endless number of substances, or else there would 

be origination of a non-existent (asat). 

(3) And in case of mere permanence, if permanence of 

substance itself is accepted then due to absence of 

‘successively occurring existences’ there would 

either be non-existence of substance or perpetual 

momentary state (kṣṇikatva). Hence, origination, 

destruction and permanence must be accepted as 

dependent on modification (paryāyas) and 

modifications as dependent on substance, so that all 

this is merely one substance only. 

Bhāvārtha: Seed, sprout and full-grown tree - these 

are parts of a tree. Annihilation of seed, origination of 

sprout, and permanence of tree-state, these three exist 

simultaneously and together. Thus, destruction is 

dependent on seed, origination is dependent on sprout 

and permanence is dependent on tree-state; destruction, 

origination and permanence are not different objects from 

seed, sprout and tree-state. And the seed, sprout and tree-

state also are not different objects from tree. So, that all 

this is merely a tree only. In the same manner, annihilating 

state, emerging state and permanent state - all (these 

three) are parts of a substance. Destruction of annihilating 

state, origination of emerging state and permanence of 

stable state all exist together, simultaneously. Thus, 

destruction is dependent on annihilating state, origination 

is dependent on emerging state and permanence is 

dependent on stable state. Destruction, origination and 

permanence are not some different objects from those 
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states/modifications and those modifications/states too 

are not some different objects from substance. Hence, all 

this is merely one substance only. 

Gāthā-102 

A=oTpadadInaH Ù`wedmudSy ãVyTvH >otyit- 

Now, rejecting the differences in moments of time of 

origination (utpāda), etc., the concept of substance is 

explained: - 

smvedH  qlu  dVvH   sHwvi@id`assi~`d‚eihH. 
OÞiMm cev smye tMha dVvH qu ti¿dyH.. 102.. 

samvedaṁ khalu davvaṁ sambhavaṭhidiṇāsasaṇṇidaṭṭhehiṁ | 

ekkami  ceva  samaye  tamhā  davvaṁ  khu tattidayaṁ || 102 || 

Gāthā: The substance is actually concomitant with 

its modifications (arthas) namely origination (utpāda), 

permanence (sthiti/dhrauvya) and destruction (vyaya) are 

one and the same time (i.e., there is no time difference in 

moments of these modifications of a substance); therefore, 

this threefold set is actually the substance. 

Ṭikā: (First doubt is raised): - Here (in this world), 

that which is moment of birth of a thing (vastu), it 

pervading merely by its birth, is neither the moment of 

remaining stable nor the moment of annihilation, (so it is 

different); and that which is the moment of stability, is 

neither the moment of birth (origination) nor the moment 

of annihilation, as it pervades between  the interspace of 

both; and that which is the moment of annihilation is 

neither the moment of birth (origination) nor the moment 

of remaining stable; because the thing destroys only after 

its taking birth (origination) and remaining stable; thus on 

thinking logically the time difference of moments of 
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origination, etc., does arise/enter the mind from the core 

of the heart. 

 (The above doubt is answered/reconciled as 

under):- Time difference of moments of origination, etc., 

can enter into the mind only when it is admitted that 

substance originates by itself, remains stable by itself and 

perishes by itself. But this is not accepted/proved so; 

(because it is accepted/proved that): - origination, etc., 

belong merely to paryāyas (modifications); from where 

would time-difference of moments come? This is clarified 

as under: -  

As, the moment when clay-pot (rāmpātra), in the 

presence of accomplishment actuated by the potter with 

stick, wheel and cord, comes into existence (is originated), 

the same moment is also of annihilation of clod of clay and 

same moment is of stability of clay-ness which exists on 

both sides of the processes. In the same way, moment 

when (anything whatever) modifies, in presence of 

accomplishment actuated by internal and external causes, 

then the moment of its successive posterior modification is 

same as the moment of annihilation of prior/former 

modification and is same as moment of stability/ 

permanence of substantiality which exists on both sides of 

the process. 

And as origination, destruction and permanence 

exists respectively, one in clay pot (rāmpātra), one in clod 

of clay and one in clay-ness and are seen combined at each 

moment in the clay which has contact with threefold 

inherent nature. In the same way, origination, destruction 

and permanence exist respectively (in any substance), one 

in posterior modification, one in prior modification and 

one in substantiality and are seen combined with each 

moment in substance which has contact with threefold 
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inherent nature. And as origination, destruction and 

permanence which exist respectively in clay pot 

(rāmpātra), clod of clay and clay-ness are only the clay and 

nothing else. In the same way, origination, destruction and 

permanence exist respectively (in any substance), one in 

posterior modification, one in prior/former modification 

and one in substantiality and are seen combined at each 

moment in substance which has contact with threefold 

inherent nature. 

And as origination, destruction and permanence 

which exist respectively in clay-pot (rāmpātra), clod of 

clay and clay-ness are clay only and nothing else. In the 

same way origination, destruction and permanence which 

exists respectively in posterior modification, prior/former 

modification and substantiality are the substance only and 

is no other object. 

Gāthā-103 

A= ãVySyoTpadVyy\/aEVya~ynekãVypyaRyäare` icNtyit- 

Now, origination, destruction and permanence of 

substance are considered by means of modifications of 

several substances: - 

paDuBwvid y A~`o pýaAo pýAo vyid A~`o. 
dVvSs tH ip dVvH  èv p`‚H  `  _Pp~ H̀.. 103.. 

pādubbhavadi  ya  aṇṇo  pajjāo  pajjao  vayadi aṇṇo | 
davvassa taṁ pi davvaṁ ṇeva paṇaṭṭhaṁ ṇa uppaṇṇaṁ || 103 || 

Gāthā: One modification (paryāya) of a substance 

(dravya) arises and another paryāya annihilates; 

substance has not annihilated and has not arisen (it is 

eternal).  

Ṭikā: As here (in this world) one molecule of triple 

paramānus of homogeneous nature which is a 
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modification of several substances annihilates and another 

molecule of quadruple paramānus (homogeneous 

substantial modification) arises but those three or four 

matter-particles remain constant-not destroying and not 

arising. In the same way, all homogenous substantial 

modifications destroy and arise but the homogeneous 

substances remain constant-not destroying and not 

arising. 

And as one human form of heterogeneous 

substantial modification (manuṣya-paryāya) destroys and 

another celestial god form of heterogeneous substantial 

modification (deva paryāya) arises, but both soul and 

matter remain constant - not destroying and not arising. 

Similarly, all heterogeneous substantial modifications 

destroy and arise whereas heterogeneous substances 

remain constant- not destroying and not arising. 

Thus, substances in themselves are constant 

(eternal) but they undergo origination- destruction by 

their substance-modifications so they are origination, 

annihilation and permanence. 

Gāthā-104 

A= ãVySyoTpadVyy\/aEVya~yekãVypyaRyäare` icNtyit- 

Now, origination, annihilation and permanence of a 

substance are considered through modifications of one 

substance: - 

pir`mid syH dVvH  gu`do y gu`HtrH sdivis‚H. 
tMha gu`pýaya wi`ya pu`  dVvmev i¿.. 104.. 

pariṇamadi sayaṁ davvaṁ guṇado ya guṇaṁtaraṁ sadavisiṭṭhaṁ | 

tamhā  guṇapajjāyā  bhaṇiyā puṇa davvameva tti || 104 || 

Gāthā: Substance, being indivisible and 

undifferentiated from existent (sat) modifies by itself from 
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one qualitative modification into another qualitative 

modification, therefore quality-modifications are said to 

be substances itself. 

Ṭikā: Quality-modifications are modifications of one 

substance, because quality-modifications have one 

substance-ness. Their one substance-ness is explained by 

example of a mango fruit (sahakāra fruit).    

Just as a mango fruit modifying by itself from green 

state into yellow state realizes its own existence by 

preceding and succeeding state of green and yellow colour, 

therefore it, having one undivided existence with the 

states of greenness and yellowness, is merely one 

substance and not a different object. Similarly, substance 

modifying by itself from quality of precedent state into 

quality of subsequent state realizes its own existence by 

those qualities present in precedent and subsequent 

successive states, therefore it, having one undivided 

existence with the qualities present in precedent and 

subsequent successive states, is merely one substance and 

not a different substance.  

And, as mango fruit arising with state of yellow 

colour, destroying the state of green colour, remaining 

stable as a mango fruit, is origination, destruction and 

permanence; in the someway, substance arising with 

quality of subsequent state, destroying the quality of 

precedent state, remaining permanent with quality of 

being a substance, is origination, destruction and 

permanence. By virtue of this, they are modifications of 

one substance. 

Bhāvārtha: In the earlier gāthā, origination, 

destruction, permanence of a substance was explained 

through modifications of several substances; and now in 
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this gāthā, origination, destruction, permanence of 

substance is explained through modification of quality 

(existence attribute). 

Gāthā-105 

A= s¿aãVyyorn=aRNtrTve yui›mupNySyit- 

Now, existence (sattā) and substance (dravya) are 

not different objects - this is explained through logical 

explanation: -  

` hvid jid s¶VvH  AsâuVvH hvid tH k\H dVvH. 
hvid pu`o A~`H  va tMha dVvH syH s¿a.. 105.. 

ṇa havadi jadi saddavvaṁ asuddhuvvaṁ havadi taṁ kadhaṁ davvaṁ | 

havadi puṇo aṇṇaṁ vā tamhā  davvaṁ sayaṁ sattā || 105 || 

Gāthā: If substance be not an existence (by itself) 

then definitely it would be non-existent. (But that which is 

non-existent) so, how is it a substance? Or (if it is not non-

existent), is it something else [(different from sat 

(existence)]? (How can that be?) Therefore, substance is 

itself existence.  

Ṭikā: If substance be not an existent by its own 

characteristic-nature, then it would either be non-existent 

or separate from existence (sattā).  

(1) If it were non-existent, then, due to impossibility of 

permanence, this itself would not remain stable, and 

substance would come to its end.  

(2) And if it were apart/separate from existence, then, 

sustaining itself apart from existence, it would end 

existence itself.  

But if the substance be existing by its own 

characteristic nature, then  
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(3) due to presence of permanence, remaining stable, 

substance will show (i.e., substance proves) to be 

self-existent; and  

(4) Sustaining itself without being apart/separate from 

existence, it will admit existence, whose purpose is 

only this much. Therefore, substance must be 

accepted in itself, to be a self-existing entity/an 

existence, because existence and the existent, being 

not separated, are not different (from one another). 

Gāthā-106 

A= p<=˜vaNyTvlÙ`muNmuãyit- 

Now, ‘separateness’ and ‘otherness’ are defined: - 

pivw¿pdes¿H pu\¿imid sas`H ih vIrSs. 
A~`¿mtBwavo   `   tBwvH  hoid  k\megH.. 106.. 

pavibhattapadesattaṁ pudhattamidi sāsaṇaṁ hi vīrassa | 
aṇṇattamatabbhāvo ṇa  tabbhavaṁ hodi kadhamegaṁ || 106 || 

 Gāthā: vibhaktva-prades̀atva is occupying of 

different prades̀as (spatial units) which is      separateness 

(pŗthakatva) – such is the teaching of Lord Vīra (the 

24thTirthankara). ‘Otherness’ (anyatva) is not occupying of 

different prades̀as, but is being non-identical (atadbhāva). 

How could it be one with it?  Which is not exactly of that 

form?  

Ṭikā: Occupying of different prades̀as (spatial units) 

is characteristic of separateness (pṛthakatva) (but) that is 

not possible between existence and substance, because 

quality/attribute (guṇa) and substance (gunī) possessing 

that quality do not occupy different prades̀as- e.g., similar 

to whiteness of a white upper garment. As are prades̀as 

(spatial units) of white quality (guṇa), the same ones are 

prades̀as of the upper garment (gunī) possessing that 
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quality of whiteness. So, there is no difference of prades̀as 

between them. Similarly, whatever are prades̀as of 

existence (sattā) as a quality (guṇa), the same ones are 

prades̀as of substance possessing that quality (gunī) so 

there is no difference of prades̀as between them. 

Even it being so, there is otherness (anyatva) 

between them (existence and substance), because 

characteristic of that (otherness) is applicable here. Being 

non identical (atadbhāva) is, in fact, characteristic of 

otherness (anyatva) and this is found in existence (sattā 

guṇa) and substance (dravya/gunī) because there is no 

identity/sameness (tadbhāva) between quality/attribute 

(guṇa) and substance (gunī) possessing that quality as is 

in the case of white upper garment. 

In this way white colour which becomes an object of 

only one sense organ – eye - but does not become object of 

all sense organs, is not the garment which falls under the 

reach of all other sense-organs, and garment which falls 

under the reach of all sense-organs, is not the white colour 

which becomes an object of only one sense-organ-eye. But 

it does not become the object of all other sense-organs. So 

both (colour and garment) are not identically the same, 

similarly existence (quality/guṇa)  which (1) exists as 

abiding by something (2) is devoid of other qualities (3) is 

composed of one quality (4) is a characteristic (viśeṣaṇa) 

(5) is a predicate (vidhāyaka) and (6) holds occurrence 

(vṛtti) a characteristic nature, is not a substance – and the 

substance which (1) does not exist as abiding by 

something, (2) possesses qualities, (3) is composed of 

several qualities, (4) is a thing characterised by 

particularities (viśeṣya), (5) is a subject of predicates 

(vidhīyamāna)and (6) a holder of occurrences (vṛttimāna) 

is not a quality-guṇa (existence): and substance which 
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does not exist as abiding by something, possesses 

qualities, is a thing characterised by particularities, is a 

subject of predicates and a holder of occurrences is not 

existence characteristic only (sattā guṇa), which exists as 

abiding by something is devoid of other qualities, is 

composed of one quality, is a characteristic, is a predicate 

and holds occurrences for characteristic nature. So that, 

existence and substance alike quality (guṇa) and 

possessor of qualities (gunī) both - are not identically the 

same. It being so, although in a definite respect both 

(existence and substance) are not different objects 

(arthas) nevertheless one must not have doubt that they 

have absolute oneness, because ‘being identically the 

same’ (tadbhāva) is the characteristics of oneness. And 

that which is not known as ‘being the same’, how can it 

(absolutely) be one? (It cannot be one). But from guṇa 

(quality) and gunī (possessor of qualities) point of view 

they are not one - this is the conclusion. 

Bhāvārtha: Occupying of different prades̀as (spatial-

units) is the differentia of ‘separateness’ (pŗthakatva) and 

not being identically the same is differentia of ‘otherness’ 

(anyatva). In substance and quality, there is no 

‘separateness’ even so there is ‘otherness’. 

Q: How can ‘otherness’ (anyatva) be in them which 

are not separate (do not occupy different prades̀as)?    

A: “Otherness” can be in them just like whiteness of a 

white cloth; the prades̀as (spatial units) of cloth and its 

whiteness are not different and there is no separateness in 

them. Even it being so, whiteness is seen by only one sense 

organ- eye, it is not known by tongue, nose, etc., the 

remaining four senses, whereas, cloth is known by all the 

five senses. Therefore (in certain respect) cloth is not 

‘whiteness’ and whiteness is not cloth. If it were not so 
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then, like cloth, its whiteness must also be known by all 

senses, but it does not happen so; therefore, even besides 

there being no-separateness in whiteness and cloth the 

‘otherness’ does exist in them. 

In the same way, even besides there being no-

separateness in the substance (dravya) and its existence 

etc., qualities, ‘otherness’ does exist; because, even besides 

prades̀as (spatial-units) of a substance and its qualities 

being the same-not different, there being distinction of 

name, number - characteristics nature, etc., in substance 

and its qualities, in certain respect, substance is not of the 

form of a quality and quality is not of the form of a 

substance. 

Gāthā-107 

A=at…wavmudañTy Ý=yit- 

Now, ‘non- identity’ (atadbhāva) is clarified through 

example: - 

s¶VvH  sŠ  gu`o  sŠev y pýAo i¿ ivT=aro. 
jo  qlu tSs Awavo so tdwavo AtBwavo.. 107.. 

saddavvaṁ sacca guṇo sacceva ya pajjao tti vitthāro | 

jo khalu tassa abhāvo so tadabhāvo atabbhāvo || 107 ||  

Gāthā: Extension of sattā guṇa (existence quality) is 

of threefold type-substance (dravya) is an existent (sat), 

attribute (guṇa) is an existent (sat) and modification 

(paryāya) is an existent (sat). Among these, mutual 

absence of one into another i.e., ‘its absence’ or ‘absence of 

being of that form’ (tadbhāva) is non-identity (atadbhāva).    

Ṭikā: As a necklace of pearls is extended in three 

forms - namely in the form of necklace, string and pearl; 

so, one substance is extended in three forms - namely in 

the form of substance, quality and modification. 
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And as whiteness-quality of one pearl necklace is 

extended in three forms-namely in the form of white 

necklace, white string and white pearl; in the same way, 

the existence quality (sattāguṇa) of one substance is 

extended in three forms-namely in the form of existent 

substance (sat dravya), existent quality (sat guṇa) and 

existent modification (sat paryāya). 

And as in one ‘pearl necklace’, white quality is not 

the necklace or string or pearl and as the necklace, string 

and pearl are not white quality, thus they have mutual 

absence of one into another, i.e., ‘not being that’ or 

‘absence of being that form’ (tad abhāva lakṣaṇa) is non-

identity (atadbhāva) which is the cause of otherness 

(anyatva). Similarly, in one substance, quality of existence 

is not the substance or another quality (of the substance) 

or a modification; and substance, other quality of 

substance and modification are not the existence-quality. 

Thus, they have mutual absence of one in the other, i.e., 

characteristics of not being that or absence of being of that 

form (tad-abhāva lakṣaṇa) is non-identity (atadbhāva) 

which is the cause of otherness.  

Bhāvārtha: In the extended narration of one ātmā 

(soul), it is narrated in three forms- namely in the form of 

ātmadravya (soul-substance), jñāna, etc., guṇa 

(knowledge, etc., attribute) and siddhatva, etc., paryāya 

(disembodied, omniscient state). In the same way, we 

must understand about all other substances. 

And, as existence-quality (astitva guṇa) of ātmā is 

extended/narrated in three forms-namely in the form of 

sat ātma dravya (existent soul substance), sat jñāna, etc., 

guṇa (existent knowledge, etc., attribute) and sat 

siddhatva, etc., paryāya (existent disembodied omniscient 
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etc., modification). In the same way, we must understand 

about all other substances.  

And, as existence quality (astitva guṇa) of one soul 

(ātmā) is, and without astitva guṇa (existence quality) is 

not ātmadravya or jñāna, etc., guṇa or siddhatva, etc., 

paryāya; and that which (excepting astitva guṇa) ātma-

dravya or jñāna, etc., guṇa or siddhatva, etc., paryāya is, it 

is not astitva guṇa (existence quality) - thus there is 

mutual non-identity (atadbhāva) in them and owing to this 

there is ‘otherness’ in them. Similarly, we must understand 

about all other substances. 

 (Here statement is made about one astitva guṇa 

(existence attribute) of one soul substance, so we must 

understand properly atadbhāva-the cause of ‘otherness’ 

about all other attributes of soul-substance and similarly 

about all other substances with respect to their own 

substance, attributes and modifications). 

Gāthā-108 

A= svR=a½wavlÙ`Tvmt…wavSy inØe\yit- 

Now, it is negated that absolute absence (non-

existence) is the characteristic of ‘non-identity’ 

(atadbhāva): - 

jH dVvH tH ` gu`o jo iv gu`o so ` tŠmT=ado. 
Oso  ih  AtBwavo  èv   Awavo  i¿   i`i¶‚o.. 108.. 

jaṁ davvaṁ tam ṇa guṇo jo vi guṇo so ṇa  taccamatthādo | 

eso   hi   atabbhāvo   ṇeva   abhāvo    tti    ṇiddiṭṭho || 108 || 

Gāthā: From view point of substance, that which is a 

substance (dravya), is not an attribute (guṇa) and that 

which is an attribute (guṇa) is not a substance (dravya) 

indeed; (because) this is non-identity (atadbhāva), 

absolute absence (non-existence) is not non-identity 

(atadbhāva) - this is as revealed by omniscient Jina. 
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Ṭikā: In a substance, that which is substance 

(dravya) is not an attribute (guṇa) and that which is 

attribute (guṇa) is not a substance (dravya) - thus dravya’s 

“not being/not taking” form of a guṇa or guṇa’s “not 

being/not taking” form of dravya, is non-identity 

(atadbhāva), because by this principle alone the 

“otherness” (anyatva) is established/ justified. But 

absence (non-existence) of dravya is guṇa and absence 

(non-existence) of guṇa is dravya - such sort of 

characteristic of absence (non-existence) is not the not-

being form of non-identity (atadbhāva). If this were true, 

then it would result either into ‘the plurality’ of one 

substance, or into nothingness /nihility (s̀ūnyatva) of both 

substance and attribute or into their absolute negation-

form (apoharūpatā). This is explained below:                        

 (Following three faults will arise in believing that absence 

of dravya is guṇa and absence of guṇa is dravya):  

(1) As absence (non-existence) of sentient substance 

(cetana dravya) is insentient substance (acetana 

dravya) and absence (non-existence) of acetana 

dravya is cetana dravya - thus there is plurality in 

them; in the same way, absence of dravya would be 

guṇa and absence of guṇa would be dravya,- so that 

there would be plurality in substance, even if it being 

one. 

(2) Or, as in the case of absence (non-existence) of gold 

there is non-existence of quality of being gold in 

general   (svarṇatva) and in absence (non-existence) 

of the ‘quality of being gold’, there is non-existence of 

gold and thus there would be absolute 

nihility/nothingness of both (gold and quality of 

being gold); in the same way, in case of non-existence 

of substance (dravya) there would be non-existence 
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of quality (guṇa) and in non-existence of quality 

(guṇa) there would be non-existence of substance, 

which will result in absolute nihility/nothingness of 

both substance and quality. 

(3) Or, as merely non-existence of cloth would be pot 

and merely non-existence of pot would be cloth - so 

that both would have form of absolute negation 

(apoharūpatā). In the same way, merely the non- 

existence of substance would be quality and merely 

the non-existence of quality would be substance - so 

that both would have an absolute negation form 

(apoharūpatā).    

Therefore, he who wishes to have oneness, non-

nihility (as̀ūnyatva) and non-negation-ness (anapohatva) 

of substance and quality must accept atadbhāva (non-

identity or not being so) as described above. 

Gathā-109 

A= s¿aãVyyoguR`gui`wavHsa\yit- 

Now, it is being established that existence (sattā) and 

substance (dravya) are (respectively) related to be quality 

(guṇa) and that which possesses the quality (guṇi): -  

jo qlu dVvshavo pir`amo so gu`o sdivis‚o. 
sdvi‚dH    shave     dVvH    i¿     ij`ovdesoyH.. 109.. 

jo khalu davvasahāvo pariṇāmo so guṇo sadavisiṭṭho | 

sadavaṭṭhidaṁ  sahāve  davvaṁ  tti  jiṇovadesoyaṁ ||109|| 

Gāthā: pariṇāma (manifestation), which (being of 

form of utpāda-vyaya-dhrauvya) is intrinsic nature of 

substance, is the quality indivisible from existent (sat); 

substance staying in its intrinsic nature is existent (sat) - 

such is the teaching of Jina (omniscient Lord) and this is 

the same (which is described earlier in Gāthā no 99).  
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Ṭikā: The substance has already been proved earlier 

(in gāthā 99) to be the existent (sat) owing to its always 

staying in its intrinsic nature; and intrinsic nature of 

substance has been called manifestation (pariṇāma). Now, 

this is being established here that pariṇāma 

(manifestation) which is intrinsic nature of the substance, 

is the guṇa (quality) indivisible from existent (sat-

substance).     

Same existence (astitva) which is an occurrence of 

the characteristic nature of a substance and is termed as 

sat (existent) from prominence of substance (dravya), is 

pariṇāma (manifestation) which being an indivisible 

quality from that sat (existent), is intrinsic-nature of 

substance, because occurrence of substance, owing to its 

touching the threefold aspect of time continues modifying 

every moment through that intrinsic nature. 

Firstly, pariṇāma (manifestation) is intrinsic nature 

of substance and quality (guṇa) itself indivisible from that 

existent (sat) is a predicator (vidhāyaka) of a substance 

and because of its being an occurrence of characteristic 

nature of substance it consists in (utpāda-vyaya-dhrauvya) 

form of existence (astitva). 

Thus, it is established that existence (astitva) and 

substance (dravya) are respectively the quality (guṇa) and 

that which possesses quality (guṇi). 

Gāthā-110 

A= gu`gui`nonaRnaTvmuphiNt- 

Now, the (notion of) manifoldness/diversity of guṇa 

(quality) and guṇi (that which has the quality) is refuted: - 

`iT= gu`o i¿ v ko{ pýaAo ¿Ih va iv`a dVvH. 
dVv¿H   pu`    wavo   tMha   dVvH   syH    s¿a.. 110.. 
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ṇatthi guṇo tti va koī  pajjāo  ttīha  vā  viṇā davvaṁ |  

davvattaṁ puṇa bhāvo tamhā davvaṁ sayaṁ sattā || 110 || 

Gāthā: In this world, without dravya (substance) 

there is no guṇa (quality) whatsoever, or no paryāya 

(modification); being a substance (dravyatva) means it has 

bhāva existence-quality (astitva guṇa); therefore, 

substance itself is existence (self- existing)  

Ṭikā: As a matter of fact, there cannot be any quality 

or any modification existing separately from its substance. 

For example-yellowness of gold cannot exist separately 

from gold, or its ring shape, etc. Then in that substance, it 

being a substance (dravyatva) which has occurrence of its 

characteristic nature and is termed as its existence 

(bhāva) whereas it is also quality (guṇa) of it being that; 

does this occur separately from that substance? It really 

does not. So, let substance be existence by itself. 

 Gāthā-111 

A= ãVySy sduTpadasduTpadyorivro\H sa\yit- 

Now, with respect to a substance, it is established 

that there is no contradiction between its origination from 

an existent (sat-utpāda) and its origination from a non-

existent (asat-utpāda): - 

OvHivhH  shave  dVvH  dVvT=pýyT=eihH. 
sdsBwavi`bâH paduBwavH sda lwid.. 111.. 

evaṁvihaṁ sahāve davvaṁ davvatthapajjayatthehiṁ | 
sadasabbhāvaṇibaddhaṁ pādubbhāvaṁ sadā labhadi||111|| 

Gāthā: (As mentioned in earlier gāthās) such a 

substance, in its intrinsic nature, always attains 

origination (utpāda) related with an existent (sadbhāva 

saṁbaddha utpāda) and related with a non-existent 

(asadbhāvasaṁbaddha utpāda) when considered by 
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substance standpoint and modification stand point 

(respectively).    

Ṭikā: Thus, this substance, as defined earlier, which 

has an absolutely undefiled mark in all respect and which 

is, in its existential intrinsic-nature without beginning and 

end, attains manifestation/origination (utpāda); this 

manifestation (utpāda) of substance, when considered by 

substance standpoint is related with non-existent nature.  

When it is called dravya (substance) not paryāyas 

(modifications), then  substance, by means of anvaya s̀akti-

energy of continuance of sameness-general nature, 

evolving the substance devoid of origination and 

destruction and proceeding simultaneously and then 

reaching those particular distinctive exclusions 

(vyatirekas) of manifestation-evolving  paryāyas 

(modifications) which have the nature of origination-

destruction and proceed in succession has a manifestation 

related to an existent nature of substance 

(sadbhāvasaṁbaddha  utpāda); as e.g., in the case of gold. 

When it is called gold (substance) and not bracelet, 

etc., modifications (paryāyas) then gold, by means of 

anvaya s̀aktis (energies of sameness-general nature), 

which exists as long as gold exists, proceeding 

simultaneously, evolving the gold and then reaching those 

particular distinctive exclusions (vyatirekas) of 

manifestations which exist as long as modifications-

bracelet, etc., exist, proceeding in succession and 

developing modifications - such as a bracelet, etc., has 

manifestation related to an existent-nature of gold 

(sadbhāvasaṁbaddha  utpāda). 

But when modifications (paryāyas) are said to be not 

a substance, then the modifications by means of those 

particular distinctive exclusions (vyatirekas) of 
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manifestations which have the nature of origination-

destruction, proceeding in succession and developing 

modifications - reaching  energies of sameness-general 

nature of substance which are devoid of origination-

destruction, proceeding simultaneously and developing 

the substance, has manifestation related to non-existent 

nature of substance (asadbhāvasaṁbaddha  utpāda) as in 

case of gold.     

When it is called a bracelet, etc. modifications and 

not gold, then modifications, by means of those particular 

distinctive exclusions of manifestations which exist as long 

as modifications (bracelet, etc.) exist, proceeding in 

succession and developing bracelet, etc., modifications - 

reaching energies of its sameness-general-nature which 

exist as long as the gold exists, proceeding simultaneously 

and developing  gold, has a manifestation related to non-

existent nature of gold (asadbhāvasaṁbaddha  utpāda).  

Now, while considering by modifications standpoint 

also, when the origination of paryāyas (modifications) 

from a non-existent takes place which develop 

modifications and which by way of a simultaneous process 

of attaining-reaching energies of sameness (anvaya) 

general nature, make them into a substance; e.g., as in case 

of bracelet of gold:- 

When origination of bracelet, etc., modification takes 

place, then those respective distinctive exclusions of 

manifestations which develop the modifications and which 

by way of a simultaneous process of attaining-reaching 

energies of sameness-general-nature, make those 

bracelets, etc., modifications into a gold substance.  

Likewise, while considering by substance standpoint 

also, when origination from an existent takes place, then 

those energies of sameness-general nature which develop 
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the substance and which by way of successive process of 

attaining-reaching a particular distinctive exclusion of 

manifestation, makes substance into modifications.  

Just as energies of sameness-general nature which 

develop gold (substance) and which by way of successive 

process of attaining/reaching a particular distinctive 

exclusion of manifestation make gold into bracelet, etc., 

modification.   

Therefore, from standpoint of a substance 

origination (utpāda) takes place from existent (sat-

utpāda) and from standpoint of modification origination 

takes place from non-existent (asat-utpāda). This thesis 

about sat-utpāda and asat-utpāda is absolutely faultless 

and irrefutable.  

Bhāvārtha: That which has been existing earlier, its 

origination is called sat-utpāda (origination from an 

existent) and that which has not been existing preceding it, 

its origination is called asat-utpāda (origination from a 

non-existent). When the substance (dravya) is considered 

chiefly and modifications (paryāyas) are treated as 

secondary then that which was existent, the same one is 

originated-because substance exists in all three times 

phases (past, present and future); therefore, from  

substance standpoint, substance has sat-utpāda, and when 

prayayas are considered chiefly and substance (dravya) is 

treated as secondary then that which was not existent is 

originated (because present modification/paryāya was not 

existing in past); therefore, from modification stand point, 

substance has asat-utpāda.   

Here, one should keep in mind that substance and its 

modification are not two different objects, so at the time-

‘when modifications are meant to be said’ then whatever 

modifications are existing in asat-utpāda, they are 
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(nothing but) substance itself and when ‘substance is 

meant to be said’ then substance which is existing in sat-

utpāda, it is modification itself. 

Gāthā-112 

A= sduTpadmnNyTven iniünoit- 

Now, sat utpāda (origination from an existent) is 

determined by not being another (ananyatva): -  

jIvo wvH wivSsid  `ro½mro va pro wvIy pu`o. 
ikH dVv¿H pjhid `  jhH A~`o khH hoid.. 112.. 

jīvo bhavaṁ bhavissadi ṇaromaro vā paro bhavīya puṇo | 
kim davvattaṁ pajjahadi ṇa jahaṁ aṇṇo kahaṁ hodi ||112|| 

Gāthā: Soul (jīva), in its course of transmigration, 

will be born as man, celestial being or any other state (of 

sub-human, hellish being or liberated Siddha), by 

becoming each time another, and does it leave its 

substantiality? When it does not leave its substantiality, 

how can it become another? (This means that soul does 

not become another object, it remains the same soul 

substance).  

Ṭikā: Firstly, substance is solely an existent which 

never leaves its anvayas̀akti (energy of sameness-general 

nature) forming its substantiality. And whatever 

manifestation of a particular distinctive exclusion 

(vyatireka vyakti) takes place, which is a modification of 

substance, in that also energy of remaining same 

(anvayas̀akti) forming its substantiality is not lost, so 

substance is not another (different one); i.e., in that 

manifestation (utpāda) also, substance is the same, not 

another, because of its energy of sameness (anvayas̀akti) it 

is an imperishable constant. Therefore, due to its ‘not 
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having otherness’, origination from an existent (sat 

utpāda) of substance is proved conclusively.  

This is explained as under: -     

jīva (soul) being substance and substance occurring 

necessarily in the modifications, will definitely be in any 

one state/paryāya, out of five states of existence - hellish 

being (nāraki), animal (tiryanca), human being (manuṣya), 

celestial being (deva) or liberated soul (siddha). But does 

that jīva, while occupying that particular paryāya form, 

lose its anvayas̀akti (energy of being same) which forms its 

substantiality? It does not lose it. If it does not lose, then, 

how can it become another? It must be the same, as it 

possesses existence (sattā) exhibiting three sided aspects 

(of utpāda-vyaya-dhrauvyātamaka), so how can that Jīva 

not be the same? 

Bhāvārtha: jīva (soul) transmigrating even in man, 

celestial being, etc., different states of existence, does not 

become another, it remains the same jīva, because this jīva 

of celestial being is the same jīva who was a man in the 

previous birth and in some other birth he was a tiryanca 

(animal) - such sort of knowledge can arise. Thus, likewise 

a jīva’s each substance remains the same in all its 

modifications (states of existence). It does not become 

another substance, it remains the same. In this way, due to 

its ‘not having otherness’ the origination from an existent 

(sat utpāda) of a substance is proved certainly.  

Gāthā-113 

A=asduTpadmNyTven iniünoit- 

Now, asat utpāda (origination from a non-existent) is 

determined by being another (anyatva):  

m`uvo ` hoid devo devo va ma ùso v isâo va. 
OvH   Ahoýma`o   A`~`wavH    k\H   lhid.. 113.. 
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maṇuvo ṇa hodi devo devo vā māṇuso va siddho vā | 

evaṁ  ahojjamāṇo  aṇaṇṇabhāvaṁ  kadhaṁ lahadi ||113|| 

Gāthā: A man is not god (celestial being), nor 

celestial being is a man or a liberated soul; if it be not so, 

how can their non-otherness be established? 

Ṭikā: Modifications (paryāyas), as they are existent 

(sat) only during the time of their own particular distinct 

exclusion (vyatireka) of manifestation which has 

modification character, are therefore non-existent (asat), 

at all other times. Origination (utpāda) of modifications 

which takes place at its own time according to succession, 

threaded with its energy of sameness (anvaya s̀akti) which 

has a substance character. Therein, modifications do not 

exist before their own particular time, is distinct and in 

exclusion of manifestations which have their own 

respective modifications, are certainly ‘other ’. Therefore, 

through the otherness of modifications, asat-utpāda 

(origination from a non-existent) of substance, which is 

inseparable from its modification because of its being doer 

(kartā), instrument (karaṇa) and the base dwelling of 

modifications, is ascertained. This is explained by an 

example. As a man is not god or liberated soul, and god is 

not a man or liberated soul, thus it being not the same, 

how can it be ‘not other’ (ananya) so that it cannot be 

simply ‘the other’ and so that a soul substance too from 

which man, etc., modifications are evolved. Like a piece of 

gold whose bracelet ear-ring, etc., states are coming into 

existence - should not be ‘other’ at each stage. [As the 

bracelet, ear-ring, etc., states of gold are totally different 

ones, they are not one and the same, therefore doer 

(kartā) gold of those states also is (said to be) the ‘other’; 

likewise man, celestial being, etc., states of existence are 

different ones, therefore doer (kartā) soul substance of 
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those modifications also is (said to be) the ‘other’ from 

different modifications point of view.     

Bhāvārtha: Even besides jīvas’s being eternally 

existent having no beginning no end, there is non-

existence of celestial being state or liberated (Siddha) state 

of form of attainment of pure self-soul in human state of 

existence; i.e., a man is not a celestial being or Siddha, 

therefore these states of existence are different from one 

another. Due to this reason, doer (kartā), instrument 

(karaṇa) and base dwelling of those modifications - this 

jīva, also holds ‘otherness’ from point of view of different 

modifications. Likewise, this Jīva, each substance from its 

different modifications point of view has ‘otherness’. In 

this way, ‘otherness’ being applicable to a substance, 

substance (is said to be) having   asat-utpāda (origination 

from a non-existent).  

Gāthā-114 

A=EkãVySyaNyTvanNyTvivÝitØe\muâunoit- 

Now contradiction in being other and not being 

other of one substance is repudiated/is removed: - 

dVvi‚O` sVvH dVvH tH pýyi‚O` pu`o. 
hvid y A~`m`~ H̀ tÞale tMmy¿ado.. 114.. 

davatthieṇa savvaṁ davvaṁ taṁ pajjayatthieṇa puṇo | 

havadi ya aṇṇamaṇaṇṇaṁ takkāle tammayattādo || 114 || 

Gāthā: From the substance point of view, every 

(substance) remains (the same) substance. Again, from 

modification point of view, it (the substance) goes on 

becoming different (anya) as at each instant it pervades in 

its modification.   

Ṭikā: Since, every substance, in fact, has generality 

(sāmānya) and particularity (viśeṣa) as its characteristic 
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nature so those who think about the nature of a substance, 

have two eyes which successively know generality 

(sāmānya) and particularity (viśeṣa), namely  

(1) dravyārthika eye (viewing the substance aspect) and 

(2) paryāyārthika eye (viewing modification aspect).  

When self is seen with the eye of substance aspect 

(dravyārthika) whilst eye of modification aspect 

(paryāyārthika) is kept totally closed, then to those who 

see only generality (constancy) of soul existing in hellish, 

animal, human, celestial being and in liberated states - 

modifications form of particularities and do not see 

particularities, appear such that “all that is soul substance 

only”. And when self is seen with the eye of modification 

aspect, while eye of substance-aspect is kept totally closed, 

then to those who look only at particularities of soul 

existing in hellish, animal, human, celestial being and in 

liberated soul - modification form of particularities and do 

not look at generality, appear that – “that (jīva) is 

something else and again something else”. Because, 

substance (dravya), at time of those particularities, 

becomes identical with particularity of each time (i.e., not 

different than that particularity of each time); as in case of 

fire, which has characteristic nature of burning and 

modifying into shape of dry cow-dung, grass, leaves or 

wood.    

But when self is seen by both the eyes of 

dravyārthika and paryāyārthika, they are opened 

simultaneously and seen by these dravyārthika and 

paryāyārthika eyes, then soul generality is pervasive in all 

modifications (states of existence) of hellish, animal, 

human, celestial and liberated soul and soul-particularities 

existing in these modifications – hellish, animal, human, 
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celestial being and liberated soul and abiding in the soul - 

generality are seen simultaneously. 

Here viewing self-substance with one eye is a partial 

viewing and viewing the same self - substance by both 

eyes is complete viewing. Therefore, in complete viewing, 

anyatva (otherness) and an ananyatva (not otherness) of 

self-substance is revealed, not to be contradictory.     

Bhāvārtha: Each substance is possessed of general 

(sāmānya) as well as particular (viśeṣa) nature. That is 

why each substance remains the same (not other) and 

changes (modifies) also. Even though such duality of 

nature of substance exists, there is no contradiction in its 

‘otherness’ and ‘non-otherness’. As in case of jīva of 

Mārichi and omniscient Mahāvīra. There is no 

contradiction in his being ‘not other’ (ananyatva) from 

view point of soul generality and being other (anyatva) 

from the viewpoint of soul particularities.  

On observing substance with one eye of dravyārthika 

naya (substance standpoint) it is cognized as having soul 

generality/sameness only. Therefore, substance appears 

to be same/not other (ananya) and on observing 

substance by the second eye of paryāyārthika naya 

(modification standpoints), particularities of modification-

form of substance are cognized, therefore substance 

appears to be other (anya) something else and again 

something else. And on observing substance by view of 

both nayas (stand-points), both ‘generality’ and 

‘particularity’ of substance are cognized together 

simultaneously. Therefore, substance appears to be both 

the same one not other (ananya) as well as not to be the 

same but other (anya). 

Gāthā-115 

A= svRivÝitØe\inØei\kaH sºwùImvtaryit- 



 
187 PRAVACANSĀRA 

Now, ācārya introduces the seven-fold style of 

narration (sapta-bhangi) which repudiates/removes all 

contradictory assertions: - 

AiT= i¿ y `iT= i¿ y hvid Av¿Vvimid pu`o dVvH. 
pýaOe`   du   ke`   iv   tduwymaid‚m~`H va.. 115.. 

atthi tti ya ṇatthi tti ya havadi avattavvamidi puṇo davvaṁ| 

pajjāeṇa du keṇa vi tadubhayamādiṭṭhamaṇnaṁ vā || 115 || 

Gāthā: A substance, with respect to some particular 

aspect/modification or other, is stated that it exists (asti), 

does not exist (nāsti), is indescribable (avaktavya), is both 

(asti-nāsti) or is something else.     

Ṭikā: A substance, with reference to itself (its own 

characteristic nature) is: -  

1. syāt asti means quodammodo it is (exists) by itself. 

2. syāt nāsti means quodammodo, it is not (does not 

exist) by other self 

3. syāt avaktavya means quodammodo it is 

indescribable by simultaneity of itself and other self.     

4. syāt asti-nāsti means quodammodo it is and it is not 

successively by itself and other self. 

5. syāt asti avaktavya means quodammodo it is by itself 

and indescribable by simultaneity of itself and other 

self.   

6. syāt nāsti avaktavya means quodammodo it is not by 

other self and indescribable by simultaneity of itself 

and other self.   

7. syāt asti-nāsti avaktavya means quodammodo it is by 

itself, it is not by other self and it is indescribable by 

simultaneity of itself and other self. 

If the substance is described in this seven-fold way of 

narration, i.e., that which (1) is sat (existent) by itself (2) is 

asat (non-existent) by self of other (3) is avaktavya 
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indescribable simultaneously by itself and by other self (4) 

is successively sat and asat by itself and by self of other  

(5) is sat and avaktavya by itself and indescribable by 

simultaneity of itself and other self (6) is asat and 

avaktavya by other self and indescribable by simultaneity 

of itself and other self and (7) is sat, asat and avaktavya by 

itself, by other self and indescribable by simultaneity of 

itself and other self. 

Thus, a substance possesses infinite traits; so, by 

considering each trait of a substance through affirmation 

of ‘what is meant to be said’ and negation of ‘what is not 

meant to be said’ this seven-fold formula of restriction 

(saptabhangi) is developed. By invariably (applying) this 

(saptabhangi) through the infallible incantation of the 

word syāt (quodammodo), complete delusion of 

contrariety - poison existing in the word evakāra 

(absolutely so) is dispelled.     

Gāthā-116 

A= in\aRyRma`Tvenodahr`IkËtSy jIvSy mnu*yaidpyaRya`aH 
ikÊya-flTvenaNyTvH >otyit- 

Now, the soul which is to be determined is made as 

an example that the states of existence/modifications of 

jīvas such as human being, etc., are the fruit of his actions, 

therefore, their otherness (anyatva) is explained here: - 

Oso i¿ `iT= ko{ ` `iT= ikirya shavi`Vv¿a. 
ikirya ih `iT= Afla \Mmo jid i`Pflo prmo.. 116.. 

eso tti ṇatthi koī ṇa ṇatthi kiriyā sahāvaṇivvattā | 
kiriyā hi ṇatthi aphalā dhammo jadi ṇipphalo paramo ||116 || 

Gāthā: There is no such modification (among man, 

celestial being, etc.) which can be called ‘this one’ (is 

permanent), as there is no activity (of mundane being) 
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which is not resulted from their nature. Even if the 

supreme state of dharma is without fruit (but) the activity 

(of mundane beings) is not fruitless (i.e., only passionless 

state does not produce fruit of man, etc., modifications, but 

activity full of attachment-aversion definitely produces 

fruits of man, etc., states of existence). 

Ṭikā: Here (in this world), in case of a mundane 

being who is subjected to transformations every moment 

due to existing vicinity of accessory-condition (upādhi) of 

a beginningless karmic-matter, every activity is really 

originated from soul’s inherent nature; therefore there is 

no one such  modification among his man, etc., 

modifications, which can be called ‘the real one’ 

(permanent) as if it were carved in stone; because those 

paryāyas/modifications due to fruit of action occurring in 

destruction of former modifications, are respectively 

destroyed by later arising modifications. And fruit of 

action should be believed to have occurred due to there 

not being destruction of delusion connected with soul; 

because action of thinking sentient (soul) is full of 

evolution of his thinking sentient characterised with 

former and subsequent later state. And this evolution (of 

thinking sentience) bears fruit for the soul imbedded with 

delusion, causing effect such as human life, etc; similar to 

the evolution of a paramānu which when gets connected 

with another paramānu causes an effect such as a 

molecule of two paramānus. 

But the same action, on getting destruction of 

delusion connected with soul does not cause any effect 

such as state of man, etc. So, it is without fruit and is called 

the highest dharma owing to its nature being congruous 

with the highest self-substance. Just like evolution of a 

paramānu which has ended its connection with another 
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paramānu, causes no effect such as a molecule of two 

paramānus.     

Bhāvārtha: State of consciousness is activity of soul. 

Activity of soul devoid of delusion does not produce fruit 

of human being, etc., forms of modifications, but soul’s 

activity imbued with delusion assuredly produces fruit of 

human being, etc., modifications. Since deluded 

dispositions of soul (mundane beings) are not evolved of 

only one type, therefore as a result of that, human beings, 

etc., modifications are also not found to be chiselled in 

stone, or permanent, or of one type. 

Gāthā-117 

A= mnu*yaidpyaRya`aH jIvSy ikÊyaflTvH Vyni›- 

Now, it is explained that for the soul, human beings, 

etc., modifications are the fruits of his deluded actions: - 

kMmH `amsmÉqH swavm\ APp`o shave`. 
AiwwUy `rH itiryH `er[yH va surH k¡`id.. 117.. 

kammaṁ ṇāmasamakkhaṁ sabhāvamadha appaṇo sahāveṇa | 

abhivhūya ṇaraṁ tiriyaṁ ṇeraiyaṁ va suraṁ kuṇadi || 117 || 

Gāthā: nāma karma named karmic matter, by its 

own nature overrides the nature of soul (mundane beings) 

makes one a human-being, a tiryanca (animal), a denizen 

of hell, or a deva (celestial being).     

Ṭikā: Action is, really, karma because it is 

attained/reached by soul; and due to its nimitta 

(instrumentality), kārmaṇa matter also, which, at the same 

time, gets modified into karmic form, is called karma. 

Further, man, etc., modifications are effects of rise of that 

karmic matter, and they are certainly fruits of action/deed 

of soul as they (fruits) originate from soul’s actions which 

is the principal cause; because in absence of soul’s action 
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kārmaṇa matter does not turn into karma (karmic form) 

and due to absence of karma, man, etc., modifications, 

which are its effects, do not originate. 

Now, (question arises) how are those men, etc., 

modifications deeds (fruits) of karma?  

A: (Because) they (man, etc., modifications) are 

created by own nature of karmas with domination of own 

nature of soul, similar to the lamp-light. As lamp-light is 

deed/effect which is created by own nature of fire/light-

substance with domination of own nature of oil; in the 

same way man, etc., modifications are the karma’s effect 

which are caused by own nature of karma with 

domination of own nature of soul.    

Bhāvārtha: Man, etc., modifications (as said in 

gāthā-116) are fruits of activities/dispositions full of 

attachment-aversion, because due to that activity, bondage 

of karmic-matter around the soul, and those karmas 

creates man, etc., modifications with domination of own 

nature of soul. 

Gāthā-118 

A= k¡to mnu*yaidpyaRyeØu jIvSy Svwavaiwwvo wvtIit 
in\aRryit- 

Now, it is determined that due to what reason the 

domination of soul’s own nature in the man, etc., 

modifications, takes place: - 

`r`aryitirysura jIva qlu `amkMmi`Vv¿a. 
`   ih  te  lâshava  pir`mma`a  skMmai`.. 118.. 

ṇaraṇārayatiriyasurā jīvā khalu ṇāmakammaṇivvattā | 

ṇa hi te laddhasahāvā pariṇamamāṇā sakammāni ||118|| 
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Gāthā: Human-being, hellish being, animal, etc., 

tiryanca and celestial being (embodied) form of jīvas 

(souls) are, in fact, creations of nāma-karma (physique 

making karma). They actually modify by their own 

karmas; that is why they have not attained/manifested as 

their own (true) nature.   

Ṭikā: Firstly, these men, etc., modifications are 

created by nāma-karma (physique making karma bonded 

with that soul), but simply because of this reason also 

domination of jīvas’ own nature does not arise; e.g.- just as 

nature of ruby in bracelet with rubies set in gold, is not 

subdued. So, why does this jīva (soul) not 

attain/experience of his own nature. Its reason is that, he 

evolves/modifies into his own karmas (good-bad 

dispositions); just like a flood of water. As a flood of water, 

when it evolves/modifies with its prades̀as (spatial units) 

and goes into the trees which are in the forest like neem, 

pichumanda, chandana (sandalwood tree), etc., then it 

does not maintain/manifest as its own nature of fluidity 

(dravatva) and sweet tastefulness; in the same way soul 

also when it evolves/modifies with its prades̀as (spatial 

units) and bhāvas (dispositions) into psycho-karmic form; 

then it does not retain its nature of immateriality and 

supreme purity totally free from attachment/passions. 

Bhāvārtha: In man, etc., modifications karmic 

matter neither destroys nor covers intrinsic nature of 

jīvas; but there, this jīva himself modifies according to rise 

of karmas by his own fault; so, his own nature is not 

attained by him.  Like a flood of water, from its prades̀as 

point of view, modifies into tree-form, and does not obtain 

and experience its fluidity form of nature, and from its 

taste point of view, modifying into tree-form, it does not 

obtain its nature of sweet taste. In the same way, soul also, 
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from its prades̀as point of view, modifying according to his 

own rise of karmas, does not obtain his nature of 

immateriality, and from his bhāvas (impure dispositions) 

point of view, modifying into his psycho-karmic form, does 

not obtain his intrinsic nature of supreme purity devoid of 

attachment/passion. From above (logical discussion) it is 

inferred that non-attainment of intrinsic-nature to 

(mundane) jīvas in their man, etc., modifications, is due to 

their own fault, and not due to karmic matter, etc., or any 

other reason. Karmas dominate nature of jīvas- is said so 

from conventional view point but it is not so from the 

realistic stand point. 

Gāthā-119 

A= jIvSy ãVyTvenaviS=tTve½ip pyaRyErnviS=tTvH 
>otyit- 

Now, it is evident that even besides soul’s being 

permanent in its substantiality, it is non-permanent with 

respect to its modifications: - 

jayid `ev ` `Ssid q`wHgsmuBwve j`e ko{. 
jo ih wvo  so ivlAo  sHwvivly i¿ te `a`a.. 119.. 

jāyadi ṇeva ṇa ṇassadi khaṇabhaṁgasamubbhave jaṇe koī | 

jo  hi   bhavo  so  vilao  saṁbhavavilaya  tti   te   ṇāṇā ||119|| 

Gāthā: In this universe of living beings, in which 

origination (utpāda) and destruction (vinās̀a) of 

modifications is taking place every moment, no one is born 

or dies, because origination (of new modification) is 

destruction (of its former modification), yet both 

origination and destruction are different also.     

Ṭikā: Firstly here (in this universe) no one takes 

birth and no one dies, and (even it being so) world of souls 

– men, gods, animals (tiryanca) and hellish beings, owing 
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to having modifying nature every moment, are connected 

with origination (birth) and destruction (death) every 

moment. And this is not contradictory because origination 

and destruction are one as well as many (different). When 

origination and destruction are one then the first thesis 

(no one is born and no one dies) is proved and when they 

are many then the second, anti-thesis (taking birth and 

dying every moment) is proved. 

It is thus: - 

As in mentioning that ‘pot is the pitcher’- but, 

oneness of characteristic natures of pot and pitcher is 

impossible. Clay which is the base for both of them 

appears itself, hence in mentioning ‘origination is 

destruction’ but oneness of characteristic nature of 

origination and destruction is impossible, permanence 

which is base of both them appears itself. Therefore, when 

celestial being - modification arises and man - modification 

disappears then with the acceptance that ‘the origination 

is with destruction’, the soul substance which is the base 

for both states (new one appearing and former one 

disappearing) possesses permanence - then this is proven. 

So, jīva always lives with regard to its substantiality as if 

chiselled in stone.  

And further - as in mentioning that –‘pot is different 

and pitcher is different’, (but) ‘otherness’ of clay which is 

the base of both of them is impossible as the characteristic 

nature of pot and pitcher appear themselves; so in the 

same way, in mentioning – ‘origination is different and 

destruction is different’ (but) otherness of permanence, 

which is the common base for both of them, is impossible, 

as characteristic nature of origination and destruction 

appear themselves. Therefore, when celestial being-

modification arises and man-modification disappears, then 
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with the acceptance that ‘origination is different and 

destruction is different’, - god and man - two modifications 

representing origination and destruction respectively are 

conceived. So, the soul every moment with regard to its 

modifications is non-permanent. 

Gāthā-120 

A= jIvSyanviS=tTvhetumu>otyit- 

Now, the cause of non-permanence of soul is 

explained: -  

tMha du `iT= ko{ shavsmvi‚do i¿ sHsare. 
sHsaro  pu`   ikirya  sHsrma`Ss   dVvSs.. 120.. 

tamhā du ṇatthi koī sahāvasamavaṭṭhido ti saṁsāre  

saṁsāro puṇa kiriyā saṁsaramāṇassa davvassa ||120|| 

Gāthā: Therefore, in this transmigratory world, no 

one is stable/permanent by nature (i.e., in this world no 

physical body remains the same forever); and 

transmigration is the action of transmigrating (soul) 

substance.     

Ṭikā: In fact, jīvas (soul-substance), although 

permanent/stable from substantiality point of view, is 

non-permanent from modification point of view. With this 

fact, it appears that no one is stable/permanent in this 

world of transmigration (i.e., no one’s nature is to remain 

uniform/stable in this world). And here the cause of this 

non-permanence is transmigration itself, because it is so 

by its characteristic nature, owing to its having man, etc., 

modifications for self. And action named evolution, which 

is of evolving substance (soul) consists in leaving the 

former state and accepting the next state. This is the 

characteristic nature of this transmigrating world.   
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Gāthā-121 

A= pir`amaTmke sHsare k¡t: pu†l}leØo yen tSy mnu*yaid-
pyaRyaTmkTvimTyZ sma\anmupv`Ryit- 

Now, the question is - in this transmigratory world 

due to what reason bondage of karmic-matter with soul 

(mundane being) takes place, due to which he modifies 

into man, etc., modifications? Resolution of this question is 

given here: -  

Aada kMmmilmso pir`amH lhid kMmsHju¿H. 
t¿o  isilsid kMmH  tMha kMmH tu pir`amo.. 121.. 

ādā kammamalimaso pariṇāmaṁ lahadi kammasaṁjuttaṁ | 

tatto silisadi kammaṁ tamhā kammaṁ tu pariṇāmo || 121 || 

Gāthā:  Soul (of mundane beings) stained with 

karmic-matter undergoes dispositions linked with karmic-

matter (i.e., soul attains/modifies into impure dispositions 

connected with dravya-karmas); due to that, fresh karmic-

matter adheres (with soul-prades̀as) therefore, 

dispositions are called karma.     

Ṭikā: This saṁsāra, named disposition of soul being 

such as described (in pervious gāthā) is the cause of 

adhering of karmic-matter (dravya-karmas). But what is 

the cause again of such type of dispositions? (In reply to 

this question ācārya says that) - ‘(rise of) dravya karma 

(karmic-matter) is its cause; because it manifests in the 

soul due to it being conjoined with dravya-karma.      

Q: If it is so; would then the fallacy of mutual 

dependence (iteratarās̀raya) not arise? 

A: No. (Fallacy of mutual dependence will not arise); 

because soul which is bonded with karmic-matter existing 

without beginning, adopts previously bonded karmic-

matter as the cause (of present dispositions). Thus, freshly 
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bonded dravya karma (karmic-matter) is the effect and 

(rise of) old dravya-karma is the cause -- ‘this kind of 

disposition of soul’ is conventionally called dravya karma 

and the soul, as a doer (kartā) of his own disposition and is 

conventionally the doer of dravya karma (karmic-matter). 

Gāthā-122  

A= prma=aRdaTmno ãVykmaRkt<RTvmu>otyit- 

Now, it is explained that the soul, in realistic sense, is 

not the doer (kartā) of dravya karma (karmic matter): - 

pir`amo symada sa pu` ikiry i¿ hoid jIvmya. 
ikirya kMm i¿  mda tMha kMmSs  ` du k¿a.. 122.. 

pariṇāmo sayamādā sā puṇa kiriya tti hodi jīvamayā | 
kiriyā kammā tti madā tamhā kammassa ṇa du kattā ||122|| 

Gāthā: Disposition of the soul is soul itself and 

disposition is action (kriyā) consisting of soul and this 

action is considered as karma (deed) of soul; hence soul is 

not doer (kartā) of dravya karmas (karmic matter). 

Ṭikā: Firstly, disposition/modification (pariṇāma) of 

soul is really soul itself because that which modifies 

(pariṇāmī) is ‘not-other’ (ananya) from its modification 

(pariṇāma) owing to its being the doer (kartā) of 

characteristic form of its own modification; and its 

modification (pariṇāma) is action (kriyā) consisting of soul 

(jīvamayī) kriyā because action of modifying nature of all 

substances is accepted to be the self.   

Further, action (kriyā) is deed (karma) of the soul, as 

it is attained by soul independently. Therefore, soul, in real 

sense, is doer (kartā) of his own bhāva karma (subjective 

karma) of the form of his dispositions (pariṇāmas), but 

soul is not doer (kartā) of dravya karma.  

Q:  Then who is doer (kartā) of dravya karma?   
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A: Firstly, modification of matter (pudgala) is really 

matter itself; because that which modifies (pariṇāmī) is 

not other (ananya) from its modification (pariṇāma) 

owing to its being doer (kartā) of characteristic form of its 

own modification. And that which is modification of action 

(kriyā) consisting of matter (pudgalmayī kriyā) because 

action of modifying nature of all substances is accepted to 

be within its own self. And further action (kriyā) is deed 

(karma) of matter as it is attained by matter 

independently. Therefore, matter in realistic sense is doer 

(kartā) of its own dravya karma (karmic-matter) but 

matter is not doer (kartā) of soul’s bhāva karma 

(subjective-karma)   

From the above discussion, we should understand 

that soul modifies in soul form, but does never modifies in 

matter from. 

Gāthā-123 

A= ikH tTSv$pH yenaTma pir`mtIit tdavedyit- 

Now, answer is given to the question - what is the 

characteristic nature of soul with which it modifies? 

pir`mid ced`aO Aada pu` ced`a it\aiwmda. 
Saa pu`  `a`e  kMme  fliMm va kMm`o wi`da.. 123.. 

pariṇamadi cedaṇāe ādā puṇa cedaṇā tidhābhimadā | 
 sā   puṇa  ṇāṇe  kamme  phalammi vā kammaṇo bhaṇi dā ||123||  

Gāthā: Soul modifies in sentience form and sentience 

is considered to be three-fold. It is described as related to 

knowing form, karma (deed) form and fruit of deed 

(karma-phala) form. 

Ṭikā: Sentience (cetanā) is soul’s pervasiveness of its 

own quality, so sentience is the characteristic nature of 

soul; and soul modifies in that (sentient) form. Whatever 

be the disposition of soul, it never violates sentience - this 
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is the intent. And this cetanā is of three kinds. 1) jñāna 

cetanā (knowing activity) 2) karma cetanā (doing activity) 

and 3.) karmaphala cetanā (enjoying the fruit of activity). 

There, knowing activity (unhinged with passion) is called 

jñāna cetanā, activity of doing the deed is called karma-

cetanā and activity of enjoying the good-bad fruit of deed 

is called karmaphala-cetanā.    

Gāthā-124  

A= &ankmRkmRflSv$pmupv`Ryit- 

Now, characteristic form of knowledge, deed and 

fruit of deed type of consciousnesses (cetanā) is 

described:-  

`a H̀ A‚ivyPpo kMmH jIve`  jH smarâH. 
tm`egiv\H wi`dH flH it soÉqH v duÉqH  va.. 124.. 

ṇāṇaṁ atthaviyappo kammaṁ jīveṇa jaṁ samāraddhaṁ |  
tamaṇegavidhaṁ bhaṇidaṁ phalaṁ ti sokkhaṁ va dukkhaṁ vā ||124|| 

Gāthā: (1) Knowing objects (with clear distinction of 

self and non-self) is knowledge - consciousness (jñāna-

cetanā), (2) whatever (act) is undertaken by soul is deed-

consciousness (karma-cetanā) which is of many kinds (3) 

experiencing happiness-unhappiness is said to be the fruit 

of deed consciousness (karmaphala-cetanā).  

Ṭikā: Knowledge is ‘artha vikalpa’- knowing objects 

with clear distinction. What does artha (object) mean 

here? Everything that exists with distinction between self 

(soul) and other (non-self objects) is called artha. 

Presentation (knowing) of appearances of object is called 

vikalpa (clear distinction). And that knowledge in which 

appearances of self and other (non-self objects) are known 

simultaneously, as in the expanse of a mirror, is called 

artha vikalpa-clear distinction of an object. 
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That (disposition) which is done by soul is deed 

(karma) occurring every moment that particular 

disposition which is actually done by soul as being its own 

disposition and the same being attained by soul itself is 

called a deed (karma). And that deed (karma), though of 

one type, is of many kinds due to presence or absence of 

the vicinity of associated condition of karmic-matter 

(dravya karma).    

Pleasure or pain which is created by (soul’s) deed is 

fruit of the deed (karmaphala). There, deed which is 

caused due to absence of vicinity of associated condition of 

karmic matter (dravya karma), its fruit is normal/natural 

(self-evolved) bliss characterised by non-perturbation; 

and deed which is caused due to presence of the vicinity of 

associated condition of karmic-matter, its fruit is 

abnormal/unnatural suffering because there is absence of 

characteristic of bliss.   

Thus, characteristic form of knowledge deed and 

fruit of deed is ascertained. 

Bhāvārtha: Knowledge in which both self as self and 

other non-self as other are reflected simultaneously and 

distinctly together, it is called jñāna cetanā. Evolution/ 

disposition done by soul is soul’s deed (karma). It is 

mainly of two kinds - (1) Natural pure passionless soul-

activity form of deed devoid of associated condition. (2) 

Unnatural auspicious-inauspicious thought activity form of 

deed with associated conditions. This deed is called 

karma-cetanā. 

Happiness-unhappiness arising by this deed of soul 

is fruit of deed (karmaphala). This is called karmaphala 

cetanā. When one does not conjoin with associated 

condition of dravya-karma then natural unconditional 
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pure disposition form of deed is evolved. Its fruit is normal 

nature (self-evolved) bliss characterised by non-

perturbation; and when one gets conjoined with 

associated condition of dravya karma then unnatural 

conditional auspicious-inauspicious thought activity form 

of deed (karma) is evolved. Its fruit is abnormal unnatural 

suffering caused by perverse deed, because instead of non-

perturbation, perturbation occurs in it. Thus, 

characteristic form of knowledge, deed and fruit of deed 

has been explained here.  

Gāthā-125  

A= &ankmRkmRflaNyaTmTven iniünoit- 

Now, it is ascertained that knowledge, deed and fruit 

of deed are soul itself: - 

APpa pir`amPpa pir`amo `a`kMmflwavI. 
tMha  `a H̀  kMmH  flH  c   Aada   mu`edVvo.. 125.. 

appā pariṇamappā pariṇamo ṇāṇankammaphalabhāvī |  
tamhā ṇāṇaṁ kammaṁ phalaṁ ca ādā muṇedavvo ||125||  

Gāthā: Soul by itself is pariṇāmātmaka (of 

evolution/dynamic nature). Its evolution/ disposition is of 

the forms of knowledge, deed and fruit of the deed; 

therefore, knowledge, deed and fruit of deed must be 

understood to be the soul.    

Ṭikā: Basically, soul is of evolution nature by itself, 

because ‘evolution/disposition itself is soul’ (or soul is 

itself evolution); - this is said (in gāthā-122) by Kundkunda 

Ᾱcārya himself. And pariṇāma (evolution/disposition), 

owing to its being of sentient-form has the nature of 

knowledge, deed and fruit of deed form, as sentience 

consists of these. Therefore, knowledge, deed and fruit of 

deed are soul itself. 
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Thus, actually, in describing pure soul substance, no 

connection with other non-self substances is possible and 

modifications are immersed in substance and soul exists 

as pure substance.     

Gāthā-126 

A=EvmaTmno &eytamapNnSy xuâTvinüyatŸ &antÀvisâaE 
xuâaTm-tÀvoplMwo wvtIit tmiwnNdnŸ ãVysamaNyv`Rnamup- 

sHhrit- 

Now, on having established knowledge reality (jñāna 

tattva) from certainty of purity of soul having reached the 

state of being knowable, the realization of pure soul entity 

takes place; welcoming this (realization of pure soul 

entity) ācārya concludes the exposition of substance in 

general: - 

k¿a kr H̀ kMmH flH c APp i¿ i`iCKdo sm`o. 
pir`mid  `ev  A~`H  jid APpa H̀ lhid suâH.. 126.. 

kattā karaṇaṁ kammaṁ phalaṁ ca appa tti ṇicchido samaṇo |  

pariṇamadi ṇeva aṇṇaṁ jadi appāṇaṁ lahadi suddhaṁ || 126 ||  

Gāthā: If the monk (s̀ramaṇa) is confident in his 

determination that soul itself is doer (kartā), instrument/ 

means (karaṇa), deed (karma) and fruit of deed 

(karmaphala) and does not modify into other (non-self) 

form; then he attains/realizes the pure soul.  

Ṭikā: He who has determined that “self (soul) itself is 

kartā (doer), karaṇa instrument (means), karma/deed/act 

and karmaphala (fruit of deed)” and does not modify into 

other (non-self) substance, attains pure soul whose 

connection with other substances have exhausted and 

whose modifications are dissolved in the self-substance 

and no one else attains the pure soul. This is explained 

clearly as under: -     
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In the state of ignorance, when my evolutions were 

tinged (defiled) by passions which were caused due to 

proximity of associated conditions in the form of bondage 

of karmic-matter, attached since eternal time - like a 

quartz gem whose modifications are coloured by hue 

which is caused due to the proximity of javākusuma (china 

rose). The self being a mundane being (transmigrating 

soul) with blemished foul state super induced by  other 

(non-self), even then (in ignorant state also) no one was of 

self (true companion); at that time the self alone was kartā 

(doer) independent by his  super induced conscious 

nature; even then the self alone was karaṇa 

(instrument/means), the nearest substantial cause 

(sādhakatama–utkṛṣta sādhana) by super induced 

conscious nature; even then the self alone was karma 

(deed) attained by self owing to the nature of modifying 

into super induced conscious form; even then the self 

alone was karmaphala (fruit of deed) which is misery, the 

reverse quality of happiness, which was created by 

modifying nature of super induced conscious form (effect).  

And now in the present state of awakening, when my 

evolutions are completely pure and natural and are 

manifested due to annihilation of proximity of associated 

conditions of the form of bondage of karmic-matter 

attached since eternal time. Like a quartz gem whose 

completely pure and natural evolved state which is 

manifested due to the annihilation of the proximity of 

china-rose, - and now when ‘I’ am surely a true aspirant of 

liberation (mumuks̀u) whose blemished/foul state super 

induced by ‘the other’ has exhausted. Even now no one is 

mine (even in the state of awake). Now, also ‘I’ alone am 

kartā (doer) independent by my completely pure 

conscious nature; now also ‘I’ alone am karaṇa 
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(instrument) the nearest substantial cause (sādhakatama 

sādhana) by my completely pure conscious nature; now 

also, ‘I’ alone am karma (deed) attained by the self owing 

to the nature of modifying into completely pure conscious 

nature, and now also, ‘I’ alone am karmaphala (fruit of 

deed)-happiness characterized as serenity - absence of 

perturbation which is created by  modifying nature into 

completely pure conscious form.    

Thus, soul is alone in the path of bondage (with 

karmic matter) as well as in the path of liberation; a 

person who contemplates this form – then like an 

independent paramānu – with realization of its oneness, 

he no longer evolves into ‘other’ substance. And like that 

paramānu (indivisible matter particle) – realizing his 

oneness, he does not remain connected with other (non-

self) things, therefore, he due to non-connection with 

other substance becomes completely pure. Thus, 

pondering over that, the kartā, karaṇa, karma and 

karmaphala are all himself. He does not get divided (or 

mingled) with modifications and owing to not getting 

divided with modifications he becomes completely pure. 

Śloka (verse)-7   
ãVyaNtrVyitkradpsairtaTma 
samaNymiýtsmStivxeØjat:. 
[TyeØ xuâny _âtmohl"mI- 
lu~!ak _Tk!ivvekiviv›tÀv:.. 7.. 

  dravyāntaravyatikarādapasāritātmā 

  sāmānyamajjitasamastavis̀eṣajāta: | 

 ityeṣa s̀uddhanaya uddhatamohalakṣmī- 

 luṇṭāka utkaṭavivekaviviktatatva: || 7 || 

Meaning: (Now, by mentioning such intent, the glory 

of s̀uddha naya is explained). śuddha naya (pure stand 

point of view) which has dissociated self-soul from other 
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substance by being separate and which has dissolved all 

sorts of particularities in the (constant) general (self), thus 

this (s̀uddha naya) removes the grandeur of moha 

(delusion) and it has separated the pure nature of tattva - 

the reality of soul by way of high wisdom.    

 

Śloka (verse)-8  
[TyuCKedaTprpir`te: kt<RkmaRidwed- 
w/aiNt|vHsadip c suicraÐB\xuâaTmtÀv:. 
siˆNmaZe mhis ivxde mUiCKRtüetno½yH 
S=aSyTyu>Tshjmihma  svRda  mu› Ov.. 8.. 

ityucchedātparapariṇate: kartṛkarmādibheda- 

bhrāntidhvaṅsādapi ca sucirāllabdhas̀uddhātmatattva: | 

sañicanmātre mahasi vis̀ade mūrcchitas̀chetanoऽyaṁ 

sthāsyatyudyatsahajamahimā sarvadā mukta eva || 8 || 

Meaning: Thus, he who by way of evolution has 

extirpated the connection with other (non-self) substance 

and also by annihilation of delusion/confusion about the 

distinction between kartā (doer), karma (deed), etc., has 

attained/realized at last, the pure soul substance - such a 

soul gets engrossed in the pure splendour of 

consciousness alone and will remain always liberated with 

his natural glory of grandeur. 

Śloka (verse)-9  
ãVysamaNyiv&aninMnH kËTveit mansmŸ. 
tiäxeØpir&anÝaGwar:      ikÊyte½\una.. 9.. 

dravayasāmānyavijñānanimnaṁ kṛ̣̣̣ tveti mānasam̖ | 

tadvis̀eṣaparijñānaprāgbhāra: kriyateऽdhunā || 9 || 

Meaning: Having made up his mind with knowledge 

of substance in general, the author (ācārya) now starts 

describing knowledge of the substance in detail.  

Thus, exposition of substance in general, under 

exposition of knowable reality (Jñeya Tattva Prajñāpana) 
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in the Ṭikā-Tattvapradīpikā - (commentary) of 

Pravacansāra text (authored by Ᾱcārya Kundkunda Deva) 

is concluded.    

Gāthā-127  

A= ãVyivxeØÝ&apnmŸ. tZ ãVySy jIvajIvTvivxeØH 
iniünoit- 

Now, there being an exposition of particular qualities 

of substance (i.e., specifications and different kinds of 

substances is explained here); in that (exposition), first 

particular qualities of jīva (soul) and ajīva (non-soul) 

substance are ascertained (i.e., jīva and ajīva are the two 

categories of substances): -  

dVvH jIvmjIvH jIvo pu`o ced`ovAogmAo. 
poGgldVvPpmuhH Aced`H hvid y AjIvH.. 127.. 

davvaṁ jīvamajīvam jīvo puṇo cedaṇovaogamao |  
poggaladavvappamuhan acedaṇaṁ havadi ya ajJīvam||127||  

Gāthā: Substances are of two kinds - jīva (soul) and 

ajīva (non-soul). Those which have sentience (cetanā) and 

manifestation of sentience/consciousness (upayoga) are 

jīva (souls); pudgala (matter) and other inanimate 

substances are ajiva (non-souls). 

Ṭikā: Here, in this universe, substance (dravya) 

without forsaking the sāmānya (generality) nature of 

substance which is the cause of its oneness, while 

separating from one another by virtue of presence of 

distinguishing qualities existing in them, obtains the 

distinction of jīvatva (sentiency) and ajīvatva (non-

sentiency).     

From these two categories of substances jīva - soul 

substance is the only one kind having consciousness and 

ajīva/non-souls–pudgala dravya (matter-substance), 

dharma dravya (medium of motion), adharma dravya 
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(medium of rest) kāla dravya (time substance/cause of 

modification) and ākās̀a dravya (space substance/cause of 

accommodation) are five kinds of non-soul/inanimate 

substances as these do not have consciousness. Jīva’s 

specific characteristic nature is full of sentience and full of 

thought/knowing activity; and ajīva’s specific 

characteristic nature is insentience (devoid of knowing 

activity).    

Soul (substance) is that in which self appears as 

manifested in the form of consciousness pervading in its 

own traits, illuminating by its own self, imperishable, 

revered knowledge being realized by sentient nature 

characterized as an evolution of consciousness and having 

the form of functioning of soul substance.    

And non-soul (substance) is that which appears 

insentient due to complete absence of aforesaid 

characteristic nature of sentience along with its knowing 

activity (upayoga) either inward or outward.     

Bhāvārtha: From substantiality - in general point of 

view, there exists ‘oneness’ in all substances, nevertheless 

from specific characteristic nature point of view there are 

two kinds, - jīva (soul) and ajīva (non-soul). Substance 

which possesses and is constituted of revered knowledge 

form of sentience and its knowing activity form of 

functioning is called jīva (soul substance) and substance 

which is totally insentient due to absence of sentience - 

knowing activity, is called ajīva (non-soul). Soul substance 

is of one kind only, but non-soul substances are of five 

kinds. Detailed exposition of these will be given ahead.      

Gāthā-128  

A= lokalokTvivxeØH iniünoit- 
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Now, the distinctive characteristic nature of loka 

(universe) and aloka (space beyond universe) is 

determined: - 

poGgljIvi`bâo \Mma\MmiT=kaykaløo. 
vÎid Aagase jo  logo so sVvkale du.. 128.. 

poggalajīvaṇibaddho dhammādhammatthikāyakālaḍḍho | 

vattadi āgāse jo logo so savvakāle du || 128 ||  

Gāthā: That part of space which is occupied by 

pudagalas (matter) and jīvas (souls) and is rich with kāla 

(time) dharma and adharma (mediums of motion and rest) 

and which is eternal is called loka. (And beyond loka is 

infinite empty space aloka). 

Ṭikā: Space substance, in fact, is differentiated by the 

difference of lokatva (being characterized by the cosmos) 

and alokatva (non-universe/empty infinite space beyond 

cosmos) because each of them has its own characteristics. 

Characteristic of universe (loka) is that it consists in the 

conglomeration of six kinds of substances and non-

universe (infinite empty space beyond the universe) is 

characterized by consisting only space.  

That extension of extremely large space which is 

pervading in all substances and wherein that portion (of 

space) where jīvas (souls) and pudgalas (matters) having 

the capacity of moving and stopping, gain state of motion 

and rest and wherein that portion (of space) where 

dharma and adharma dravyas, which are instrumental/ 

medium in their motion and rest, pervade and wherein 

that portion (of space) where the kāla (time substance-

kālāṇu) which is instrumental in modifications of all 

substances always revolves, that much extension of space 

and remaining all substances - their conglomeration 

existing with their own characteristics by their own-
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selves, is loka (the universe). And wherein which (infinite 

empty) space, the motion-rest of jīvas and pudgalas do not 

take place dharma-adharma dravyas do not exist and kāla 

(time) does not revolve, that much (infinite) extension of 

space (beyond this cosmos) which is characterised by 

nature its own self is aloka (beyond cosmos).    

Gāthā-129      

A= ikÊyawavt…avivxeØH iniünoit- 

Now, it is ascertained that from the view point of 

kriyā bhāva (quality having motion/action or region 

changing capacity) and tadabhāva (quality of having 

qualitative being/modifying capacity) which are capacities 

of substances, due to that there is distinction of the 

substances:- 

_Ppadi‚idwHga poGgljIvPpgSs logSs. 
pir`amado jayHte sHFadado  v  wedado.. 129.. 

uppādaṭṭhidibhaṁgā poggalaJīvappagassa logassa |  

pariṇāmādo jāyante saṁghādādo va bhedādo || 129 || 

Gāthā: Origination (utpāda) permanence (dhrauvya) 

and destruction (vyaya) takes place in this universe 

consisting of souls and matter, by way of modification 

(evolution), combination and separation.    

Ṭikā: Some substance possesses (both capacities) of 

kriyā (action/motion) and bhāva (qualitative 

being/modifying) and some substances possess mere 

bhāva (qualitative/modifying) capacity - from this view 

point there is a differentiation of substance. Matter 

(pudgala) and soul (jīva) both possess bhāva (qualitative 

being/modifying) and kriyā (action/motion) because they 

have origination, permanence and annihilation by 

evolution, combination and separation. But the remaining 

four substances (dharma, adharma, ākās̀a, kāla) possess 
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mere qualitative attribute because they originate, are 

permanent and destroy by their own evolution - this is 

definite.   

    Here bhāva (qualitative attribute) is characterised 

as simple modification/evolution and kriyā 

(action/motion) is characterised as movement. There, all 

substances are possessed of bhāva as (qualitative being), 

because of their modifying nature, they, through 

modification/evolution endowed with anvaya (constancy) 

and vyatireka (mutual exclusions), originate, remain 

permanent and vanish. But pudgalas (matter substances) 

possess the kriyā-action/motion also, because of their 

having movement nature. Separate pudgalas through 

movement combine by their own system of combination 

and the combined pudgalas again separates, therefore 

(from this angle) they originate, remain permanent and 

are destroyed.     In the same way jīvas (souls) too (besides 

their being possessed of bhāva - qualitative modifying 

capacity) possess kriyā (action/movement) because of 

their having nature of movement. jīvas (souls) though 

separate from fresh karmic matter and quasi-karmic 

matter, combine with them by movement and later on, the 

same jīva get separated from these combined karmic-

matter and quasi-karmic matter so, (from this angle) they 

originate, stay and are destroyed.    

Gāthā-130   

A= ãVyivxeØo gu`ivxeØaidit Ý&apyit- 

Now, it is explained that substances are 

differentiated by virtue of their specific 

attributes/qualities: -  

ilHgeihH jeihH dVvH jIvmjIvH c hvid iv~`adH. 
te½tBwavivis‚a    mu¿amu¿a gu`a   `eya.. 130.. 
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liṁgehiṁ jehiṁ davvaṁ jīvamajīvam ca havadi viṇṇādaṁ | 

tetabbhāvavisiṭṭhā muttāmuttā guṇā neyā || 130 || 

Gāthā: Characteristics by which soul (sentient) and 

non-soul (non-sentient) substances are 

recognized/known, those being differentiated from 

substance by atadbhāva, these non-identical, corporeal-

incorporeal qualities (mūrta-amūrta guṇa) should be 

known.   

Ṭikā: Such characteristic marks (lingas) are the 

qualities (guṇas) by which the substance is 

marked/recognized owing to their belonging to the 

substance and not to anything else. And those qualities, 

being differentiated from substance by atadbhāva (non-

identity/not the same) that ‘the substance is not the 

qualities and the qualities are not the substance’, they 

function as the characteristic marks of the substance when 

the mark (lingas) and holder of the mark (lingī) are 

recognized.  

And those qualities (guṇas) create such sort of 

differentiation in the substances that this is jīva (soul) and 

this is ajīva (non-soul) because they themselves are 

possessed of the differentiation by their distinct identity 

(tadbhāva). Whatever be the nature of which ever 

substance, it being its distinctive quality, so a substance is 

differentiated by that nature; therefore, as corporeal and 

incorporeal substances are differentiated by their 

distinctive identity either corporeality or incorporeality; 

we should ascertain the differentiation of qualities that 

‘these qualities are corporeal and those are incorporeal’. 

Gāthā-131   

A= mUtaRmUtRgu`anaH lÙ`sHbN\maQyait- 



 
212 PRAVACANSĀRA 

Now, the definition and relation of corporeal and 

incorporeal qualities is explained: - 

mu¿a èidygeßJa poGgldVvPpga A`egiv\a. 
dVva`mmu¿a`H gu`a Amu¿a mu`edVva.. 131.. 

muttā iṁdiyagejjhā poggaladavvappagā aṇegavidhā | 

davvāṇamamuttāṇam guṇa amuttā muṇedavvā || 131 || 

Gāthā: Corporeal qualities which are perceived by 

sense-organs are possessed by matter substance (mūrtika 

pudgala dravya) and are of many kinds. Qualities of 

incorporeal substances should be known incorporeal 

(amūrta).   

Ṭikā: Characteristic (definition) of corporeal 

qualities is perceptibility by sense-organs and 

(characteristics/definition of) incorporeal qualities is just 

opposite of corporeal qualities.  And corporeal qualities 

belong to matter substance (pudgala dravyas) because this 

alone (pudgala) is corporeal substance and incorporeal 

qualities belong to all other substances because all other 

substances other than matter substance are incorporeal. 

Gāthā-132   

A= mUtRSy pu†lãVySy gu`anŸ g<`ait- 

Now, (specific) qualities/attributes of corporeal 

matter substance are enumerated: -  

v~`rsgH\fasa ivýHte poGglSs suhumado. 
pu#vIpiryHtSs y s¶o so  poGglo ic¿o.. 132.. 

vaṇṇarasagaṁdhaphāsā vijjaṁte poggalassa suhumādo | 

puḍhavīpariyaṁtassa ya saddo so poggalo citto || 132 || 

Gāthā: Colour (varṇa), taste (rasa), smell (gandha) 

and touch (spars̀a) are the qualities found in matter 

substances (pudgalas) from the finest molecule to gross 
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earth and various kind of sounds is modification of 

material substance.  

Ṭikā: Touch, taste, smell and colour are perceptible 

to sense-organs because they are objects of senses. And 

these may be getting perceived or not perceived according 

to manifested and unmanifested power of perceptibility of 

senses. Nevertheless these (qualities) are found to be 

existing common to all form of specific qualities in every 

kind of matter substance. It begins with an ultimate 

paramānu consisting of one substance (matter) in the fine 

modified form and ending with the earth-aggregate in 

gross modification form consisting of innumerable 

(matter) substances; and only because of their being 

corporeal (mūrta) and not being inherent in remaining 

(other than matter) substances, they prove the pudgala 

(matter) substance. 

Further, one should not have such doubts that 

sound/words, being perceived/heard by a sense organ 

(ear) would also be a quality (guṇa of any substance); 

because it is accepted in form of modification of matter 

consisting of many matter substances, and exhibits in 

various forms due to variety of nature.  

Q: If sound/word is accepted to be a guṇa/quality 

(instead of paryāya/modification), then, ‘as to why it is not 

correct’- this is answered: -    

A: Firstly, sound/word is not guṇa (quality) of 

incorporeal substance, owing to indivisibility of prades̀as 

(spatial units) of guṇa (quality) and gunī (possessor of 

quality) as they are realized/known by one and the same 

realization of sentience.  

Secondly, sound/word is not quality (guṇa) of 

corporeal substance also because the characteristic nature 
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of quality is eradicated here by characteristic nature of 

modification. Nature of modification is momentary 

incidental and nature of quality is constancy. So, (in case of 

sound/word) constancy is eradicated by momentary 

incidentality (i.e., word/sound evolves rarely, but not 

always and it is not durable).  Hence word/sound is not a 

quality (guṇa) and durability found there is of several 

pudagalas and their touch, etc., qualities which produces it, 

but its durability is not of paryāya (modification) of s̀abda 

(word/sound) - thus we should understand this with full 

determination. 

Further, if s̀abda (word/sound) be paryāya of 

pudgala (matter) then it should be object of touch, sense, 

etc., just like earth-aggregate in gross form of several 

(matter substances), i.e., as pudgala-paryāya in form of 

earth-aggregate is known by all sense organs so in the 

same way s̀abda (word sound) should be known by all the 

sense organs? (If such a logic is given then) it is not so also, 

because water (being the paryāya of pudgala also) is not 

an object of nose-sense; fire is not an object of nose-sense 

and tongue sense; and air is not an object of nose, tongue 

and eyes sense. And it is not so also that water is devoid of 

smell; fire is devoid of - smell and taste and air is devoid of 

smell, taste and colour; -  because it is accepted that all 

kinds of matter (pudgalas) possess the four fold set of 

qualities – touch, etc., because the same matter parts 

which give rise to (1) candrakānta maṇi (moon-stone), (2) 

fire-stick (arani wood) and (3) barley-corn which possess 

four-fold set of qualities, touch, etc., in manifestation form 

(vyakta)- they manifest origination of (1) water with 

unmanifest smell (2) fire (light) with unmanifest smell and 

taste and (3) air in the stomach with unmanifest smell, 

taste and colour.        
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 And by chance somewhere (in some paryāya), i.e., 

manifestation or not-manifestation of some quality (guṇa) 

occurring due to peculiarity of incidental modification 

does not cause hinderance of eternal characteristic nature 

of a substance. (i.e., manifestation and non- manifestation 

of quality which occur due to momentary modification 

does not create any contrary state with permanent nature 

of substance).   

Therefore, let sound be paryāya of pudgala.   

Gāthā-133 & 134  

A=amUtaRnaH xeØãVya`aH gu`anŸ g<`ait- 

Now, qualities of other incorporeal substances are 

stated/mentioned: -  

AagasSsvgaho  \Mm¶VvSs gm`hedu¿H. 
\MmedrdVvSs du gu`o pu`o @a`kar`da.. 133.. 
kalSs vÎ`a se gu`ovAogo i¿ APp`o wi`do. 
`eya sHqevado gu`a ih mui¿PphI`a`H.. 134.. juglH  

āgāsassavagāho dhammaddavvassa gamaṇaheduttaṁ | 

dhammedaradavvassa du guṇo puṇo ṭhāṇakāraṇdā ||133|| 

kālassa vaṭṭaṇā se guṇovaogo tti appaṇo bhaṇido | 
neyā saṁkhevādo gunā hi muttippahīṇāṇaṁ || 134 ||jugalam 

Gāthā: Specific quality/attribute of ākās̀a (space 

substance) is to give room/place; of dharma dravya is to 

be a cause/medium of movement; of adharma dravya is to 

be a cause/medium of rest/stationariness; of kāla dravya 

(time substance) is to be a cause of rolling on (of 

modifications); of soul is upayoga (manifestation of 

sentience). These are to be known, in short, the specific 

qualities/attributes of non-corporeal substances.  
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Ṭikā: Specific quality of space is to be the cause of 

giving room to all substances commonly/simultaneously. 

Specific quality of dharma dravya is to be the cause 

(medium) of movement to all self-moving souls and matter 

substances simultaneously. Specific quality of adharma 

dravya is to be the cause of rest/stationariness to all self-

stopping/staying souls and matter substances 

simultaneously (except kāla/time substances). Specific 

quality of kāla dravyas is to be the cause of occurring of 

samaya vṛtti (timely evolution) of each modification of all 

other substances. Specific quality of soul substance is 

caitanya pariṇāma - evolution of knowing activity/ 

manifestation of sentience.  

Thus, on knowing, specific qualities of non-corporeal 

substances, existence of those non-corporeal substances is 

proved by these specific qualities. (This is explained as 

under).    

There, the quality of providing common room for all 

substances at one and the same time, is possessed 

by/belongs to ākās̀a (space substance) only because it 

(this quality of giving room to other dravyas) is not 

possible for rest of the other substances due to their not 

being all pervasive (or omnipresent).    

In the same way, quality of causing movement of all 

self-moving souls and pudgalas at one moment up to the 

end of loka (universe) belongs to  dharmadravya; (but) 

because kālāṇu (time) and pudgala paramāṇu (ultimate 

matter particle) possess only one prades̀a (spatial unit), so 

this (quality) is not possible in them; also this (quality) is 

not possible in a jīva, as it, except in the case of 

samudghāta*, possesses innumerable portion of the  space, 
*emanation of soul prades̀as from the body 
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and this (quality) is not possible to change as there is no 

fluctuation of limit of loka (universe) and aloka (infinite 

space beyond universe); and this (quality) is not possible 

in adharma dravya also owing to it being cause of just the 

opposite work of dharma. (Thus, the quality of movement 

causation belongs to dharma dravya only.)   

Similarly, quality of causing rest/stationariness of all 

self-stopping souls and pudgalas at one moment up to the 

end of universe belongs to adharma dravya; because 

kālāṇu (time) and pudgala (matter) possess only one 

prades̀a, so this quality is not possible in them. Also, this 

quality is not possible in a jīva, as except in case of 

samudghāta, it possesses innumerable portion of universe; 

and this quality is not possible to be of space also, as there 

is no fluctuation of the limit of loka and aloka, and this 

quality is not possible to be of dharma dravya either owing 

to it being the cause of just the opposite work of adharma. 

 (Thus, the quality of rest/stationariness causation belong 

to adharma dravya only).  

Similarly, quality of causing all other substances 

(excepting kāla dravya) to occur in moments (samaya-

vṛtti) according to their every modification because their 

occurrence being characterised by moments needs to be 

effected by another cause which proves time substance.  

Similarly, evolution/manifestation of sentience 

proves soul, because rest all other substances are 

insentient so this quality is not possible in them.  

Thus, differentiation of substances should be known 

by differentiation of their qualities. 

Bhāvārtha: As explained earlier that existence of 

pudgala dravyas is known by its touch, taste, smell, colour 

qualities (guṇas). Here (in this stanza) existence of non-
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corporeal (amūrta) substance is defined by their distinct 

qualities.    

Characteristic nature of the form of consciousness-

evolution is experienced by everybody, so existence of 

infinite jīva dravyas is known. There must be some such 

substance by instrumentality of which jīvas, pudgalas, etc., 

substances occupy space for being present. That substance 

is ākās̀a (space) which pervades the entire lokāloka 

(universe and beyond endlessly). jīvas and pudgalas are 

seen moving, so there must be some such substance by 

instrumentality of which jīvas and pudgalas continue their 

movement (in the universe but not beyond it) just like 

water which is a cause in movement of fish. That 

substance is dharma dravya which pervades the entire 

universe (loka). Just as earth is instrumental cause in 

stationary state/rest of a man, similarly there must be 

some such substance which is instrumental cause in the 

stationary state/rest of jīvas and pudgalas; that substance 

is adharma dravya which pervades the entire universe. 

Just as stick is instrumental cause in revolving of the wheel 

of a potter, similarly there must be some such substance 

(excepting kāla dravya) which is instrumental in 

modification of all substances. That substance is 

innumerable kālāṇus/time (immaterial particles), the 

paryāyas of which are manifested in the form of samaya 

(one unit of time), ghadī (a period of 24 minutes), dina 

(day of 24hours), mahīna (month of 30 days), varṣa (a year 

of 12 months), etc.  

In this way, the differentiation of substances is 

ascertained by the differentiation of their qualities.  

Gāthā-135  

A= ãVya`aH ÝdexvÀvaÝdexvÀvivxeØH Ý&apyit- 
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Now, differentiation of substances with respect to 

their prades̀as (spatial units occupied) and aprades̀as 

(having only one prades̀a) is explained: - 

jIva poGglkaya \Mma\Mma pu`o y AagasH. 
spdeseihH AsHqa `iT= pdes i¿ kalSs.. 135.. 

jīvā poggālakāyā dhammādhammā puṇo ya āgāsaṁ | 

sapadesehiṁ asaṁkhā ṇatthi padesa tti kālassa || 135 || 

Gāthā: Souls, material-aggregates, dharma, adharma 

and ākās̀a (space) possess innumerable spatial 

units/prades̀as but kāla (time) substance has no space 

points [or have only one space point (prades̀a)].   

Ṭikā: jīva (soul), pudgala (matter), dharma (medium 

of motion), adharma (medium of rest) and ākās̀a (space) 

are possessed of spatial units (prades̀as) so they are called 

prades̀avāna (having more than one prades̀a). The time 

particle (kālāṇu) has only one space-point (prades̀a) so it 

is called aprades̀i (devoid of prades̀as). This is explained as 

under: - 

jīva (soul) in both, contraction and expansion states, 

never leaves its area of innumerable prades̀as (spatial 

units) which are equal to space-points (prades̀as) of the 

occupied universe. So, it is prades̀avāna. pudgala, although, 

as a substance (paramāṇu) is aprades̀i (devoid of prades̀a) 

due to it’s extending over one prades̀a only. Nevertheless, 

from its modifications point of view, it is prades̀avāna, 

owing to its possessing varying number of prades̀as from 

two, etc., up to innumerable and infinite prades̀as (space 

points).  

dharma dravya, owing to its extending over 

innumerable spatial units which pervades in whole of the 

universe, is prades̀avāna.     
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adharma dravya, owing to its extending over 

innumerable spatial units which pervades in whole of the 

universe, is prades̀avāna.     

ākās̀a dravya, owing to its extending over endless 

infinite 

 spatial units which pervades everything - not only 

universe but also endless non-physical universe.   

But kālāṇu (incorporeal/immaterial time particle) 

owing to its covering substantially only one space unit 

(one prades̀a only) and owing to its having 

modificationally no intermingling/bondage mutually with 

other kālāṇus, is aprades̀i (devoid of prades̀as). Therefore, 

kālāṇu (time substance) is without spatial units (aprades̀i) 

and rest all other substances have spatial units so they are 

prades̀avāna.   

Gāthā-136 

A= ÉvamI Ýdeixno½ÝdexaüaviS=ta [it Ý&apyit- 

Now, where are these prades̀avāna (substance with 

many prades̀as) and aprades̀i (without prades̀a/ having 

one prades̀a) substances found? This is explained here: - 

logalogesu `wo \Mma\MmeihH Aaddo logo. 
sese pDuŠ kalo jIva pu` poGgla sesa.. 136.. 
logālogesu ṇabho dhammādhammehim ādado logo | 

sese poducca kālo jīvā puṇa poggalā sesā || 136 || 

Gāthā: ākās̀a (sky or space) pervades in the loka 

(universe) and aloka (inside and outside the universe 

endlessly/empty endless space beyond universe). loka is 

pervaded/occupied by dharma and adharma (medium of 

motion and rest) by kāla/kālāṇus (time particles) which is 

ascertained by or rests with other remaining two 
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substances and the remaining two substances are - souls 

and matter.   

Ṭikā: ākās̀a (space) exists in loka and aloka (inside 

and outside the universe endlessly/empty endless space 

beyond the universe) because it exists un-dividedly in the 

assemblage and non-assemblage of all six substances. 

dharma and adharma exist in the whole universe, 

because due to their instrumentality movement and 

stationariness is caused. Such jīvas’ and pudgalas’ 

movement or stationariness does not occur outside the 

universe nor in only one region of universe. kāla (time 

substance) is also in loka/universe, because, samaya, etc., 

paryāyas (modifications) are manifested by evolutions/ 

modifications of jīvas and pudgalas and that kāla (time) 

exists in one prades̀a of universe because it is aprades̀i 

(devoid of many prades̀as). 

jīvas (souls) and pudgalas (matter) are, of course, 

logically in the universe because loka (universe) is an 

assemblage form of six (kinds of) substances.   

But, because jīva possesses the property of 

contraction-expansion of prades̀as (spatial-units) and 

because pudgalas have property of smoothness and 

roughness which are the cause of bondage, so there is no 

rule for jīvas and pudgalas of their staying either in whole 

of the loka (universe) or in its one region. Further, from 

single substance point of view, kāla, jīva and matter-

particle (paramānu) live in a part/region of loka and from 

several substances point of view, they live in the whole 

universe according to the principle of box filled with 

anjana-churna-(perfumed black powder of the lamp 

applied to the eye as a cosmetic). 
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Gāthā-137 

A= ÝdexvÀvaÝdexvÀvsHwvÝkarmasUZyit- 

Now, how spaciousness (with spatial units) and non-

spaciousness (without spatial units) of substances is 

measured/is possible? This is explained here: - 

 j\ te `wPpdesa t\Ppdesa hvHit sesa`H. 
Apdeso prma`U te`  pdesuBwvo wi`do.. 137.. 

jadha te ṇabhappadesa tadhappadesā havaṁti sesāṇaṁ | 

apadeso paramāṇū teṇa padesubbhavo bhaṇido || 137 || 

Gāthā: Just as there are spatial-units (prades̀as) of 

ākās̀a (space), so are there spatial-units of other remaining 

substances. An ultimate paramānu (indivisible matter 

particle) is without spatial-units so it is called aprades̀i 

(having one space point only). By this (unit) the rise of 

(measure of) space-point takes place (and spaciousness of 

all other substances is measured). 

Ṭikā: Ᾱcārya Kundkunda himself will give (in stanza 

140) the definition of a unit of space point, (prades̀a) as 

that which is pervaded by an ultimate paramānu. Here (in 

this stanza/gāthā) it is asserted that there is oneness in 

the way of defining prades̀a (spatial-unit), knowing that, as 

it is for spatial-units of ākās̀a (space), so it is for other 

substances.  

Therefore, as ākās̀a (space) which (if/when) 

measured by a part (ans̀a) pervaded by an ultimate 

paramānu, contains infinite number of space 

points/infinitesimal spatial units (prades̀as), thus it 

possesses infinite number of such parts; similarly, dharma, 

adharma and a single soul, each measured by a part (ans̀a) 

pervaded by an ultimate paramānu, contain innumerable 
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space-points/infinitesimal spatial units (prades̀as), thus 

they possess an innumerable number of such parts.  

And, as spatial units (prades̀as) possessed by 

dharma, adharma which have a fixed/definite extension, 

are innumerable, so the number of spatial-units (prades̀as) 

possessed by a jīva (soul) is innumerable, although it has 

an indefinite extension varying with (the capacity of) 

expansion and contraction - as varies the leather in size 

with dryness and wetness, yet its (soul’s) own parts 

(spatial-units/prades̀as) neither become less nor more. 

Q: How is expansion-contraction of an incorporeal 

soul possible?   

A: Contraction-expansion of an incorporeal soul can 

be understood by mere self-realization/consciousness, 

because it pervades, whether the body is stout and lean, or 

an infant or a boy.       

pudgala (although) substantially possesses one 

spatial unit (one prades̀a) only, so as explained earlier, it is 

called aprades̀i–(devoid of spatial-units) nevertheless, 

owing to its intrinsic nature of being capable of 

modification of two spatial-units, etc., so origination of its 

many spatial-units take place on its own. Therefore, from 

modification point of view, it being possessed of the 

capacity of acquiring many spatial-units, it can have 

spatial-units numerable, namely two, etc., innumerable 

and infinite also. This is logically approved. 

Gāthā-138  

A= kala`orÝdexTvmeveit inymyit-  

Now, kāla/kālāṇu (time particle) is aprades̀i only; 

(i.e., it possesses only one spatial- unit/one prades̀a)-this 

is principle: -  
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smAo du APpdeso pdesme¿Ss dVvjadSs. 
vidvddo  so vÎid pdesmagasdVvSs.. 138.. 

samao du appdeso padesamettassa davvajādassa | 

vadivadado so vaṭṭadi padesamāgāsadavvassa || 138 || 

Gāthā: Time (samaya-moment)-unit of time 

substance (kālāṇu) is aprades̀i (lacks spatial units), it 

manifests/occurs when a pudgala-paramāṇu (infinitesimal 

indivisible matter-particle) which occupies only one 

spatial-unit traverses one space-point of the space/sky 

substance with slow movement. Thus, it occurs/manifests.

  

Ṭikā: As a substance, kālāṇu possesses only one 

spatial-unit, so it is aprades̀i (lacks spatial-units because it 

covers only one spatial-unit). And it does not have several 

space points just like matter-substance from modification 

point of view also; because, though they (kālāṇus) are 

innumerable in number, each covers one space unit, 

without intermingling with one another and remain 

stretched in a continuous expanse occupying space-units 

one by one without mutual interconnection and its 

manifestation takes place only when an ultimate matter 

particle (paramāṇu occupying space-point) modifies and 

travels from one space-point (prades̀a) consecutive to next 

one.      

Bhāvārtha: lokākās̀a (space of loka/universe) 

contains innumerable prades̀as (spatial-units). On each 

prades̀a of lokākās̀a only one time particle (kālāṇu) exists. 

Those kālāṇus, being devoid of quality of smooth-rough, 

exist separately just like a heap of jewels. They do not 

mutually intermingle with one another.  

When pudgala-paramāṇu (infinitesimal matter-

particle) traverses, with slow movement, the one space-
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point consecutive to next one, then kālāṇu situated on that 

prades̀a (spatial-unit) remains instrumental in it. In this 

way, each kālāṇu remains co-associated/instrumental in 

the movement of that pudgala-paramāṇu up to one 

prades̀a only, not more than that. From this, it becomes 

clear that kāla dravya does not possess several prades̀as 

from modification view point also. 

Gāthā-139 

A= kalpda=RSy ãVypyaRyaE Ý&apyit- 

Now, the substance and modification of kāla 

padārtha (time-object) are specified: - 

Vidvddo tH desH tSsm smAo tdo pro puVvo. 
jo AT=o so kalo smAo  _Pp~`pâHsI.. 139.. 

vadivadado taṁ desaṁ tassama samao tado paro puvvo | 

jo attho so kālo samao uppaṇṇapaddhaṁsī || 139 || 

Gāthā: That much duration which is required for a 

paramāṇu in traversing with slow movement from one 

space-point to other consecutive space-point is (termed 

as) samaya (smallest indivisible unit of time). The 

object/entity (artha) existing before and after that 

moment is kāla-dravya (but) samaya (the moment) is 

originated and annihilated; (i.e., moment has origination 

and destruction).  

Ṭikā: The prades̀a of ākās̀a which is pervaded by a 

kāla padārtha (time object) having only one spatial-unit 

when a paramāṇu (matter particle) traverses that prades̀a 

of ākās̀a with slow motion then the moment (samaya) 

equal to the duration of that passing through that one 

spatial-particle is a minute occurrence (sūkṣmavṛtti) of 

that time-object and it is the modification of that time 

object. And that object whose permanency is manifested 
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by its existence in an occurrence former and later to the 

aforesaid modification, is a substance. So dravya-samaya 

(substantial-time i.e., kālāṇu) is not originated and not-

annihilated but paryāya-samaya (modification-time) is 

both originated and annihilated (i.e., samaya paryāya is of 

the nature of origination and annihilation).  

This samaya (moment) is devoid of portions, if it 

would not be so, then prades̀a (spatial-unit) of ākās̀a 

would not prove to be devoid of portions.   

And one ultimate paramāṇu (matter) can move up to 

the end of universe in one samaya (moment), even then 

samaya does not have divisions; because as an ultimate 

paramāṇu possesses a specific, special - containment 

capacity (vis̀iṣṭa-avagāha pariṇāma), in the same way 

ultimate paramāṇu possesses a specific movement 

capacity. This is explained as under: As an aggregate of 

infinite number of ultimate paramānus, which (aggregate) 

owing to a specific spatial-containment capacity of a 

paramānu, has the extension equal to that of one ultimate 

paramānu, nevertheless it does not prove for a paramānu 

to be having infinite portions, because a paramāṇu is 

nirans̀a devoid of portions/several spatial units. Similarly, 

innumerable kālāṇus (time-particles), when a paramāṇu 

owing to its specific movement capacity moves from one 

end of the universe (loka) to another end within one 

samaya (moment) which is measured by its passing 

through one space-particle pervaded by one kālāṇu (time 

particle), does not prove that samaya (moment) possesses 

an innumerable number of portions (ans̀as) because 

samaya (moment) is nirans̀a (devoid of portions/several 

time units). 

Bhāvārtha: That much duration which is required 

for a paramāṇu traversing in slow motion from one 
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prades̀a of ākās̀a to another consecutive prades̀a is called 

one samaya (unit of time). This samaya (time-unit) is the 

minutest modification of kāla dravya (time substance). 

kāla dravya is eternal /permanent (but) samaya originates 

and is destroyed. As prades̀a (space-point/unit) of ākās̀a 

(sky) is the minutest portion/unit it does not have 

portions. If samaya would be having parts, then prades̀a 

(space-point) of ākās̀a which is traversed by a paramānu 

in one samaya should also have that many parts, but 

ākās̀a-prades̀a is nirans̀a (devoid of portions/several 

space-points) therefore samaya is also nirans̀a (without 

portions).  

Q: When pudgala-paramāṇu by virtue of fastest 

speed, reaches from one end of loka (universe) to the 

other end, within one samaya then it touches all those 

kālāṇus of fourteen rājus (innumerable miles) which fall in 

the linear path of prades̀as of ākās̀a, hence, because of its 

touching innumerable kālāṇus, the samaya should also 

have innumerable parts? 

A: As an aggregate of infinite paramāṇus gets 

contained in one space-point (prades̀a) of ākās̀a, so in 

measurement it becomes equal to one paramānu and this 

is (possible) due to specific type of spatial containment 

capacity of paramāṇu, but because of this a paramāṇu does 

not attain infinite parts. Similarly, if any one paramāṇu 

reaches from one end of loka to another end by traversing 

innumerable kālāṇus (time particles) in one samaya, so it 

is (possible) due to specific type of movement capacity of a 

paramāṇu, but because of this (specific movement 

capacity) samaya does not attain innumerable portions.  

Gāthā-140  

A=akaxSy ÝdexlÙ H̀ sUZyit- 
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Now, definition of prades̀a of ākās̀adravya 

(infinitesimal portion of space) i.e., spatial-unit/space 

point, is given in this gāthā sūtra: - 

Aagasm`ui`iv‚H Aagaspdess~`ya wi`dH. 
sVveisH  c  A`U H̀  sÞid tH dedumvgasH.. 140.. 

āgāsamaņuņivitthaṃ āgāsadesasaņņayā bhaņidaṃ | 
savvesiṃ ca aņūņaṃ  sakkadi taṃ dedubhavadāsaṃ ||140|| 

Gāthā: That much portion of space which is covered 

by one paramāṇu of matter is called one ākās̀a prades̀a 

(space-point) and it has the capacity of providing room to 

all paramānus. 

Ṭikā: An infinitesimal portion of space (sky) which is 

pervaded/covered by one paramānu (an infinitesimal-

particle of matter) is a special infinitesimal-particle –ākās̀a 

prades̀a (space unit) and it possesses the capacity of 

providing room to the infinitesimal particles of all other 

five substances and to an aggregate of infinite number of 

ultimate paramāṇus if they are modified into extremely 

finite state. And ākās̀a (space) though, being one 

undivided substance, even then it can be supposed to 

consist of portions/parts, as otherwise it would not be 

possible/capable of providing room to all paramāṇus 

(matter particles).    

    Even it being so, if someone thinks or believes that 

space does not possess portions/parts, then he should lift 

his two fingers in the space and inquire - “is the region of 

two fingers one or not one (or both have different 

regions)? If it is one then the question is: -   

(i) Is it one because ākās̀a (space) is one continuous 

undivided substance whose parts/regions of two fingers 

are not distinguishable from one another? 
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(ii) Or as a continuous one substance whose 

parts/regions are distinguishable? 

(1) If it is said so, that, since ākās̀a (space) is an 

undivided continuous substance devoid of parts, then the 

part which is the region of one finger, the same part is 

region of the other finger, so one of the two parts does not 

exist; thus, owing to absence of two, etc., parts of space, 

ākās̀a would prove as containing only one infinitesimal 

particle, the way an ultimate (paramāṇu) has. (But this 

does not prove to be right). 

And if it said that - ākās̀a is an undivided substance 

whose different parts are distinguishable; this proves the 

supposition of one continuous substance space (ākās̀a 

dravya) having many parts.      

(2) If it is said that the regions of two fingers are 

not one (but are more than one), then the question is: - In 

ākās̀a (space) many non-continuous substances having 

many divided parts (so two fingers have different regions) 

or is it one continuous substance having one undivided 

part/region - so the two fingers have two different 

regions?        

A: If it is believed that ākās̀a is as many non-

continuous substances having many divided parts, so two 

fingers have many regions, but this does not prove right, 

because ākās̀a (space) which is one undivided substance, 

would be an endless number of substances. And if it is 

believed that ākās̀a (space) is an undivided continuous 

one substance, so two fingers have many (not one) regions 

then this proves the supposition of space to be an 

undivided continuous one substance with many 

parts/space-points/particles.  
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Gāthā-141  

A= ityRgU|vRÝcyavavedyit- 

Now, tiryakapracaya (conglomeration in transverse 

direction) and ūrdhvapracaya (conglomeration in vertical 

direction) are explained (with respect to different 

substances): - 

OÞo v duge bhuga sHqatIda tdo A`Hta y. 
dVva`H c pdesa sHit ih smy i¿ kalSs.. 141.. 

ekko va duge bahugā saṁkhātīdā tado aṇaṁtā ya | 

davvāṇaṁ ca padesā saṁti hi samaya tti kālassa || 141 ||  

Gāthā: prades̀as (space-points) of (different) 

substances are either one, two, many, innumerable or 

infinite, but time (kālāṇu) substance has only one space-

point, i.e., samaya. 

Ṭikā: Conglomeration of prades̀as (space-

points/units) in a transverse direction is called 

tiryakapracaya; and conglomeration of occurrences 

(modifications) characterized by samayas/time particles 

in a vertical direction is called ūrdhvapracaya.  

 (As explained earlier in gāthā-137) ākās̀a 

(sky/space) is a fixed substance possessing endless 

prades̀as; dharma and adharma are fixed substances both 

possessing innumerable prades̀as, jīva (soul) is an unfixed 

substance possessing innumerable prades̀as and  pudgala 

(matter-particle) as a substance possesses one prades̀a 

with the capability of several prades̀as joining and as 

modification it possesses two or several (numerable, 

innumerable and endless-infinite) prades̀as, therefore, 

these substances (excepting kāla dravya) are possessed of 

tiryakapracaya (a conglomeration of prades̀as in 

transverse direction) but kāla dravya (time particle) does 
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not have tiryakapracaya because it possesses only one 

prades̀a from the view of, both s̀akti (capability) and vyakti 

(manifestation).  

ūrdhvapracaya vertical conglomeration of 

modifications with regards to samayas/moments is 

inevitable in all substances, because occurrence (of 

modifications) touches its three aspects of time (past, 

present and future), so it is possessed of parts. But there is 

a difference that  vertical conglomeration of substances 

(other than kāla dravya) is conglomeration of occurrences 

of their modifications characterized by time moments, 

whereas vertical conglomeration of time substance 

(kālāṇu) is a conglomeration of samayas (time-moments) 

themselves; because  occurrence (vṛtti) of other 

substances being different than time moment (samaya), is 

characterised by the moment, whereas occurrence of time 

substance (kālāṇu) is identical to the moment (paryāya of 

kāla dravya) itself, so it is not characterised by the 

moment.   

Gāthā-142   

A= kalpda=È|vRÝcyinrNvyTvmuphiNt-   

Now, it is refuted that vertical conglomeration of 

kāla dravya (kālāṇu) is niranvaya (without continuity): - 

_Ppado pâHso ivýid jid jSs OgsmyiMh. 
smySs so iv  smAo swavsmvi‚do hvid.. 142.. 
uppādo paddhaṁso vijjadi jadi jassa egasamayamhi | 
samayassa so vi samao sabhāvasamavaṭṭhido havadi ||142|| 

Gāthā: If origination (utpāda) and annihilation 

(vyaya) are found existing within one moment in any 

samaya– i.e., kāla dravya (time particle/kālāṇu) then that 
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kāla dravya (time object) proves to be well established in 

its own nature i.e., it is permanent. 

Ṭikā: samaya (moment) is, indeed, the infinitesimal 

occurrence part (vṛttans̀a) of kāla padārtha (time-object); 

in that (occurrence-part) origination and annihilation of 

something is inevitably possible, because it (samaya form 

of occurrence-part) is originated by traversing of an 

ultimate paramānu (of matter), so it is preceded by a 

cause. Traversing one space unit with slow motion by 

paramānu is the cause and samaya (moment) of 

occurrence is the effect/act of that cause, therefore in that 

(occurrence-part) there must be origination and 

annihilation of some substance.  

 (What is the necessity of some substance to undergo 

origination-annihilation? What is the objection if that 

occurrence part itself is accepted to be having origination-

annihilation in place of some other substance?  Answer to 

this query is given under :-)   

If origination and annihilation are accepted to be a 

part of occurrence, then (the question arises that) - do 

they happen (1) simultaneously or (2) successively? If 

simultaneously, then simultaneity does not hold 

good/prove true because two contradictory occurrences 

of one thing cannot happen together at the same time 

(origination and annihilation) - these two contradictory 

sides of one occurrence part cannot exist together at the 

same time like light and darkness.   

And if (they occur) successively then succession also 

does not hold good/prove true, because there is no 

division in the occurrence-part owing to its being 

infinitesimal. Therefore, one must necessarily search 

something which has the occurrence (vṛttimāna) and that 
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(vṛttimāna) is the time substance (kāla padārtha). 

Origination-annihilation, even in a single occurrence-part 

of that time substance (kāla padārtha) is possible; because 

whatever origination (utpāda) with respect to the 

occurrence part (vṛttyans̀a) takes place in the occurrence-

part of that substance which has occurrence (vṛttimāna), 

the same utpāda in the same occurrence-part (vṛttyans̀a) 

of the same substance which has occurrence (vṛttimana) is 

the annihilation (vināśa) from former occurrence-part 

point of view. (i.e., from which present modification point 

of view utpāda occurs, by way of time substance (kāla-

padārtha) the same is the annihilation (vināśa) from 

former modification point view).   

If thus origination and annihilation are possible to 

arise in one occurrence-part how can kāla padārtha (time-

substance) be niranvaya (without continuity)? Owing to 

this, the kāla-padārtha despite undergoing origination and 

annihilation simultaneously with respect to former and 

later occurrence-parts and it’s not being annihilated or 

originated by its intrinsic-nature, why should it not be 

permanent - well established in its own nature? (i.e., 

origination and annihilation occur simultaneously even in 

a single occurrence (vṛttyans̀a) part of time substance 

(kāla padārtha). Therefore, it is not niranvaya-without 

continuity or divided. So naturally it is permanent/ 

eternal).  

Thus, it is proved that origination, annihilation and 

permanence exist in a single vṛttyans̀a (occurrence part) of 

kāla padārtha. 

Gāthā-143  

A= svRv<ÀyHxeØu smypda=RSyoTpadVyy\/aEVyvÀvH sa\yit- 
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Now, it is being proved that origination-annihilation-

permanence exist in all vṛttyans̀as - occurrence parts of 

time substance (kāla-padārtha):- 

OgiMh sHit smye sHwvi@id`assi~`da A‚a. 
smySs sVvkalH Os ih kala`usBwavo.. 143.. 

egamhi saṁti samaye saṁbhavṭhidināsasaṇṇidā aṭṭhā | 

samayassa savvakālaṁ esa hi kālāṇusabbhāvo || 143 || 

Gāthā: Origination, permanence and annihilation 

named arthas (things) are always found occurring at one 

and the same moment (in all the vṛttyans̀as - occurrence-

parts) of a kālāṇu (time particle). This itself is the 

existence of kālāṇu. (This itself proves the existence of 

kālāṇu). 

Ṭikā: Origination, annihilation and permanence 

occur in all vṛttyans̀as (occurrence parts) of kāla padārtha 

(time-substance), because (as proved in the previous 

gāthā-142), according to that, these three things (utpāda-

vyaya-dhrauvya) are seen in one occurrence part. And this 

is proved correct because specific/distinctive existence 

cannot be found without general/eternal existence. This 

itself is acknowledgement of the existence of kāla-

padārtha; (because) if both specific existence and general 

existence are proved then, in no other way can they be 

proved without existence (astitva) itself.   

Gāthā-144 

A= kalpda=RSyaiStTvaNy=anuppÀya ÝdexmaZTvH sa\yit- 

Now, since the existence of time-object cannot 

otherwise be established, so it is being proved that time 

particle (kālāṇu) possesses only one prades̀a (space-

point): - 
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jSs ` sHit pdesa pdesme¿H v tŠdo `aduH. 
su~`H   ja`   tmT=H    AT=HtrwUdmT=Ido.. 144.. 

jassa ṇa saṁti padesā padesamettaṁ va taccado ṇāduṁ | 

suṇṇaṁ jāṇa tamatthaṁ atthaṁtarabhūdamatthīdo ||144|| 

Gāthā: That substance, which, in fact, is not known 

as possessing many prades̀as (space-points) or even one 

prades̀a (space-point), must be known to be void (śūnya) 

non-existent, because it is something other than existence 

Ṭikā: Firstly, existence is, in fact, occurrence of the 

union of origination, annihilation and permanence. This 

occurrence, if, mentioned without (even one) prades̀a, 

does not belong to time-substance because in absence of 

prades̀as, absence of that (substance) which is occurring, is 

proved, but this (absence) is void (śūnya) because that 

(substance) is something different-other than existence 

named occurrence.      

Further, if someone argues that we should believe 

merely samaya-paryāya form of occurrence, what is the 

need of believing in the object which modifies (vṛttimāna) 

kālāṇu-padārtha? Answer to that is - merely samaya form 

of modification cannot be the time substance because vṛtti 

cannot arise without something (vṛttimāna).   

If it is said that – “vṛtti (occurrence) can be there 

even without vṛttimāna” - then the question arises that 

vṛtti must be the union of utpāda-vyaya-dhrauvya. How 

can mere vṛtti be the union of utpāda-vyaya-dhrauvya? If it 

is said that – “oneness is caused due to many unending and 

uninterrupted parts (ans̀as), then former part keeps 

annihilating, subsequent part keeps arising and oneness of 

permanence (permanent self) continues. So vṛtti merely of 

oneness of utpāda-vyaya-dhrauvya can also exist” – is that 

so? The answer is, no!  
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It is not so, because in that vṛtti, former part which is 

annihilated and subsequent/later part originates, these 

two parts do not occur simultaneously, therefore, how 

could there be oneness of origination and annihilated 

parts? Secondly, since annihilated part has totally 

disappeared and originating part has not yet attained its 

form/not yet originated, therefore, how could there be 

permanence (dhrauvya) which prevails in oneness of 

annihilation and origination?   

This being so, the threefold characteristics (of 

substance) gets destroyed/becomes nought; and the kṣana 

bhanga (momentariness) theory of Buddhists becomes 

triumphant; eternal substance declines, the momentarily 

annihilated dispositions start arising. Therefore, with fear 

of tattva-viplava - lest whole of the truth (reality) should 

become confused, it is necessary to search/accept some 

vṛttimāna (that has modification) which is the 

abode/shelter of vṛtti (modified part). And it is prades̀a 

(space-point), i.e., vṛttimāna always possesses prades̀as 

because corresponding (anuvidhayitva) of anvaya 

(presence or being) and vyatireka (absence/not being) 

cannot be possessed of by anything which does not have 

(even one) prades̀a (space-unit). 

 (That which is aprades̀a/has no prades̀a, cannot 

have or follow the anvaya and vyatireka, i.e., in it cannot be 

with permanence, origination and destruction).   

Q: So, if kāla (time object) has prades̀a then as a 

condition of its being one substance, why should it not be 

considered having innumerable prades̀as (space- point), 

which may be equal to space of universe?    

A: The time substance, if it is considered as one 

substance extending equal to space of universe, then 
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paryāya-samaya (modificational-time/duration) cannot be 

established/proved; hence considering innumerable 

prades̀as for a kālāṇu (time-particle) is not correct. 

paryāya-samaya (moment or a unit of time) is established 

and manifested when ultimate paramāṇu traverses (one 

dravya-samaya/time-particle/kālāṇu) covers only one 

space-point in slow motion. If dravya-samaya (substantial-

time/kālāṇu) would have innumerable prades̀as equal to 

space of universe, then, how can paryāya-samaya be 

established?       

If it is said that “let dravya samaya,” i.e., kāla-

padārtha (time-substance), be one total substance with 

innumerable prades̀as which are equal to the space of 

universe, even then will paryāya-samaya (moment) be 

established as one which is traversing of one space-point 

by an ultimate paramāṇu? No, this (assumption) is not 

right, because it gives rise to two faults: -    

1. A modification of part (ekdeśa vṛtti) cannot be that 

of whole (sarvadeśa vṛtti) there is contradiction in 

believing so. The moment (paryāya samaya) is 

infinitesimal occurrence - part of the whole kāla padārtha 

(time object) but not the modification - part of any 

particular part.    

2. Moreover, it would mean that tiryakapracaya 

(conglomeration in transverse direction) is ūrdhvapracaya 

(conglomeration in vertical direction). It is thus: - First 

moving paramāṇu passes through one prades̀a, then 

through another prades̀a and then again through another 

prades̀a (such a condition arises until it touches the last 

time particle of universe). In this way tiryakapracaya 

becoming ūrdhvapracaya establishes/proves kāla-dravya 

(time-particle) to possess only one prades̀a (i.e., 

tiryakapracaya) itself is ūrdhvapracaya such a condition 
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arises if it is believed so; therefore kāla-dravya proves to 

be containing one prades̀a only.    Therefore, those who do 

not want to accept that tiryakapracaya is the same as 

ūrdhvapracaya - must conclude, first of all, that the kāla-

dravya/kāla padārtha/kālāṇu (time- particle) has only one 

prades̀a.        

 (Thus, ends the dravya-vis̀eṣa prajñāpana under the 

second chapter on Jñeya Tattva Prajñāpana)   

Gāthā-145  

A=EvH &eytÀvmuÉTva &an&eyivwagenaTmanH 
iniüNvNnaTmno½TyNt-ivw›Tvay VyvharjIvTvhetumalocyit- 
 Now, after having mentioned jñeya-tattva (truth 

related knowables/reality) ascertaining self/soul by 

distinction between knowledge and knowable and for 

separating self-soul completely, the reason for holding 

conventional-consciousness (vyavahāra jīvatva) is being 

discussed: -  

spdeseihH smGgo logo A‚eihH i`i‚do i`Šo. 
jo  tH ja`id jIvo pa`cduÞaiwsHbâo.. 145.. 

sapadesehiṁ samaggo  logo aṭṭlehiṁ ṇiṭṭhido ṇicco | 

jo taṁ jāṇadi jīvo pāṇacadukkāhimsaṁbaddho || 145 || 

Gāthā: Entire loka (universe) is eternal, completely 

filled with entities/ substances possessing space-points. 

He who knows it is jīva (soul) which is connected to four-

fold life principles (prāṇas).   

Ṭikā: The universe which is complete with all 

entities (objects) beginning with ākās̀a-padārtha and 

ending with kāla-padārtha and which, on examining, are 

found occupying space-points. Only jīva (soul) when 

placed in their midst, knows it (the loka) by its 

unimaginable wealth of power of knowing self and non-



 
239 PRAVACANSĀRA 

self and no other substance knows the loka. In this way all 

the other remaining substances are merely knowable, but 

the soul substance (jīva dravya) is both knowable and 

knowledge. Such is the division between knowledge and 

knowable.    

Now this jīva (soul), possesses naturally 

(substantially) – the cause of intrinsically manifested 

infinite knowledge, energy and its characteristic nature is 

stability through three-time phases (past-present-future). 

Such being the nature of soul substance, even besides it’s 

possessing an imperishable true consciousness (nis̀caya 

jīvatva), yet in its mundane state (saṅsāra avasthā) it itself 

is vitiated by adhesion of karmic-matter which is present 

since eternity. It is connected with four-fold life principles 

(prāṇas) which is the cause of its conventional 

consciousness (vyavahāra jīvatva) and so it is worth 

separating/annihilating. 

Bhāvārtha: Conglomeration of six kinds of 

substances is called loka (universe). jīva (soul) knows it by 

its unimaginable power to know, therefore all substances 

excepting jīva are knowables but jīva is both knowable and 

knowledge. That jīva possessing characteristics of 

substance is never destroyed. Such true consciousness 

(nis̀caya jīvatva) is always existing. The cause of that 

nis̀caya jīvatva is soul’s intrinsic infinite knowing power. 

Even besides jīva’s possessing such nis̀caya jīvatva always, 

he, in his mundane state, being vitiated by adhesion of 

karmic matter is connected with four-fold life principles 

(prāṇas) and so he has vyavahāra jīvatva (conventional 

consciousness) too. The cause of that vyavahāra jīvatva is 

soul’s connection with four-fold prāṇas. jīva should 

separate himself from that.  
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Gāthā -146  

A= ke Ýa`a [Tyavedyit-      

Now, “what are the prāṇas?” - This is being explained 

here: - 

èidypa`o y t\a blpa`o th y Aa_pa`o y. 
Aa`Ppa`Ppa`o jIva`H hÇit pa`a te.. 146.. 
iṁdiyapāno ya tadhā balapāṇo taha ya āupāṇo ya | 

āṇappāṇappāṇo jīvāṇaṁ hoṁti pāṇā te || 146 

Gāthā: prāṇa of indriyas (senses), prāṇa of bala 

(force channels of activity of mind, speech and body), 

prāṇa of āyu (duration of life/age of staying in a particular 

body) and prāṇa of ānapāna/s̀vāsocchvāsa (respiration). 

These four are prāṇas of mundane beings (jīvas). 

Ṭikā: Touch, taste, smell, eye and ear - these five-fold are 

prāṇas of indriyas (senses); body, speech and mind - these 

three are prāṇas of bala (force or channels of activity), 

nimitta cause of sustaining a particular life is āyu prāṇa 

(duration of life) and respiration characterised by inhaling 

and exhaling the air (upward and downward movement of 

air) is the prāṇa of respiration- s̀vāsocchvāsa.  

Gāthā-147 

A= Ýa`anaH inÌÉTya jIvTvhetuTvH paEdŸilkTvH c sUZyit- 

Now, prāṇas (life-principles) are interpreted as 

possessing instrumentality/causality of consciousness 

(jīvatva) and these are formed from material-substances: - 

pa èihH cduihH jIvid jIivSsid jo ih jIivdo puVvH. 
so   jIvo pa`a pu`   poGgldVveihH i`Vv¿a.. 147.. 

pāṇehiṁ caduhiṁ jīvadi jīvissadi jo hi jīvido puvvaṁ | 

so jīvo pāṇā puṇa poggaladavvehiṁ ṇivvattā ||147|| 
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Gāthā: That which lives now in present, will live in 

future and has lived previously in the past with the four-

fold life-principles (prāṇas) is the jīva (sentient), yet these 

prāṇas are formed from matter particles (pudgala 

dravyas).      

Ṭikā: That which lives, will live and has lived 

previously by prāṇa-sāmānya (prāṇa in general) is a jīva 

(living entity). Thus, prāṇas - in general, continuously 

since eternity and being stable in three times phases 

(present, past and future) is certainly the instrumental 

cause of jīva’s consciousness. Nevertheless, that (prāṇa-

sāmānya) is not the intrinsic nature of jīva (soul) because 

it is formed from matter particles (pudgala dravya). 

Bhāvārtha: Although, this jīva always lives really by 

his bhāva (sentient) prāṇas, yet in the mundane state it is 

said to be living by senses, etc., dravya prāṇas (material life 

principles) which conventionally are the instrumental 

cause of conventional consciousness. Even though this 

being so, dravya prāṇas (material-life principles) are not at 

all svarūpa (intrinsic nature) of soul substance, because 

they (dravya prāṇas) are made of matter-substance 

(pudgala dravya).   

Gāthā-148  

A= Ýa`anaH paEdŸilkTvH sa\yit- 

Now, the materiality of prāṇas is proved: - 

jIvo pa`i`bâo bâo mohaidOihH kMmeihH. 
_vwuHjH kMmflH bßJid A~`eihH kMmeihH.. 148.. 

jīvo pāṇaṇibaddho baddho mohādiehiṁ kammehiṁ | 
uvabhuṁjaṁ kammaphalaṁ bajjhadi aṇnehiṁ kammehiṁ ||148|| 

Gāthā: This jīva, being bound with delusion, etc., 

karmic matter gets connected with the prāṇas and because 
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he enjoys the fruit of karmas, gets bound with other fresh 

karmic matter. 

Ṭikā: (1) Being bound with delusion, etc., karmic 

matter, jīva (soul) is connected with prāṇas and (2) owing 

to being connected with prāṇas he (deluded jīva) enjoying 

fruits of material karmas (by undergoing moha-rāga-

dveṣa) is again bound by additional karmic matter. 

Therefore prāṇas (1) being the effect/work of material 

karmas and (2) being instrumental cause of (fresh 

bondage of) material karmas, are proved certainly to be 

physical matter (formed of matter substance).   

GĀTHĀ-149  

A= Ýa`anaH paEdŸgilkkmRkar`TvmuNmIlyit- 

Now, it is revealed - “How prāṇas have the causality 

of material karmas (fresh bondage of karmic matter): - 

pa`aba\H  jIvo mohpdeseihH k¡`id jIva`H. 
jid so hvid ih bH\o `a`avr`aidkMmeihH.. 149..  

pānābādhaṁ jīvo mohapadesehiṁ kuṇadi jīvāṇaṁ |  

jadi so havadi hi baṁdho ṇānāvaraṇādikammehiṁ ||149|| 

Gāthā: If a jīva causes injury to the prāṇas (life 

principles) of self-soul and other’s soul, by delusion and 

hatred/aversion, then (fresh) bondage occurs by way of 

knowledge obscuring, etc., matter karmas.    

Ṭikā: First this jīva (embodied being) enjoys fruit of 

karmas; enjoying them he develops moha (delusion) and 

dveṣa (aversion); by these (moha and dveṣa) he causes 

harm/injury to dravya prāṇas (material life principles) of 

his own soul and as well as other’s soul. 

He, sometimes, may or may not cause harm/injury to 

dravya prāṇas (material life principles) of other beings but 

(always) causes injury certainly to his own bhāva prāṇas 
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(sentient life-principles) of one’s own soul, through 

impure/passioned thought activity, which binds himself 

with knowledge-obscuring karmas, etc. Thus, prāṇas 

become the cause of (bondage of) physical karmas 

(pudgala karmas).   

GĀTHĀ-150 

A= pudŸglÝa`sNtitÝv<i¿hetumNtrùmasUZyit- 

Now, the internal instrumental cause of proclivity of 

continued succession of dravya prāṇas (material-prāṇas) 

is mentioned: - 

Aada kMmmilmso  \reid pa è pu`o pu`o A~`e. 
` cyid jav mmi¿H dehp\a`esu ivsyesu.. 150.. 

ādā kammamalimaso dharedi pāṇe puṇo puṇo aṇṇe | 

ṇa cayadi jāva mamattiṁ dehapadhāṇesu visayesu || 150 || 

Gāthā: jīva (soul) is tainted with physical-karmas, so 

long as it does not give up attachment in objects of senses, 

mainly the body, continue holding different prāṇas again 

and again.  

Ṭikā: Proclivity of continued succession of dravya 

prāṇas (material life principles) which is found with the 

jīva (mundane-being), its internal cause is attachment in 

the form of sense of ownership of body, etc. The root cause 

of this is proximity to physical-karma since eternity. 

Bhāvārtha: Internal cause of continuation of the 

tradition of dravya prāṇas is jīva’s tainted evolution/ 

modification, which is caused by the instrumentality of 

eternal physical karmas. So long as this jīva does not give 

up the tainted evolution in the form of ownership in the 

objects of body (senses), etc., till then due to this 

instrumentality, bondage of material-karmas continues 
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again and again and because of that connection with 

dravya-prāṇas continues repeatedly.  

Gāthā-151  

A= pudŸglÝa`sHtitinv<i¿hetumNtrùH g/ahyit- 

Now, internal cause of getting released from the 

continuous succession of the material prāṇas (dravya 

prāṇas) is explained: - 

jo èidyaidivj{  wvIy _vAogmPpgH Jaid. 
kMmeihH so ` rýid ikh tH pa`a A`ucrHit.. 151.. 

jo indiyādivijaī bhavīya uvaogamappagam jhādi |  

kammehim so nạ rajjadi kiha tam pāna ̣̣  anụcaramti ||151||  

Gāthā: He, who conquers the senses, etc., and 

meditates on self-soul as a pure knowing- entity, does not 

get tainted by the karmas. How could then physical-prāṇas 

follow him? 

Ṭikā: Internal cause of getting release from 

continued succession of physical prāṇas is the absence of 

being tainted with attachment, which is the root cause of 

physical- karmas.   

And this absence (of attachment) arises in him who 

conquers (the tainted evolution caused with the shelter of) 

all the senses, etc., and other non-self substances - just like 

a quartz gem when removed from all sorts of coloured 

modifications which manifest according to the shelter of 

different coloured objects and it dwells immovably in the 

completely pure soul possessing knowing activity only. 

Here, the purport is this: - For effectuating the 

complete separation of the self (from all non-self things), 

dravya prāṇas which are the cause of vyavahāra jīvatva 

(conventional consciousness) are worth annihilating.  
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Bhāvārtha: A quartz-gem modifies into different 

colours according to the colour of the object it is placed 

with, or come in contact with; but when it is totally 

separated from that object, then there is complete absence 

of coloured state. Similarly, jīva (soul) modifies into 

different types of tainted modifications according to (the 

rise of) different karmas and senses, etc., which shelter is 

taken of, but complete absence of attachment (tainted 

state) arises in that ātmā which dwells immovably in 

completely pure soul state possessed of knowing activity 

only. And due to that absence (of tainted state) the 

tradition of continued succession of physical-prāṇas stops 

immediately. Thus, dravya prāṇas are worth discarding. 

Gāthā-152 

A= punrPyaTmno½TyNtivw›Tvisâye gitivixÚVyvharjI- 
vTvhetu$pmupv`Ryit- 

Now again, for effectuating the complete separation 

of self (soul), characteristic nature of the heterogeneous 

substantial modifications - (celestial being, human, etc.) 

termed as gati (specific states of soul’s existence) which 

are the cause of vyavahāra-jīvatva (conventional 

consciousness) is described: - 

AiT=¿i`iCKdSs ih AT=SsT=HtriMh sHwUdo. 
AT=o    pýaAo    so   sH@a`aidPpwedeihH.. 152.. 

atthittaṇicchidassa hi atthassatthaṁtarammhi saṁbhūdo | 

attho pajjāo so saṁṭhāṇādippabhedehiṁ || 152 || 

Gāthā: The transformation of one state into another 

state, in case of the soul substance whose eternal existence 

is already ascertained, is the modification (heterogeneous 

substantial modification) which is found with saṅsthāna 

(configuration), etc., many kinds (of states of existence)  
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Ṭikā: When a substance having existence of its own 

definite characteristic nature originates with a specific 

form into another substance possessing existence of its 

own definite characteristic nature, then that originated 

specific form consisting of more than one substance is a 

modification termed as aneka-dravyātmaka-paryāya 

(substantial modification). 

That aneka-dravyātmaka-paryāya, is seen originating 

from one pudgala (matter- particle) and converting into 

another pudgala (matter-particle). Similarly, such a 

modification of jīva (soul) along with pudgala (matter) 

originating by saṅsthāna, etc., specific configuration of 

body (in which soul resides) is certainly experienced. And 

such a modification is evident logically, because 

modification which is exclusively of jīva alone - such an 

unimpaired modification of single soul substance is clearly 

realized as unwavering one dravyaparyāya only, along 

with the association of many dravyas.   

Bhāvārtha: svarūpa-astitva (existence of intrinsic 

nature) of every substance, although always remains 

separate, nevertheless as skaṅdhas-paryāya (an aggregate 

formation of matter particles) of pudgalas is produced 

owing to the connection with other pudgalas, in the same 

manner, the deva (celestial being), etc., state of jīva is 

originated owing to the connection with pudgalas (karmic 

matter). jīva’s such aneka-dravyātmaka deva, etc., paryāya 

(heterogeneous substantial modification of celestial deva, 

etc.) is not unjustified, because on seeing within, even 

besides there being the composite state of several 

substances this jīva does never develop one form of 

modification along with pudgalas (matter-particles), but 

there also (in composite state) the jīva’s unimpaired single 
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Now, ātmā’s conjoining with other dravyas being 

there, even then, existence of that which decides on the 

being of dravya, that is said to be the distinction of 

separation of self and non- self: - 

tH sBwavi`bâH dVvshavH itha smÉqadH. 
ja`id jo sivyPpH ` muhid so A~`divyiMh.. 154.. 

tam sabbhāvaṇibaddham davvasahāvam tihā samkkhādam | 

 jāṇadi jo saviyappam ṇa muhadi so aṇṇadaviyamhi || 154 || 

Gāthā: He, who knows the intrinsic nature of 

substance as established, is stated to be three-fold 

(consisting of origination, destruction and permanence) 

and it does not get deluded or infatuated with other 

substances.   

Ṭikā: Existence of characteristic nature which is the 

deciding factor of a substance, it is really the intrinsic 

nature of substance itself, because nature of substance 

(dravya svabhāva) is established in its existence. This 

dravya svabhāva is comprehended as being established on 

the three-fold type of dravya-guṇa-paryāya and dhrauvya-

utpāda-vyaya when one knows one’s own such nature, 

then he dispels the delusion for other substances and so it 

becomes the cause (means) of distinction of self and other 

(non-self). Therefore, at every step, existence of our own 

intrinsic nature should be kept in mind in order to 

effectuate the distinction of self and other (non self). It is 

thus: -  

That which has existence of characteristic nature 

(svarūpa astitva) definitely possesses the three-fold 

divisions-       

(1) Substance (dravya) which is characterised by 

sameness (anvaya) or ever-presence of sentience/ 

consciousness (cetanatva).    
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(2) Attribute or quality (guṇa) characterised by 

“speciality of being sentient” (cetanā) or to have the power 

to know-see.      

(3) Modification (paryāya) characterised by 

changing of states with mutual exclusions (vyatirekas) of 

sentience /consciousness.      

Also, three-fold divisions of existence of 

characteristic nature (svarūpa astitva) are (1) permanence 

(dhrauvya) by way of pervading/extending of 

sentience/consciousness to the former and posterior 

vyatirekas (modifications) and (2-3) origination (utpāda) 

and annihilation (vyaya) by way of posterior and former 

vyatirekas (modifications) of sentient-self - such svarūpa 

astitva is the nature of own self - so ‘i ‘am really different 

from pudgala- matter substance.     

And (1) substance (dravya) characterised by 

sameness of insentience (anvaya of acetanatva). Attribute 

or quality (guṇa) characterised by speciality of being 

insentient (acetanā) and (2) modification (paryāya) 

characterised by vyatireka of acetanatva (changing of 

states with mutual exclusions of insentient matter). 

 Further, three-fold divisions of existence of 

characteristic nature (svarūpa-astitva) are (1) permanence 

(dhrauvya) by way of pervading extending of insentience 

(acetanatva) to the former and posterior modifications 

(vyatirekas) and (2) origination (utpāda) and (3) 

annihilation (vyaya) by way of posterior and former 

modifications (vyatirekas) of insentient-matter. Such 

svarūpa astitva is the nature of pudgala-matter which is 

really different from the self. Therefore, “I” have no 

delusion or infatuation, this is the real distinction of self 

(soul) and other (non-self) matter, etc. 
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Bhāvārtha: Existence of characteristic nature 

(svarūpa-astitva) of jīva (soul) and existence of 

characteristic nature (svarūpa-astitva) of every paramāṇu 

(matter-particle) even in several composite 

(heterogeneous) modifications of human, celestial being, 

etc., is totally separate. On observing minutely, svarūpa-

astitva of jīva (soul) and pudgala (matter) can be known 

evidently as separate. For discriminating self from non-self 

(matter, etc.) this jīva must be alert at every step this is 

svarūpa-astitva.     

For instance – on being known (realised) ‘I’ whose 

characteristic nature is cetana dravya-guṇa-paryāya 

(sentient substance-attribute-modification) and cetana 

dhrauvya-utpāda-vyaya (sentient permanence-origination-

annihilation) am, as such a totally separate entity from 

pudgala (body) and this pudgala (matter) whose 

characteristic nature is acetana (insentient) dravya-guṇa-

parayāya and acetana (insentient) dhrauvya-utpāda-vyaya 

is, as such totally separate from me. Therefore, ‘I’ have no 

delusion or infatuation towards other non-self things, 

rather there is a distinction of self and other non-self.  

Gāthā-155 

A=aTmno½TyNtivw›Tvay prãVysHyogkar`Sv$pmalo- 
cyit- 

Now, for completely detaching the self (soul), the 

characteristics of the cause of its conjunction with other 

substance is considered: - 

APpa _vAogPpa  _vAogo `a`dHs`H wi`do. 
so iv suho Asuho va _vAogo APp`o hvid.. 155.. 

appā uvaogappā uvaogo na ̣̣nạdaṁsaṇaṁ bhaṇido | 

so vi suho asuho vā uvaogo appanọ havadi || 155 || 
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Gāthā-156 

A=aZ k _pyog: prãVysHyogkar`imTyavedyit- 

Now, it is stated that “which upayoga” is the cause of 

conjunction with other substance: - 

_vAogo jid ih suho pu~ H̀ jIvSs sHcyH jaid. 
Asuho va  t\  pavH teismwave  `  cymiT=.. 156.. 

uvaogo jadi hi suho puṇṇaṁ jīvassa saṁcayaṁ jādi | 

 asuho vā tadha pāvaṁ tesimabhāve nạ cayamatthi ||156 || 

Gāthā: If the upayoga (manifestation of 

consciousness) is s̀ubha (auspicious), jīva (soul) 

accumulates meritorious karma and if it be as̀ubha 

(inauspicious) then demeritorious karma are 

accumulated; in absence of both, there is no accumulation 

of karmas. 

Ṭikā: The cause of soul’s conjunction with other 

substance is aśuddhopayoga (impure thought activity). 

And it, due to good (auspicious) and bad (inauspicious) 

forms of attachment, is divided into two forms – s̀ubha 

(causing well-being) and as̀ubha (causing ill effect) and 

acts as cause of conjunction with other substance which 

receives dual aspect as puṇya (merit) and pāpa 

(sin/demerit). But when both types of aśuddhopayoga do 

not evolve/are not caused to arise then only pure upayoga 

(śuddhopayoga) remains which is no cause of conjunction 

with other substance; [this means śuddhopayoga (pure 

soul activity) is not the cause of conjunction with other 

substance].        

Gāthā-157 

A= xuwopyogSv$pH Ý$pyit- 
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Now, the characteristic form of s̀ubhopayoga 

(auspicious thought activity) is described: - 

jo ja`aid iji`Hde peCKid isâe thev A`gare. 
jIvesu sa`ukHpo _vAogo  so  suho tSs.. 157.. 

jo jāna ̣̣di jiṇiṁde pecchadi siddhe taheva aṇagāre | 

jīvesu sāṇukaṁpo uvaogo so suho tassa || 157 || 

Gāthā: He, who knows Jinendras (omniscient 

arihantas), has faith in siddhas (disembodied omniscient 

supreme souls) and anagāranas possession-less ascetics-

(ācāryas, upādhyāyas, sādhus) and is compassionate 

towards living-beings, has s̀ubhopayoga as his upayoga 

(thought activity) is auspicious. 

Ṭikā: He whose upayoga (attention), being attached 

in thought-activity according to pudgala of faith-deluding 

and conduct-deluding karmas resting in specific state of 

destruction cum subsidence called kṣayops̀ama condition 

and have accepted auspicious attachment. He is 

conducting himself such that he is engaged in having faith 

in Him who is a supreme bhattāraka, muni, the great deva 

of all devas, parameshwara—who is Arihanta- has belief in 

Siddhas (disembodied omniscient Gods) and belief in 

Sādhus (sky clad Digambar Jain monks) and observes the 

conduct of compassion towards all living beings, that is 

termed s̀ubhopayoga (auspicious thought and conduct 

activity).  

Gāthā-158   

A=axuwopyogSv$pH Ý$pyit- 

Now, the characteristic form of as̀ubhopayoga 

(inauspicious thought and conduct activity) is described: - 
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ivsyksaAoga#o duSsuidduiŠ¿du‚goi‚judo. 
_Ggo _MmGgpro _vAogo jSs so Asuho.. 158.. 

visayakasāogāḍho dussudiduccittaduṭṭhagoṭṭhijudo | 

uggo ummaggaparo uvaogo jassa so asuho || 158 || 

Gāthā: He whose upayoga (attention) is absorbed in 

passion for sensual pleasures, addicted to hearing bad 

stories, bad thoughts, bad companionship and is vehement 

and inclined to tread on the perverse path is as̀ubhopayoga 

(inauspicious thought and conduct activity). 

Ṭikā: He, whose upayoga (attention), excepting 

Arihanta-supreme omniscient Lords, super Gods of gods, 

supreme Lord, siddhas and sādhus, being attached in 

thought activity according to pudgalas of faith-deluding 

and conduct-deluding karmas resting in specific operative 

state called udaya (condition) and having accepted 

inauspicious attachment, is engaged in having faith in 

perverse ways and in following conduct of passionate acts 

of gratifying senses (sensual pleasures) addicted to 

hearing bad stories, bad thoughts, bad companionship and 

conduct of vehemency (violence) is termed as̀ubhopayoga 

(inauspicious thought and conduct activity).   

Gāthā-159   

A= prãVysHyogkar`ivnaxmWySyit- 

Now, the exercise for destruction of 

(aśuddhopayoga) which is the cause of soul’s conjunction 

with other substance is described: -  

AsuhovAogrihdo  suhovju¿o ` A~`divyiMh. 
hoýH mßJT=o½hH   `a`PpgmPpgH JaO.. 159.. 

asuhovaogarahido suhovajutto ṇa aṇṇadaviyamhi  |  

hojjaṁ majjhatthoऽhaṁ ṇāṇappagamappagaṁ jhāe||159 || 
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Gāthā: Becoming free from as̀ubhopayoga 

(inauspicious thought and conduct activity) and not 

uniting with s̀ubhopayoga (auspicious thought and 

conduct activity) in regard to other (non-self) substance 

and remaining neutral/indifferent, ‘I’ meditate upon self-

soul which is constituted of knowledge (an embodiment of 

knowledge). 

Ṭikā: Impure thought activity aśuddhopayoga which 

is set forth as the cause of conjunction with other 

substance, proceeds only due to being dependent of 

condition according to other substances resting in a state 

of vehement operative state (udaya) but not due to 

anything else. Therefore, self becomes neutral to all other 

substances. And thus, becoming neutral, the self not being 

dependent on conditions according to other substance, 

gets released from aśuddhopayoga of s̀ubha or as̀ubha 

(both type of impure thought activities) and by accepting 

thought-activity according to self-substance only, 

śuddhopayoga (pure thought activity) manifests in self. 

Becoming so, the self always remains engrossed in self-

soul immovably by self upayoga. This is the exercise of the 

self to destroy the cause of conjunction with other 

substance.  

Gāthā-160     

A= xrIradavip prãVye ma|yS=H Ýk!yit- 

Now, ācārya declares neutrality even towards this 

body, etc., other (non-self) substance: - 

`ahH deho ` m`o ` cev va`I ` kar`H teis. 
k¿a ` `  kariyda A`umHta  `ev k¿I`H.. 160.. 

ṇāhaṁ deho ṇa maṇo ṇa ceva vāṇī ṇa kāraṇaṁ tesiṁ | 

kattā ṇa ṇa kārayidā aṇumaṁtā ṇeva kattīṇaṁ || 160 || 
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Gāthā: I am neither body, nor mind, nor 

voice/speech, nor cause of these, nor doer (agent), nor 

causer of these, nor approver/consenter of the doers. 

Ṭikā: I understand body, speech and mind as other 

(non-self) substance; therefore, i have no partiality for 

them, at all. I am totally neutral towards all these. It is 

thus: - 

I am not an insentient (non-living) substance 

(acetana dravya) acting as the basis of characteristic 

nature of body, speech and mind. As a matter of fact, they 

possess/maintain their own characteristic forms even 

without me as a substance being the basis of their 

characteristic forms. Hence, having given up partiality of 

body, speech and mind, I am totally neutral. 

And, I am not such an insentient (acetana) substance 

which be the cause of body, speech and mind. In fact, they 

themselves have causality (of their existence) even 

without me as being the cause of them. Hence, having 

forsaken partiality of being their cause. I am totally 

neutral.       

And I am not such an insentient substance which 

independently be doer (kartā) of body, speech and mind. 

In fact, they are done themselves even without me as being 

a doer (kartā). Hence, having forsaken partiality of their 

doer-ship, I am totally neutral.  

Further, I am not an instigator-doer (kāraka-kartā) 

of insentient substance which independently is promoter-

doer (kāraka-kartā) of body, speech and mind. In fact, they 

themselves are caused to be done, even without me being 

an instigator-doer. Hence, having forsaken partiality of 

their instigator doer-ship, I am totally neutral. 
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And, I am not a doer (kartā/anumodaka) of 

insentient substance which independently is the doer 

(kartā/anumodaka) of body, speech and mind. They, in 

fact, are done by themselves, even without me as being its 

doer. Hence, having forsaken the partiality of their doer-

ship. I am totally neutral.      

Gāthā-161   

A= xrIrva¢ŸmnsaHprãVyTvHiniünoit- 

Now, it is ascertained that body, speech and mind are 

the other (non-self) substance: - 

deho y m`o va`I poGgldVvPpg i¿ i`i¶‚a. 
poGgldVvH ih pu`o ipHDo prma`udVva`H.. 161.. 

deho ya maṇo vāṇī poggaladavvappaga tti ṇiddiṭṭhā | 
poggaladavvaṁ hi puṇo piṁdo paramāṇudavvāṇaṁ ||161|| 

Gāthā: It is declared that body, mind and speech are 

constituted of pudgala (material) substances and the 

material substance is an aggregate (mass) of matter-

particles (paramāṇus). 

Ṭikā: Body, speech and mind, all three are other 

(non-self) substance, because they are constituted of 

pudgala dravya (material-substance). Their being 

constituted of material-substance is definite because they 

possess characteristic nature of existence (svarūpa-

astitva) which has the mark of material substance. Such 

material-substance is the result/evolution of many matter-

particles modified into a single mass-form; because, even 

besides existence of characteristic nature of many matter-

particles having the mark of material substance. 

Individually they are numerous but, they appear to have 

oneness in form.  
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Gāthā-162  

A=aTmn: prãVyTvawavH prãVykt<RTvawavH c sa\yit- 

Now, it is established/proven that self (soul) is not 

other (non-self) substance and it does not have doer-ship 

of other substance: - 

`ahH poGglm[Ao ` te mya poGgla kya ipHDH. 
tMha ih  ` deho½hH  k¿a va tSs dehSs.. 162..  

ṇāhaṁ poggalamaio ṇa te mayā poggalā kayā piṁdaṁ | 

tamhā hi ṇa dehoऽhaṁ kattā vā tassa dehassa || 162 || 

Gāthā: I (soul) am not constituted/made of matter-

particles, nor those matter-particles are composed/ 

created by me into a mass form; therefore, I am neither 

body nor doer/maker of that body.   

Ṭikā: First, as ascertained by the current topic, this 

other substance called body comprising of speech and 

mind both consist of material substance - (but) ‘I’ am not 

that, because there is incompatibility with me - a non-

material substance, because body is composed of matter 

(material-substance). And in the same way, I am not doer 

of body in any way whether by way of cause, or by way of 

agent, or by way of instigator of the agent, or by way of 

doer of agent, because I am not doer of modification as a 

mass-form of many matter-particles, so it is in every way 

incompatible that self should be doer of body which 

consists of an ever-changing mass/form of many matter 

particles.  

Gāthā-163  

A= k=H prma ùãVya`aH ip~DpyaRypir`itirit 
sHdehmpnudit- 
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Now, there could be a doubt that how is modification 

caused in a mass form of many matter particles? That 

doubt is removed here: -  

Apdeso prma`U pdesme¿o y syms¶o jo. 
i`âo va luÉqo va dupdesaid¿m ùwvid.. 163..  

apadeso paramāṇū padesametto ya sayamasaddo jo | 

ṇiddho vā lukkho vā dupadesādittamaṇubhavadi || 163 || 

Gāthā: An ultimate matter particle (paramāṇu) not 

having spatial-units (aprades̀a), having only one unit of 

space point (one spatial-unit only) and itself is soundless 

(as̀abda), be it, cohesive-smooth or rough, experiences the 

condition of having two or more space points (spatial 

units). 

Ṭikā: A matter-particle (paramānu), because of not 

having two or more spatial-units is aprades̀a - without 

spatial-units; since it has only one spatial-unit so it is of 

the extent of one prades̀a (spatial-unit) only; soundless 

(as̀abda) because of absence of manifestation of s̀abda-

paryāya (modification of sound) which consists of many 

matter-particles. (That matter-particle/paramāṇu) is 

smooth or rough because of the existence of four touches, 

five tastes, two smells and five colours without any 

incompatibility; therefore, it experiences the state of 

having two or more spatial-units in the form of evolution 

of a mass modification (a combined modification of many 

matter particles). Thus, smoothness-roughness is the 

cause of (many matter-particles) modifying into a state of 

mass.  

Gāthā-164 

A= kI¹xH tiTS™G\$ÙTvH prma`oirTyavedyit-  
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Now, it is explained - what type is that smoothness-

roughness of an ultimate matter particle (paramāṇu): - 

Ogu¿rmegadI A`uSs i`â¿ H̀ c luÉq¿H. 
pir`amado wi`dH jav A`Ht¿m`uwvid.. 164.. 

eguttaramegādi aṇussa ṇiddhatthaṇaṁ ca lukkhattaṁ | 
pariṇāmādo bhaṇidaṁ jāva aṇaṁtattamaṇubhavadi ||164|| 

Gāthā: It is said (by Lord Jinendra) that infinitesimal 

units/degrees of cohesiveness- smoothness or roughness 

of an ultimate paramāṇu (matter-particle), owing to its 

modifying nature, continue increasing, beginning with one 

unit degree until it attains infinite number of 

units/degrees (of smoothness-roughness).   

Ṭikā: First, the ultimate paramāṇu possesses 

modifying nature (evolution) as it cannot escape the 

intrinsic nature of things. And due to that modifying 

evolution, it is subjected to variation from time to time - 

the infinitesimal units/degrees of cohesiveness/ 

smoothness or roughness pervading in a paramāṇu 

continue increasing one by one beginning with one 

indivisible unit/degree until it attains infinite indivisible 

units/degrees (ananta avibhāga praticcheda), because a 

paramāṇu is adapted to have diverse qualities. 

Bhāvārtha: paramāṇu (indivisible matter-particle) 

possesses modifying nature, hence its smoothness-

roughness continue varying sequentially from one 

indivisible unit/degree until it attains infinite number of 

indivisible units/degrees. 

Gāthā-165   

A=aZ kI¹xaiTSnG\$ÙTvaiTp~DTvimTyavedyit- 
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Now, it is explained - from what sort of smoothness-

roughness the state of mass (of matter particles) 

originates: - 

i`âa va luÉqa va A`upir`ama sma v ivsma va. 
smdo durai\ga jid bßJHit ih AaidpirhI`a.. 165.. 

ṇiddhā vā lukkhā vā aṇupariṇāmā samā va visamā vā | 

samado durādhigā jadi bajjhaṁti hi ādiparihīṇā || 165 || 

Gāthā: The evolution of combining (indivisible 

units/degrees of) paramāṇus may either be smooth or 

rough, even or odd. If they exceed two units of even or 

equal number of indivisible units, then they are combined, 

but if they modify within the least, that is, one unit of 

smoothness or roughness, then they do not combine.  

Ṭikā: If smoothness or roughness exceeds by two 

degrees/units from even/equal number of degrees of 

indivisible units then they are combined - this is the 

general rule for combining of matter particles; because a 

difference of two degrees of smoothness or roughness is 

the cause of evolving the combination.    

If the smoothness or roughness be of the lowest i.e., 

one degree or unit then no combination takes place - this 

is an exception to above general-rule; because smoothness 

or roughness in the state of first degree owing to not 

having the cause of evolution in the material-object to be 

evolved, does not have the causality of combination. 

Gāthā-166  

A= prma`UnaH ip~DTvSy y=oidthetuTvmv\aryit- 

Now, it is ascertained that the aforesaid causality 

prevails in the state of mass (lump) of ultimate paramāṇu:- 
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i`â¿`e`  dugu`o cdugu`i`âe` bH\m`uwvid. 
luÉqe` va itgui`do A`u bßJid pHcgu`ju¿o.. 166.. 

ṇiddhattaṇeṇa duguṇo caduguṇaṇiddheṇa bhaṁdhamaṇubhavadi | 

lukkheṇa vā tiguṇido aṇu bajjhadi paṁcaguṇajutta ||166|| 

Gāthā: A paramāṇu having two units/degrees of 

smoothness experiences combination with a paramāṇu of 

four units/degrees of smoothness or roughness. And a 

paramāṇu having three units/degrees of roughness gets 

combined with another paramāṇu of five degrees. 

Ṭikā: One should ascertain/recognize that the state 

of mass of matter-particles (paramāṇus) is formed as per 

the above stated cause, because the combination of two 

paramāṇus having two and four degrees and having three 

and five degrees of smoothness or roughness or of both 

smoothness and roughness is admitted, i.e., if both 

paramāṇus are smooth or both are rough or one is smooth 

and the other is rough; the combination of two paramāṇu 

is accepted thus. And it is said also: -    

The pudgala found are of two forms rūpi (having 

similar degrees) and arūpi (having dissimilar degrees).  

Material particles (paramāṇus) are combined smooth with 

smooth, rough with rough and also smooth with rough, 

similar and dissimilar in degrees.  

(Gommatasāra-Jīvakānda gāthā 612 and 615). 

i`âa i`âe` bßJHit luÉqa luÉqa y poGgla. 
i`âluÉqa  y  bßJHit  $va$vI  y poGgla.. 
i`âSs i`âe` duraihO` luÉqSs luÉqe` duraihO`. 
i`âSs luÉqe` hveid bH\o jh~`vßje ivsme sme va.. 

ṇiddhā ṇiddheṇa bajjhamti lukkhā ya poggalā 

ṇiddhalukkhā ya bajjhamti rūvārūvī ya poggalā 

ṇiddhassa ṇiddheṇa durāhieṇa lukkhassa durāhieṇa 
ṇiddhassa lukkheṇa havedi bamdho jahaṇṇvajje visame same vā 
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The combination of smooth with smooth having two 

degrees higher, of rough with rough having two degrees 

higher takes place. And the combination of smooth with 

rough, in case of odd and even degrees, excepting of the 

lowest degree, takes place” 

Bhāvārtha: A paramāṇu beginning from two 

degrees upto infinite degrees of smoothness or roughness, 

by getting combined with another paramāṇu having two 

degrees higher of smoothness or roughness, an aggregate 

of many paramāṇus called skaṅdha is formed. For 

example-combination of two paramāṇus having two and 

four degrees/having 91 and 93 degrees/having 533 and 

535 degrees/having 7006 and 7008 degrees of 

smoothness or roughness with smoothness or roughness 

is admitted. And this general-rule of combination of two 

paramāṇus must be understood beginning from two to 

infinite degrees, excepting a paramāṇu having the lowest 

one degree of smoothness or roughness, as it does not 

possess the capacity of combining with other paramāṇus; 

i.e., combination between 1 and 3 degrees cannot take 

place. Thus, if the difference is of two degrees between two 

paramāṇus, then only they are combined, but if the 

difference of degrees (between two paramāṇus) be either 

more or less than two degrees, then no combination can 

take place, e.g., - just as one paramāṇu of five degrees of 

smoothness or roughness is combined with another 

paramāṇu of seven degrees, but it (paramāṇu of five 

degrees) does not combine with another paramāṇu of 

eight or six degrees.(This is the summary of combination 

between two paramānus). 

Gāthā-167  

A=aTmn: pu†lip~Dkt<RTvawavmv\aryit- 
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Now, it is ascertained that the soul/ātmā is not the 

doer or agent of the mass (aggregate) of matter particles: - 

dupdesadI qH\a suhuma va badra ssH@a`a. 
pu#ivjlte_vaé sgpir`ameihH jayHte.. 167.. 

dupadesādī khaṁdhā suhumā vā bādarā sasaṁṭhāṇā | 

puḍhavijalateuvāū sagaparaiṇāmehiṁ jāyaṁte || 167 ||   

Gāthā: skaṅdha (aggregates of matter) which have 

two or more spatial units (prades̀as), are subtle (sūkṣma) 

or gross (bādara), are found with different configurations, 

they originate in the form of earth, water, fire, air by their 

own evolutions.  

Ṭikā: These, so originated aggregates of matter 

particles (skaṅdha) extending over two or more spatial 

units (prades̀as) which possess the division of subtlety and 

grossness forms by virtue of their spatial accommodation 

power and which have assumed variegated configurations 

(saṅsthāna) 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 

ātmā (soul) is not the doer of the material-mass (aggregate 

of matter particles) beginning with two or more 

paramāṇus and ending with infinite times infinite 

paramāṇus. 

Gāthā-168  

A=aTmn: pu†lip~Danet<Tvawavmv\aryit-  
 Now, it is ascertained that the soul (ātmā) is even 

not the conveyor of material-mass: - 

Aoga#ga#i`icdo  poGglkayeihH sVvdo logo. 
suhumeih badreih  y APpaAoGgeihH joGgeihH.. 168.. 
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ogāḍhagāḍhaṇicido poggalakāyehiṁ savvado logo | 

suhumehiṁ bādarehiṁ ya appāoggehiṁ joggehiṁ || 168 || 

Gāthā: The universe (physical world) is densely 

packed everywhere, in all directions like a room packed 

with material-bodies, subtle and gross, incapable and 

capable (of being modified into karmic-matter).   

Ṭikā: Since this universe by itself is densely packed 

everywhere in all prades̀as with material-bodies - modified 

into subtle and gross and owing to not being excessively 

subtle and gross, possessing the power of modifying into 

karmic matter form, and owing to being excessively subtle 

and gross, not possessing the power of modifying into 

karmic matter-form, without mutually impeding one 

another owing to being possessed of the special virtue of 

accommodation-power; therefore it is ascertained that 

soul (ātmā) is not the conveyor of material-mass. 

Bhāvārtha: In this loka (universe), embodied jīvas 

exist everywhere and pudgala-vargaṇā (specific karmic-

matter) capable of karmic bondage also exists everywhere. 

As dispositions of jīva rises, so accordingly karmic-

bondage occurs. It is not so, that this jīva (ātmā) does 

bondage by bringing the matter-particles capable of 

modifying into karmic-matter from somewhere else.  

Gāthā-169 

A=aTmn: pudŸglip~DanaH kmRTvkt<RTvawavmv\aryit- 

Now, it is decided that soul (ātmā) does not 

transform pudgala-piṇdas (aggregate of matter-particles) 

into karmic form: - 

kMm¿`paAoGga qH\a jIvSs pir`[H pPpa. 
gCKHit kMmwavH ` ih te jIve` pir`imda.. 169.. 
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kammattaṇapāoggā khaṁdhā jīvassa pariṇaiṁ pappā  
gacchaṁti kammabhāvaṁ ṇa hi te jīveṇa pariṇamidā||169|| 

Gāthā: The aggregates of matter-particles (skaṅdha) 

capable of modifying into karmic-state, on getting contact 

of soul’s dispositions (impure thought-activity) are 

transformed into karmic-matter form, but they are not 

caused to transform by the soul.   

Ṭikā: The pudgala-skaṅdhas (material masses) 

possessed of power of transforming into karmic-form, 

located in the same region (prades̀as) of soul, to get 

dependence of soul’s dispositions which is merely an 

external cause, despite jīva’s not being transformed by 

them, they themselves automatically get transformed in 

karmic form.   

Therefore, it is decided that soul is not the 

doer/transformer of karmic-form of material masses 

(pudgala-piṇdas).       

Bhāvārtha: The kārmaṇa vargaṇās (adapting into 

karmic-state) located in the same region (prades̀as) of the 

soul, on getting instrumentality of jīva’s impure 

dispositions automatically gets transformed into 

jñānāvarṇa, etc., form of karmas (knowledge obscuring, 

etc. karmas) by their own internal potentiality. Jīva does 

not cause them to transform in karma-form.     

Gāthā-170 

A=aTmn: kmRTvpir`tpudŸglãVyaTmkxrIrkt<RTvawavmv- 
\aryit- 

Now, it is ascertained that soul (ātmā) is not the 

doer/maker of body consisting of material substance 

evolved in karmic-matter condition: - 
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te te kMm¿gda poGglkaya pu`o iv jIvSs. 
sHjayHte deha dehHtrsHkmH pPpa.. 170.. 

te te kammattagadā pogglakāyā puṇo vi jīvassa | 

saṁjāyaṁte dehā dehaṁtarasaṁkaṁ pappā || 170 || 

Gāthā: That material masses/aggregates which have 

evolved into karmic matter condition, give rise into bodies 

which jīva gets, again and again, in its transitions (from 

present body) to other bodies.     

Ṭikā: Whatever material bodies, simply on getting 

instrumentality of jīva’s disposition, automatically 

evolve/modify themselves in karmic-matter condition; 

they, depending upon soul’s transition to another body in 

the course of its beginningless, continuous activity, 

themselves give rise to jīva’s bodies. Therefore, it is 

ascertained that soul is not the doer/maker of body 

consisting of material substance modified in karmic–

matter condition. 

Bhāvārtha: pudgala (matter-particles) on getting 

mere instrumentality of jīva’s disposition automatically 

evolve into karmic-matter condition; the same pudgala (of 

karmic-matter condition) become instrumental cause in 

giving rise to the body of next birth and the quasi-karma 

pudgala (no-karma matter particles) themselves modify 

into body/physique. Hence, soul is not the doer/marker of 

the body.  

Gāthā-171 

A=aTmn: xrIrTvawavmv\aryit- 

Now, it is ascertained that ātmā (soul) is not the 

body: -  
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AorailAo y deho deho ve_iVvAo y tejisAo. 
Aahary kMm[Ao poGgldVvPpga sVve.. 171.. 

orālio ya deho deho veuvvio ya tejasio | 

āhāraya kammaio poggaladavvappagā savve || 171 || 

Gāthā: Physical-gross body (audārika body), fluid-

transformable body (vaikriyika body), āhāraka body 

(miraculous projectable/translocation body), tejas body 

(luminous, electric body) and kārmaṇa body (karmic-

matter body) - all these consist of material-substance 

(pudgala-dravyātmaka).    

Ṭikā: audārika (physical gross body), vaikriyika 

(fluid transformable body), āhāraka (miraculous 

projectable, translocation body), tejas (luminous, electric 

body) and kārmaṇa (karmic-matter body) - all these 

bodies consist of material-substance; therefore, it is 

ascertained that soul is not the body.   

Gāthā-172 

A= ikH tihÅ jIvSy xrIraidsvRprãVyivwagsa\nmsa\ar`H 
SvlÙ`imTyavedyit- 

What then, is the extraordinary-unusual 

characteristic of soul which differentiates it from body, 

etc., other all substances: - 

Arsm$vmgH\H AVv¿H ced`agu`ms¶H. 
ja` Ail HgGgh`H jIvmi`i¶‚sH@a`H.. 172.. 

arasamarūvamagaṁdhaṁ avvattaṁ cedaṇāguṇamasaddaṁ | 

jāṇa aliṁgaggahaṇaṁ jīvamaṇiddiṭṭhasaṁṭhāṇam || 172 || 

Gāthā: Know that pure soul is devoid of qualities of 

taste, colour, smell, touch and sound (speech). It possesses 

the quality of sentience/consciousness.  It is not 
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           8. ātmā which does not accept its linga (mark) - i.e., 

the characteristic termed as upayoga (disposition), i.e., 

does not bring itself the upayoga from outside, so it is 

alingagrahaṇa; thus, ātmā possesses non-extrinsic 

knowledge (which is not brought from anywhere else) - 

such a meaning is conceived.  

9. ātmā 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 

alingagrahaṇa, thus knowledge of ātmā cannot be taken 

away by another - such a meaning is conceived. 

10. ātmā 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 alingagrahaṇa; thus, this ātmā 

possesses an intrinsic nature as pure upayoga 

(śuddhopayoga) - such a meaning is conceived.   

11. ātmā by the linga (mark) of which, i.e., by the 

characteristic termed as upayoga (śuddhopayoga) of 

which, there is no receiving of karmic-matter, so it is 

alingagrahaṇa; thus, this ātmā is not connected (not tied) 

with dravya-karma (karmic-matter) such a meaning is 

conceived.     

12. ātmā which does not take enjoyment of objects 

through its lingas (marks), i.e., sense organs, so it is 

alingagrahaṇa, thus this ātmā is not the enjoyer of objects 

- such a meaning is conceived.  

13. ātmā which does not hold sentience (jīvatva) by 

its lingas (marks), i.e., by its mind and senses, so it is 

alingagrahaṇa; thus, this ātmā is not governed by semen 

and menstruation - such a meaning is conceived.   
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14. ātmā which has not assumed a linga (mark) i.e., 

genital appearance (mehanākāra), so it is alingagrahaṇa; 

thus, this ātmā is not merely a worldly expedient - such a 

meaning is conceived. 

15. ātmā which has not assumed a linga (mark), i.e., 

by a non-genital appearance (amehanākāra), i.e., which is 

not pervasive in universe (loka), thus this ātmā is not of 

the appearance of pervading in loka, which is familiar 

expedient of the hypocrites - such a meaning is conceive  

16. ātmā which does not assume sensations of 

female, male and neuter genders, so it is alingagrahaṇa, 

thus this ātmā is neither female nor male nor neuter by 

dravya (physically) and by bhāvas (spiritually) - such a 

meaning is conceived.   

17.  ātmā which does not assume lingas (marks), i.e., 

religious titles, so it is alingagrahaṇa, thus this ātmā (soul) 

does not possess the external marks/religious titles of 

ascetics, - such a meaning is conceived.    

18. ātmā, whose awareness (knowledge) of 

substance (arthāvabodha) is not a (distinction of) linga- a 

mark or quality (guṇa), so it is alingagrahaṇa, thus, this 

ātmā, not being embraced by particular quality, is a pure 

substance - such a meaning is conceived.    

19. ātmā, whose particular awareness (knowledge) 

of substance (arthāvabodha vis̀eṣa) is alingagrahaṇa; thus, 

this ātmā, not being embraced by particular modification 

is a pure substance - such a meaning is conceived.  

20. ātmā, whose general awareness (knowledge) of 

substance (arthāvabodha sāmānya) is not a (distinction of) 

linga - a mark - a cause of recognition (pratyabhi jñāna), so 

it is alingagrahaṇa; thus, this ātmā, not being embraced by 
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bondage, one part is incapable - being devoid of touch 

attribute/quality) and it is not capable of bondage.  

Gāthā-174  

A=EvmmUtRSyaPyaTmno bN\o wvtIit isâaNtyit- 

Now, such a principle is decided that bondage of 

soul, though it is amūrta (incorporeal) is caused: - 

$vaidOihH rihdo peCKid ja`aid $vmadIi`. 
dVvai`  gu`e  y j\a th bH\o te` ja`Iih.. 174.. 

rūvādiehiṁ rahido pecchadi jāṇādi rūvamādīni | 

davvāni guṇe ya jadhā taha baṁdho teṇa jāṇīhi || 174 || 

Gāthā: Just as the soul, which is without colour, etc., 

perceives and knows material objects (dravyas) and their 

qualities (guṇas) possessed of colour, etc., similarly its 

bondage with them should be understood.   

Ṭikā: Just as jīva though devoid of colour, etc., 

perceives (sees) and knows material objects and their 

qualities, in the same way, this jīva, though devoid of 

colour, etc., is bound with material karmic-matter, because 

if it would not be so then here too (in the case of seeing-

knowing), the question will inevitably arise that - “How 

does this soul self being incorporeal (amūrta), see and 

know corporeal matter object? 

Moreover, it is not so, that this point (of bondage of 

incorporeal with corporeal) is extremely difficult to give a 

solution, so it is made the subject of an example; but has 

been made easy to understand by means of an example, 

for all, even down to the boy and cowherd. Thus: - as a boy 

or a cowherd when he sees and knows a clay bull or a real 

living bull standing apart from him, there is no union with 

the bull; nevertheless, a relation with seeing-knowing 

evolves in the form of reflection of bull (i.e., with reflected 
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appearance of bull in his perception-knowledge) of which 

the outside bull (being a subject of knowledge) is nimitta, 

is assuredly an accomplisher of vyavahāra (convention) in 

the form of relationship with the bull. Similarly, soul,  

owing to being colourless, is touchless, so it, indeed, has no 

union with material karmic-matter, nevertheless, a 

relation with seeing-knowing evolved in the form of 

reflection of attachment-aversion, etc., dispositions (i.e., 

with reflected appearance of attachment-aversion, etc., 

dispositions in his perception-knowledge) of which 

karmic-matter existing in the same space as that of soul, is 

nimitta,  is assuredly an accomplisher of vyavahāra 

(convention) in the form of bondage with material karmic 

matter.  

Bhāvārtha: How does the soul, despite being 

incorporeal, gets bonded with material karmic-matter? 

Replying this question ācārya has said “How does soul, 

though incorporeal, know corporeal material objects? So, 

just as it knows corporeal material objects, similarly it gets 

bonded with material karmic-matter.  

Despite there being no relationship of incorporeal 

soul with corporeal material objects, the vyavahāra 

(convention) of relationship of arūpi’s with rūpi 

(incorporeal’s with corporeal) is not contradictory. Where 

it is said so that ātmā (soul) knows material-object, there 

is, in fact, no relationship of amūrtika ātmā (incorporeal 

soul) with mūrtika padārtha (corporeal objects); its 

relationship is only with knowledge modified into the 

reflected appearance of that material-object and owing to 

the relationship only with knowledge modified into the 

reflected appearance of object, amūrtika ātmā knows 

mūrtika padārtha, - such vyavahāra (convention) of 

relationship of amūrtika with mūrtika is proved. In the 
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same way, wherever it is said that certain ātmā has 

bondage with material (karmic-matter), there is, in fact, no 

relationship of incorporeal ātmā with corporeal matter. 

(As a matter of fact) ātmā’s relationship/bondage is with 

its attachment-aversion, etc., dispositions in which karmic 

matter (pudgala karma) is nimitta (instrumental) and 

owing to the relationship with those attachment-aversion, 

etc., dispositions, in which karmas are nimitta, “this soul 

(ātmā) is bonded with material karmic-matter”-thus 

vyavahāra (convention) of bondage-form of incorporeal 

(soul) with corporeal karmic matter is proved. 

Although there is indeed no connection of a man 

with wife-son-wealth, etc., all these are totally separate 

from that man; but the man who keeps attachment (rāga) 

with wife-son-wealth, etc., possesses the bondage of rāga, 

and wife-son-wealth, etc., are instrumental (nimitta) in 

that rāga; so conventionally it is said that man has 

bondage of wife-son-wealth, etc. In the same way, although 

there is no connection of this soul with karmic-matter, 

they are totally separate from soul, but soul undergoing 

attachment-aversion, etc., dispositions and karmic-matter 

being the instrumental cause (nimitta) in those 

dispositions; it can be said conventionally, that this ātmā 

(soul) has bondage of karma-pudgalas (karmic-matter). 

Gāthā-175  

A= wavbN\Sv$pH &apyit- 

Now, characteristic of psychical subjective bondage 

(bhāva bandha) is made known: - 

_vAogmAo jIvo mußJid rýeid va pduSseid. 
pPpa iviv\e  ivsye  jo ih pu`o teihH so bH\o.. 175.. 
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uvaogamao jīvo mujjhadi rajjedi vā padussedi | 

pappā vividhe visaye jo hi puṇo tehiṁ so baṁdho || 175 || 

Gāthā: Soul, which is possessed of upayoga-psychic 

thought activity (manifestation of consciousness), to 

obtain various objects of senses evolves delusion (moha), 

attachment (rāga), or aversion (dveṣa), then jīva (soul) is 

bonded again by them (i.e., by moha-rāga-dveṣa).  

Ṭikā: Primarily, ātmā (soul) is full of upayoga 

(manifestation of consciousness/psychic thought activity), 

as it consists of savikalpa (knowing the substances with 

their detailed distinctions) and nirvikalpa (perceiving 

substances without their details – without distinction) 

forms of pratibhāsa-svarūpa (possessing the reflective 

nature), i.e., soul has knowledge and perception 

characteristic. There, jīva on seeing the reflected 

substances of different types evolves into moha-rāga-

dveṣa (delusion-attachment-aversion). Soul which has its 

innate (modificational) nature imbued/affected by moha-

rāga dveṣa the nimitta of which is “the other” (karmic-

matter); so self alone (itself) is of bandha (bondage) form, 

because moha-rāga-dveṣa, etc., bhāva (dispositions) are 

the second part of bondage; this is just like a 

quartz/crystal gem which has its innate nature coloured 

by blueness, yellowness or redness - nimitta of which is 

the blue, yellow or red accessory.     

    bandha is caused between two things, how can self 

ātmā alone be of bandha-svarūpa (bondage form)? Answer 

of this question is that - one is ātmā, and second is moha-

rāga-dveṣa dispositions, so blemished by these moha-

rāga-dveṣa dispositions the ātmā, alone, itself, is in the 

form of bhāva -bandha (psychical/subjective bondage). 

  



 
278 PRAVACANSĀRA 

Gāthā-176  

A= wavbN\yui›H ãVybN\Sv$pH c Ý&apyit- 

Now, with logical proof of psychic/subjective 

bondage (bhāva-bandha) and characteristic nature of 

substantial/objective/material bondage (dravya-bandha) 

is explained: - 

wave` je` jIvo peCKid ja`aid AagdH ivsye. 

rýid te`ev pu`o bßJid kMm i¿ _vdeso.. 176.. 

bhāveṇa jeṇa jīvo pecchadi jāṇādi āgadaṁ visaye |  

rajjadi teṇeva puṇo bajjhadi kamma tti uvadeso || 176 || 

Gāthā: With whatever attitude/disposition a jīva 

(soul) perceives and knows the object which comes in his 

knowledge thereby he is imbued (affected) and by that 

(affection) karmic-matter is bonded again - such is the 

teaching.  

Ṭikā: This soul, being possessed of reflective-nature 

in forms of sākāra (differentiating quality of knowledge) 

and nirākāra (non–differentiating quality of perception), 

with whatever attitude/disposition either in the form of 

delusion (moha) or of attachment (rāga) or of aversion 

(dveṣa) perceives and knows objects worth getting 

reflected, thereby it is imbued (affected). And whatever 

this affection is, it is actually bhāva-bandha 

(psychic/subjective bondage) which corresponds to 

smoothness and roughness. And again, through it, (newer) 

matter is bound. Thus, this bhāva-bandha is nimitta of 

dravya-bandha.     

Gāthā-177   

A= pu†ljIvtduwybN\Sv$pH &apyit- 
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Now, characteristic nature of pudgala-bandha 

(bondage of matter), jīva-bandha (bondage of soul) and 

ubhaya-bandha (the bondage of two together) is 

explained: - 

faseihH poGgla`H bH\o jIvSs ragmadIihH. 
A~`o~`mvgaho poGgljIvPpgo wi`do.. 177.. 

phāsehiṁ poggalāṇam baṁdho jīvassa rāgamādīhiṁ | 

aṇṇoṇṇamavagāho poggalajīvappago bhaṇido || 177 || 

Gāthā: Bondage of material-particles/objects is 

caused by their touch (smoothness-roughness), bondage 

of soul is caused by its attachment, etc., dispositions and 

mutual immersion of the two is said to be bondage of soul 

and matter. 

Ṭikā: 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 jīva (soul) 

with conditioned (impure) modifications of delusion, 

attachment, aversion forms is jīva-bandha (bondage of 

soul); and specific mutually synthesised evolution caused 

merely by instrumentality of mutual immersion of jīva 

(soul) and karmic matter is termed ubhaya-bandha 

(bondage of two together); i.e., (jīva 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-

jivātmaka-bandha). 

Gāthā-178   

A= ãVybN\Sy wavbN\hetukTvmußjIvyit- 
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Now, it is revived that dravya-bandha (material-

bondage) is caused by bhāva-bandha (psychic/subjective 

bondage): - 

spdeso so APpa tesu pdesesu poGgla kaya. 
pivsHit jhajoGgH ic‚Hit y jHit bßJHit.. 178.. 

sapadeso so appā tesu padesesu poggalā kāyā | 

pavisaṁti jahājoggaṁ ciṭṭhaṁti ya jaṁti bajjhaṁti || 178 || 

Gāthā: Soul has spatial-units and into those spatial-

units permeates material-karmic matter; they stay 

according to their ability and pass away (on maturity of 

their duration) and get bonded (with the soul). 

Ṭikā: This ātmā, being possessed of innumerable 

prades̀as (space points/units) is equal to space of universe. 

In its prades̀as (spatial units) vibration arises depending 

upon kāya-vargaṇā, vacana-vargaṇā and mano-vargaṇā 

(material particles of body, speech/voice and mind), so 

accordingly karmic matter-particles undergoing similar 

vibration on their own, permeate and stay with those 

prades̀as of soul. They go away also, and if soul has 

dispositions of delusion, attachment-aversion form, then 

they are also bound. Hence it is decided that bhāva bandha 

(subjective bondage) is the cause of dravya–bandha 

(objective/material karmic-bondage). 

Gāthā-179  

A= ãVybN\hetuTven ragpir`ammaZSy wavbN\Sy 
inüybN\TvH sa\yit- 

Now, it is proved that bhāvabandha which is simply 

(soul’s) rāga pariṇāma (evolution of attachment) is the 

cause of dravyabandha, it is the veritable bondage: - 
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r¿o bH\id kMmH muŠid kMmeihH ragrihdPpa. 
Oso  bH\smaso jIva`H ja` i`CKydo.. 179.. 

ratto baṁdhadi kammaṁ muccadi kammehiṁ rāgarahidappā | 

eso baṁdhasamāso jīvāṇaṁ jāṇa ṇicchayado || 179 || 

Gāthā: An attached self (soul evolved into 

attachment) binds karmas (karmic matter) and a detached 

self (soul devoid of attachment) is free from karmas. We 

should know this to be in short, the sum and substance of 

the bondage of soul in verity. 

Ṭikā:  jīva (soul) when it evolves into attachment 

only then he is bound by fresh dravya-karmas (material 

karmic-matter) and is not bound when he evolves into 

detachment. jīva (soul) which has evolved into attachment 

is not released from fresh bondage of dravya-karmas. Only 

the one who has evolved into detachment is the 

released/liberated one. jīva (soul) evolved into attachment 

is bound by fresh dravya karmas. They come into contact 

with it and the soul is not released from old dravya-karmas 

but rather remains bonded with them; but the one who 

has evolved into detachment is free of bondage of any new 

dravya-karmas which come in contact with it. He is also 

free of old dravya-karmas and is not bound by them. 

Therefore, it is proved that the most effective cause of 

dravya-bandha (material karmic bondage) is evolution 

into attachment which is the veritable–bondage. 

Gāthā-180 

A= pir`amSy ãVybN\sa\ktmragivixÚTvH sivxeØH 
Ýk!yit- 

Now, speciality of evolution (pariṇāma) caused by 

attachment (rāga) which is the most effective cause of 
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dravya-bandha (material karmic-bondage) is revealed 

clearly: - 

pir`amado bH\o  pir`amo ragdosmohjudo. 
Asuho mohpdoso suho v Asuho hvid rago.. 180.. 

pariṇāmādo baṁdho pariṇāmo rāgadosamohajudo | 

asuho mohapadoso suho va asuho havadi rāgo || 180  ||  

Gāthā: Karmic bondage is caused by pariṇāma 

(evolution/impure disposition) which consists of moha-

rāga-dveṣa (delusion-attachment-aversion) (in them) 

moha (delusion) and dveṣa (aversion) are as̀ubha 

(inauspicious/evil/bad); rāga (attachment) is s̀ubha 

(auspicious) or as̀ubha (inauspicious).    

Ṭikā: Firstly, dravya-bandha is caused by particular 

evolution/disposition. Speciality of evolution/disposition 

is that, it is composed of attachment, aversion, delusion. If 

it follows duality, owing to its being auspicious or 

inauspicious. Therein inauspiciousness is caused by moha 

and dveṣa (delusion and aversion) and auspiciousness as 

well as inauspiciousness (both) are caused by rāga 

(attachment) because rāga has dual characteristic owing 

its being modifications of moha, dveṣa and depravity 

(sankles̀a).   

Gāthā-181 

A= ivixÚpir`amivxeØmivixÚpir`amH c kar è kayRmupcyR 
kayRTven inidRxit- 

Now, by substituting metonymically the effect 

(kārya) into its cause (kāraṇa) the kinds of specific 

evolution (vis̀iṣṭa pariṇāma) and non-specific evolution 

(avis̀iṣṭa pariṇāma) are explained in the form of effect: - 

suhpir`amo pu~ H̀ Asuho pavH i¿ wi`dm~`esu. 
pir`amo  `~`gdo duÉqÉqykar`H smye.. 181.. 
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suhaparināmo puṇṇaṁ asuho pāvaṁ tti bhaṇidamaṇṇesu | 
pariṇāmo ṇạṇṇagado dukkhakkhayakāraṇam samaye || 181 || 

Gāthā: jīva’s (soul’s) auspicious (s̀ubha) and 

inauspicious (as̀ubha) evolution inclined towards (or 

entered into) others is termed as merit/virtue (puṇya) and 

demerit/vice (pāpa) respectively. So, is said (by 

omniscient Lord Jina); but evolution which is not inclined 

towards (not entered into) others is, in its due time, the 

cause of annihilation of misery.     

Ṭikā: Firstly, jīva (soul’s) pariṇāma (evolution) are of 

two kinds – 

(1)  pariṇāma inclined towards other (non-self)  

 substance (para-dravya-pravṛtta pariṇāma). 

(2)  pariṇāma inclined towards self-soul 

 substance/ not entered into other (non-self) 

substance (sva-dravya-pravṛtta-pariṇāma).  

Of these, para-dravya-pravṛtta-pariṇāma, being 

affected by other (non-self) substance is specific evolution 

(vis̀iṣṭa pariṇāma) and sva-dravya-pravṛtta pariṇāma, not 

being affected by other (non-self) substance is non-specific 

evolution (avis̀iṣṭa pariṇāma). Among these, vis̀iṣṭa 

pariṇāma (specific evolution) is said to have two kinds – 

s̀ubha pariṇāma (auspicious evolution) and as̀ubha 

pariṇāma (inauspicious-evolution). Of these, auspicious 

evolution which is cause of binding of meritorious-matter, 

is auspicious (puṇya) and inauspicious evolution which is 

the cause of binding of sinful-matter is sin (pāpa). avis̀iṣṭa 

pariṇāma (non-specific evolution) being pure (s̀uddha) is 

one, so it has no other form. This, (pure evolution) in 

course of time, being the cause of annihilation of material 

karmic-matter—is the cause of saṁsāra-misery (worldly 

misery). So, only moks̀a is the cause of annihilation of 
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material karmic matter, which in turn is the cause of 

misery of transmigration. 

Bhāvārtha: jīva’s (soul’s) auspicious evolution 

(s̀ubha pariṇāma) being inclined towards other non-self 

objects is the cause of puṇya (merit) and inauspicious 

evolution (as̀ubha pariṇāma) is the cause of pāpa (sin). 

Therefore, if the effect (kārya) is substituted into its cause 

(kāraṇa) metonymically, then s̀ubha pariṇāma is puṇya 

and as̀ubha pariṇāma is pāpa. Pure evolution (s̀uddha 

pariṇāma) being inclined towards self-soul substance is 

the cause of liberation (moks̀a). Therefore, if the effect 

(kārya) is substituted into its cause (kāraṇa) 

metonymically, then s̀uddha pariṇāma is moks̀a.  

Gāthā-182  

A= jIvSy SvprãVyÝv<i¿inv<i¿isâye SvprivwagH 
dxRyit- 

Now, for achieving the goal of soul’s realisation, i.e., 

jīva’s proclivity within self-substance and abstinence from 

other (non-self) substance, distinction of self and non-self 

is exhibited: - 

wi`da pu#ivPpmuha jIvi`kaya\ =avra y tsa. 
A~`a te jIvado jIvo iv y teihHdo A~`o.. 182.. 

bhaṇidā puḍhavippamuhā jīvaṇikāyādha thāvarā ya tasā | 

aṇṇā te jīvādo jīvo vi ya tehiṁdo aṇṇo || 182 || 

Gāthā: All embodied living beings – sthāvara 

(immovable) like the earth, etc., (one sensed) and 

movable-trasa (two to five sensed) as described in 

scripture, they are different from the characteristic nature, 

from soul (i.e., they are other than soul) and soul too is 

different from them (i.e., other than them). 
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Ṭikā: Earth, etc., six types of embodied living beings 

which are considered with distinction of mobility (trasa-

two to five sensed beings) and immobility (sthāvara -one 

sensed beings) are accepted with their distinction. They, 

due to being insentient (acetana) and different from soul, 

i.e., other than one’s own soul and jīva (soul) also being 

sentient (cetana) is different from them, i.e., other than 

them. Here (it is said that) the six types of embodied living 

beings are other (non-self) substance to soul; soul (ātmā) 

alone is the self-substance.  

Gāthā-183  

A= jIvSy SvprãVyÝv<i¿inim¿Tven Svprivwag&ana&ane 
Av\aryit- 

Now, it is decided that the knowledge of the 

distinction of self - non-self (sva-para) is the nimitta 

(instrumental) of soul’s activity in the self-substance and 

the ignorance (non-knowledge) of the distinction of self – 

non-self (sva-para) is the nimitta of soul’s proclivity in the 

other non-self substance: - 

jo `iv ja`id OvH prmPpa H̀ shavmaseý. 
kIrid AßJvsa`H AhH mmedH it mohado.. 183.. 

jo ṇavi jāṇadi evaṁ paramappāṇaṁ sahāvamāsejja |  

kīradi ajjhavasāṇaṁ ahaṁ mamedaṁ ti mohādo||183|| 

Gāthā: One, who, in this way, does not know the 

other (non-self) and the self-soul, by ascertaining their 

characteristic natures, he, through delusion, creates 

misconceptions such that “i am this” and “this is mine”.  

Ṭikā: One self, who, in this way does not see 

distinction of soul and matter as self and non-self by their 

definite characteristic respectively, i.e., ‘sentience’ and 

‘insentience’ he, only by himself, creates through delusion, 
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misconception of other (non-self) substance as being self 

and belonging to self, which is - “I am this“ and “this is 

mine“. Therefore, (this concludes that) nimitta of soul’s 

proclivity in other (non-self) substance, is the absence of 

knowledge of self (sva) and non-self (para) only, and 

consequently (it is proved that) nimitta of soul’s activity 

within self-substance (i.e., knowledge of self and non-self 

distinctly with their characteristic natures) is absent.  

Bhāvārtha: One who does not have discriminating 

knowledge (bheda-vijñāna) of self (sva) and other non-self 

(para) he only feels “I-ness” and “mine-ness” in other 

(non-self) substance. He does not possess discriminating 

knowledge. Therefore, cause of proclivity in other (non-

self) substances is the absence of discriminating 

knowledge and cause of soul’s activity in self-substance is 

bheda-vijñāna (discriminating knowledge) only.   

Gāthā-184 

A=aTmn: ikH kmeRit in$pyit-  

Now, what is the deed (karma/kārya) of soul? – That, 

is described here: - 

k¡VvH swavmada hvid ih k¿a sgSs wavSs. 
poGgldVvmya H̀   `   du   k¿a sVvwava`H.. 184.. 

kuvvaṁ sabhāvamādā havadi hi kattā sagassa bhāvassa | 
poggaladavvamayāṇaṁ ṇa du kattā savvabhāvāṇam ||184|| 

Gāthā: The soul effecting its own disposition is the 

doer (kartā) of its own disposition, but it is not the doer of 

all those dispositions which are of material substances.  

Ṭikā: Soul is indeed the doer of its own evolution 

(svabhāva) because it is its own trait; so, it is necessarily 

the soul’s deed, as it has the potential to evolve so. Thus, 

this ātmā independently doing that (svabhāva), must 
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necessarily be the doer thereof and svabhāva being done 

by self and being received by self, is assuredly the deed of 

ātmā. Thus, sva pariṇāma is the deed (karma) of ātmā.  

But, ātmā does not bring about conditions/ 

modifications of pudgala (matter) because those are the 

traits of other (non-self), hence they are not the deeds of 

ātmā as it does not have the potentiality of so evolving/so 

modifying. (Thus) ātmā not doing/not affecting them, 

cannot be their doer (kartā) and it cannot be 

done/affected by the self, they cannot be its 

deeds/karmas. Thus, evolution of matter (pudgala) is not 

the deed of ātmā.  

Gāthā-185  

A= k=maTmn: pu†lpir`amo n kmR Syaidit 
sNdehmpnudit- 

Now, the doubt - how evolution of matter (pudgala 

pariṇāma) is not the karma (deed/act) of the self (ātmā) is 

removed/rebutted: -  

ge~hid `ev ` muHcid kreid ` ih poGglai` kMmai`. 
jIvo puGglmßJe vÎ~`iv    sVvkalesu.. 185.. 

geṇhadi ṇeva ṇa muṁcadi karedi ṇa hi poggalāṇi kammāni | 

jīvo poggalamajjhe vaṭṭaṇṇavi savvakāle su || 185 || 

Gāthā: The jīva (soul), though existing at all times in 

the midst of matter, does neither accept, nor 

releases/abandons, nor is the doer/agent of material 

karmas. 

Ṭikā: Evolution of matter (pudgala pariṇāma) is, in 

fact, not the deed of self (soul) because it is devoid of 

accepting or abandoning other (non-self) substance. That 

which is seen to be the cause of evolution/modification of 

another substance, it is not seen to be free from 
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acceptance and abandonment thereof - as fire remains free 

from acceptance-abandonment in the mass of iron. Soul 

(ātmā), despite its existing in the same space (same equal 

region of other substance) is, in fact, free from acceptance-

abandonment of other substance. Hence, it is not the cause 

of modification of matter particles into the state of karmic 

form.         

Gāthā-186  

A=aTmn: k¡tStihR pu†lkmRiwÌpadanH hanH ceit in$pyit- 

Now, (if the ātmā does not cause modification of 

material substance into karmic matter form, then) how is 

ātmā bonded and released by material karmic matter? 

This is described here: - 

s [dai H̀ k¿a sH sgpir`amSs dVvjadSs. 
AadIyde kda{ ivmuŠde kMm\UlIihH.. 186.. 
sa idāṇiṁ kattā saṁ sagapariṇāmassa davvajādassa | 

ādīyade kadāī vimuccade kammadhūlīhiṁ || 186 || 

Gāthā: Soul at present (in mundane embodied state), 

being the doer of its own modification arising from its own 

soul-substance is bonded by karmic matter dust and 

sometimes released from that karmic- matter dust.  

Ṭikā: ātmā (soul) though free from accepting-

abandoning of other substance, at present, in the 

embodied mundane state modifying other (non-self) 

substance simply as nimitta, experiences doer-ship of his 

own evolution only being constituted out of his own 

substance; and making this evolution (disposition) of soul 

simply nimitta, the dust of matter modifies into karmic 

matter form and soul is accepted by a specific 

interpenetration form and sometimes he is released by 

that (matter-dust). 
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Bhāvārtha: This jīva, at present in saṁsāra state (in 

transmigrant state) making karmic matter as nimitta 

remains the doer of his own impure disposition (because 

that impure disposition is evolved by self-substance). It 

never becomes doer of other (non-self) substance. Thus, 

jīva on being doer of his own impure disposition, making 

this disposition of soul simply nimitta, the dust of matter 

modifies into karmic matter form and bonds this jīva into a 

specific interpenetration form and at times on maturity of 

its duration - or sometimes nimitta of jīva’s pure 

disposition releases the karmic matter.   

Gāthā-187  

A= ikHkËtH pu†lkmR`aH vEicœyimit in$pyit- 

Now, it is described - how the variety of material -

karmas (knowledge-obscuring etc.)  are produced: -  

pir`mid jda APpa suhiMh AsuhiMh ragdosjudo. 
tH   pivsid   kMmryH   `a`avr`aidwaveihH.. 187.. 

pariṇamadi jadā appā suhamhi asuhamhi rāgadosajudo | 

taṁ pavisadi kammarayaṁ ṇāṇāvaraṇādibhāvehiṁ ||187|| 

Gāthā: When the soul is associated/tinged with 

attachment and aversion it modifies into auspicious-

inauspicious dispositions then karmic-dust in the form of 

knowledge obscuring, etc., karmic matter enters it.   

Ṭikā: Just as, at the time of evolution, when a new 

cloud with water comes in contact with earth, then other 

dust automatically modifies into variegated evolution; in 

the same way, at the time of soul’s auspicious-inauspicious 

disposition, the karmic matters, on their own, modify into 

variegated evolution. It is thus; just as, when water of a 

new cloud modifies when it comes in conjunction with 

earth then at that time other matter-particles, on their 
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own modify into a variegated form of green-swards, 

mushrooms and cochineal insects, etc. Similarly, when this 

soul under influence of attachment-aversion modifies into 

s̀ubha (auspicious) - as̀ubha (inauspicious) dispositions 

then other karmic-material dust entering into it through 

its activity of vibration, modify on their own into 

variegated forms of knowledge obscuring, etc., karmic 

matter.   

Therefore, it is decided that variegated form of 

karmic matter evolves by their characteristic nature and 

not by the soul.  

Gāthā-188 

A=Ek Ov AaTma bN\ [it ivwavyit- 

Now, it is made to understand that self (soul) alone is 

bondage (bandha): - 

spdeso so APpa ksaiydo mohragdoseihH. 
kMmrOihH isil‚o bH\o i¿ p$ivdo smye.. 188.. 

sapadeso so appā kasāyido moharāgadosehiṁ | 

kammaraehiṁ siliṭṭho baṁdho tti parūvido samaye ||188||  

Gāthā: Soul, which has spatial-units (prades̀as), 

when soiled/tinged with delusion-attachment-aversion, is 

clung by karmic-matter/dust and that soul is called 

bandha (bondage).  

Ṭikā: Just as in the world, a cloth having spatial-units 

is tinged with lodha (a mordant used with dye) and alum, 

due to which it alone is observed getting dyed with the 

colour of madder, etc. Similarly, soul also, having spatial-

units, when soiled/tinged with delusion, attachment, 

aversion, gets stuck with with karmic-dust, so it alone 

should be regarded as bondage (bandha), because the 

subject of (reality) is the pure (soul) substance. 



 
291 PRAVACANSĀRA 

Gāthā-189  

A= inüyVyvharaivro\H dxRyit- 

Now, absence of opposition between nis̀caya 

(reality) and vyavahāra (conventional) is explained: -  

Oso bH\smaso jIva`H i`CKye` i`i¶‚o. 
ArhHteihH jdI`H vvharo A~`ha wi`do.. 189.. 

eso baṁdhasamāso jīvāṇam ṇicchayeṇa ṇiddiṭṭho | 

arahaṁtehiṁ jadīṇaṁ vavahāro aṇṇhā bhaṇido || 189 || 

Gāthā: This (as said in aforesaid manner) is the sum 

and substance of the (karmic) bondage of souls (mundane 

beings) from nis̀caya - the realistic stand point of view set 

forth by Arihantas (omniscients) to the ascetics; the same 

from vyavahāra (conventional) stand point of view is 

expressed otherwise.   

Ṭikā: Only disposition of attachment (rāga 

pariṇāma) is karma (deed/act) of soul, it is a dual form of 

puṇya and pāpa. Soul (ātmā) is the doer only of disposition 

of attachment, etc., and is the acceptor as well as 

abandoner of that only - this is the standpoint of reality 

(nis̀caya naya)* which is the describer of pure substance. 

And (that which describes) the evolution of material 

substance is karma (act) of soul and it has a dual form of 

puṇya and pāpa; the soul is the doer of evolution of matter,  

*(nis̀caya naya indicates the evolution of self-substance only; so 

it is called to be the describer of pure substance and vyavahāra naya 

indicates evolution of other substance to be the evolution of soul, so it 

is called to be describer of impure substance. Here the statement of 

pure substance should be known from the view of evolution 

dependent on its own one substance; and the statement of impure 

substance should be known from the view of imposing the evolution of 

one substance on to the other substance).nis̀caya naya is upādeya - 

worth adopting/ accepting and vyavahāra naya is heya - worth 

rejecting, not accepting.   
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it is the accepter and abandoner of that - this is the stand-

point of conventional acceptance (vyavahāra naya) which 

describes non-pure substance. 

Both these two stand-points are correct, since the 

soul substance is ascertained/conceived in both forms as 

pure and as not pure. But here niścaya naya (stand point 

reality) has been adopted owing to its being sādhakatama 

because the most effective substance to be proved is pure 

and only nis̀caya naya (stand point of reality) being the 

highlighter of purity of (soul) substance is the most 

effective/conclusive sādhakatama but vyavahāra naya 

(standpoint of conventional acceptance) being the  

highlighter of the impurity is not the most effective 

(sādhakatama). 

Q:  Taking shelter of dravya-sāmānya is upādeya, 

despite that why has niścaya-naya been said to be upādeya 

here whereas it accepts the accepting-renouncing of 

modification of rāga, etc. (rāga parināmas and so on)?   

A: Soul itself is doer of the belief that rāga-pariṇāma 

(disposition of attachment) and vītarāga pariṇāma 

(attachment free evolution) both are done by ātmā. State 

of perverse knowledge/misconception is done 

independently by self (soul) and state of right knowledge 

also done independently by self-soul; with such true 

understanding, the knowledge of dravya sāmānya 

(substance in general) is included.  If one has the correct 

knowledge of vis̀eṣa (distinctions) of substance then he 

must necessarily have knowledge of dravya sāmānya 

(substance is one). Without knowledge of dravya sāmānya, 

it is not possible to have the correct knowledge of vis̀eṣa. 

Hence in the aforesaid nis̀cayanaya the knowledge of 

dravya sāmānya is included. jīva who knows that self-soul 
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is alone in both the conditions of the path of bondage and 

path of liberation, then he correctly knows the self-soul 

(with respect to dravyasāmānya), that jīva does not 

conjoin with other (non-self) substance and by absorbing 

the modifications within dravyasāmānya he becomes pure. 

Thus, in the correct knowledge of modifications, 

knowledge of dravyasāmānya is required and in the true 

knowing of dravya – paryāyas, the belief of taking auspices 

of dravyasāmānya being a requisite, nis̀caya naya is said to 

be upādeya (worth accepting).  [For knowing more in 

detail, one should see the tikā (exposition) of gāthā-126 ] 

Gāthā-190 

A=axuânyadxuâaTmlaw OveTyavedyit- 

Now, it is decided that by the shelter of as̀uddha naya 

(impure stand point of view) as̀uddha ātmā (impure soul) 

is attained/realized: - 

` cyid jo du mmi¿H AhH mmedH it dehdiv`esu. 
so  sam~`H  c¿a piDv~`o  hoid  _MmGgH.. 190.. 

ṇa cayadi jo du mamattiṁ ahaṁ mamediṁ ti dehadaviṇesu | 

so sāmaṇṇaṁ  cattā padivaṇṇo hodi ummaggaṁ || 190 ||  

Gāthā: He who does not abandon the attitude of 

attachment towards body, wealth, etc., possessions and 

believes that “I am this” and “this is mine”, gives up the 

sṛāmaṇya (the state of being a true monk) and goes 

astray/adopts the wrong path. 

Ṭikā: That self (soul) who is not paying attention to 

nis̀caya naya (realistic stand point) - the describer of pure 

(soul) substance and is infatuated with vyavahāra naya 

(conventional stand point) - the describer of impure (soul) 

substance, does not abandon the attitude of attachment to 

body, wealth, etc., other (non-self) substances. Thinking 
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that they belong to self, he believes that, “I am this”, and 

“this is mine”. He gives up the path termed sṛāmaṇya 

(monkhood) – which is the path of evolution into pure self 

and goes astray/moves on to a wrong path which is the 

evolution of impure self. Hence it is decided that by (the 

shelter of) as̀uddha naya (impure stand-point) as̀uddha 

ātmā (impure soul) is attained. 

Gāthā-191 

A= xuânyatŸ xuâaTmlaw OveTyv\aryit- 

Now, it is ascertained that by (the shelter of) s̀uddha 

naya (pure stand point of view) s̀uddha ātmā (pure soul) is 

attained/realized: - 

`ahH hoim preisH ` me pre siNt `a`mhmeÞo. 
[id jo Jayid Ja`e so APpa `H hvid Jada.. 191.. 

ṇāhaṁ homi paresiṁ ṇa me pare santi ṇāṇahamekko | 

idi jo jhāyadi jhāṇe so appā ṇaṁ havadi jhādā || 191 || 

Gāthā: “I do not belong to others”, others do not 

belong to me, and “I am mere one (embodiment of) 

knowledge. He who meditates thus, that meditator while 

absorbed in his meditation, at the time of meditation is the 

contemplator of self, becomes ātmā or s̀uddhātmā.  

Ṭikā: He who, remaining neutral without opposition 

in respect of vyavahāra naya (conventional view point) 

characterised to describe the impure (soul) substance and 

concerning only to its own object, has thrown away moha 

– (delusion) by means of nis̀caya naya (real stand point) 

characterized to describe the pure (soul) substance, has 

given up any connection of mutual own-ness and 

ownership between the self and other non-self things with 

the contemplation that I do not belong to others; others do 

not belong to me and having conceived that “I am mere 
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one (embodiment of) knowledge” - thus leaving the non-

soul and accepting the self-soul as self; he, because of 

separateness of other non-self substance, concentrates his 

attention on a single point - the self-soul - such a 

contemplator focussing his attention on a single point 

(soul) will be pure self (s̀uddhātmā) at that moment. 

Hence, it is ascertained that only from the view point of 

s̀uddhanaya the s̀uddhātmā is attained/realized.  

Gāthā-192  

A= \/uvTvatŸ xuâ AaTmEvoplMwnIy [Tyupidxit- 

Now, ācārya preaches that the s̀uddhātmā (pure 

self/soul) alone is worth realising/attaining owing to its 

permanence: - 

OvH `a`Ppa`H dHs`wUdH AidHidymhT=H. 
\uvmclm`alHbH m~`e½hH APpgH suâH.. 192.. 

evaṁ ṇāṇappāṇaṁ daṁsaṇabhūdaṁ adiṁdiyamahatthaṁ | 
dhuvamacalamaṇālaṁbaṁ maṇṇehaṁ appagaṁ suddhaṁ ||192|| 

Gāthā: Thus, ‘I’ believe soul to be constituted of 

knowledge and perception, a non-sensory great substance, 

eternal (dhruva)/permanent (achala)/stable, independent 

and pure.  

Ṭikā: Pure soul, as being self-existent and without a 

cause, is without beginning and end is self-established, 

hence to the self (soul), only pure soul (s̀uddhātmā) is 

permanent/constant/stable, nothing else is permanent. 

The soul possesses purity because of its distinction from 

other substances and is inseparable from its own 

properties. So, it has singularity/oneness, and this oneness 

of soul is because of it being 1) possessed of knowledge, 2) 

perception, 3) because of it being the non-sensory great 

substance, 4) because of being eternal/permanent, and 5) 

because of being stable and being independent.   
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Of these in (1-2), are - that which bears knowledge in 

itself and that which itself  is  perception (dars̀ana), such 

an ātmā has absolute separateness from non-identical 

other substances and is inseparable from its own 

properties; (3) furthermore those senses which knows its 

fixed restricted qualities like touch-taste-smell-colour each 

and modification of understanding of words, he who 

transcends them, that one great/absolute substance which 

absorbs the qualities of touch-taste-smell-colour as well as 

modifications of words,  is absolutely separate from non-

self substances like senses, etc., and is inseparable from 

knowing of touch etc., which is its own attribute, hence it is 

one. (4) furthermore it (the soul) has oneness because of it 

being stable/constant due to the absence of accepting and 

abandoning modifications of reflected knowables in the 

process of their momentary annihilation - thus it has 

absolute separateness from knowable modification form 

of other substance and is inseparable from its own 

property of knowing which is caused by that knowable 

modification of other thing;  (5) furthermore, it (the soul) 

has oneness because of it being independent due to 

absence of dependence of knowable-substances in its 

process of perpetuity, - thus it has absolute separateness 

from knowable other substances and is inseparable from 

its property of knowing-form caused by those knowable 

other substances. 

Thus, self (soul) possessed of oneness is pure (by its 

eternal nature) because s̀uddha naya (real view point) 

which discerns only sentience entity, describes self (soul) 

as pure only (what is no more than that); and this (pure 

soul) alone is worth realising/attaining because of its 

stability/permanence; so, what to do of or bother about 

unstable things which are just like numerous shadows of 
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way-side trees coming in contact with limbs of the 

traveller’s body? 

Bhāvārtha: Soul is one (having oneness) because of 

its possessing in itself (1) knowledge (jñāna) and (2) being 

of itself perception (dars̀ana) (3) being the knower of all 

things without aid of senses - a great substance (4) being 

stable/constant owing to not taking or leaving 

modifications of other knowables and (5) being 

independent without taking any shelter of knowable- 

other substances.     

In this way, it is pure by being one. Such a pure soul 

being dhruva (eternal /constant) is the only one worth 

realising/attaining.  

Gāthā-193 

A=a\/uvTvadaTmno½NyþoplwnIyimTyupidxit- 

Now, ācārya preaches that due to inconsistency 

nothing other than pure self (soul) is worth realising/ 

attaining: -  

deha va div`a va suhduÉqa va\ s¿uim¿j`a. 
jIvSs  ` sHit  \uva  \uvovAogPpgo  APpa.. 193.. 

dehā vā daviṇā vā suhadukkhā vāgha sattumittajaṇā | 

jīvassa ṇa saṁti dhuvā dhuvovaogappago appā || 193 || 

Gāthā: Bodies, wealth/possessions, pleasure-pain, or 

friends-foes (all these) are not eternal/steadfast associates 

of the soul. Self (soul) alone is eternal/steadfast being 

constituted eternally of upayoga - manifestation of 

consciousness.   

Ṭikā: That which is the cause of impurity to self 

(soul) owing to its being inseparable from other 

substances and separable from its own property affected 

by other substance - no such substance other than the soul 
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is dhruva–steadfast/constant because it is asat 

(unreal/transitory), being with hetu (being with cause), is 

with beginning and end and is brought into being by 

another thing. Thus, pure self (soul) alone is steadfast, 

being constituted eternally of upayoga (manifestation of 

consciousness). Therefore, ‘I’ do not resort to such 

unsteadfast body, etc., although they are resorted to; (but) 

‘I’ resort to pure self (soul) which is steadfast constant 

(dhruva).  

Gāthā-194  

A=EvH xuâaTmoplMwaiTkH Syaidit in$pyit- 

Now, what is gained or what results from 

attainment/realisation of pure self (soul)?  

jo OvH jai`¿a Jaid prH APpgH ivsuâPpa. 
sagaro½`agaro   qveid so mohduGgHi@H.. 194.. 
jo evaṁ jāṇittā jhādi paraṁ appaggaṁ visuddhappā | 

sāgāroṇāgāro khavedi so mohaduggaṁṭhiṁ || 194 || 

Gāthā: He, who having known thus and becoming 

purified, meditates on the highest self (supreme eternal-

constant soul) whether he is with sākāra upayoga 

(differentiating quality of knowledge) or with nirākāra 

upayoga (non-differentiating quality of perception) he 

annihilates moha-durgranthi-evil knot/bondage of 

delusion (moha). 

Ṭikā: He, who, through the aforesaid method, 

knows/approaches pure steadfast self, attains pureness of 

self (soul) by means of his self-focussed activity. (On being 

so) then meditation characterized as a single point 

concentrated realisation of the highest self (soul) - full of 

consciousness with unlimited energy, is attained. Hence 

(by virtue of that meditation) the person actively occupied 
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with sākāra-upayoga (jñānopayoga) or with aṇākāra-

upayoga (dars̀anopayoga) both being experiences as one, 

the single point concentrated realization of the 

eternal/constant self (soul) is manifested and the evil knot 

of moha (delusion) bound very tightly since eternity to 

mundane (transmigration) existence goes away. 

Thus, (it is said that) unfastening/breaking of the 

knot of moha (delusion) is the result/fruit of 

attainment/realisation of pure (constant) self (soul).  

Gāthā-195 

At mohg/iN=wedaiTkH Syaidit in$pyit- 

Now, “what happens when moha-granthi (evil knot 

of delusion/infatuation) is broken/unfastened?” this is 

explained: - 

jo  i`hdmohgH@I ragpdose qvIy sam~`e. 
hoýH smsuhduÉqo so soÉqH AÉqyH lhid.. 195.. 

jo ṇihadamohagaṁṭhī rāgapadose khavīya sāmaṇṇe | 
hojjaṁ samasuhadukkho so sokkhaṁ akkhayaṁ lahadi ||195|| 

Gāthā: He, who has destroyed the knot of delusion 

(moha), who has annihilated attachment-aversion (rāga-

dveṣa) and remains indifferent to pleasure and pain, 

evolving in the condition of a monk (s̀ramaṇa) attains 

eternal-imperishable bliss (sukha).    

Ṭikā: By destroying the evil knot of delusion (moha-

granthi) annihilation of attachment-aversion (rāga-dveṣa) 

takes place of which that (knot of delusion) is the root; and 

due to that he, who counts pleasure and pain as the same, 

evolves into true monkhood - the characteristic of which is 

perfect equanimity. And from that evolution (into 

monkhood) imperishable/endless bliss is attained/ 
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realized - the characteristic of which is the complete 

absence of perturbation.  

Thus, (it is said that) by breaking the knot of 

delusion an imperishable endless bliss form of fruit is 

attained. 

Gāthā-196 

A=Ekag/ys¨cetnlÙ H̀ |yanmxuâTvmaTmno navhtIit 
iniünoit- 

Now, it is ascertained that meditation (dhyāna) 

characterized as a single-point concentrated realization of 

the eternal constant self (soul) does not bring impurity in 

the self (soul): - 

jo qivdmohkluso ivsyivr¿o m`o i`ÌHiw¿a. 
smvi‚do shave  so APpa `H hvid  Jada.. 196.. 

jo khavidamohakaluso visayaviratto maṇo ṇiruṁbhittā | 

samavaṭṭhido sahāve so appā ṇaṁ havadi jhādā || 196 || 

Gāthā: He, who has destroyed the dirt/taints of 

delusion, has detached from objects of senses/so-called 

pleasures, has restrained his mind and is well established 

in his own nature, and becomes a meditator of the self 

(soul).  

Ṭikā: To the self, who has destroyed the dirt/taints 

of delusion, absolute detachment from objects of 

senses/so called pleasures is evolved because of 

abstinence from activity towards other substance whose 

root is this (delusion). Owing to that (i.e., by coming 

devoid of attachments to pleasure of senses), like a bird 

sitting on a ship in the middle of the sea, due to the 

complete absence of changing substances as adhikaraṇa 

(support), and who has no other refuge, such 

thoughts/activity of mind is annihilated, (i.e.in the absence 
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of any other ship, tree or land, etc.) the bird sitting on that 

ship having no other refuge/resting place in the mid-

ocean, it stops flying. Similarly, due to detachment from 

objects of sensual pleasures, there remains no other 

substance as resting place for taking refuge the thought 

activity is annihilated. Therefore, owing to the annihilation 

of thought activity, fickleness, whose root is the mind also 

disappears and his mind (attention) gets well established 

in his own eternal constant nature which is possessed of 

unlimited intrinsic sentience. And that getting well 

established in one’s own eternal sentient nature, arising in 

self-nature, as an unperturbed, single point concentrated 

realisation self - it is called dhyāna (meditation/ 

contemplation). 

From the above exposition it is ascertained that 

dhyāna being well established in self’s own intrinsic 

nature, is the self-soul itself as it is identical with it, hence 

it is not the cause of impurity. 

Gāthā-197 

A=oplB\xuâaTma skl&anI ikH |yaytIit ÝÆmasUZyit- 

Now, the question raised in this gāthā sūtra (stanza) 

is - as to what does possessor of complete knowledge 

(omniscience) who has attained/realised the pure self 

(s̀uddhātmā) contemplate? 

i`hdF`FaidkMmo pŠÉqH sVvwavtŠ~hU. 
`eyHtgdo sm`o Jaid km‚H AsHdeho.. 197 

ṇihadaghaṇaghādikammo paccakkhaṁ savvabhāvatāccaṇhū | 

ṇeyaṁtagado samaṇo jhādi kamaṭṭhaṁ asaṁdeho || 197 || 

Gāthā: What does the s̀ramaṇa (great monk), who 

has annihilated the dense destructive karmic-matter, who 

knows directly the realities of all existing substances, who 
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has reached the end/limit of the knowables (objects of 

knowledge) and who is free from doubts, meditate upon? 

Ṭikā: Mundane being/ordinary man, owing to the 

existence of delusion (moha) is full of longings and owing 

to having hindrance for energy of knowledge, does not 

have direct knowledge, so he does not know objects in a 

well-defined way, minutely - thus he is seen contemplating 

objects of which he is desirous of, curious and in doubt of. 

But the revered all-knowing Lord - omniscient, owing to 

having destroyed the dense destructive karmic-matter, in 

the absence of delusion has eradicated all longings and in 

the absence of hindrances of energy of knowledge, knows 

all objects (realities of all existences) directly and he has 

attained the end/limit of all knowables. Therefore, 

omniscient Lord does not have any desire, curiosity, or 

doubt. How can there be objects which He desires, is 

curious about or doubts? (Hence the question is) ”In such 

a condition what does he contemplate?” 

Bhāvārtha: Mundane being owing to having 

existence of deluding karma, is full of longings, therefore 

he has the desire of favourable object, and owing to having 

existence of knowledge-obscuring karma, does not know 

many objects and whichever object he knows, he does not 

know it distinctly, minutely-explicitly; therefore, he has 

desire/curiosity of knowing the unknown object. 

Moreover, he has doubt about the object known 

indistinctly. It being so, contemplation about objects which 

he desires is curious about and is doubtful is not possible; 

but omniscient Lord, owing to absence of deluding karma, 

is free from longing, so he has no desire; and owing to 

absence of knowledge-obscuring karma, he knows all 

objects and knows each and every object minutely-

explicitly-completely, so he has no curiosity and no doubt; 
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thus, He the omniscient has no desire, curiosity or doubt 

about any object. In these circumstances “what does he 

contemplate/meditate upon? 

Gāthā-198  

A=EtduplB\xuâaTma skl&anI |yaytITyu¿rmasUZyit- 

Now, in this gāthā-sūtra answer to the question 

raised above (in gāthā 197) is given. That he who has 

attained/realised pure self/soul (s̀uddhātmā), He the all-

knowing Lord (omniscient) meditates on/experiences 

parama saukhya (the highest/supreme bliss): - 

sVvaba\ivju¿o smHtsVvÉqsoÉq`a`øo. 
wUdo AÉqatIdo Jaid A`Éqo prH soÉqH.. 198.. 

savvābādhavijutto samaṁtasavvakkhasokkhaṇāṇaḍḍho | 

bhūdo akkhātīdo jhādi aṇakkho paraṁ sokkhaṁ || 198 || 

Gāthā: 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).    

Ṭikā: When this ātmā, as a result of absence of 

sensory activities which are abodes of obstructions to 

soul’s intrinsic bliss and knowledge and are abodes of 

certain types of (but not of all types of) happiness and 

knowledge in certain spatial-units but not in all spatial-

units of ātmā, it itself modifies without sense-organs. Then 

immediately he, being beyond comprehension of sense-

organs of others, becoming the possessor of hindrance-

free intrinsic bliss and knowledge; and becoming totally 

free from all obstructions and quite full of all sorts of bliss 

and knowledge in all spatial-units of ātmā, he is rich with 

complete bliss and knowledge in all spatial-units of ātmā. 
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Thus, the evolved ātmā, though there being no possibility 

of arising any desire, curiosity and doubt, meditates on the 

highest happiness - unprecedented and being 

characterised by lack of perturbation, i.e., he remains 

engrossed and steady in experiencing a single point 

concentration of self (soul) accompanied by absence of 

perturbation. And such a state of self, is, indeed, the 

attainment of siddhatva (disembodied omniscient state of 

perfection) - manifestation of soul’s intrinsic nature of 

knowledge and bliss.   

Bhāvārtha: A question was raised in previous gāthā-

197 that, since the all-knowing Lord (omniscient) has no 

desire, curiosity or doubt about anything, then what object 

does he meditate on? The answer of this question is given 

in this gāthā that- dhyāna (meditation) is experiencing of a 

single object with concentration of attention on that one 

particular object. The all-knowing Lord, who is possessed 

of fully manifested bliss and knowledge in all spatial-units 

of soul, experiencing the self-soul, has perception/ 

knowing of only one subject, along with the highest bliss; 

so, he has meditation of the highest bliss, i.e., he observes 

meditation of (experiencing of) the highest blissful state. 

Gāthā-199  

A=aymev xuâaTmoplMwlÙ`o moÙSy magR [Tyv\aryit- 

Now, it is determined that this is the path of 

liberation - characteristic of which is attainment of pure 

self (soul): - 

OvH ij`a iji`Hda isâa mGgH smui‚da sm`a. 
jada  `moT=u  teisH tSs y i`Vva`mGgSs.. 199.. 

evaṁ jiṇā jiṇiṁda siddhā maggaṁ samuṭṭhidā samanā | 

jādā ṇamotthu tesim tassa ya ṇivvāṇamaggassa || 199 || 
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5), set forth himself on the path of liberation of śuddhātma 

pravṛtti:- 

tMha th jai`¿a  APpa`H ja`gH swave`. 
Pirvýaim mmi¿H _vi‚do i`Mmm¿iMh.. 200.. 

tamhā taha jāṇittā appāṇaṁ jāṇagaṁ sabhāveṇa | 

parivajjhāmi mamatiṁ uvaṭṭhido ṇimmamattamhi || 200 || 

Gāthā: Therefore, I, thus, having conceived the self-

soul to be a jñāyaka (knower) by its characteristic nature, 

abandon the notion of mine-ness and have adopted the 

notion of non-attachment.    

Ṭikā: This, ‘I’, qualified (adhikarī) for liberation, after 

having attained comprehensive knowledge of self-soul-

reality as being possessed of knowing-nature, by process 

of abandoning the notion of mine-ness and adopting the 

notion of non-attachment, engross into eternal pure-soul 

with all effort, because it has no other work. It is thus: - 

First, ‘I’ am by nature a knower (jñāyaka) only and as 

an absolute knower, I have a naturally existing connection 

of knowable and knower characteristic, with everything in 

the world, but not any other type of connection, such as 

that of possession and possessor. Therefore, I do not have 

any attitude of ownership towards anything, rather, in all 

and everywhere in respect to everything, ‘I’ have an 

attitude of negation which prevails in me.  

Now, the pure self (s̀uddhātmā) 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 jñāna (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, 
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even besides its assuming uniformity, (but) because of 

impossibility of discrimination due to the inevitability of 

the relationship of the knowable and knower, yet it never 

gives up uniformity by its nature as a knower of intrinsic 

infinite power and which has been existing eternally in the 

same state of permanence, though it has been recognized 

otherwise by delusion - to that pure self (soul) as it really 

is, I, having eradicated delusion, realise/attain with 

absolutely unwaveringly.   

Thus ācārya, being occupied actively in right-

knowledge with totally hindrance-free engrossment-the 

root of which is purity of faith (dars̀ana-vis̀uddhi), despite 

being a sādhu (sky clad monk), pays bhāva-namaskār 

(perpetual mental obeisance) characterised with sole 

intentness to this evidently realised veritable pure self 

(soul) and also to all such supreme souls who have already 

realised the pure self, completely.  

Verse 10 (Sanskrit śloka- 10)   

(Now, the fruit of correctly studied s̀abdabrahma - 

words revealed by omniscient Lord Jinendra is said by this 

verse:-) 

jEnH   &anH &eytÀvÝ èt< 
SfItH xBdb/ï sMyiGvgaæ. 
sHxuâaTmãVymaZEkv<Àya 
inTyH yu›E: S=Iyte½SmaiwrevmŸ.. 10.. 

jainam jñānam jñeyatatțvapraṇetri 

sfitam śabdabrahma samyagvigāhya | 

samśuddhātmadravyamātraikvrtyā 

nityam yuktaih sthīyatesmābhirevam ||10|| 

Meaning: Thus, having rightly immersed in the Jain 

doctrine (Jain tattvajñāna) in the s̀abdabrahma (words 

revealed by omniscient) which is the explainer of the 
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reality of the knowable, we always remain connected with 

pure self-soul substance form of one attitude. 

Verse-11 (Sanskrit s̀loka-11)    

(Now, by singing the greatness of the liberated soul, 

the chapter on exposition of knowable reality is being 

concluded :-) 

&eyIk¡vRNn¨jsasImiv¬H 
&anIk¡vRnŸ &eymakÊaNtwedmŸ. 
AaTmIk¡vRnŸ &anmaTmaNywais 
SfUjRTyaTma b/ï sMp> s>:.. 11.. 

jñeyīkurvannasjasāsīmaviśvam 

jñānīkurvan jñeyamākrāntabhedam | 

ātmīkurvan jñānamātmānyabhāsi  

sfurjatyātmā brahma sampadya sadyah ||11|| 

Meaning: Pure ātmā (state of supreme ātmā, state of 

Siddha), attaining it quickly, making unending (eternal) 

universe quickly (in one samaya) as jñeya (knowable) 

making jñeya which are with divisions in the form of jñāna 

(or knowing various types of jñeya in jñāna), knowing of 

illumination of self and non-self in the ātmā, becomes a 

manifested illuminated self.  

Verse-12 (Sanskrit s̀loka-12)    

[Now, in this verse, ācārya by letting us know the 

relation between the soul substance and its conduct, is 

showing the connection of the Jñeya Tattva Prajñāpana of 

second chapter with the Caraṇānuyoga Sūcaka Cūlikā (an 

appendix to reality of monk’s conduct) of the next third 

chapter:-]  

 

ãVyanusair  cr`H   cr`anusair 
ãVyH im=o äyimdH nnu sVypeÙmŸ. 



lll
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CARAṆĀNUYOGA SŪCAKA CŪLIKĀ 
(An appendix to the conduct reality of sky–clad Jain monks) 

 

A= preØaH cr`anuyogsUicka cUilka. 

Now, an appendix to the conduct reality (of sky clad 

Jain monks) is written for other aspirants of liberation. 

There (Ācārya Amṛtacandra deva writes an introduction to 

the forthcoming gāthā/stanza with one Sanskrit s̀loka): - 

Verse (s̀loka-13) 

tZ- 
ãVySy isâaE cr`Sy isiâ: 
ãVySy isiâür`Sy isâaE  
budŸveit kmaRivrta:  pre½ip 
ãVyaivÌâH cr H̀ crNtu.. 13.. 
tatra- 

dravyasya siddhou caraṇsaya siddhih 

dravyasya siddhiścraṇasya siddhou 

buddhaveti karmāviratāh parepi 

dravyaviruddhaṁ caraṇaṁ carantu ||13|| 

Verse 13: In realisation of substance, exists 

realisation of conduct and in realisation of conduct exists 

realisation of substance. Having known this fact other 

aspirants who have not yet desisted themselves from the 

(good-bad) karmic dispositions they need to follow the 

conduct which does not oppose the substance. 

 [it cr`acr è pranŸ Ýyojyit- 

Thus, ācārya inspires others to follow (right) conduct 

as described in the next gāthā-201.  
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self experienced path of adopting that s̀ramaṇanya (state 

of a s̀ramaṇa-monk), we are standing here as guides. 

Gāthā-202  

A= ]m`o wivtuimCKnŸ pUvÅ ikH ikH krotITyupidxit- 

Now, “what should one desirous of becoming 

s̀ramaṇa (monk) do first?” this is being taught in this 

gāthā:-        

AaipCK bH\uvGgH ivmoicdo guÌkl¿pu¿eihH. 
Aaisßj `a`dHs`cir¿tvvIiryayarH.. 202.. 

āpiccha baṁdhuvaggaṁ vimocido gurukalattaputtehiṁ |  

āsijja ṇāṇadaṁsaṇacarittatavavīriyāyāraṁ || 202 || 

Gāthā: He (who wishes to become a s̀ramaṇa) having 

declared farewell to his kindred, being released by his 

elders/parents, family, wife, sons; having determined to 

adopt practice of jñānācāra (conduct of knowledge), 

dars̀anācāra (conduct/intuitive belief), cāritrācāra (code 

of conduct enjoined to a s̀ramaṇa), tapācāra (religious 

austerity/penance) and viryācāra (not concealing self-

energy).        

Ṭikā: He, who wishes to become a s̀ramaṇa , first 

says farewell to his friends, releases himself from 

elders/parents, wife and sons and adopts the practice of 

knowledge, intuitive belief, conduct (of self-absorption), 

religious austerity/penance and (not concealing) self- 

energy. Thus, he bids farewell to his friends/relatives in 

this way: -   

O souls! Who are friends of the body of this man! 

This man’s soul in no way belongs to you; be assured of 

this fact. So, he says farewell to you. This soul to whom 

jñāna jyoti (light of knowledge) is manifested; he is 
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approaching today his eternal kindred, which is the self-

soul form. 

O soul of the father of this man’s body! O soul of the 

mother of this man’s body! The soul of this man is not 

procreated by you, be assured of this fact. So, you do 

release this self (soul). This self (soul) to whom light of 

knowledge is manifested he is approaching today his 

eternal procreator of self-soul form.    

O soul of the wife (ramaṇī) of this man’s body! You 

do not delight this man’s soul, be assured of this fact. 

Therefore, you release this self (soul). This, soul to whom 

light of knowledge is manifested, he is approaching today 

his eternal wife in the form of self-delightful experience.  

O soul of the son of this man’s body! You were not 

procreated by this man’s soul be assured of this fact. So, 

you release this self (soul). This, soul to whom light of 

knowledge is manifested, he is approaching today his 

eternal procreated son of self-soul form.  

In this way he causes his release from parents, wife 

and son.    

(Now he adopts pancācāra- five kinds of conducts 

related to jñāna, dars̀ana, cāritra, tapa and vīrya in the 

following manner): -     

 (The way I have bid farewell to my kindred and 

released myself from elders/parents, wife and sons). In the 

same way, I adopt O jñānācāra (exercise of knowledge) 

characterised by (1) consideration of time (kāla); (2) 

modesty (vinaya); (3) learning by heart and remembering 

the learnt one (upadhāna); (4) utmost respect to doctrinal 

scripture (bahumāna); (5) non-concealment (aninhava); 

(6) knowing the meaning of words (artha ); (7) speaking 
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words with correct accent (vyanjana); (8) both the 

meaning  and accent of the words spoken (tadubhaya-

saṃpanna); you (jñānācāra) do not belong to the pure self 

(soul), I  know this assuredly; yet I myself accept you, till 

by your grace I attain the purified self(soul).   

O darśanācāra (the exercise in intuitive belief)! 

characterised by (1) doubtlessness (niśaṅkitatva); (2) lack 

of desire for every non-self thing (nikānkṣitatva); (3) no 

hatred towards dirty or diseased body  of a sky-clad Jain 

monk or any other person  (nirvicikitsatva); (4) freedom 

from all sorts of follies and foolish superstitions 

(nirmūḍhadṛṣtitva); (5) causing spiritual progress of the 

self and removing the ridicule raised by ignorant and 

incompetent persons on the pure path of  Jainism 

(upabr ̣̇haṇa ); (6) the edification and re-establishing of self 

and other followers of the  Jain religion those who are 

wavering in right faith or right conduct (sthitikaraṇa); (7) 

having affection and respect for one’s co-religionist with 

pure heart (vātsalya) and (8) promulgation of Jain 

doctrines by establishing the glory of Jainism 

(prabhāvanā); you (darśanācāra) do not belong to the 

pure soul, I know this assuredly, yet i myself accept to you 

until by your grace I attain the purified self (soul).  

O cāritrācāra (exercise in observing conduct)! You 

being the cause of moving on the path of liberation and 

characterized by the (1-5) five great vows (mahāvratas) 

(6-8) three controls/restraints (gupti) of body, mind and 

speech; (9-13) five careful conduct/religious observances 

(samiti) - (i) walking carefully so that no living being is 

hurt, (ii) speaking beneficial, limited and pleasing words, 

(iii) partaking pure food only and according to the 

procedure set for a monk, (iv) carefully handling of book 
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and water pot, and (i) defecation of excrement, urine and 

mucus at such a place which is free from jīvas; you 

(cāritrācāra) do not belong to the pure soul, I know this 

assuredly, yet I myself accept you until by your grace, I 

attain the purified self-soul.  

O tapācāra (exercise in observing penance/religious 

austerities)! characterised by (1) complete fasting 

(anas̀ana); (2) eating less than the hunger/desire 

(avamaudarya); (3) accepting food from a house-holder if 

a particular condition of vow is fulfilled (vṛttiparisaṅ-

khyāna); (4) renunciation of one or more tastes and 

tasteful things-viz. ghee (clarified butter), milk, curd, 

sugar, salt and oil (rasaparityāga);  (5) sitting and sleeping 

in lonely place - devoid of living beings (viviktas̀ayyāsana); 

(6) mortification of the body by discarding physical 

comforts (kayakles̀a); (7) expiation penance for any 

fault/transgression of vow (prāyas̀citta); (8) modesty/ 

reverence/feeling of great respect for venerable (vinaya); 

(9) serving and attending on old, infirm Sādhus 

(vaiyāvṛtya); (10) studying the scripture (swādhyāya); 

(11) concentration/ contemplation/ meditation (dhyāna); 

and (12) non-attachment to the body (vyutsarga); you 

(tapācāra) do not belong to the pure soul, I know this 

assuredly, yet I myself accept you until by your grace I 

attain the purified self-soul. 

O vīryācāra (exercise in soul energy)! Being 

characterised by not concealing nature, your potency in 

promoting all the other exercises; you (vīryācāra) do not 

belong to the pure soul, I know this definitely, yet I myself 

accept to you until by your grace I attain the purified self- 

soul.         
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Thus, he (desirous of becoming a s̀ramaṇa) adopts 

the practice of jñānācāra (knowledge), darśanācāra 

(belief), cāritrācāra (soul conduct), tapācāra (austerities/ 

penance) and viryācāra (not hiding nature of soul potency 

in promoting all other exercises). 

(Gist: – Here, one should understand that he who 

wishes to become a muni (s̀ramaṇa), - he has no 

attachment with his family, so there is no such rule of 

seeking concurrence of one’s family for becoming a monk, 

because if the family members do not concur then he 

would not be able to become a muni. Thus, though there 

being no such rule of adopting monkhood by seeking 

concurrence of family members, yet some people prior to 

becoming a monk, with the view of addressing family 

members, owing to feeling of non-attachment, utter words 

in the aforesaid manner. While listening to his words of 

non-attachment, if there would be some capable soul of his 

family, whose transmigration period is very short, then he 

is too would move in that direction).    

samyagdṛṣti jīva (true believer) knows and 

experiences his characteristic nature and knows himself 

separate from all the other vyavahāra bhāva (conventional 

dispositions). From the time when he manifests the 

discriminating knowledge between self and non-self with 

self-realisation, since then he abandons all sorts of impure 

dispositions and accepts his eternal constant nature as if it 

were carved with a chisel. Therefore, he has nothing to 

give up and nothing to accept. Such being the concept from 

svabhāva dṛṣti (characteristic constant nature point of 

view) but in the present state (paryāya ) he modifies into 

many types of impure dispositions due to the rise of 

previously bonded karmic matter. Even though he does 
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not see this impure disposition releasing, he does not get 

perturbed and dejected. He does not remain without 

putting effort for eradicating the state of impure 

disposition. 

In keeping with the true effort of attaining the state 

of svabhāva–dṛṣti with the negation of all impure 

dispositions, in the sequence of guṇasthāna (ladder of 

spiritual advancement) first as̀ubha manifestation is 

negated and then slowly s̀ubha manifestation is also 

released. Such being the condition, he, in the status of rise 

of auspicious attachment, by way of abandoning house-

holder’s life and family members, accepts the five-fold 

conduct (paṅcācāra of knowledge-belief-conduct-

austerity-effort) of vyavahāra ratnatraya form 

(conventional form of triple jewels) of a monk’s life. 

Though conceptually he has given up all sorts of 

auspicious and inauspicious activities, but in his paryāya  

(modification) owing to not getting the auspicious 

attachment eradicated, he accepts the paṅcācāra in the 

aforesaid manner.       

Gāthā-203  

A=at: kI¹xo wvtITyupidxit- 

Now it is preached as to “what does he become after 

this!” - 

sm`H gi`H gu`øH k¡l$vvyoivis‚im‚drH. 
sm`eihH tH ip p`do piDCK mH ceid A`ugihdo.. 203.. 

samaṇaṁ gaṇiṁ guṇaḍḍhaṁ kularūvavayovisiṭṭhamiṭṭhadaraṁ | 

samaṇehiṁ taṁ pi paṇado padiccha maṁ cedi aṇugahido || 203 || 

Gāthā: Then, he prostrates before the great s̀ramaṇa  

(ascetic), head of the ascetic congregation, rich in merits, 

distinguished by family, placid form and mature age and 
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highly honoured/liked by (other) s̀ramaṇas  (ascetics) and 

after saying “accept me/admit me” he receives head 

monk’s favour.    

Ṭikā: Then man desirous of becoming a s̀ramaṇa  

pays obeisance with prostration before a great monk and 

he receives favour. It is thus: - one who possesses 

s̀rāmaṇya (monkhood) which consists of self form having 

practised/observed himself and caused others to 

practise/observe all renunciations and activities (enjoined 

to a sky clad monk) is a s̀ramaṇa  (great monk). He who is 

skilled in practising himself and causing others to practise 

such s̀rāmaṇya (monkhood) is rich in merits/virtues, who 

being fit for getting honoured/served  by all people of the 

world without hesitation and being free from inherited 

defects such as harshness, etc., belong to a distinguished 

family, who having external placid form is indicative of 

internal pure-placid form, is of distinguished placid-form, 

who being free from fickleness of mind caused due to 

childhood  and old age and the mind being free from  

perversion of excitement of youth is distinguished by 

mature age, who having annihilated completely all sorts of 

human weaknesses in practising and causing others to be 

practising the  above mentioned conduct of s̀rāmaṇya 

(monkhood) is mostly taken refuge (for expiation, etc.) by 

all who are desirous of liberation and is highly 

honoured/liked by other s̀ramaṇas  (monks) who is a gaṇī 

(a great leader), an expert practising teacher (ācārya ) of 

attainment of s̀uddhātma tattva (pure soul reality), he (the 

man desirous of becoming a s̀ramaṇa ) approaching such a 

teacher with the words - ”kindly favour me by 

accomplishment of attaining the s̀uddhātma tattva bows 

with prostration before him”. 
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    Thus, “let this accomplishment of attainment of 

s̀uddhātma tattva be to you” - with such words (of 

blessings) uttered by the gaṇī-ācārya he is favoured and 

joined/initiated with the object of his request.  

Gāthā-204  

A=ato½ip kI¹xo wvtITyupidxit- 

What does he become like! This is preached here:-  

`ahH hoim preisH ` me pre `iT= mßJimh ikHic. 
[id i`iCKdo ijidHdo jado j\jad$v\ro.. 204.. 

ṇāhiṁ homi paresiṁ ṇa pare ṇatthi majjhamiha kiṁci | 

idi ṇicchido jidiṁdo  jādo jadhajādarūvadharo || 204 || 

Gāthā: I do not belong to others and others do not 

belong to me; there is nothing that belongs to me in this 

world - thus determining this, and conquering his senses, 

he adopts a sky-clad placid form similar to which he is 

born - called yathājātarūpadhara.   

Ṭikā: He who is desirous of the state of a s̀ramaṇa  

after being favoured by the head of the monks, becomes 

yathājātarūpadhara (sky-clad placid form with which he is 

born). Thus - “First, I do not belong to others, even a bit, 

nor anything of others belong to me; because in reality, all 

substances are devoid of all connections with other 

substances; therefore, in this world which consists of the 

six kind of substances, nothing other than soul/self 

belongs to me.” In this way, he, getting convinced in his 

mind and becoming jitendriya (conqueror of his senses) by 

the conquest of his senses and quasi-senses which have 

relationship of possessor and possessed with other 

substances, adopts the naturally existing pure form of soul 

substance and  becomes yathājātarūpadhara i.e., wears a 

natural placid form as it actually is.     
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Gāthā-205/206  

  A=EtSy =ajat$p\rTvSyasHsaranWyStTvenaTyNtmÝisâSyaiw-
nvaWyaskaExloplWymanaya: isâegRmkH bihrùaNtrùilùäEt- 
mupidxit- 

Now, ācārya discourses two characteristics - external 

and internal, of this yathājātarūpadhara (s̀ramaṇa /monk) 

which is totally unknown since eternal transmigration 

time due to its non-practice/non-exercise and 

accomplishment of which is materialized/attained by the 

skill/expertise of his new practice: - 

j\jad$vjadH _PpaiDdkesmH sugHsuâH. 
rihdH ihHsadIdo APpiDkMmH hvid ilHgH.. 205.. 
muCKarHwivju¿H ju¿H _vAogjogsuâIihH. 
ilHgH ` praveÉqH Apu`Bwvkar`H je~hH.. 206. (juglH) 

jadhajādarūvajādaṁ uppādidakesamaṁ sugaṁsuddhaṁ | 

rahidaṁ hiṁsādīdo appadikammaṁ havadi liṁgaṁ ||205|| 

mucchāraṁbhavijuttaṁ juttaṁ uvaogajogasuddhīhiṁ | 
liṁgaṁ ṇa parāvekkhaṁ apuṇabbhavakāraṇaṁ jeṇhaṁ|| 206|| 

 (jugalaṁ) 

Gāthā 205: The (external) emblem or characteristic 

(of a monk) consists of possessing a (sky-clad placid) form 

as it is from birth, in pulling out the hair, moustache, 

beard, in being pure (possession-less), in being free from 

violence/injuring of living beings, etc., and in non- 

adornment of body (apratikarma); 

Gāthā 206: The (internal) Jain ascetic’s emblem or 

characteristic which is the direct cause of liberation from 

getting further births, consists of being free from 

infatuation and involvement in any undertaking, being 

with purity of upayoga (manifested knowledge) and yoga 

(three-fold activity of body, speech and mind) and having 
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no dependence of anything else - such is said by Lord 

Jinendra.    

Tikā:  In him who has adopted by himself, the way 

described earlier, of the (sky-clad placid) form as it is from 

birth, the original state (yathājātarūpa), dispositions of 

moha-rāga-dveṣa are assuredly removed/are absent as 

they are the causes of possession of a form different from 

the original nature (yathājātarūpa); and as a result of the 

absence (of moha-rāga-dveṣa), the following five activities 

which happen in the presence of them, do not happen/are 

absent namely (1) wearing garments, ornaments (2) 

keeping hair, beard, moustache (3) possessing anything 

(4) being engaged in any sinful activity, and (5) paying 

attention to the body; and owing to the absence of  these 

activities, there  belong to him respectively the following 

five activities externally (1) possessing a sky clad/naked 

placid form of body as was original nature at birth, (2) 

pulling/extraction of hair of head, beard, moustache, (3) 

purity (no possessions), (4) non-injury to any living being, 

i.e., being totally free from sinful activity and  (5) non-

adornment of body (apratikarma). Thus, this is the 

external emblem/characteristic of a yathājātarūpadhara 

monk.    

And further, as a result of absence of moha-rāga-

dveṣa - the causes of the possession of a form different 

from that of original nature (ayathājātarūpadhara) now 

being expelled by wearing a (sky-clad placid) form as it is 

by birth (yathājātarūpadhara), the following three psychic 

evolutions which arise in the presence  of them, do not 

arise/are absent – namely (1) the evolution of the notion 

of “mine-ness” and sharing some task himself and/or 

entrusting to other (2) association with impurity of 
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attention (upayoga) tinged by good and evil thoughts and 

likewise the (three-fold) activity of yoga followed 

thereupon and (3) dependence on other substances. And 

due to absence of these psychic activities, there belongs to 

him respectively the following three (positive) psychic 

conditions (1) freedom from infatuation and involvement 

in any undertaking (2) association with purity of psychic 

attention (upayoga) and (three-fold) activity of yoga 

(vibration caused in the soul’s spatial- points by the action 

or movement of the mind, speech and body). Thus, this is 

the internal emblem/characteristic of a 

yathājātarūpadhara monk.     

Gāthā-207    

A=EtduwyilùmadayEtdetTkËTvac ]m`owvtIitwvit- 
ikÊyayaHbN\uvgRÝCKnikÊyaidxeØsklikÊya`aHcEkkt<RkTvmu>ot- 
yiþyta ]am~yÝitpi¿wRvtI-Tyupidxit- 

Now, the person (desirous of becoming a s̀ramaṇa) 

having adopted these two external and internal lingas 

(emblems/characteristics) and doing so, he becomes a 

s̀ramaṇa thus indicating the self as one doer/observer of 

bhavatikriyā (subject of the verb “becomes”), of all the 

other actions right from taking leave of kindred, etc., 

ācārya (head of the monks’ order) teaches us that this 

suffices for the attainment of the state of a s̀ramaṇa : - 

Aaday tH ip ilHgH guÌ`a prme` tH `mHis¿a. 
soŠa svdH ikiryH _viõdo hoid so sm`o.. 207.. 

ādāya taṁ pi liṁgaṁ guruṇā parameṇa taṁ ṇamaṁsittā | 

soccā savadaṁ kiriyaṁ uvaṭṭhido hodi so samaṇo || 207 || 

Gāthā: Having adopted both the (above mentioned - 

external and internal) lingas (emblems) of an ascetic 

(sādhu) at the hands of an excellent preceptor, after 
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bowing to him and then listening to what duties he needs 

to do along with the vows enjoined to a monk, when one 

begins to practise it (realization of self by self) he becomes 

a s̀ramaṇa. 

Tikā: Further, he, wishing to become a s̀ramaṇa 

adopts both lingas (external and internal characteristics), 

bows to the initiator – teacher, listens to vows and 

duties/religious observances which he has to follow and 

approaches the self by himself; he, by doing so becomes a 

s̀ramaṇa being possessed of all requirements of the state 

of s̀ramaṇa. 

It is thus: - parama guru (supreme preceptor) 

arihanta  bhattāraka, omniscient supreme Lord, but at 

present the initiating teacher (dīkṣā guru) being the 

expounder of procedure of acceptance of external and 

internal lingas (emblem of an ascetic) indicating the 

yathājātarūpadharatva, i.e., wearing the sky-clad state of 

natural placid form, just the way it is at birth, they are 

customarily said to be the bestower of that linga, which he 

himself identifies therewith. 

Next, he pays obeisance to the original supreme 

preceptor (omniscient), following superior ones and the 

latest initiating teacher (gurus) in which the difference of 

adorable (bhāvya) and adorer (bhāvaka) is superseded by 

mutual mixing in such a way that the distinction between 

self and other is forgotten. By way of such respectful 

salutation, he identifies himself and self becomes worthy 

of adoration and salutation.   

Then, knowing by listening form of knowledge 

(s̀rutajñāna) the one great vow characterised by complete 

renunciation (pratyākhyāna) of all sorts of sinful/ 

censurable activities (yoga) he gets engrossed in samaya 
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(pure-self) and thus realizing/experiencing the self-soul, 

he ascends to sāmāyika (pure-soul activity - the first 

indispensable act of equanimity).    

Then, knowing by listening form of knowledge 

(s̀rutajñāna) characteristic activity of pratikramaṇa 

(repenting with  condemnation of sins/misdeeds done in 

the past), ālocanā (self-criticizing with condemnation of 

sins/ill thoughts and acts done in the  present) and 

pratyākhyāna (renouncing with condemnation of 

sins/misdeeds which may be done in future) he, knowing 

the self-soul to be separate from psychic karmas/impure 

dispositions of three time phases (past, present, 

future/morning, noon, evening), stays firm in the 

separateness from karmas (acts) related to past, future, 

present and mind-speech-body. 

Thereafter, he, by giving up attachment of this body 

which is an abode of all sinful/evil acts/karmas and with 

concentration taking support/shelter of the one (self-soul) 

possessed of yathājātarūpa (sky-clad natural placid form, 

just the way it was at birth) applies himself. And having 

applied himself, he becomes a real s̀ramaṇa by treating all 

things alike/all jīvas impartially, equal everywhere.  

Gāthā-208/209  

A=aiviCKNnsamaiykai\$#o½ip ]m`: kdaicCKedopS=a- 
pnm-hRtITyupidxit- 

Now, ācārya teaches that a s̀ramaṇa despite his 

remaining absorbed uninterruptedly in observing 

sāmāyika (equanimity) sometimes needs correction of 

negligence (chedopasthāpanā): - 

vdsimidHidyro\o locavSsymcelm~ha`H. 
iqidsy`mdHtv`H i@idwoy`megw¿H  c.. 208.. 



PRAVCANSĀRA                                                                                       325 
 

Ode qlu mUlgu`a sm`a`H ij`vreihH p~`¿a. 
tesu pm¿o sm`o Kedov‚avgo hoid.. 209.. (juMmH)  

vidasamidimdiyarodho locāvassayamachelamaṇhāṇam | 
khidisayaṇamadamtavaṇam țhidibhoyaṇamegabhattam ca ||208|| 

ede khalu mūlaguṇā samaṇāṇam jiṇavarehim paṇṇattā | 
tesu pamatto samaṇo chedovatțhāvago hodi ||209|| (jugalaṁ) 

Gāthā: vrata (vows), samiti (carefulness), indriya-

rodha (control of the senses), loca (pulling out the hair), 

āvas̀yaka (daily indispensable duties or essentials), 

acelapanā (nakedness/sky-clad/no garment on body), 

asnāna (not bathing), kṣitis̀ayana (sleeping on the ground), 

adantadhovana (not brushing teeth), sthitibhojanam 

(taking food in a standing position) and ekabhaktam (one 

meal a day);- these are the fundamental rites/qualities 

(mūla-guṇas) of s̀ramaṇas , prescribed by the omniscient 

Lord Jinendra. If a s̀ramaṇa misses anyone of these 

essential duties, and then corrects it, then he is a corrector 

of negligence (chedopasthāpaka).  

 Tikā: As being the specific forms  of one great vow 

consisting of complete renunciation (pratyākhyāna) of 

every sinful/censurable activity, abstinence from violence 

(of any living being), falsity (in speech, thought and 

action), theft, non-chastity and possessions -  this five-fold 

abstinence form of vow and its supporting attendant - the 

five-fold carefulness (samiti), the five-fold restraints of the 

senses (indriya-rodha), pulling out of hair (loca) with one’s 

own hands, the six daily indispensable duties (āvas̀yaka), 

sky-clad nakedness/garmentless state (acelapanā), not 

bathing (asnāna), sleeping on the ground (bhūmis̀ayana), 

not brushing teeth (adantadhovana), taking food in a 

standing position (sthitibhojana), one meal a day 

(ekabhaktam) – these (28) are the fundamental duties of a 
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s̀ramaṇa , as they are the distinctive characteristics of 

notion-less equanimity form of self- restraint (nirvikalpa 

sāmāyika-saṅyama).    

When an ascetic, who has taken a vow of state of 

nirvikalpa sāmāyika (equanimity, in which there is no 

practise of vikalpa), when he deviates from that state, at 

that time – like a person who ‘desires only pure gold, for 

him also, it is beneficial to accepts earrings, bangles, ring, 

etc. But it is not so that (not accepting earrings, etc., ever) 

and obtaining pure gold only is beneficial’. Thinking this he 

establishes himself in the notional form of observing 

fundamental rites and becomes a corrector of negligence – 

chedopasthāpaka. 

Gāthā-210  

A=aSyÝv/ßyadayk [v KedopS=apk: pro½PyStITyacayR- 
ivkLpÝ&apnäare`opidxit- 

Now, by letting us know different kinds of preceptor-

monks (ācāryas) he teaches that like the initiator-

teacher/giver of ordination, there can also be other 

teacher - the corrector of negligence (chedopasthāpaka):- 

ilHgGgh è teisH guÌ i¿ pVvßjdaygo hoid. 
KedesUv‚vga sesa i`ßjavga sm`a.. 210.. 

liṁgaggahaṇe tesiṁ guru tti pavvajjadāyago hodi | 

chedesūvaṭṭhavagā sesā ṇijjāvagā samaṇā || 210 || 

Gāthā: At the time of adopting emblems/ 

characteristic marks of the state of s̀ramaṇa, the preceptor 

ācārya who initiates them into ascetic discipline, he is 

called pravrajyā-dāyaka (initiation teacher/dīkṣā-guru) of 

them and the other s̀ramaṇas  (preceptors) who help to re-

establish them on the right path when they have 
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committed two kinds of faults, are called niryāpaka-the 

corrector of negligence (chedopasthāpakas). 

Tikā: That ācārya  who at the time of adopting linga 

(emblems) of monks is the giver of initiation (dīkṣā) by 

expounding equanimity self-restraint (nirvikalpa sāmāyika 

saṅyama) is guru (sky-clad possession-less teacher); and 

thereafter the teacher (ācārya) who being expounder of 

self-restraint of correction of negligence (chedopasthāpana 

saṅyama), establishes them in the conduct, he is called a 

niryāpaka. In the same way, teacher (ācārya) who being 

the expounder of the procedure of repairing/correcting 

the omission (remiss in self-restraint) re-establishes in the 

self-restraint when a remiss/negligence exists; so, he is 

also a niryāpaka. Therefore, chedopasthāpakas –

“correctors of negligence” are also there. 

Gāthā-211-212 

A= iKNnsHymÝitsN\aniv\anmupidxit- 

Now, ācārya teaches the procedure of correcting 

neglected/blotted self-restraint: 

pydiMh smarâe Kedo sm`Ss kayce‚iMh. 
jayid jid tSs pu`o Aaloy`puiVvya ikirya.. 211.. 

Keduvju¿o sm`o sm`H vvhair H̀ ij`mdiMh. 
Aaseßjaloic¿a   _vid‚Hte`   kayVvH.. 212.. (juglH) 

payadamhi samāraddhe chedo samaṇassa kāyaceṭṭhamhi | 

jāyadi jadi tassa puṇo āloyaṇapuvviyā kiriyā || 211 || 

cheduvajutto samaṇo samaṇaṁ vavahāriṇaṁ jiṇamadamhi | 

āsejjālocitta uvadiṭṭhaṁ teṇa kāyavvaṁ || 212|| (jugalaṁ) 

Gāthā: When a s̀ramaṇa (monk) is observing his 

physical/bodily activities cautiously and some 

negligence/remiss takes place in that, then an action 
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preceded with ālocanā (reflection with self-criticize) is 

prescribed to him. (But) if a s̀ramaṇa  is mentally intent to 

commit negligence, then he must go to a superior s̀ramaṇa  

who is well versed in the doctrine of Jina (omniscient) and 

is an expert in monk’s conduct, should confess before him 

and after reflection should do/practise what is 

advised/prescribed by him.   

Tikā: Negligence in self-restraint is of two kinds - 

external and internal. That negligence which is related 

only to bodily action is external and that which is related 

to mental intent is internal. If in observance of carefully 

undertaken bodily action of s̀ramaṇa  who is properly 

engaged there, somehow occurs an external negligence, 

then, since it is totally free from internal negligence, so its 

correction/reparation is done by an action followed 

merely by ālocanā (reflection with self-criticize). But if the 

same s̀ramaṇa, because of negligence being related to 

intent, gets directly attached to that negligence, then it is 

corrected by taking refuge of an expert s̀ramaṇa  and 

confessing before him one’s mental negligence and further 

by reflection and by procedure prescribed by him, the 

connects to inner equanimity is re-established. 

Bhāvārtha: A muni, who is with extreme caution of 

observing the equanimity of self, and then there is some 

negligence in accompanying actions of eating, sleeping, 

walking, etc.,    while following them, then for that ascetic 

pratīkāra-prāyas̀cita (remedy/atonement) is possible with 

the act of ālocanā (self-criticism) which is pratikramaṇa-

svarūpa (annotation of wrong doing) This is because he 

has not fallen from his svasthabhāva.  But, if negligence is 

of the form of remiss falling from his faultless self-

realization form of contemplation, then he must go to a 
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superior ascetic practically expert in the doctrines of Jina 

(omniscient) and apply before him one’s mental fault 

without deceitfulness, then whatever expiation suitable to 

the contemplation of his faultless self-realization, that 

ācārya  ordains, he must do it. 

Gāthā-213 

A= ]am~ySyKedaytnTvatŸprãVyÝitbN\a: ÝitØe|ya 
[Tyupidxit- 

Now, ācārya teaches that because it is the abode of 

negligence of s̀rāmaṇya (the state of a s̀ramaṇa) 

contact/inclination towards other substances should be 

prohibited/rejected: 

Ai\vase v ivvase KedivhU`o wvIy sam~`e. 
sm`o ivhrdu i`ŠH pirhrma`o i`bH\ai`.. 213.. 

adhivāse va vivāse chedavihūṇo bhavīya sāmaṇṇe | 
samaṇo viharadu ṇiccaṁ pariharamāṇo ṇibaṁdhāṇi ||213||  

Gāthā: Whether living in company of preceptors or 

alone (in solitude) a s̀ramaṇa needs to live/roam without 

any negligence in s̀rāmaṇya (state of a s̀ramaṇa) by 

prohibiting/ rejecting always contact/inclination towards 

other substances.   

Tikā: All contacts/inclinations towards other 

substances, are defiling/soiling agents of upayoga 

(knowledge), are abode of negligence of passionless 

upayoga form of s̀rāmaṇya (state of a s̀ramaṇa), only by 

their absence s̀rāmaṇya (monkhood) remains free from 

negligence. Therefore, s̀ramaṇa should always, by 

establishing self (soul) in self (soul), being within self or by 

establishing gurus (teachers) in the form of guru and living 

in their company or living separate from gurus, live/roam 

in the state of s̀ramaṇa  by being free from negligence 
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(5) It being the auxiliary reason of the modification 

of s̀rāmaṇya, hence it is not been forbidden, and that being 

the parigraha (possession) of only this body. 

(6) muni has connection with other munis only for 

either receiving knowledge or imparting knowledge, and 

he has only such scarce contact. 

(7) Joy of matter particle in the form of words, 

(modification of pudgala/physical matter), on connecting 

with that wall, which is sentience, is defiled, such speech 

which is opposite of pure ātma substance, in that too all 

connection is to be denied, to be forsaken. Or it is said that 

this sentient space should not be coloured even by 

thoughts of these.   

Bhāvārtha: A muni (ascetic) has already given up 

the food and wandering which is opposite to the scriptural 

ordinance. Now, with the thought of instrumentality of 

self-restraint, whatever activities as per scriptural 

ordinance are followed by a muni: (1) taking food (2) 

observing fast (3) lodging in a cave, etc., (4) wandering or 

touring (5) merely the body being his possession-upādhi 

(6) being familiar with other monks and (7) religious 

discussions/talks, - even for these things, having 

attachment (rāga) is not worthwhile, even with the 

notions of them, getting the mind tinged is not worthwhile. 

Thus, keeping contact even in taking food or touring, etc., 

as mentioned in the scripture, is not worthwhile, because 

due to that negligence in self- restraint develops.   

Gāthā-216       

A= ko nam Ked [Tyupidxit- 

Now, ācārya teaches us “what is negligence (cheda)?” 
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Apy¿a va cirya sy`as`@a`cHkmadIsu. 
sm`Ss sVvkale ihHsa sa sHty i¿ mda.. 216.. 

apayattā vā cariyā sayaṇāsaṇaṭhāṇacaṁkamādīsu | 

samaṇassa savvakāle hiṁsā sā saṁtaya tti madā || 216 || 

Gāthā: Heedless activities (aprayata caryā) of a 

monk in sleeping, sitting, standing, walking, etc., are 

always considered as continuous harm (hiṅsā) unto living 

beings.   

Tikā: An impure thought activity (aśuddhopayoga) is, 

in fact, called negligence, because it destroys pure 

thought/soul activity (śuddhopayoga) form of s̀ramaṇa  

state; and the same (negligence) is itself harm (hiṅsa) 

because, due to that the destruction of śuddhopayoga  form 

of s̀ramaṇa - state takes place. Therefore, on part of a 

s̀ramaṇa, headless action (aprayata caryā) in sleeping, 

sitting, standing, walking, etc., which is assuredly found 

with impure thought activity (aśuddhopayoga) is always 

for him a harm (hiṅsa) taking place incessantly and it is in 

no way different from negligence.   

Bhāvārtha: By aśuddhopayoga, śuddhopayoga form 

of munitva (monkhood) is (1) pierced/destroyed, (2) is 

injured; hence aśuddhopayoga is (i) assuredly negligence 

(cheda) (ii) is violence (hiṅsa) for sure. Wherever heedless 

action takes place in sleeping, sitting, standing, walking, 

etc., there definitely aśuddhopayoga is caused; therefore, 

heedless conduct (aprayata ācaraṇa) is assuredly cheda 

(negligence) and hiṅsa (violence). 

Gāthā-217     

A=aNtrùbihrùTvenKedSyäEiv|ymupidxit- 

Now, ācārya informs us of two kinds of negligence as 

being - internal and external:-  
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mrdu v ijydu v jIvo AydacarSs i`iCKda ihHsa. 
pydSs    `iT=    bH\o   ihHsame¿e`   simdSs.. 217.. 

maradu va jiyadu jīvo ayadācārassa ṇicchidā hiṁsā | 
payadassa ṇatthi baṁdho hiṁsāmetteṇa samidassa || 217 ||  

      Gāthā: Living beings may live or die (but) harm/hiṅsa 

unto living beings is sure to occur in case of him who has 

heedless conduct, whereas, he who is careful in 

observances of his conduct and in objects of carefulness, 

he incurs no bondage by mere fact of (external) injury of 

living beings.      

Tikā: aśuddhopayoga is internal negligence, hurting 

of another‘s life-vitalities is external negligence. In these 

(two types of negligence) internal negligence is more 

powerful than  external negligence; because hurting of 

another’s life vitalities may occur or may not occur, (but) 

whoever (monk) is found having the existence of 

aśuddhopayoga  which is exhibited (known) by heedless 

conduct as it cannot occur without it, he is definitely 

having the nature of hurting; and whoever (monk) is found 

having non-existence of aśuddhopayoga  which is exhibited 

(known) by careful conduct as it occurs without it, i.e., 

even in existence of hurting another being’s life vitalities, it 

does not evolve  into bondage and owing to that there is 

certainly absence of nature of hurting. Even so, external 

negligence should be recognized simply as an abode of 

internal negligence.  

Bhāvārtha: Destruction of śuddhopayoga (pure 

thought/soul activity) is internal injury-internal 

negligence and hurting of another being’s life vitalities is 

external injury-external negligence. jīva (living being) may 

die or not die but he who has heedless conduct his 

śuddhopayoga is destroyed and internal injury is certainly 
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caused, hence, internal negligence takes place assuredly. 

And he who observes careful conduct, despite the 

existence of external injury- external negligence of the 

form of hurting another being’s life vitalities, his 

śuddhopayoga is not destroyed, so internal injury is not 

caused and hence internal negligence is not caused.   

Gāthā-218 

A= svR=aNtrùCKed: ÝitØe|y [Tyupidxit- 

Now, ācārya teaches that internal negligence is to be 

totally rejected, must be rejected:- 

Aydacaro sm`o KSsu iv kayesu v\kro i¿ mdo. 
crid jdH jid i`ŠH kmlH v jle i`Ìvlevo.. 218.. 

ayadācāro samaṇo chassu vi kāyesu vadhakaro tti mado | 
caradi jadaṁ jadi ṇiccaṁ kamalaṁ va jale ṇiruvalevo || 218 ||  

Gāthā: A s̀ramaṇa (monk) of careless conduct is 

considered a killer of all six (classes of) embodied living 

beings. But, if he always practises carefully (his mūlguṇas) 

then he, just like a lotus in water, remains 

unsmeared/unstained.     

Tikā: Existence of aśuddhopayoga  (impure thought 

activity) which is exhibited (known) by heedless conduct, 

as it cannot evolve without it, is assuredly hurtful, because 

bondage is recognized by involvement in hurting the life 

vitalities of six classes of embodied beings and non-

existence of aśuddhopayoga  which is known/exhibited by 

careful conduct as it occurs without it, is assuredly non-

hurtful because it does not have even the slightest 

bondage caused by shelter of ‘other’ (non-self objects). 

This is known as detached attainment, like a lotus floating 

in the water. Therefore, for these (above said) reasons, 

internal negligence of the form of aśuddhopayoga must be 
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rejected in all cases where external negligence of the form 

of hurting another being’s life vitalities which is merely an 

abode of internal negligence, should entirely be rejected. 

Bhāvārtha: An ascetic of heedless conduct lying in 

the state of aśuddhopayoga is regarded as hurtful to the six 

classes of embodied beings in Jain scripture and the ascetic 

of careful conduct standing in state of śuddhopayoga is 

regarded as non-hurtful. Hence, in whatever ways 

committing of injury of the six classes of embodied beings 

is rejected/ prohibited, he (the monk) must understand 

rejection of aśuddhopayoga in all those ways.  

Gāthā-219      

A=EkaiNtkaNtrùCKedTvadupi\StäTÝitØe|y [Tyupidxit- 

Now, ācārya teaches that upādhi (anything which 

satisfies one’s needs) being the cause of internal 

negligence invariably having one side only, is rejectable 

similar to that of internal negligence: - 

    hvid v ` hvid bH\o mdiMh jIve½\ kayce‚iMh. 
bH\o   \uvmuv\Ido   [id  sm`a Ki»ya sVvH.. 219.. 

havadi va ṇa havadi baṁdho madehi jīvedha kāyaceṭṭhamhi | 

baṁdho dhuvamuvadhīdo idi samaṇā chaṁdiyā savvaṁ ||219||  

Gāthā: Bondage may or may not be there when a 

living being dies in case of a bodily action, but bondage is 

certainly caused from (attachment to) upādhi (possession 

of any kind), therefore, great s̀ramaṇas (arihantas) have 

abandoned it entirely.   

Tikā: As in case of hurting another jīva’s life vitalities 

through bodily action, bondage caused being variable 

(anekāntika) according to the presence or absence of 

aśuddhopayoga so, negligence-quality occurring in it is 

considered variable (anekāntika). But with upādhi 
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(possession) the case is different. Its (upādhi’s) negligible-

quality is invariable (ekāntika) having one side only 

because its nature as bondage is invariable owing to the 

presence of aśuddhopayoga  which is known/proved by its 

(upādhi’s) non-occurrence without the same. Therefore, 

omniscient Lords-Arihantas, great s̀ramaṇas (ascetics) 

have themselves entirely abandoned upādhi (possession). 

Hence, other persons also should, from first, 

abandon/reject it like internal negligence as it does not 

occur without the same. 

Bhāvārtha: Let there be absence of aśuddhopayoga, 

yet due to swaying activity of body, hurting of life vitalities 

of other jīvas takes place. Hence, there is no fixed rule of 

bondage due to hurting of other life-vitalities through 

bodily action; but in the presence of aśuddhopayoga, 

bondage is certainly caused by hurting of others’ vitalities 

through bodily action and in absence of aśuddhopayoga no 

bondage is caused by hurting of others’ vitalities through 

bodily action. Thus, the event of bondage by hurting of 

other jīvas’ vitalities through bodily action is variable 

(anekāntika). Hence negligence quality in him is also 

variable (anekāntika) - there is no fixed rule. As the 

hurting of others’- vitalities is caused even without 

thought (of hurting), in the same way, one may not be 

having thought (of upādhi), even then accepting of upādhi 

(parigraha) could take place - this can never happen. 

Wherever, parigraha (anything in any form) is accepted, 

presence of aśuddhopayoga is assuredly there. Therefore, 

bondage by parigraha is invariably one sided only 

(ekāntika) - this is a fixed rule. Hence, negligence quality of 

having parigraha  is invariable (ekāntika), such being the 

rule supreme s̀ramaṇa  - omniscient Lord Arihanta  have 

from first abandoned all sorts of parigraha  and 
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accordingly other s̀ramaṇas  must from first, abandon all 

sorts of parigraha .  

Now, all that needs to be said has been said- such 

prescription is hereby given in the verse (s̀loka) 14: - 

v›Vymev ikl y¿dxeØmu›- 
metavtEv  yid cetyte½Z ko½ip. 
VyamohjalmitduStrmev nUnH 
inüetnSy   vcsamitivStre½ip.. 14.. 

vyaktameva kila yattaśeṣamukta- 

metāvataiva yadi cetayatetra kopi 

vyāmohajālamatidustarameva nūnam 

niścetanasya vacasāmativistarepi  ||14|| 

Meaning: If anybody reflects upon this and awakens, 

it is hereby said “all that needs to be said” But for the 

unreflecting one, even expounding with the vast details of 

words, the net of moha (delusion) is very difficult to 

escape. 

Gāthā-220  

A=aNtrùCKedÝitØe\ Ovaymupi\ÝitØe\ [Tyupidxit- 

Now, ācārya teaches that prohibition of upādhi 

(possession) is actually the prohibition of internal 

negligence: - 

` ih i`rveÉqo cago ` hvid iwÉquSs AasyivsuâI. 
AivsuâSs  y ic¿e khH  `u  kMmÉqAo ivihdo.. 220.. 

ṇa hi ṇiravekkho cāgo ṇa havadi bhikkhussa āsayavisuddhī | 

avisuddhassa ya citte kahaṁ ṇu kammakkhao vihido || 220 || 

Gāthā: If renunciation (tyāga) is not done absolutely 

free from any (dependence) expectation, then the monk 

cannot have purity of thoughts/mind, and he who is 
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impure in thought/mind, how can he effect the destruction 

of karmas/karmic matter? 

Tikā: As in presence of husks the (redness form of) 

impurity of rice grains cannot be removed/destroyed, 

similarly in the presence of external association (upādhi) 

internal negligence of aśuddhopayoga form cannot be 

renounced and, in its presence, omniscience (kaivalya) of 

fundamental śuddhopayoga form cannot be attained. Thus, 

prohibition/rejection of upādhi (possession), having kept 

in view the purpose of rejection of internal negligence 

namely aśuddhopayoga is, in fact, rejection of internal 

negligence. 

Gāthā-221  

A=EkaiNtkaNtrùCKedTvmup\eivRStre`opidxit- 

Now, ācārya teaches, in detail that upādhi 

(possession) is invariably (ekāntika) internal negligence: - 

ik\ tiMh `iT= muCKa AarHwo va AsHjmo tSs. 
t\   prdVviMm rdo   k\mPpa`H psa\yid.. 221.. 

kidha tamhi ṇatthi mucchā āraṁbho vā asaṁjamo tassa | 

tadha paradavvammi rado kadhamappāṇaṁ pasādhayadi || 221|| 

Gāthā: How can it be that, he (the monk), in the 

presence of upādhi (anything that satisfies the body) is not 

liable to undergo infatuation (mūrchā) worldly 

undertakings (ārambha) and lack of self-restraint/ 

(asaṅyama)? And how can he who is attached to external 

things, accomplish realisation of self-soul?   

Tikā: In presence of upādhi (possession) what 

results there is unavoidably (i) infatuation characterised 

with an evolution of mine-ness (mamatva pariṇāma) (ii) 

worldly undertakings (ārambha) characterised with an 

evolution of involving the self into a series of acts related 
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to that upādhi and (iii) lack of self-restraint (asaṅyama) 

characterized with an action injurious to the nature of 

pure self.    

And he who is associated with upādhi (non-self 

thing), being fond of other substance, does not accomplish 

realisation of pure self. This concludes that upādhi is 

definitely invariably (ekāntika) internal negligence. The 

essence is that, having determined the nature of upādhi to 

be such, he (the monk) must forego it completely.  

Gāthā-222 

A= kSyicTÒicTkdaicTk=iˆTkiüdupi\rÝitiØâo½PyStI- 
Typvad-mupidxit- 

Now, ācārya teaches an exception (about accepting 

upādhi) to effect that for some monk, in some 

circumstances, at some time, in some way some upādhi is 

also not to be rejected: - 

Kedo je` ` ivýid gh`ivsGgesu sevma`Ss. 
sm`o tei`h vÎdu kalH qe¿H ivyai`¿a.. 222.. 

chedo jeṇa ṇa vijjadi gahaṇavisaggesu sevamāṇassa | 

samaṇo teṇiha vaṭṭadu kālaṁ khettaṁ viyāṇittā || 222 || 

Gāthā: A monk (s̀ramaṇa) understanding 

(necessities) of time and place may well use an upādhi 

(something) in accepting and abandoning of which there is 

no default/negligence caused to the user in observing his 

fundamental rituals.     

Tikā: As soul substance is devoid of any second 

pudgala dravya/material substance (except this body) 

hence, to a monk, every upādhi is prohibited/rejected - 

such is an excellent/principle general rule (utsarga-

niyama). But there is an exception to this, as owing to 
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some particular time and place some things (upādhis) are 

not prohibited, not rejected - such is an exception rule 

(apavāda niyama). When a monk, though desirous of 

attaining paramopekshā saṅyama (the highest self-

restraint/passionless pure conduct) by undertaking 

rejection of all sorts of upādhis but feels incapable in 

attaining it because his energy has depleted at that 

particular time and place. Then he, by accepting the 

diminished standard of self-restraint, adopts recourse to 

upādhis merely as external means. And upādhi so resorted 

to is not, in fact, a negligence, owing to being called an 

upādhi, on the contrary it is a rejection of negligence itself. 

The upādhi which does not occur without aśuddhopayoga  

that is negligence.   

But this upādhi, being accepted for the rejection of 

negligence, in the matter of taking of food and leaving 

excrements (grahaṇa-tyāga) which are means of 

functioning of body and being co-acting auxiliary means of 

s̀rāmaṇya- paryāya (modification of monkhood-state), is 

found absolutely with śuddhopayoga (pure soul activity), 

hence it is in every respect a rejection of negligence.  

Gāthā-223      

A=aÝitiØâopi\Sv$pmupidxit- 

Now, ācārya teaches the characteristic nature of non-

rejectable upādhi (possession):- 

APpiDk¡‚H  _vi\H  ApT=i`ýH AsHjdj`eihH. 
muCKaidj``rihdH ge~hdu sm`o jid iv APpH.. 223.. 

appadikuṭṭhaṁ uvadhiṁ apatthaṇijjaṁ asaṁjadajaṇehiṁ | 

mucchādijaṇaṇarahidaṁ geṇhadu samaṇo jadi vi appaṁ || 223||  

Gāthā: Let the monk accept sparingly that upādhi 

which is really not censurable/not objectionable and is not 
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desired by persons who lack self-restraint and which does 

not give rise to infatuation, etc.     

Tikā: That upādhi which need not be censored/ 

unobjectionable in every respect because of its not leading 

to bondage, which is not desired by persons who are 

without self-restraint excepting those who are with self-

restraint and which is devoid of infatuation, etc., because 

of being adopted without an evolution of attachment, etc., 

is not rejected. Therefore, an upādhi of a nature as 

described above may be accepted/adopted but no other 

(upādhi) however negligible/small, of different nature as 

described can be accepted/adopted. 

Gāthā-224  

A=oTsgROvvStu\mÈ, n punrpvad [Tyupidxit- 

Now, ācārya teaches that utsarga (main rule) is real 

dharma, and not apavāda (exception): 

ikH ikHc` i¿ tÞH Apu`Bwvkaim`o\ dehe iv. 
sHg   i¿   ij`virHda APpiDkMm¿mui¶‚a.. 224.. 

kiṁ kiṁcaṇa tti takkaṁ apuṇabbhavakāmiṇodha dehe vi | 

saṁga tti jiṇavariṁdā appadikammattamuddiṭṭhā || 224 || 

Gāthā: Great Jinas (omniscient Lords) have preached 

that when body itself is a parigraha (belonging) then him 

who is desirous of attaining mokṣa - not getting rebirth, he 

must not have even the slightest attachment in body also 

and observe apratikarma, i.e., should not attend to or 

embellish this body, how can then there be found any 

other parigraha (belonging) to him? Such is the logic.  

Tikā: Here, the great Jinas (omniscient Lord 

Arihantas) have preached of observing apratikarma-not 

attending to/not embellishing even absolutely adopted 
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body and not an object of rejection, as its being an 

auxiliary cause of the modification of s̀ramaṇa-state 

(monkhood); this so obtained body being other substance 

is, in fact, far from deserving favour, is an object of 

indifference (worth neglecting). Then for the people, 

relisher of realization of attainment of pure soul reality, 

how can the remaining other, non-obtained 

sorry/unfavoured parigraha (belongings) be admitted or 

gain favour? Such is the evident intention of those 

omniscient Lord Arihantas. Thus, it is determined that 

utsarga (main rule) is the real dharma and not the 

apavāda (exception rule).   

The gist/meaning here is that extreme nirgrantha-

state (self-absorbed sky-clad monkhood) only being the 

real dharma (ātma-dharma) is worth accepting and taking 

refuge. 

Gāthā-225       

A= ke½pvadivxeØa [Tyupidxit- 

Now, ācārya teaches that which are the different 

exceptions (apavāda): - 

_vyr H̀ ij`mGge ilHgH jhjad$vimid wi`dH. 
guÌvy H̀ ip  y  iv`Ao su¿ßJy`H c i`i¶‚H.. 225.. 

uvayaraṇam jiṇamagge limgam jahajādarūvamidi bhaṇidam | 

guruvayaṇam pi ya viṇao suttajjhayaṇam ca ṇiddițțham ||225|| 

Gāthā: On the path of Jinas, linga (emblem of a 

monk) of yathājātasvarūpa (sky-clad placid form as it is by 

birth) is said to be an equipment, the words of the 

preceptor (guru), disciplinary modesty (vinaya) and study 

of sacred scriptures/texts are also prescribed as 

equipment. 
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Tikā: Here (for a monk) whatever non-prohibited 

upādhi (possession) is excepted, is in all such cases as 

being an instrumental, as being helpful/favourable by 

being an auxiliary cause of modification of s̀ramaṇa-state, 

but no other object (is suitable). Its (upādhi’s) different 

kinds are: -       

1. kāya pudgala - material organs of body which form 

the external emblem which corresponds with 

yathājātasvarūpa (sky-clad placid natural form as it is by 

birth) naturally free from anything additional worn on 

body.      

2. vacana pudgala - material speech word-

components of preceptor’s unerring discourse form of 

teaching illuminating ātma-tattva (soul reality) when 

listened as pronounced by the guru who is imparting 

knowledge at that time (tatkāla bodhaka)  

3. sūtra pudgala – the material canon sūtra 

components concerning words of religious texts which are 

means to scripture-knowledge, which are studied - such 

perpetually giving instructions (nitya-bodhaka) and 

capable to illuminate the beginningless and endless pure 

soul reality.        

4. citta-pudgala- material components of mind (citta) 

which gives rise to modifications of faith, etc., manifesting 

pure soul reality and having courteous attitude towards 

the so-modified person who has evolved in to those forms 

(right faith-knowledge- conduct states). [Thus, tools which 

are upādhi, and have not been refused in apavāda mārga  

(rule of exception path), it has the above said four parts].

 Here, the point is that, like body, even speech and 

mind are not real dharma of soul-substance.   
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Bhāvārtha: A śramaṇa whose attention goes 

towards yathājātasvarūpa free from all sorts of 

artificialities (anything additional worn on body) as being 

an auxiliary cause of modification of s̀ramaṇa -state, he has 

parigraha\(possession) of kāyapudgala. śramaṇa \whose 

attention is stuck in listening to discourse of guru 

(preceptor monk), he has parigraha of the vacana-pudgala 

(material speech-word components). And s̀ramaṇa whose 

attention is stuck in study of sūtra (material canon sūtra 

components), he has parigraha of sūtra pudgala. And 

s̀ramaṇa whose thoughts/evolutions are of courteous 

attitude towards other deserving s̀ramaṇa he has the 

parigraha of cittapudgala (material components of mind). 

Although all this, parigraha is said to be a tool (as being an 

auxiliary cause of s̀ramaṇa -state); therefore, these are not 

prohibited in apavāda-mārga (rule of exception-path); 

nevertheless, they are not real dharma of soul substance. 

Gāthā-226       

A=aÝitiØâxrIrmaZopi\palniv\anmupidxit- 

Now, ācārya teaches the procedure of maintaining 

only non-rejected upādhi, that is, the body (associated with 

the self-soul):- 

[hlogi`raveÉqo APpiDbâo priMh loyiMh. 
ju¿aharivharo rihdksaAo hve sm`o.. 226.. 

ihalogaṇirāvekkho appadibaddho paramhi loyamhi | 

juttāhāravihāro rahidakasāo have samaṇo || 226 ||  

Gāthā: Let s̀ramaṇa take faultless suitable food and 

walk carefully by being free from passions (kaṣāyas) 

indifferent to this world and no attachment or expectation 

for the next world/birth.      
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Tikā: A s̀ramaṇa who has becomes free from 

passions by realizing the absolutely separate nature of self 

from the ripening of all karmic matter, thus being evolved 

into an uniform pure soul-reality without a beginning or 

end, and being indifferent to this world; although at 

present, he, even belonging to mankind, (yet) stands far 

aloof from all human business, and being free from 

longing/avarice of experiencing the future states of 

immortality of deva, etc., he is not attached/not inclined to 

other next world.      

Just like a lamp is filled with oil and moved round as 

a means for knowing/seeing an object (knowable) to be 

differentiated/obtained, similarly a s̀ramaṇa for 

accomplishing the attainment of pure soul-reality, feeds 

and moves the body (as means of it) (i.e., he is self- 

controlled in taking the food and wandering).   

The purpose here is that he (the s̀ramaṇa) is free 

from passions, so he does not live without self-control in 

respect of food and wandering owing to attachment with 

his present body or owing to attachment with the next 

heavenly body. But he is self-controlled in feeding the food 

and wandering merely with the purpose of maintaining 

the s̀rāmaṇya paryāya (the state of a s̀ramaṇa ) which is a 

means (an external instrumental cause) of attachment of 

the pure soul reality (s̀uddhātma tattva).    

Gāthā-227        

A= yu›aharivhar: saÙadnaharivharOveTyupidxit- 

Now, ācārya teaches that the s̀ramaṇa who is self-

controlled in food and wandering, he is (as good as) 

actually without food and wandering: - 
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jSs A`es`mPpa tH ip tvo tPpiDCKga sm`a. 
A~`H   iwÉqm`es`m\   te sm`a A`ahara.. 227.. 

jassa aṇesaṇamappā taṁ pi tavo tappadicchagā samanā | 

aṇṇaṁ bhikkhamaṇesaṇamadha te samaṇā aṇāhārā ||227 || 

Gāthā: A s̀ramaṇa whose soul is free from desire of 

food, that is internal penance (asceticism); and s̀ramaṇas 

are desirous of that state (of lack of desire). Ascetics, who 

take faultless food and alms, that is not object of desire, 

hence they are (as good as) without food.    

Tikā: A śramaṇa (monk) who knows his soul (1) to 

be of foodless nature (anas̀ana svabhāvī), (2) the begged 

food/alms is faultless - free from the fault of desire (aiṣaṇā 

doṣa) and being self-controlled in food (yukta āhāri) - is 

actually not partaking any food (anāhāri). It is thus-he who 

knows his soul is always devoid of taking food of any 

material substance and owing to being free from all 

longing for food his intrinsic nature is in itself one without 

partaking food. This is his abstinence from food, his 

penance (asceticism), because internal is more powerful 

than the external. Those, with such understanding who (1) 

contemplates his soul by nature as foodless and (2) for its 

accomplishment observe the conduct by such other means 

like taking alms which is free from the fault of desire, 

although taking the food, are (as good as) really not taking 

food, and so they are really abstainers from food (anāhāri). 

Because of their having self-control in food, no bondage is 

caused to them due to nimitta of svabhāva (intrinsic nature 

of self) and parabhāva (nature of other substance). 

Similarly, it is to be understood (although not stated 

here) that he who is self-controlled in wandering, is really 

without wandering because his intrinsic nature is in itself 
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without wandering and it is purified by carefulness in 

walking (īryā-samiti).    

Gāthā-228       

A= k¡toyu›aharTvHisâ–tITyupidxit- 

Now, ācārya teaches (in view of the question) - how 

is yukta āhāra, self-control in food attained by an ascetic?” 

   kevldeho sm`o dehe ` mm i¿ rihdpirkMmo. 
Aaju¿o tH tvsa Ai`gUihy APp`o si¿H.. 228.. 

kevaladeho samaṇo dehe ṇa mama tti rahidaparikammo | 

ājutto taṁ tavasā aṇigūhiya appaṇo sattiṁ || 228 || 

Gāthā: A śramaṇa possesses the body alone and he 

does not embellish/attend to that body which he treats not 

to be his own; rather he controls it by austerities without 

hiding his (physical cum spiritual) energy.    

Tikā: The s̀ramaṇa does not reject forcibly upādhi of 

only his body which is (exceptionally accepted as) an 

auxiliary means of s̀ramaṇa-state. So, he possesses the 

body only. It being so, he does not attend/embellish the 

body, as he has imbibed within the true meaning of the 

teachings of supreme Lord (the omniscient arihanta ) as 

explained in the previous sūtra (gāthā-224) (kiṁ kiṅcaṇa –

why anything?)- thinking that, since, this body is not his 

own so it does not deserve favour, but it is an object of 

indifference/ignoring. Hence, owing to the absence of 

taking improper food with attachment/mine-ness of body, 

he is proved to be taking controlled food (yukta āhāra).  

And, thus, manifesting his full spiritual energies 

(without hiding his physical cum spiritual energies) 

maintains with every effort that body by penance of 

foodless nature of self-soul as described in the last 

preceding sūtra (gāthā-227). Therefore, his taking of food 
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being that of a yogī– (one actually engaged in yoga), so he 

is without the loss of yoga owing to his taking controlled 

food. Thus, he is proved to be yukta āhāri (taking 

controlled food).  

Bhāvārtha: A s̀ramaṇa is proved yukta āhāri in two 

ways - (1) He, owing to not having mineness in body, takes 

proper controlled food, so he is yukta āhāri and (2) 

“Taking of food is not intrinsic nature to the soul“- 

observing such attitude form of yoga - practice of 

meditation, he is a yogī (an ascetic), so his food is yukta 

āhāra, i.e., a yogī’s food (āhāra).  

Gāthā-229  

A= yu›aharSv$pHivStre`opidxit- 

Now, ācārya teaches us in detail the characteristic 

nature of yukta āhāra:- 

OÞH  qlu tH w¿H APpiDpu~`odrH jhalâH. 
cr H̀ iwÉqe` idva ` rsaveÉqH ` m\umHsH.. 229.. 

ekkaṁ khalu taṁ bhattaṁ appadipuṇṇodaraṁ jahāladdhaṁ | 

caraṇaṁ bhikkheṇā divā ṇa rasāvekkhaṁ ṇa madhumaṁsaṁ || 229 || 

Gāthā: Proper controlled food of a s̀ramaṇa, consists 

of one meal taken once, that also not stomach full, in the 

form as it is obtained by restricted seeking of alms during 

day-time, without expectation of particular taste and 

which does not contain honey, and flesh (meat), i.e., food 

must be free from non-edible items.    

Tikā: Food taken once a day is proper/controlled 

food (yukta āhāra), because this much food, is enough only 

to sustain the body, which is an auxiliary means of 

s̀rāmaṇya paryāya (state of s̀ramaṇa). Taking food more 

than once is not proper/controlled food (yukta āhāra), 

because:  
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(1) Food taken more than once is not the 

proper/controlled food since (i) it is (purely taken as a 

habit due to attachment to body and it is done in a flagrant 

way causing self- injury and (ii) food taken more than once 

is not food of a self-controlled person (yogī/s̀ramaṇa), it 

being taken as a habit due to attachment to the body.  

(2) Only food which is not stomach full is controlled 

food, because the same (not stomach full food) is free from 

the destruction of yoga (state of self-engrossment), (why is 

not stomach full food seen as controlled food, there are 

two reasons for this) (i) stomach full food is not controlled 

food because it  being a cause of destruction of yoga (self–

control) and being to a certain extent a cause of self-injury 

and (ii) stomach full food being taken by a person who is 

the destroyer of self-control, is not the food of a self-

controlled person (yogī). 

(3) Only food taken as obtained (by restricted alms) 

is controlled food (yathā labdha), because only such (yathā 

labdha) food is free from attachment of particular liking. 

But food not taken as obtained (ayathā labdha) is not 

controlled food since (i) it is taken purely as a habit due to 

attachment to a particular liking and it is done in a flagrant 

way causing self-injury and (ii) that ayathā labdha (not 

taken as obtained) food being taken purely by the person 

having attachment to a particular liking (of taste) is not the 

food of a self-controlled person (yogī/s̀ramaṇa).  

(4) Only food taken by way of seeking alms (with 

restrictions as per conduct of a sky-clad monk) is 

controlled food, because such food is free from pre-

planning, preparing and commencement. But food not 

taken as alms is not controlled food, since (i) there is 

possibility of pre-planning, pre preparation and 
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commencement in that food, so injury to self and other 

beings (in the food not taken by alms) is sure to occur, and 

(ii) in taking such food, internal impurity is manifested, so 

it is not the food of a self-controlled person (yogī/ 

s̀ramaṇa). 

(5) Only food taken during the day time is controlled 

food, because only then it can be inspected properly. But 

food not taken during day time is not controlled food since 

(i) it cannot be properly inspected, so unavoidable injury 

to beings is bound to occur and (ii) in taking such food 

internal impurity is manifested, so it is not the food of a 

self-controlled person (yogī/s̀ramaṇa).    

(6) Only food without expectation of (particular) 

taste is controlled food, because it is graced with internal 

purity. But food which is taken with expectation of taste is 

not controlled food since (i) it is taken purely due to 

internal impurity and it is done in a flagrant way causing 

self-injury and (ii) it is taken purely as a habit of internal 

impurity so it is not the food of a self-controlled person 

(yogī/s̀ramaṇa).      

(7) Only food not containing honey and meat is 

controlled food, because such food is free from the activity 

of injury. But food containing honey or meat is not 

controlled food; since (i) it has activity of injury and (ii) by 

taking such food internal impurity is manifested, so it is 

not the food of a self-controlled person (yogī/s̀ramaṇa). 

Here, food containing honey and meat is just an 

indicative characteristic of the activity of injury, therefore, 

from the statement that “food free from honey and meat is 

controlled food” – one must understand that only food 

which is free from all activities of injuries is controlled 

food.  
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Gāthā-230   

A=oTsgaRpvadmEZIsaEiS=Tymacr`Syopidxit- 

Now, ācārya teaches that - let ascetics follow proper 

adjustment of conduct with harmonization of utsarga 

(main rule) and apavāda (exception rule): -  

Baalo va vuøo va smiwhdo va pu`o igla`o va. 
ciryH crdu sjoGgH mUlCKedo j\a ` hvid.. 230.. 

bālo vā vuḍḍho vā samabhihado vā puṇo gilāṇo vā | 
cariyaṁ caradu sajoggaṁ mūlacchedo jadhā ṇa havadi || 230 ||   

Gāthā: An ascetic/monk young or old, tired or 

diseased should follow a conduct, appropriate to him, in 

such a way that there is no negligence of fundamental rites 

(enjoined to a sky-clad Jain monk).     

Tikā:  utsarga (main rule) is that, be it a young or old, 

tired or diseased, a very rigorous conduct appropriate to 

him who observes self-restraint, must be maintained in 

such a way that there is no negligence of self-restraint 

which is of fundamental importance as it being a means of 

attaining pure self-soul reality.   

apavāda (exception rule) is that be it young or old, 

tired or diseased, a mild conduct appropriate to young or 

an old, tired or sick, must be maintained in such a way that 

there is no negligence of the body which is of fundamental 

importance as being a means of attaining pure self-soul 

reality.   

apavāda s̀āpekṣa utsarga (main rule related with 

exception) is that young or old , tired or sick one, while 

observing a very rigorous conduct appropriate to one who 

practices self-restraint in such a way that there is no 

negligence of self-restraint which is of fundamental 

importance as being a means of attaining pure self-soul 
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reality, should observe mild conduct appropriate to , 

young or old, tired or sick, in such a way that there is no 

negligence of the body which is of fundamental 

importance as being a means of self- restraint which again 

is a means of attaining pure soul reality.    

utsarga s̀āpekṣa apavāda (the exception related with 

main rule) is that be it young or old, tired or sick, while 

observing a mild conduct appropriate to young or old, 

tired or sick, in such a way that there is no negligence of 

the body, which is of fundamental importance as being a 

means of self-restraint, which further is a means of 

attaining pure soul reality. He should observe a very 

rigorous conduct appropriate to one who practises self- 

restraint in such a way that there is no negligence of self-

restraint which is of fundamental importance as being a 

means of attaining the pure soul reality.    

Thus, it is said here that in any case, a monk must 

establish a proper adjustment of conduct by harmonizing 

utsarga (main rule) and apavāda (exception rule).  

Gāthā-231       

A=oTsgaRpvadivro\daE:S=macr`Syopidxit- 

Now, ācārya teaches that maladjustment of conduct 

is caused due non-harmonization between utsarga (main 

rule/rigorous conduct) and apavāda (exception rule/mild 

conduct):- 

Aahare v ivhare desH kalH smH qmH _vi\H. 
jai`¿a te sm`o vÎid jid APplevI so.. 231.. 

āhāre va vihāre desaṁ kālaṁ samaṁ khamaṁ uvadhiṁ | 

jāṇittā te  samaṇo vaṭṭadi jadi appalevī so || 231 || 

Gāthā: If a s̀ramaṇa observes his code of conduct in 

regard to food and touring/wandering with awareness of 
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time and place of tiredness and physical capacity (of 

observing fast, etc.) and upādhi (bodily condition), then he 

incurs the least fault of bondage.   

Tikā: Here, the cause of physical fitness/capacity and 

sickness is fasting (upavāsa), upādhi is body which is the 

abode of youth and old age. Therefore, here, only the 

young, old, the tired and sick (monks) are considered.  

If a s̀ramaṇa, who being aware of place and time, 

proceeds in the act of food and wandering with the 

consideration of his state of youth, old age, tiredness or 

sickness, adopts and observes mild conduct then he 

assuredly commits a minor fault/incurs the least bondage, 

therefore utsarga (main rule) is better/preferable.  

If a s̀ramaṇa, who being aware of place and time, 

proceeds in the act of food and wandering with the 

consideration of his state of youth, old age, tiredness or 

sickness, commits by observing mild conduct, a minor fault 

only, then apavāda (exception rule) is better /preferable, 

here.       

If a s̀ramaṇa who, though being aware of place and 

time, (but) due to fear of a minor fault, does not proceed in 

the act of food and wandering with the consideration of his 

state of youth, old age, tiredness or sickness and by his 

adherence to rigorous conduct, he causes his body to fall 

before its due course and then he reaches heaven with 

having lost his self- restraint nectar wholly, there he has 

no chance of observing penance, so he incurs an 

irreparable fault. Therefore, apavāda nirpekṣa utsarga (the 

main rule not related with exception) is in no way 

better/preferable.       
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If a s̀ramaṇa who even though aware of place and 

time, (but) disregards minor fault proceeds arbitrarily in 

the act of food and wandering with the consideration of his 

state of youth, old age, tiredness or sickness and by his 

adherence to mild conduct destroys his self- restraint and 

becomes a person lacking in self-restraint, because at that 

moment he has no chance of observing penance, incurs an 

irreparable major fault. Therefore, utsarga nirpekṣa 

apavāda (the exception not related with main rule) is in no 

way better/preferable. 

Therefore, the mismanagement in adjustment of 

conduct due to clashing of utsarga (main rule) and 

apavāda (exception rule) must be rejected totally and for 

this purpose, syādvāda, in its manifested form with main 

rule (utsarga) and exception (apavāda) in mutual 

harmony should be adhered to in every case.  

 Bhāvārtha: So long as a s̀ramaṇa does not get 

engrossed in pure soul activity (śuddhopayoga) till then he 

should practise the conduct of harmony of utsarga (main 

rule) and apavāda (exception rule) for the proper 

adjustment of conduct. He should neither practise very 

hard conduct stubbornly with insistence of utsarga (main 

rule) only, without keeping in view one’s weakness; nor 

should he practise merely mild conduct of laxity with the 

view of exception allowed by missing the target of utsarga 

(main rule). But he should proceed in such a manner 

where in, neither stubbornness nor laxity is practised. 

Path of omniscient Lord is anekānta (consisting of 

different view-points). By examining one’s psychic 

condition, he must proceed in the way in which more 

(spiritual) gain is achieved, such is the preaching of Lord 

Jinendra. Whatever maybe one’s (bodily) condition (strong 
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or weak), nevertheless to proceed in one way only is not 

the Jinamārga (path of omniscient).   

Verse (s̀loka)-15  

[TyevH cr H̀ pura`puÌØEjuRÚH ivixÚadrE 
ÌTsgaRdpvadtü ivcråðI:    p<=GwUimka: 
AakÊMy kÊmto inv<i¿mtulaH kËTva yit: svRt- 
iüTsamaNyivxeØwaisin injãVye krotu iS=itm Ÿ.. 15..  

                                      [Tyacr`p/&apnH smaPtmŸ    

ityevaṁ carṇaṁ purāṇapurūṣairjuṣtaṁ viśiṣtādarai 

rūtsargādapavādataśca vicaraddhamhīh prithagbhūmikāh 

ākramya kramato nivrttiimatūlāṁ kŗtvā yatih sarvata 

ścitsāmānyaviśeṣabhāsini nijadravye karotu sthitim ||15|| 

Meaning: O yati (ascetic) you should attain that 

conduct (of self-restraint) which has been practised with 

great regard by the men of old times (purāṇa puruṣa-

Tirthankara) through utsarga (main rule) and apavāda  

(exception rule) forms, which come in several distinct 

stages and, by abdicating (rank/status, etc.) everything 

gradually, you should try to immerse entirely within your 

own soul-substance which is illuminating itself as a unique 

form of sentience- general,  and sentience-distinctive. 

 Thus, ends here the discussion acknowledgement 

of conduct. 

Gāthā-232  

A= ]am~yaprnaMno moÙmagRSyEkaGy/lÙ`Sy Ý&apnmŸ. 
tZtNmUl-sa\nwUte Ý=mmagm Ov Vyaparayit- 

Now, begins the discussion of mokṣamārga (path to 

liberation) characterized as psychic concentration on one 

thing (self-soul) otherwise called the s̀rāmaṇya (sky-clad 

monkhood). In that, ācārya first sets to work upon the 
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scripture (āgama) which is the principal means of that 

mokṣamārga:- 

OyGggdo sm`o OyGgH i`iCKdSs AT=esu. 
i`iCKtI Aagmdo Aagmce‚a tdo je‚a.. 232.. 

eyaggagado samaṇo eyaggaṁ ṇicchidassa atthesu | 

ṇicchittī āgamado āgamaceṭṭhā tado jeṭṭhā || 232||  

Gāthā: The s̀ramaṇa (monk) who has attained the 

state of psychic concentration, such a psychic 

concentration is attained by him who has comprehended 

the certainty about padārtha (substances). Certainty arises 

from the study of scripture; therefore, to be busy in study 

of scripture is the highest act.    

Tikā: Firstly, he can only be a s̀ramaṇa (monk) who 

has attained psychic concentration; psychic concentration 

is attained by him who has certainty about substances; and 

this certainty about substance is attained from study of 

scripture. Therefore, being occupied in the study of 

scriptures is primary and there is no other way; because 

padārthas (substances) cannot be ascertained without 

scriptures, since only Jina’s āgama possesses an internal 

depth, well established, and an exact knowledge/correct 

ascertainment of the whole multitude of substances which 

are always existing with three characteristics (origination, 

destruction, permanence) in three-fold time (past, present, 

future). Nor can psychic-concentration be attained without 

certainty of padārtha (substance), because person who 

had no certainty about substances, there would be 

constant distraction (i) sometimes due to excessive 

eagerness, when confused in mind, by desire of 

ascertaining he wavers from all sides, (ii) sometimes due 

to unrest evolving every moment with desire-fervour of 

doing something and desiring to create everything himself, 



PRAVCANSĀRA                                                                                       358 
 

he modifies into the activity of all substances, due to which 

every samaya he experiences agitation, (iii) sometimes 

due to extreme contaminated desire of enjoying (the 

objects and assuming everything to be for his enjoyment), 

having a mind tainted with faults of attachment-aversion 

and being involved in duality by the division of things 

desirable and undesirable modifies (notionally) into the 

form of every (fresh) thing; so that he, being unable to 

arrive at certainty, does not see the holy self (soul). (i) 

ascertained one (ii) inactive/without action and (iii) 

without enjoyment, which although grasping/knowing 

everything simultaneously, is one as not being everything; 

but owing to not seeing it, merely vyagratā 

(bewilderment) is caused. And in the absence of ekāgratā 

(psychic concentration) on one thing (self-soul), state of a 

s̀ramaṇa  cannot be attained, because one who has not 

attained ekāgratā (psychic-concentration) he (i) ‘this is 

assuredly many only’- beholding thus becomes firm in that 

type of conviction (ii) ‘this is assuredly many only’ - 

knowing thus gets filled in all types of experience and (iii) 

‘this is assuredly many only’ - acting always with a mind 

gets distracted by such notions about each substance. He 

lives in a pitiable condition with that type of conduct; lacks 

psychic concentration upon pure soul-reality in the form 

of soul’s belief-knowledge and activity proceeding through 

evolution into right belief-knowledge and conduct which is 

characterised by seeing-knowing-acting form of ekāgratā 

in ātma tattva (soul-reality). Thus, in absence of ekāgratā, 

state of s̀ramaṇa of the form of conduct into pure soul 

reality cannot evolve. 

Therefore, for attainment of s̀rāmaṇya (monkhood) 

otherwise called the pathway to liberation, one desirous of 

liberation (mumukṣu) must in every way, be deeply well-
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versed in the holy word (s̀abda-brahma) explored/ 

expounded by the venerable omniscient arihanta, with its 

distinctive banner/flag of many sidedness (anekānta-

ketana).   

Bhāvārtha: Certainty about objects cannot be 

attained without study of scripture (āgama). Without 

certainty about objects, ekāgratā (psychic-concentration) 

cannot be attained due to (i) unsteadiness caused by non-

belief in purposeful tattvas (ii) unrest/distraction caused 

by desire of doer-ship of other non-self things and (iii) 

fickleness caused by desire of enjoying other non-self 

things; and without psychic concentration, monkhood is 

not evolved. In absence of conduct into pure soul reality 

characterized with belief-knowledge- activity in one self-

soul, prime duty of a mumukṣu (one desirous of liberation) 

is to attain proficiency in the holy-word which are in the 

form of scriptures. 

Gāthā-233       

A=agmhInSymoÙaQyHkmRÙp`H n sMwvtIitÝitpadyit- 

Now, ācārya teaches us that annihilation of karmic-

matter called the ultimate liberation is not possible for him 

who is lacking in scriptures: -    

AagmhI`o sm`o  `evPpa`H prH ivya`aid. 
Aivja`Hto AT=e qveid kMmai` ik\ iwÉqU.. 233.. 

āgamahīṇo samaṇo ṇevappāṇaṁ paraṁ viyāṇādi | 

avijāṇaṁto atthe khavedi kammāṇi kidha bhikkhū || 233|| 

Gāthā: A s̀ramaṇa (muni) who lacks in the study of 

scriptures, does not know his own self/soul and the other 

substances (different from self), without knowing the 

substances, how can a monk destroy karmic matter?  
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Tikā: Actually, without study of scripture there 

cannot be the knowledge of the other (non-self) 

substances and of self-soul, or knowledge of the supreme 

self (eternal causative supreme soul). No s̀ramaṇa (muni) 

devoid of knowledge of other (non-self) and self- soul or 

devoid of knowledge of the supreme-self, can annihilate 

material objective and psychical subjective deluding 

karmas (dravya–bhāva karmas) of delusion, etc., or karmas 

causing change of knowing activity (from one knowable to 

another one). This is explained as under:- Firstly , this 

world - which is devoid of the knowledge of scripture and 

defiled with pollution of great delusion, moving with flow 

of the river of repeated birth and death cycle of unending 

existence, has his discrimination destroyed, as if he were 

drunk (intoxicated with thorn apple), and who, although 

sees/knows with non-discriminating light of knowledge, 

but due to absence of self-realization based on teaching of 

scriptures which evolves staunch certainty about  self and 

the other (non-self), such a discriminative knowledge 

about - the self-soul and body, etc., substances occupying 

the same spatial units of the soul and the psychical 

dispositions of delusion-attachment-aversion, etc., 

commingled with upayoga (knowing activity) does not 

evolve/accomplish that this is other (non-self) and  this is 

the soul (self). Also, knowledge of the glorious embodied 

one supreme soul (paramātmā) in absence of self-

realisation based on teachings of scriptures which evolves 

staunch certainty about paramātmā (supreme-soul) in 

whose deep knowing nature - a mass of diverse 

modifications is manifested in the series of three-fold 

times - having taken the universe as an object of 

knowledge with its unfathomably deep nature, knowing of 

one paramātmā does not evolve/ accomplish.   
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Likewise, a s̀ramaṇa (monk) - lacking knowledge of 

other self, self and supreme self, who conjectures oneness 

with body, etc., originated by objective material karmas 

and with psychical dispositions – delusion, attachment, 

aversion, etc., based on body, etc., and due to failure to 

discriminate between destroyer and to be destroyed, to 

him annihilation of material karmas and subjective 

psychical dispositions - delusion, etc., is not effected/ 

accomplished.       

Likewise, his knowing (worldly experience), not 

being based on self but because of being based on 

knowables which are revolving with unavoidable/ 

uncontrollable revolutions of eternal saṃsara (timeless-

transmigration), evolving through ups and downs with 

each substance (in the form of origination-destruction-

permanence), annihilation of his karma concerning the 

perversions of knowledge is also not effected/ 

accomplished.  

Therefore, those who are desirous of annihilating the 

karmas (of all kinds) must in any condition, study the 

scriptures.       

 Bhāvārtha: One who is devoid of deep study 

(knowledge) of the scriptures, not having attained self-

realization based on the teaching of scriptures, he cannot 

attain such  discriminative knowledge about self and other 

(non-self) that “this incorporeal soul itself is ‘I am’ and this 

body, etc., which are occupying spatial units of the soul are 

other (non-self)” and likewise –“this upayoga (knowing 

activity) is ‘ I am’  and these psychical dispositions of 

delusion, attachment, aversion, etc., commingled with 

upayoga are the other (non self). Likewise, also owing to 

not having attained self-realisation based on the teaching 
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of scriptures, “I am an external causative supreme soul-

paramātmā possessed of knowing characteristic nature” 

such paramātma jñāna could not evolve.    

Thus, one who does not have knowledge of (1) self 

and non-self (2) paramātmā (an eternal causative 

supreme soul) and due to not having discriminative 

knowledge of (1) self being destroyed and (2) the 

destroyer being delusion, etc., material and psychical 

karmas the annihilation of delusion, etc., material and 

psychical karmas is not effected and his knowing not being 

based on supreme-self, the annihilation of his karmas 

concerning the perversions of knowledge also is not 

effected as the revolving of knowing is 

uncontrollable/unavoidable. Therefore, those who are 

desirous of mokṣa must, in any condition, study the 

scriptures. 

Gāthā-234       

A=agmOvEküÙumÈÙmagRmupspRtaimTynuxaiSt- 

Now, ācārya teaches us that, scriptures alone are 

eyes of those who are moving (or wish to move) on the 

path to liberation:- 

AagmcÉqU sahU èidycÉqUi` sVvwUdai`. 
deva y AoihcÉqU isâa pu` sVvdo cÉqU.. 234.. 

āgamacakkhū sāhū iṁdiyacakkhūṇi savvabhūdāṇi | 

devā ya ohicakkhū siddhā puṇa savvado cakkhū || 234 || 

Gāthā: sādhu (ascetics) possess scripture as their 

eyes, all living beings possess sense organs as their eyes, 

devas (celestial beings) have clairvoyance as their eyes 

and siddhas (disembodied/liberated omniscient supreme 

gods) have sarvatah cakṣu (one who has eyes from all 

sides or from all ātma prades̀as).   
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Tikā: Primarily in this world, only Siddha 

Bhagawāna (venerable liberated-souls), are with pure 

knowledge, have eyes in every way which see everything. 

All other living beings, as their perception is bound to 

corporeal substances only, have sense organs as their eyes.  

Devas, as they comprehend the corporeal substances 

characterized by fineness (sūkṣmatva), have clairvoyance 

as their eyes (perception beyond sensory contact) or they 

too, because of seeing only (corporeal) substances, hence 

not differentiating them from the beings with sense-

organs as eyes, have sense-organs as their eyes. Thus, all 

these mundane beings base themselves on the knowable 

(jñeya-niṣtha) because of being maimed by delusion. They 

cannot be proved possessing eyes which see all, and 

everywhere, which is accomplished by realisation of pure 

soul reality which is based on pure knowledge.  

For accomplishing that (all seeing eyes), the 

venerable s̀ramaṇas possess scripture as their eyes; and 

although due to mutual blending of knowable and 

knowledge, it is very difficult to differentiate them, yet 

they, having differentiated the self and other (non-self) 

and broken the great delusion, having realized the 

supreme self (paramātma), they remain fixed based on 

knowledge (jñãna niṣtha). Therefore, (it is advised that) 

those desirous of liberation should see everything with the 

eye of the scriptures (Jain- canonical texts).   

Gāthā-235      

A=agmcÙuØasvRmev ¹Xyt Oveitsm=Ryit- 

Now, ācārya explains - how with the eye of scripture 

(āgama) everything is seen assuredly: - 

 



PRAVCANSĀRA                                                                                       364 
 

sVve Aagmisâa AT=a gu`pýOihH ic¿eihH. 
ja`Hit Aagme` ih peiCK¿a te iv te sm`a.. 235.. 

savve āgamasiddhā atthā guṇapajjaehiṁ cittehiṁ | 

jāṇaṁti āgameṇa hi pecchittā te vi te samaṇā || 235 || 

Gāthā: All objects along with their various attributes 

and modifications are established/known from scriptures; 

s̀ramaṇas know by seeing them through the āgamas. 

Tikā: Firstly, all substances are known (become 

knowable) correctly through the āgama (Jain 

canon/scripture) because all substances are proven with 

evidence and in a non-contradictory manner by valid 

arguments. And they are known to be possessed with 

various qualities and modifications; because āgamas 

(scripture), as it consists of many-sided view (anekānta) 

which extends over several traits/properties existing 

simultaneously and arising sequentially, possesses 

authenticity of a trustworthy instrument of knowledge.  

Hence, all objects are established by scriptures only 

and are known/become knowable themselves to 

s̀ramaṇas, evolving by way of becoming the subject of their 

s̀ruta jñāna (psychic-attention), which consists of the 

many sided view (anekānta) extending over all substances 

characterized by various qualities and modifications. 

Therefore, nothing can be imperceptible/unknown to 

those who possess the eye of scriptures (This is what said 

here). 

Gāthā-236  

A=agm&antTpUvRtÀva=R]âantduwypUvRsHytTvanaHyaEgp>Sy 
moÙmagRTvHinymyit- 

Now, ācārya declares the rule that the simultaneous 

presence of āgama-jñāna (scripture) and consequently 
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evolved tattvārtha–s̀raddhā-belief in principles (tattvas) 

with characteristics (arthas) and with saṅyatva (self-

restraint) resulting from both of them, constitutes the 

pathway to liberation: - 

AagmpuVva id‚I ` wvid jSseh sHjmo tSs. 
`T=Iid w`id su¿H AsHjdo hoid ik\ sm`o.. 236.. 

āgamapuvvā diṭṭhī ṇa bhavadi jasseha saṁjamo tassa | 
ṇatthidi bhaṇadi suttaṃ asaṁjado hodi kidha samaṇo || 236 || 

Gāthā: He (s̀ramaṇa) who does not have right belief 

preceded by knowledge of scriptures, cannot possess self-

restraint; thus, says the sūtra (sacred text). How can one 

be a s̀ramaṇa without self-restraint?    

Tikā: In this world actually the one who is devoid of 

right faith preceded by study/knowledge of scriptures 

whose mark (cinha) is syātkāra (quodammodo theory) 

and characterized as having faith in principles with their 

arthas  (essential nature), no self- restraint is manifested 

to him, because (1) who, owing to the absence of 

discrimination between self and other non-self is assured 

of oneness with passions (kas̀āya) and body (kāyā), who 

owing to not restraining his longing for objects of senses, 

is a killer of six kinds of kāyās (bodies) and remain 

engaged/active in all directions of worldly activities. 

Hence, he is not refrained from any direction; and also, 

because (2) he, owing to not having knowledge of supreme 

soul, his knowing activity (jñapti) being without any 

barrier knows sequentially the knowable cycle, does not 

have inclination for psychic concentration in the soul-

reality of knowledge form, - to such a person no self-

restrain is attained. 
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And thus, he who has not attained self-restrain for 

him there can be no s̀ramaṇa-state (which is) otherwise 

called the pathway to liberation; characteristic nature of 

which is the assured convinced psychic concentration (in 

the pure soul-reality). Hence path to liberation is the 

simultaneous existence of āgama-jñāna, tattvārtha-

s̀raddhā and saṅyatva (self-restraint).    

Gāthā 237   

A=agm&antÀva=R]âans̀HytTvanamyaEgp>Sy moÙmagRTvH 
ivF!yit- 

Now, ācārya dispels the faith that non-simultaneity 

of āgama- jñāna, tattvārtha- s̀raddhāna and saṅyatva (self-

restraint) could be the mokṣamārga:- 

` ih Aagme` isßJid s¶h`H jid iv `iT= AT=esu. 
s¶hma`o   AT=e   AsHjdo va `  i`Vvaid.. 237.. 

ṇa hi āgameṇa sijjhadi saddahaṇaṁ jadi vi ṇatthi atthesu | 

saddahamāṇo atthe asaṁjado vā ṇa ṇivvādi || 237 || 

Gāthā: One does not attain liberation (merely) by 

means of āgama-jñāna (scriptural knowledge) if he has no 

belief in arthas (nature of tattvas) or one who has belief in 

arthas also but lacking self-restraint cannot attain nirvāna 

(mokṣa).   

Tikā: No s̀ramaṇa can attain fulfilment of objective 

merely through knowledge gained by scripture if it is 

without belief or through faith combined with that 

knowledge but devoid of self-restraint. It is thus: -  

If a man, who, although knows clearly all objects 

through his reasoned knowledge with āgama proofs, yet 

he does not ascertain self (soul) which has one clear 

appearance form (ākāra) of knowledge, combined with 
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appearance form of knowable of all sorts of objects, then, 

not experiencing self (soul) as described owing to being 

devoid of faith in self (soul) as described, how can he 

become a knower (jñāni) who is immersed in the 

knowable and infatuated about knowledge? And for such 

an ignorant self (who does not know) what can scriptures, 

though illuminating the knowable, do (or cause effect)? 

Therefore, by scriptures knowledge, but with void of faith, 

there is no attainment.     

Moreover, if a man although having faith in self and 

experiencing it as one clear appearance form of knowledge 

combined with appearance form of the knowable of all 

sorts of objects, does not live with restrain within itself, 

then, because of his state of consciousness abiding in his 

own self, which moves self-willed to and fro in other 

substances owing to eternal latent impressions (vasanā) of 

delusion-attachment-aversion and because there does not 

exist in him the state of consciousness immersed in this 

one unwavering self-reality free from latent impressions, 

how can he be with self-restraint? 

And for one who is without self-restraint, how can 

belief of ascertainment (pratīti) form of self-soul reality as 

described or knowledge of experiencing form of self-soul 

reality as described, do or cause any effect? 

Therefore, from belief or knowledge devoid of self-

restraint, there is no attainment. Hence, (the faith) that 

non-simultaneous āgama-jñāna (scripture knowledge), 

tattvārtha-s̀raddhāna [belief in the principles and their 

arthas (essential nature)] and self-restraint could be the 

path way to liberation is refuted.   
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Gāthā-238  

A=agm&antÀva=R]âansHytTvanaH yaEgp>e½PyaTm&anSy 
moÙmagR-sa\ktmTvH >otyit- 

Now ācārya explains that even with simultaneous 

āgama jñāna, tattvārtha s̀raddhāna and saṅyatva the most 

effective means of liberation path is ātma jñāna 

(knowledge of the self):- 

jH A~`a`I kMmH qveid wvsyshSskoDIihH. 
tH  `a`I  itihH  gu¿o  qveid _Ssasme¿e`.. 238.. 

jaṁ aṇṇāṇī kammaṁ khavedi bhavasayasahassakodīhiṁ | 

taṁ ṇāṇī tihiṁ gutto khavedi ussāsametteṇa || 238 || 

Gāthā: That karma which an ignorant-self destroys 

without knowledge of self (soul) in millions of lives/births, 

a knower (of the truth) destroys the same (magnitude of 

karma) in a mere breath through controlled three-fold 

channels (mind, speech and body). 

Tikā: That karma (karmic matter) which, as it ripens 

in a series of stages and caused to ripen through effort of 

different childish austerities, an ignorant man without 

knowledge of soul, modifying through pleasure, pain, etc., 

forms of impure psychical conditions due to having 

accepted attachment-aversion, escapes with difficulty in 

millions of lives/births because he again goes on planting 

its continuity; the same magnitude of karma (karmic 

matter) being brought to ripened state by vigorous effort - 

because of possessing the quality of a knower 

characterised by experiencing the soul reality full of pure 

knowledge nature, obtained by transcendental boon of 

simultaneity of (i) scriptural-knowledge having the mark 

of quodammodo theory (ii) belief in principles (tattvas) 

with their nature (arthas) and (iii) self-restraint, he 
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possesses three-fold controls by refraining from bodily, 

vocal and mental karmas. He, who by abandoning 

attachment and aversion has thrown away all blemishes 

such as pleasure, pain, etc., without renewal of its 

continuity, destroys those karmas easily in a mere breath. 

Therefore, we must agree/accept that ātmajñāna 

(knowledge of the self-soul), even besides there being the 

simultaneity of āgama-jñāna, tattvārtha - s̀raddhāna and 

saṅyatva, is the mokṣamārga-path of liberation.   

Bhāvārtha: In case of an ignorant self (devoid of 

ātmajñāna), karmas ripen in a series of stages and through 

the effort of different childish austerities, and in case of a 

wise man possessed of ātmajñāna, karmas ripen (are 

brought to ripened state) by vigorous effort of the form of 

three-fold controls (of mind, speech, body) because of 

possessing quality of a knower. Hence, that karmas which 

an ignorant-self escapes with great difficulty in millions of 

lives/birth, the same karmas a wise man (s̀ramaṇa) 

destroys easily in a mere breath .That karmas in case of an 

ignorant self, because of his evolving through pleasure, 

pain, etc., form of impure dispositions leave again with 

renewal of its continuity in the form fresh karmas and in 

case of a wise one, because of his not evolving into 

pleasure, pain, etc., form of impure dispositions, those 

karmas do not leave with renewal of its continuity in the 

form of fresh karmas. Therefore, ātmajñāna is the most 

effective means of mokṣa mārga-liberation path.  

Gāthā-239  

A=aTm&anxUNySy svaRgm&antÀva=R]âansHytTvanaH 
yaEgp>mPy-iki¨cTkrimTynuxaiSt- 
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ācārya teaches us that for him who has not attained 

knowledge (realization) of the self-soul, simultaneous 

knowledge of the complete scripture, and belief in 

principles with their essential nature and self-restraint is 

ineffective (akiṅcitkara): -  

prma`upma`H  va  muCKa  dehaidOsu  jSs  pu`o. 
ivýid jid so isiâH ` lhid sVvagm\ro iv.. 239.. 

paramāṇupamāṇaṁ vā mucchā dehādiyesu jassa puṇo | 
vijjadi jadi so siddhiṁ ṇa lahadi savvāgamadharo vi || 239 ||  

Gāthā: But, if someone possesses delusion towards 

the body, etc., even as much as an ultimate atom, he does 

not attain perfection (siddhi) even though knowing the 

scriptures completely. 

Tikā:  If someone, who, having attained sum and 

substance of the entire scriptures, like one with a 

myrobalan in the hand, knows the soul which knows the 

whole aggregate of substances characterized by their 

appropriate modifications of past, present and future, 

possesses belief and practises self-restraint, yet at some 

time, despite his having a simultaneity of āgama jñāna, 

tattvārtha s̀raddhāna and saṅyatva, if he, being slightly 

defiled with infatuation, indulges with delusion towards 

body, etc., and does not experience self-soul, full of 

knowledge, by not turning his self into an uninfected form 

of psychic attention; then he does not reach perfection 

because of not getting released from karmic-matter 

bonded with the peg of the form of infatuation blemish.  

Therefore, even simultaneity of āgama jñāna, 

tattvārtha s̀raddhāna and saṅyatva devoid of knowledge 

(realization) of the self-soul is ineffective (akiṅcitkara).  
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Gāthā-240  

A=agm&antÀva=R]âansHytTvyaEgp>aTm&anyaEgp>H 
sa\yit- 

Now ācārya establishes simultaneity of self-

knowledge (ātmajñāna) along with the simultaneity of 

āgama jñāna, tattvārtha s̀raddhāna and saṅyatva: 

pHcsimdo itgu¿o pHceHidysHvuDo ijdksaAo. 
dHs``a`smGgo sm`o  so sHjdo wi`do.. 240.. 

paṁcasamido tigutto paṁceṁdiyasaṁvudo jidakasāo | 
daṁsaṇaṇāṇasamaggo samaṇo so saṁjado bhaṇido || 240 || 

Gāthā: That s̀ramaṇa (muni) who observes five-fold 

carefulness (samitis), has controlled three-fold channels 

(guptis), has curbed his five senses, who has conquered 

the passions (kaṣāya) and is complete in faith and 

knowledge, is called self-restrained.  

Tikā: He, who on the basis of knowledge of 

scriptures which has the many-sided view as its mark, 

believes in self-soul and experiences self-soul as having its 

one clear appearance - form of knowledge combined with 

appearance - form of knowable of all objects, who wishes 

always to stay (with stable evolution ) in self-soul only, 

who has made the body vessels a  means of self-restraint, 

maintains it by a positive conduct controlled by fivefold 

carefulness (samitis), who has gradually reduced the 

activity of body, speech (voice) and mind by keeping the 

five sensory organs, immovable and in check, who has 

ascertained that the cause of hovering over of activity of 

consciousness into other (non-self) substances is the 

group of passions, which has become entirely one with the 

self-owing to mutual penetration - though different from it 

by distinction in intrinsic nature, and who, by himself, like 
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an expert wrestler tightly squeezing the group of passions 

makes them give up life (i.e., kills them) in one go;- such a 

person (s̀ramaṇa), even being void of all other substances 

is patently “saṅyata” (self-restrained) because of the 

evolution of eternally immovable activity of consciousness 

in the soul reality (in self substance) which is existing in its 

intrinsic nature of pure dars̀ana (perception) and jñāna 

(knowledge).  

    Thus, a simultaneity of self-knowledge 

(ātmajñāna) along with a simultaneity of āgama jñāna, 

tattvārtha s̀raddhāna and self-restraint is attained/ 

established in him alone. 

Gāthā-241     

A=aSy isâagm&antÀva=R]âansHytTvyaEgp>aTm&an- 
yaEgp>sHytSy kI¹GlÙ`imTynuxaiSt- 

Now, ācārya teaches us what is the characteristic of 

one who has become “self-restrained” by a simultaneity of 

self-knowledge along with a simultaneity of āgama jñāna, 

tattvārtha s̀raddhāna  and self-restraint:- 

sms¿ubH\uvGgo smsuhduÉqo psHsi`Hdsmo. 
smlo‚ukHc`o pu` jIivdmr è smo sm`o.. 241.. 

samasattubaṁdhuvaggo samasuhadukkho pasaṁsaṇiṁdasamo | 

samaloṭṭhukaṁcaṇo puṇa jīvidamaraṇe samo samaṇo || 241 || 

Gāthā: He, who considers enemies and relative 

brothers-friends alike, pleasure and pain alike, praise and 

censure alike, a clod of clay and gold alike and further, to 

whom life and death are alike, is a s̀ramaṇa .  

Tikā: saṅyama - self-restraint is conduct 

accompanied by right belief and knowledge; conduct is 

dharma (duty/pure passionless evolution), dharma is 

‘equanimity’ and equanimity is self-evolution devoid of 
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delusion and perturbation. Therefore, equanimity is the 

characteristic of a self-restrained saṅyata.    

There, in two groups of objects and conditions (1) 

enemies and friends, (2) pleasure and pain, (3) praise and 

blame, (4) clay and gold (5) life and death, he 

(saṅyata/s̀ramaṇa) being free from infatuation remains 

the same (unaffected) and so (1) he is not mine (is an 

enemy) and he is mine ( my kin), (2) this is joy/pleasure 

and this is torment, (3) this is my elevation (glory) and this 

is my downfall (humiliation), (4) this (thing or person) is 

useless/ineffective to me and this thing is helpful, (5) this 

is my enduring state and this is taker of my life - such 

duality of attachment-aversion in regard to anything does 

not arise in him, who continually experiences the self-soul 

as possessed of pure dars̀ana-jñāna svabhāva (perceiving 

and knowing nature); who has considered enemies and 

friends, pleasure and pain, praise and blame, clay and gold, 

life and death, indistinguishably knowing them merely as 

knowable, keeps his psychic attention fixed immovably in 

the knowing entity form of self-soul, he truly possesses 

equanimity in all respect.  

That equanimity must be understood and as a 

characteristic of him who is saṅyata (self- restrained), who 

has accomplished to perfection a simultaneity of 

ātmajñāna (self- knowledge) with a simultaneity of āgama 

jñāna (scripture knowledge), tattvārtha s̀raddhāna  [belief 

in the principles and  their nature (arthas )] and saṅyatva 

(self-restraint). 

Gāthā-242  

A=edmevisâagm&antÀva=R]âansHytTvyaEgp>aTm&anyaEg
p>sHytTvmEkaG/yl-Ù`]am~yaprnam moÙmagRTven sm=Ryit- 
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Now, ācārya explains that this self-restraint as 

shown by a simultaneity of ātma jñāna with a simultaneity 

of āgama-jñāna, tattvārtha s̀raddhāna and saṅyatva is, the 

same, is identical with the pathway to liberation which is 

otherwise called the s̀rāmaṇya (monkhood) having  

characteristics of psychic concentration:- 

dHs``a`cir¿esu tIsu jugvH smui‚do jo du. 
OyGggdo  i¿  mdo sam~`H tSs piDpu~`H.. 242.. 

daṁsaṇaṇāṇacarittesu tīsu jugavaṁ samuṭṭhido jo du | 

eyaggagado tti mado samaṇṇaṁ tassa padipuṇṇaṁ || 242 ||  

Gāthā: He, who is intent simultaneously on the trio 

of right belief-knowledge and conduct is said to have 

attained psychic concentration, his s̀rāmaṇya (monkhood) 

is complete. 

Tikā: Through samyagdars̀ana paryāya (right belief) 

characterized as an exact ascertainment (pratīti) of the 

reality (tattva) of knowable and knower as it is, through 

samyag jñāna paryāya (right knowledge) characterised as 

an experience of (anubhūti of) the reality of knowledge, of 

the reality of knowable and the knower as it is, through 

cāritra-paryāya (right conduct) characterized as staying in 

the reality of seer and knower which is evolved by 

abstinence from all actions other than that of the knowable 

and knower,- when, through these three modifications 

simultaneously the self - because of intense mutual 

penetration, manifested in relationship of bhāvya (being 

experienced) and bhāvaka (experiencer) - evolved through 

a part (anga) and whole (angī) form of disposition, 

possesses the state of self-restraint with implicit faith in 

the self itself; then we must understand, by virtue of  

rejection of all other substances, the pathway to liberation 

otherwise called s̀rāmaṇya (monkhood) characterized as 
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psychic–concentration, even besides there being an 

experience of a ‘one consisting of a many’ as in the case of 

a peya -  like a mixture of many things for drinking.     

“The (trio of) of right belief-knowledge-conduct is the 

pathway to liberation“- this exposition (of mokṣamārga) 

involving differentiation is from vyavahāra naya 

(conventional standpoint) with prominence of 

modification, (but) psychic-concentration is the 

mokṣamārga - this exposition (of mokṣamārga) being 

identical-undivided one (involving no differentiation) is 

from the nis̀caya naya (real stand point) of substantial 

prominence. These both forms of expositions are 

mokṣamārga (i.e., the trio of right belief-knowledge-

conduct as well as psychic concentration both are 

mokṣamārga) - this exposition (of mokṣamārga) is from 

comprehensive stand point (pramāṇa) as because every 

substance consists of difference (division) and absence of 

difference (undivided).  

Verse-16 (s̀loka) 

[TyevH  Ýitp¿uraxyvxadeko½PynekIwvH- 
ÏElÙ~ym=Ektamupgto    magÈ½pvgRSy y:. 
ãÚŒ&at<inbâv<i¿mclH   lokStmaSkNdta- 
maSkNdTyicraiäkaxmtulH yenoLlsNTyaiüte:.. 16.. 

ityevaṁ pratipatturāśayavaśādekopyanekībhavaṁ 

strailaksaṇyamathaikatāmupagato margopavargasya yah 

draṣṭṭajñātnibaddhavŗttimacalaṁ lokastamāskandatā- 

māskaddatyacirādvikāśamatulaṁ yenollasanyaściteh ||16|| 

In this way, mokṣamārga despite of being one, it 

becomes – aneka (not one) (or nis̀caya naya is primarily 

from the view point of undivided, one-state of complete 

absorption) - but according to teachings of the one who is 

saying, from the view of vyavahāra naya which is primarily 
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from the view point of divided it also occurs as aneka – 

dars̀ana jñāna cāritra). The apavarga which is the path of 

mokṣa comprises of oneness (characteristic one lakṣaṇa) 

as well as tri lakṣaṇa (threefold mark), tie the modification 

of this into the state of knowing and seeing and (i.e., 

engross in it) and take its support unwaveringly. So he 

attains unparalleled expanse of delightful/joyous 

sentience, in a short time.  

Gāthā-243 

A=anEkag/ySy moÙmagRTvH ivF!yit- 

Now ācārya refutes the concept that non-psychic 

concentration is the pathway to liberation:- 

mußJid va rýid va duSsid va dVvm~`maseý. 
jid  sm`o  A~`a`I  bßJid  kMmeihH ivivheihH.. 243.. 

mujjhadi vā rajjadi vā dussadi vā davvamaṇṇamāsejja | 

jadi samaṇo aṇṇāṇī bajjhadi kammehiṁ vivihehiṁ || 243 || 

Gāthā: If an ignorant s̀ramaṇa accepts an external 

object, he falls prey to delusion, attachment or aversion 

and hence he is bound with various karmas.   

Tikā: One who does not, contemplate/realize the 

self, with focus on one’s self – that which is possessed of 

knowledge, he assuredly takes shelter of other knowable 

substance, and he, by taking shelter of other and falling 

away from knowledge of self, which is possessed of 

knowledge, he himself becoming ignorant (devoid of self-

knowledge) does (falls prey to) delusion, attachment or 

aversion and, being so, he gets bound (with karmas) does 

not attain release from karmas.     

Therefore, non-psychic concentration cannot be 

established as the pathway to liberation. 
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Gāthā-244 

A=EkaG/ySy moÙmagRTvmv\aryNnupsHhrit- 

Now, ācārya concludes by determining that “psychic 

concentration on one object (self- soul)” alone is the 

mokṣamārga: - 

A‚esu jo ` mußJid ` ih rßjid `ev dosmuvyaid. 
sm`o jid so  i`ydH  qveid  kMmai` ivivhai`.. 244.. 

aṭṭhesu jo ṇa mujjhadi ṇa hi rajjadi ṇeva dosamuvayādi | 
samaṇo jadi so ṇiyadaṁ khavedi kammāṇi vivihāṇi || 244 || 

Gāthā: If a s̀ramaṇa does not develop infatuation 

with reference to other objects, does not feel attachment, 

nor feels aversion then he inevitably annihilates various 

karmas. 

Tikā: He who with focus on oneself, contemplates/ 

realizes the self which is possessed of knowledge, does not 

take shelter of other knowable substance. And by not 

taking shelter of other and not falling away from 

knowledge of the self, he by himself stands steady as a 

knowledgeable wise man and does not fall prey to 

delusion, attachment or aversion and being so, he gets 

released (from karmas) and is not bound by them. 

 Therefore, it can be proved that only psychic-

concentration is the pathway to liberation. 

Thus, ends the exposition of the pathway to 

liberation. 

Gāthā-245 

A= xuwopyogÝ&apnmŸ. tZ xuwopyoign: ]m`Tvena- 
Nvaicnoit- 

Now, begins exposition of auspicious psychic 

attention/good thought activity/s̀ubhopayoga. Here, 
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ācārya, is considering secondarily the s̀ramaṇas who are 

s̀ubhopayogī (observer of auspicious conduct /activities):- 

sm`a suâuvju¿a suhovju¿a y hÇit smyiMh. 
tesu iv  suâuvju¿a  A`asva  sasva  sesa.. 245.. 

saman  ā suddhuvajuttā suhovajuttā ya hoṁti samayamhi | 

tesu vi suddhuvajuttā aṇāsavā sāsavā sesā || 245 ||  

Gāthā: In Jain canon/scripture s̀ramaṇas are 

accepted with (i) pure soul activity/pure psychic attention 

called s̀uddhopayogī and (ii) auspicious thought 

activity/good psychic attention called s̀ubhopayoga. 

Among them those with s̀uddhopayoga are free from the 

karmic inflow (āśrava) and those with s̀ubhopayoga are 

subjected to karmic inflow. 

Tikā: Those, though pledged to s̀rāmaṇya 

(monkhood)  but due to survival of a small portion of mild 

passion, are unable to ascend to the stage of s̀uddhopayoga 

(pure psychic attention) which is to remain engrossed in 

the soul reality possessed of absolutely pure nature of 

perceiving and knowing, both being active in renunciation 

of all other (non-self) substances, and (such s̀ubhopayogī 

s̀ramaṇas), being settled just on the edge (upakaṅṭha) of 

s̀uddhopayoga, and their (spiritual) energies are blunted 

by passions and yet who are mentally extremely zealous, 

would they be  regarded as s̀ramaṇas or not? This is stated 

hereby: -     

As Ācārya Kundkunda deva himself has already 

explained in 11thgāthā of book 1 (JñānaTattva Prajñapana) 

that s̀ubhopayoga (auspicious thought activity) can coexist 

with dharma (righteousness) in one object (modification 

of cāritra guṇa) as described there “self (soul) evolved 

through righteousness” (dhammeṇa pariṇadappā appā). 
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Therefore, those who possess s̀ubhopayoga would be 

because of the existence of dharma (righteousness) in 

them, - the s̀ramaṇas. But they are not of the same level 

with those who possess s̀uddhopayoga; because those who 

possess s̀uddhopayoga, since they have thrown off all 

passions, are without inflow of karmic matter, whereas the 

others-s̀ubhopayogīs having a particle of mild-passion 

which is not destroyed and are subject to inflow of karmic-

matter. For this reason, they (the subhopayogīs) may not 

be classified with s̀uddhopayogīs (possessors of pure soul-

activity) but they are merely annexed secondarily in the 

end. 

Bhāvārtha: In paramāgama (Holy Scripture) it is 

said that s̀uddhopayogīs (ascetics experiencing pure soul) 

are really the s̀ramaṇas and s̀ubhopayogīs (ascetics with 

auspicious thought activity) auxiliary s̀ramaṇas. As Siddha 

jīvas (disembodied souls), absolutely pure omniscients, 

having one-uniform nature are really called jīvas (souls) 

and embodied impure jīvas of four states of existence 

(mundane beings) are conventionally called jīvas. In the 

same way, s̀uddhopayogī jīvas have prominence as a real 

s̀ramaṇa and the s̀ubhopayogī jīvas (s̀ramaṇas) are 

secondary, or auxiliary s̀ramaṇas; because s̀uddhopayogī-

s̀ramaṇas being free from all types of good-bad notions by 

virtue of contemplation of pure self-soul are without 

karmic inflow and s̀ubhopayogī s̀ramaṇas though being 

devoid of bad (inauspicious) inflow of the form of false 

faith and sensual indulgence, are subject to inflow of 

auspicious/good type of karmic matter.  

Gāthā-246  

A= xuwopyoig]m`lÙ`masUZyit- 
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Now ācārya sets forth in this gāthā sūtra the 

characteristic of a s̀ubhopayogī s̀ramaṇa (having 

auspicious thought activity): - 

ArhHtaidsu  w¿I  vCKlda  pvy`aiwju¿esu. 
ivýid jid sam~`e sa suhju¿a wve cirya.. 246.. 

arahaṁtādisu bhattī vacchaladā pavayaṇābhijuttesu |  

vijjadi jadi sāmaṇṇe sā suhajuttā bhave cariyā || 246 || 

Gāthā: If in the conduct of s̀ramaṇa (ascetic), is 

found, the devotion to arihantas (omniscient Lords), etc., 

and affection for all who have applied themselves to the 

study/writings of sacred texts, then that conduct is said to 

be of auspicious thought activity.  

Tikā: He, who even besides having the state of a 

s̀ramaṇa (ascetic) consisting of abandonment of every 

attachment, is himself, due to the influence of a particle of 

passion, unable to stay exclusively in the state of pure self-

realisation, yet is inspired by devotion to arihantas 

(omniscient Lord) who are abiding exclusively in the state 

of pure self-actualization and love for others who have 

applied themselves to the study/writing of sacred 

scripture and expounding exclusively and abiding in 

realization of pure self, would exhibit a conduct of 

auspicious thought activity so long as his actualization of 

pure self is commingled with activity towards the other 

substance stimulated by a slight attachment.   

Therefore, the characteristic nature of s̀ubhopayogī 

s̀ramaṇas (having auspicious thought activity) is a conduct 

mixed with affection for the pure self.    

Bhāvārtha: A s̀ramaṇa who is unable to stay 

exclusively in the state of pure self-realization and is 

inspired by devotion to arihantas, etc., and is unsteady 
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with love for such jīvas who are devoted to āgama, i.e., 

who study or write the āgama, he possesses auspicious 

conduct, because actualisation of pure self is commingled 

with activity towards the other substance, i.e., it is mixed 

with auspicious disposition. 

Gāthā-247  

A= xuwopyoig]m`anaH Ýv<i¿mupdxRyit- 

Now, ācārya exhibits the activity of s̀ubhopayogī 

s̀ramaṇas:-  

vHd``mHs`eihH   ABwu‚a`a ùgm`piDv¿I. 
sm`esu smav`Ao ` i`Hidda ragciryiMh.. 247.. 

vaṁdaṇaṇamaṁsaṇehiṁ abbhuṭṭhāṇāṇugamaṇapadivattī | 

samaṇesu samāvaṇao ṇa ṇiṁdidā rāyacariyammi || 247 ||  

Gāthā: For monks having auspicious proclivity the 

activities of (i) standing up (when the elderly monks 

arrive, (ii) following them (when they are going), (iii) 

showing respect (to them) and (iv) removal of their 

fatigue; - these, accompanied with due respect by 

salutation and adoration, are not forbidden/are not 

censurable.      

Tikā: For monk with auspicious thought activity 

(s̀ubhopayogī monks) possessing their conduct conjoined 

with affection for the pure self, activities of salutation, 

adoration, standing up, following/attending upon 

departure with due respect towards s̀ramaṇas who have 

attained the actualization of pure self and proclivity of 

removing their fatigue with the objective of protecting the 

actualization of the pure self are not forbidden/ are not 

censurable.        

 



PRAVCANSĀRA                                                                                       382 
 

Gāthā-248  

A= xuwopyoignamevEvHiv\a: Ýv<¿yo wvNtIit Ýitpadyit- 

Now ācārya expounds those actions of these kinds 

are proper only for those who apply themselves to 

auspicious thought activity: - 

dHs``a`uvdeso isSsGgh`H c pos`H teisH. 
cirya ih  sraga H̀ iji`HdpUjovdeso  y.. 248.. 

daṁsaṇaṇāṇuvadeso sissaggahaṇaṁ ca posaṇaṁ tesiṁ | 

cariyā hi sarāgāṇaṁ jiṇiṁdapūjovadeso ya || 248 ||  

Gāthā: Preaching people about right faith and 

knowledge, receiving disciples and fostering them, and 

giving instructions of worshiping of the great Jinas 

(Tirthankaras) - are actually the conduct of those monks 

who (still) have auspicious attachment.  

Tikā: Proclivity of giving sermon about right belief-

knowledge with a wish to do a favour, proclivity of 

receiving pupils and proceeding to foster them and 

proclivity of instructing them to worship the great Jinas 

(Tirthankaras) - are meant only for those who have 

auspicious thought activity (s̀ubhopayoga) and not for 

those who have pure soul activity (s̀uddhopayoga). 

Gāthā -249      

A= svaR Ov Ýv<¿y: xuwopyoignamev wvNtITyv\aryit- 

Now, it is determined that all such proclivities/ 

proceedings belong only to those who have auspicious 

thought activity (s̀ubhopayoga): - 

_vk¡`id jo iv i`ŠH caduVv~`Ss sm`sHFSs. 
kayivra\`rihdH  so   iv  sragPp\a`o  se.. 249.. 

uvakuṇadi jo vi ṇiccaṁ cāduvvānṇassa samaṇasaṁghassa | 

kāyavirādhaṇarahidaṁ so vi sarāgappadhāṇo se || 249 ||  
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Gāthā: He (s̀ramaṇa) who always renders assistance to 

the four fold* ascetic order, without causing harm to  
*(1) ṛshi (2) muni (3) yati (4) aņagāra 

any living being, is primarily with attachment. 

Tikā: Any proclivity of rendering assistance to the 

four-fold ascetic order, which is instrumental in protecting 

their actualization of pure self and without causing harm 

to the six kinds of embodied beings - as they have taken 

pledge of self-restraint; - such proclivity is merely for 

those who have s̀ubhopayoga-auspicious thought activity, 

as it is mainly inspired by passion, and not for those who 

have pure soul activity (s̀uddhopayoga).  

Gāthā 250  

A= Ýv<¿e: sHymivroi\TvH ÝitØe\yit- 

Now, ācārya forbids the proclivity that interferes 

self-restraint: - 

jid k¡`id kayqedH veýavŠT=muýdo sm`o. 
`  hvid  hvid AgarI \Mmo so savya`H se.. 250.. 

jadi kuṇadi kāyakhedaṁ vejjāvaccatthamujjado samaṇo | 

ṇa havadi havadi agārī dhammo so sāvayaṇaṁ se || 250 || 

Gāthā: If a (s̀ubhopayogī) s̀ramaṇa, in rendering  

service to his co-monk (vaiyāvṛtya), causes pain to (six 

kinds of embodied) living beings, then he is no more a 

monk but becomes a house holder because that should be 

the duty of lay followers (house holders).  

Tikā: If a monk, by his proclivity while rendering 

service to co-monks with a view to conserving the 

actualization of the pure-self, injures his self-restraint, falls  

away from his s̀ramaṇa-state then he is said to be entering 

upon the duty of a house holder. Therefore, every 
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proclivity whatever it may be, has to be performed without 

harming self-restraint, because even at the time of any 

proclivity the goal is self-restraint. 

Bhāvārtha: An ascetic who renders service to co-

monk with causing harm to six kinds of embodied living 

beings, he enters upon the duty of a house holder, hence a 

s̀ramaṇa should do the proclivity of rendering service to 

co-monk in such a manner so that self-restraint is not 

harmed.    

    Particularly here one should understand that the 

one who does not wish to have even a slight sinful act to 

occur in attending/feeding to his body or due to 

infatuation towards disciples, so he should not wish to 

have even a slight sinful act to occur in vaiyāvṛtya 

(attending/rendering service to co-monks), it is graceful. 

But one who wishes to let sinful act occur elsewhere (in 

other activities) but does not wish to let sinful act occur in 

vaiyāvṛtya, etc., dutiful acts according to one’s 

status/capacity, then it would mean that he does not have 

even samyaktva (right belief). 

Gāthā-251        

A= Ýv<¿eivRØyivwage dxRyit- 

Now ācārya explains object wise two distinctions of 

the proclivity of (s̀ubhopayogī) monks: - 

jo~ha H̀ i`rveÉqH sagar`garciryju¿a`H. 
A`ukHpyovyarH k¡Vvdu levo jid iv APpo.. 251.. 

joṇhāṇaṁ ṇiravekkhaṁ sāgāraṇagāracariyajuttāṇaṁ | 

aṇukaṁpayovayāraṁ kuvvadu levo jadi vi appaṁ || 251 ||  

Gāthā: A s̀ramaṇa, should, out of compassion, 

attend/render assistance to all Jains whether practising 
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house-holder’s conduct (small vows) or monk’s conduct 

(great vows) without expecting anything in return, even 

though this involves slight sin.    

Tikā: By performing the activity of rendering 

assistance to others out of compassion, even if it causes a 

small stain (on the part of a s̀ramaṇa) nevertheless it is not 

forbidden. The Jains whose minds are purified by 

harmonization with the many-sided view, who are 

following the conduct either of sākāra (savikalpa i.e., 

s̀ubhopayoga) or of anākāra (nirvikalpa i.e., s̀uddhopayoga) 

as their proclivity is directed towards the pure knowledge 

and conviction without any expectation in return, and 

excepting only the attainment of pure self-realization.  

But, on the ground that it causes a small stain, this 

activity is not forbidden under all conditions and in every 

respect, because, then there is nothing to prove that such 

activity can conserve another’s and one’s own 

actualization of the pure self.    

Bhāvārtha: Although a small stain is caused due to 

the activity of rendering help to others out of compassion, 

nevertheless, if such activity is performed (i) towards the 

pure Jains observing the conduct of knowing and seeing 

form of pure-self and (ii) with the sole objective of 

attaining pure self-realization, then it is not forbidden for 

such s̀ubhopayogīs (monks having auspicious thought 

activity). But, since a small stain is caused simply by the 

activity of rendering help to others out of compassion, 

nevertheless, such activity of s̀ubhopayogīs monks, if 

performed, excepting (i) towards the pure Jains observing 

the conduct of knowing and seeing form of pure self and 

(ii) with the sole objective of attaining pure self-

realization, then it is forbidden, because by doing so, 
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neither other’s nor one’s own actualization of the pure self 

is conserved.  

Gāthā-252        

A= Ýv<¿e: kalivwagH dxRyit- 

Now ācārya exhibits a distinction of the time of 

auspicious psychic thought activity, when and what to 

perform:- 

roge` va Ku\aO t~haO va sme` va $#H. 
id‚a sm`H sahU  piDvýdu  Aads¿IO.. 252.. 

rogeṇa vā chudhāe taṇhāṇe vā sameṇa vā rūḍhaṁ | 

diṭṭhā samaṇaṁ sāhū padivajjadu ādasattīe || 252 || 

Gāthā: A s̀ubhopayogī monk should, to the best of his 

ability, render assistance to a co-monk seeing him 

suffering from disease, hunger, thirst or exhaustion.  

Tikā: When an ascetic, who has attained the 

actualization of the pure self, there befalls some forced 

trouble (upasarga) which might cause him to decline from 

that state, then that is the time for the monk with good 

psychic thought, to endeavour to counteract to the best of 

his ability. But the time other than that is merely one for 

complete abstinence for his own attainment of the 

actualization of the pure self.     

Bhāvārtha: When, to an ascetic, who has attained 

the actualization of the pure self, some disease, etc., grips 

his body which might destroy his self-absorbed state, then 

at that time a desire of rendering help to that ascetic does 

arise in a s̀ubhopayogī sādhu (monk) and rest of the time 

proclivity is meant for the actualization of his pure self.  

Gāthā-253 

A= loksMwaØ`Ýv<i¿H sinim¿ivwagH dxRyit- 
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Now ācārya exhibits a distinction that in proclivity 

on which occasion should common people be interacted 

with and when not to interact with (by s̀ubhopayogī 

Sādhu): -  

veýavŠi`im¿H igla`guÌbalvuøsm`a`H. 
loiggj`sHwasa ` i`Hidda va suhovjuda.. 253.. 

vejjāvaccaṇimittaṁ gilāṇagurubālavuḍḍhasamaṇāṇaṁ | 

logigajaṇasaṁbhāsā ṇa ṇiṁdidā vā suhovajudā || 253 ||  

Gāthā: Talking with common people, with a 

s̀ubhopayogī sādhu for the sole objective of rendering 

assistance to diseased/infirm, venerable (guru), young or 

old s̀ramaṇa (ascetics) is not forbidden.    

Tikā: Talking with people devoid of the actualization 

of the pure self is accepted/approved, if it is meant solely 

with the purpose of rendering help to diseased/infirm, 

venerable (guru), young or old ascetics who have attained 

the actualization of the pure self, but it is not 

accepted/approved for any another purpose. 

Gāthā-254                                                                                                        

A=Evmu›Sy xuwopyogSy gaE`muQyivwagH dxRyit- 

Now, ācārya exhibits a distinction in s̀ubhopayoga 

(auspicious thought activity) as secondary (gauṇa) and 

primary (mukhya): -   

Osa psT=wUda  sm`a`H  va pu`o FrT=a`H. 
cirya prei¿ wi`da taOv pr lhid soÉqH.. 254 

esā pasatthabhūdā samaṇāṇaṁ vā puṇo gharatthāṇaṁ | 
cariyā paretti bhaṇidā tāeva param lahadi sokkhaṁ || 254 ||  

Gāthā: Thus, it is said in the śāstras that conduct of 

auspicious thought activity (s̀ubhopayoga) is good 

(secondary) for ascetics (s̀ramaṇas) but it is 
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conventionally said to be the best (primary) for lay 

followers (house- holders), by means of which he (a lay-

person) attains highest bliss.  

Tikā: Thus, has been described s̀ubhopayoga of the 

form of auspicious conduct for the person having 

inclination towards the pure self. This s̀ubhopayoga takes 

place due to existence of little mild passion in those 

s̀ramaṇas  who have complete abstinence, which reveals 

the pure self, is secondary (gauṇa) on the part of s̀ramaṇas  

because it is accompanied with attachment (rāga) which is 

repugnant to the actualization of the pure self.   

But on the part of lay followers (house-holders) 

although it takes place due to existence of passion - owing 

to the absence of complete abstinence there being absence 

of revelation of pure-self, it is primary (mukhya) to them; 

just like fuel experiences sun’s heat by contact of 

quartz/crystal, he (the lay person) experiences the pure 

self in conjunction with passion and hence it 

(s̀ubhopayoga) gradually leads to the highest happiness of 

nirvāna (mokṣa). 

Bhāvārtha: From the view point of faith, a s̀ramaṇa  

(muni) and a gṛhastha (house-holder) both have 

faith/shelter of s̀uddhātmā (pure self) but from conduct 

point of view, in case of  s̀ramaṇa , the actualization of pure 

self (s̀uddhātma pariṇati) being primary, of course, at the 

level of a monk, s̀ubhopayoga (auspicious conduct) is 

secondary and in case of a gṛhastha (house-holder) with 

right faith, the actualization of pure self of the level of a 

monk not being possible to attain, to get rid of ill conduct 

an auspicious conduct (s̀ubhopayoga) is primary. 

In case of a samyagdṛṣti gṛhastha, his effort of 

s̀ubhopayoga in order to get rid of inauspicious thought 
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activity, is also a slow effort of (attaining) purity, because 

by slow effort/support of pure self-substance the 

inauspicious evolution is superseded by auspicious 

evolution and by intense effort/support of pure self-

substance even the auspicious evolution is superseded by 

pure passionless evolution. 

Gāthā-255  

A= xuwopyogSy kar`vEprITyatŸ flvEprITyH sa\yit- 

Now, ācārya proves that s̀ubhopayoga (auspicious 

conduct) being possessed of perversity of cause results 

into perversity of effect: - 

rago psT=wUdo vT=uivsese` flid ivvrIdH. 
`a`awUimgdai`h  bIjai`v   sSskaliMh.. 255.. 

rāgo pasatthabhūdo vatthuviseseṇa phaladi vivarīdaṁ | 

ṇāṇābhūmigadāṇi hi vīyāṇiva sassakālamhi || 255 || 

Gāthā: Auspicious attachment brings various fruits 

as per different objects with which it is associated just like 

same seeds sown in different kinds of soil at the sowing 

time, will bring different results 

Tikā: Just as from similar seeds, due to variance of 

soil the variance of produce is resulted, in the same way, 

from similar auspicious attachment form of s̀ubhopayoga, 

due to variance of receptacle (monk or layman) the 

variance of fruit is resulted, because different cause leads 

to different effects inevitably. 

Gāthā-256 

A= kar`vEprITyflvEprITye dxRyit- 

Now, ācārya shows the variance in causes and 

variance in results/effects: - 
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KdumT=ivihdvT=usu vdi`ymßJy`Ja`da`rdo. 
`  lhid  Apu`BwavH   wavH  sadPpgH  lhid.. 256.. 

chadumatthavihidavatthusu vadaṇiyamajjhayaṇajha ̣̄ ṇadāṇarado | 

ṇa lahadi apuṇabbhāvaṁ bhāvaṁ sādappagaṁ lahadi || 256 || 

Gāthā: The person who remains devoted to vows, 

religious observances (rules) study, meditation and 

charity and in the objects (deeds) ordained by a teacher 

who has not attained omniscience, does not attain 

liberation from rebirth but attains a pleasurable condition 

of existence.  

Tikā: The fruit of s̀ubhopayoga (auspicious thought 

activity) associated with the objects/ doctrines revealed 

by the omniscient, is the attainment of liberation from 

rebirth preceded by accumulation of puṇya (merits with 

favourable external conditions). That fruit assuredly 

differs/varies due to variance of cause. There, the objects 

set forth by non-omniscient (who have not attained 

perfection) is the variance of cause; so, result of 

s̀ubhopayoga associated with devotion to vows, religious 

observances, (rules) study, meditation and charity as 

ordained by non-omniscient is the attainment of mere 

‘outcast’ (apasada) merit (puṇya) without liberation from 

rebirth. This is the variance of fruit and it results in birth 

as high deva or human. 

Gāthā-257 

A= kar`vEprITyflvEprITye Ov VyaQyait- 

Now again ācārya explains variance of cause and 

variance of result/effect: - 

AividdprmT=esu y ivsyksayai\gesu puirsesu. 
ju‚H  kdH  v  d¿H   flid  k¡devesu  m`uvesu.. 257.. 

avididaparamatthesu ya visayakasāyādhigesu purisesu | 
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juṭṭhaṁ kadaṁ va dattaṁ phaladi kudevesu maṇuvesu || 257 ||  

Gāthā: Rendering service, help or gifts to persons 

who do not know the nature of reality/the highest aim and 

have exceeding passions for sensual pleasures, 

fructifies/results into wretched births among low celestial 

beings (gods) or human beings.   

Tikā: Objects ordained by a teacher who has not 

attained omniscience are the variance of cause and 

rendering service, help or gift to persons who know the 

nature of reality/the highest aim because of being devoid 

of clear discrimination of the pure self, and who have 

exceeding passions for sense objects because of not having 

attained the actualization of the pure self; being inspired 

by s̀ubhopayoga (auspicious thought activity) which leads 

to the attainment of mere outcast merit is the variance of 

fruit and it is rebirth among low category of devas and 

men.        

Gāthā-258 

A= kar`vEprITyatŸ flmivprItH n is|ytIit ]âapyit- 

Now, ācārya explains that from a variance of causes a 

non-variant fruit does not arise: - 

jid te ivsyksaya pav i¿ p$ivda v sT=esu. 
ikh  te  tPpiDbâa  puirsa   i`T=arga  hÇit.. 258.. 

jadi te visayakasāyā pāva tti parūvidā va satthesu | 

kiha te tappadibaddhā purisā ṇitthāragā hoṁti || 258 || 

Gāthā: Since objects of sensual pleasures and 

passions are described as sin in the sacred texts, then how 

can those persons, addicted to them, become saviours? 

Who can take others across the ocean of mundane 

existence?       
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Tikā: Firstly, objects of sensual pleasures and 

passions are sin, those immersed in them, are sinful and 

those who are fond of such men become sinful also, as long 

as they have affection for the sinners. Therefore, those 

having passions for sensory objects are not even the cause 

of puṇya (merits) for themselves, as they are attached to 

the physical self.  Then how can they be saviours who can 

take others across the ocean of mundane existence? (They 

cannot be the saviours); therefore, from a various causes, 

non-variant fruit cannot arise; i.e., from variance of cause 

of the form of person addicted to sense objects and 

passions, a non-variant fruit does not arise.   

Gāthā-259       

A=aivprItflkar H̀ kar`mivprItH dxRyit- 

Now, ācārya exhibits that the cause of a non–variant 

fruit is a non-variant cause: - 

_vrdpavo puirso  smwavo \iMmgesu sVvesu. 
gu`simiddovsevI  hvid s wagI sumGgSs.. 259..  

uvaradapāvo puriso samabhāvo dhammigesu savvesu | 

guṇasamididovasevī havadi sa bhāgī sumaggassa || 259 ||  

Gāthā:  A person, who has refrained from sin, who 

possesses equanimity towards all righteous persons and 

who maintains/strives for inner virtues/meritorious 

qualities, he is a sharer of the right path/ the one who 

treads on the right path.    

Tikā: The s̀ramaṇa (monk), who, owing to cessation 

of sin, being neutral towards all righteous persons/co-

religionists and striving for the band of 

virtues/meritorious qualities is a sharer of/ treading on 

the right path consisting of psychic concentration of 

oneself which has resulted from the state of a simultaneity 
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of right belief-knowledge and conduct.  He is a state of 

liberation and of merit (puṇya) for the self and others as 

well; so, he must be regarded as a non-variant cause which 

gives rise to a non-variant result. Let us ascertain thus.  

Gāthā-260      

A=aivprItflkar H̀ kar`mivprItH VyaQyait- 

Now, ācārya expounds further non-variant cause 

which gives rise to a non-variant result/effect: - 

Asuwovyogrihda suâuvju¿a suhovju¿a va. 
i`T=aryHit logH  tesu  psT=H lhid w¿o.. 260.. 

asubhovayogarahidā suddhuvajuttā suhovajuttā vā 

ṇitthārayaṁti logaṁ tesu pasatthaṁ lahadi bhatto || 260 ||  

Gāthā: Those monks who are free from inauspicious 

thought activity (as̀ubhopayoga) and have pure soul 

activity (s̀uddhopayoga) and auspicious thought activity 

(s̀ubhopayoga) are the saviours of men, i.e., they can take 

others across the mundane existence; one who is devoted 

to them with auspicious dispositions receives what is 

excellent – puṇya.  

Tikā: The s̀ramaṇas possessing characteristics as 

said above, who through annihilation of delusion, aversion 

and evil attachment, are free from as̀ubhopayoga (impure 

thought activity) and sometimes through stoppage of 

every arising passion being possessed of s̀uddhopayoga 

(pure soul activity) and sometimes, through ripening of 

auspicious/excellent attachment, being possessed of 

s̀ubhopayoga (auspicious thought activity) – they 

themselves, being abodes of liberation are saviours of men 

and others who possess excellent auspicious dispositions 

of devotion towards them become recipient of 

merits/meritorious qualities.     
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Gāthā-261        

A=aivprItflkar`aivprItkar`smupasnÝv<i¿H 
samaNyivxeØto iv\eytya sUZäEtenopdxRyit- 

Now in two sūtras (gāthās) ācārya shows that 

practice of reverence of the non-variant cause which gives 

rise to non-variant fruit should be adopted in general and 

particular form: - 

id‚a pgDH  vT=uH ABwu‚a`Pp\a`ikiryaidH. 
vÎdu tdo gu`ado ivseisdVvo i¿ _vdeso.. 261.. 

diṭṭhā pagadaṁ vatthuṁ abbhuṭṭhāṇappadhāṇakiriyādiṁ | 

vaṭṭadu tado guṇādo visesidavvo tti uvadeso || 261 || 

Gāthā: On seeing natural state (prakṛta vastu), i.e., 

sky clad placid form of an ascetic as it is by birth) one (a 

s̀ramaṇa) should proceed with duties such as first standing 

up in welcome and then he needs to be honoured 

according to the distinction of his merits; this is the 

teaching.    

Tikā:  A natural state (prakṛta vastu) is the form of 

an ascetic (s̀ramaṇa) which has been described for monks 

as a cause of self-purification.  Hence attributing 

excessively higher meritorious qualities to them by their 

proclivity in action according to what is suitable is not 

forbidden.   

Bhāvārtha: If a s̀ramaṇa sees another s̀ramaṇa , then 

his first and foremost duty is to pay him respect by 

standing up, etc., acts, supposing him to be possessing 

higher meritorious qualities and thereafter getting 

acquaintance of him, he should behave according to his 

qualities/position.    
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Gāthā-262     

(Now second sūtra/gāthā of the same subject is 

described here):-  

ABwu‚a`H  gh`H  _vas`H  pos H̀ c sÞarH. 
AHjilkr`H p`mH wi`dimh gu`ai\ga`H ih.. 262.. 

abbhuṭṭhāṇaṁ gahaṇaṁ uvāsaṇaṁ posaṇaṁ ca sakkāraṁ | 
ajaṁjalikaraṇaṁ paṇamaṁ bhaṇidamiha guṇādhigāṇaṁ hi || 262 ||   

Gāthā: It is said that ascetics superior in meritorious 

qualities in this world, should be welcomed by standing 

up, give a hospitable reception with words, give reverence, 

nourishing, respect, care, and salutation with folded hands 

and prostration.  

Tikā: Activities such as standing up in welcome, 

hospitable reception with words, reverence, nourishing, 

respectful caring, salutation with folded hands and 

prostration shown/observed to s̀ramaṇas who are 

superior in meritorious qualities to oneself are not 

prohibited.     

Gāthā-263  

A= ]m`awaseØu svaR: Ýv<¿I: ÝitØe\yit- 

Now, ācārya prohibits all forms of such 

behaviours/actives towards s̀ramaṇābhāsis (pseudo 

s̀ramaṇas): -  

ABwu‚eya sm`a su¿T=ivsarda _vaseya. 
sHjmtv`a`øa pi`vd`Iya ih sm`eihH.. 263.. 

abbhuṭṭheyā samaṇā suttatthavisāradā uvāseyā | 
saṁjamatavaṇāṇaḍḍhā paṇivadaṇīyā hi samaṇehiṁ || 263 ||  

Gāthā: Only those s̀ramaṇas who are skilled in the 

interpretation of sacred texts and are rich in self-restraint, 

austerities and right knowledge should be honoured by 
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other s̀ramaṇas  by standing up in welcome, reverence and 

prostration.    

Tikā:  Activities such as standing up in welcome, etc., 

are not forbidden towards only those s̀ramaṇas  who are 

masters in sūtras, (proficient in sūtras and in substances as 

explained in sūtras) possess self-restraint, austerities and 

right knowledge of self-reality by being well versed in and 

familiar with sūtras (sacred texts) and their meanings. 

Gāthā-264  

A= kI¹x: ]m`awaso wvtITyaQyait- 

Now, ācārya teaches what sort of person is a 

s̀ramaṇābhāsa (pseudo-s̀ramaṇa):- 

` hvid sm`o i¿ mdosHjmtvsu¿sHpju¿o iv. 
jid  s¶hid  `  AT=e  Aadp\a`e  ij`Éqade.. 264.. 

ṇa havadi samaṇo tti madosamjamatavasuttasampajutto vi | 

jadi saddyahadi ṇa atthe ādapadhāṇe jiṇakkāde ||264|| 

Gāthā: If he, who, although provided with self-

control, austerities and knowledge of the sūtras (texts), 

does not believe in the arthas (jīva, ajīva, etc.) nine 

realities expounded by the Jina (omniscient), foremost of 

which is the soul, so he is not considered to be s̀ramaṇa . 

Tikā: If a man, despite of being a knower of sacred 

texts (scriptures), even being self-restrained and being 

persistent in austerities, does not believe in this universe 

completely filled with infinite arthas (jīva, ajīva, etc.) 

realities etc; as expounded by Jina, which being drunk 

(known) in knowable form by one’s own soul, the 

foremost of which is the soul, he is a pseudo-s̀ramaṇa 

(s̀ramaṇābhāsa). 
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Gāthā-265 

A= ]am~yen smmnnumNymanSy ivnaxH dxRyit- 

Now, ācārya indicates an utter ruin of him who does 

not give respect to those s̀ramaṇas who are equal in 

s̀ramaṇa hood: - 

Avvdid sas`T=H sm`H id‚a pdosdo jo ih. 
ikiryasu `a ùm~`id  hvid ih so `‚cair¿o.. 265.. 

avavadadi sāsaṇattham samaṇam ditthā padosado jo hi | 

kiriyāsu ṇāṇumaṇṇadi havadi hi so ṇatthacāritto ||265|| 

Gāthā: He who, on seeing a s̀ramaṇa abiding by the 

injunctions of scriptures, ridicules him with hatred and 

does not show respect with reverential duties (unto him) 

or does them unwillingly not cheerfully, his conduct gets 

ruined.      

Tikā: Conduct of a s̀ramaṇa, who with hatred 

ridicules a s̀ramaṇa who is faithfully abiding by injunctions 

of the scriptures, and does not show respect of reverential 

duties towards him, is ruined as a result of being infected 

with passion of hatred.  

Gāthā-266  

A= ]am~yenai\kH hInimvacrto ivnaxH dxRyit- 

Now ācārya shows that s̀ramaṇa who treats his co-

monk superior in meritorious qualities of monkhood 

(s̀ramaṇya) as an inferior monk, how ruin befalls him: -  

gu`doi\gSs iv`yH piDCKgo jo iv hoim sm`o i¿. 
hoýH  gu`a\ro  jid   so   hoid   A`HtsHsarI.. 266.. 

guṇadodhigassa viṇayaṁ padicchago jo vi homi samaṇo tti | 

hojjaṁ guṇādharo jadi so hodi aṇaṁtasaṁsārī || 266 ||  

Gāthā: If a monk inferior in merits, thinking 

(proudly) that he is also a s̀ramaṇa, expects reverence 
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from another monk who is superior in merits, he wanders 

in worldly existence till infinity.     

Tikā: If a s̀ramaṇa, who himself possesses lower 

qualities, and thinking proudly that he is also a s̀ramaṇa, 

expects reverence from others who are superior in 

meritorious qualities, then, owing to pride in his s̀ramaṇa-

hood, he may transmigrate in worldly existence till 

infinity.      

Gāthā-267  

A= ]am~yenai\kSy hInH smimvacrto ivnaxH dxRyit- 

Now, ācārya shows that if a monk superior in 

s̀ramaṇa hood (superior in merits) treats his inferior monk 

as an equal, then utter ruin befalls him: - 

Ai\ggu`a sam~`e vÎHit gu`a\reihH ikiryasu. 
jid  te  imCKuvju¿a   hvHit  pBw‚cair¿a.. 267.. 

adhigaguṇā sāmaṇṇe vaṭṭaṁti guṇādharehiṁ kiriyāsu | 

jadi te micchuvajuttā havaṁti pabbhaṭṭhacārittā || 267 || 

Gāthā: If monks possessing more merits with regard 

to their s̀rāmaṇya (monkhood), practise their 

rituals/duties along with those of inferior merits, they 

becoming misbelievers, and lose their conduct. 

 Tikā: Those s̀ramaṇas who themselves being 

superior in merits, observe their rituals/duties with other 

monks inferior in merits, they fall from right conduct by 

getting attached with false faith due to rise of moha 

(delusion). 

Gāthā-268       

A=asTsùH ÝitØe|yTven dxRyit- 

Now, ācārya shows that associating with common/ 

unrighteous people is prohibited for a monk:- 
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i`iCKdsu¿T=pdo simdksaAo tvoi\go caiv. 
loiggj`sHsGgH ` cyid jid sHjdo ` hvid.. 268.. 

ṇicchidasuttathapado  samidakasāo tavodhigo cāvi | 
logigajaṇasaṁsaggaṁ ṇa cayadi jadi saṁjado ṇa havadi || 268 ||  

Gāthā: If a man, who has properly grasped the 

interpretation of the words and meanings of the sūtras 

(sacred texts), who has subdued passions and who excels 

in austerities also, does not abandon the connection with 

(unrighteous) people, then he is not a self-controlled 

(saṅyata).    

Tikā: Even a man who is fully self-controlled by (1) 

possessing firm knowledge of the words and meanings of 

sūtras (sacred text) by ascertaining the knowing entity 

(jñatṛu tattva) characterized by “sat” (self-existent) which 

being the base of both – knower and known (as both are 

known together in knowing-reality),- the entire universe is 

of sat characteristic and its indicating “divine word” (s̀abda 

brahma) is also of sat characteristic,- the appearances of 

these both (indicating word and indicated object) are 

reflected/known simultaneously in the knowledge 

(knowing reality) (2) having subdued/quelled his passions 

through attachment-less psychic attention (pure soul 

activity/s̀uddhopayoga) and (3) being observer of higher 

austerities by repeatedly  practising unwavering psychic-

attention, - he would lose self-restraint/become 

unrestrained by keeping company/attachment with 

worldly people, just like  water in contact with fire. Hence 

association with worldly people is completely prohibited.  

Bhāvārtha: jīva who is self-controlled (saṅyata), i.e., 

who has determined the knowing entity as a knower of 

s̀abda-brahma (divine word) and all objects indicated 

through it. (2) Who has subdued/quelled his passions, (3) 
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who excels in austerities. That (so called self-restrained) 

jīva also becomes non-restrained (asaṅyata) owing to 

keeping connection/attachment with worldly people; 

because, like water in contact with changes into a hot-

state, similarly, a self-restrained jīva not leaving contact 

with worldly people, certainly gets changed into non-

restrained blemished state. Therefore, company or contact 

with worldly people is definitely worth abandoning in 

every respect.   

Gāthā-269  

A= laEikklÙ`muplÙyit- 

Now, ācārya defines worldly people: - 

i`GgH=H pVv[do vÎid jid Oihgeih. kMmeihH. 
so loiggo i¿ wi`do  sHjmtvsHpju¿o iv.. 269.. 

ṇị̇ggaṁthaṁ pavvaido vaṭṭadi jadi ehigehi kammehiṁ | 

so logigo tti bhaṇido saṁjamatavasaṁpajutto vi || 269 ||  

Gāthā: If a jīva, who has been initiated into 

nirgranthatā (state without bonds/possession less and 

occupation-less state of a sky-clad monk) and is equipped 

with self-restraint and austerities, still engages himself in 

worldly concerns, he is said to be worldly.  

Tikā: Even if the oath of a wandering ascetic has 

been taken, in the absolutely perfect state without 

bonds/possession or occupation and has borne a great 

weight of self-restraint and austerities, if he, due to gross 

infatuation leaves or becomes slack in the pursuit of pure 

sentience (pure soul activity) and is tossed to and fro by 

human affairs, and does not abstain himself from worldly 

acts, then he is said to be worldly. . 
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Gāthā-270  

A= sTsùH iv\eyTven dxRyit- 

Now, ācārya shows that association with 

righteous/virtuous people is worth keeping: - 

tMha smH gu`ado sm`o sm`H gu`eihH va AihyH . 
Ai\vsdu tiMh i`ŠH [CKid jid duÉqpirmoÉqH.. 270.. 

tamhā samaṁ guṇādo samaṇo samaṇaṁ guṇehiṁ vā ahiyaṁ | 

adhivasadu  tamhi ṇiccaṁ icchadi jadi dukkhaparimokkhaṁ || 270 || 

Gāthā: Since with the company of worldly people the 

self-restrained become unrestrained, therefore, a s̀ramaṇa, 

if he wishes liberation from misery, must always live 

either with an ascetic of equal merits or with superior/ of 

higher, merits.   

Tikā: Since, it is the nature of the ātmā (self) to 

evolve, so even a self-restrained man becomes 

unrestrained/loses his self-control by keeping contact 

with worldly people - some change is sure to take place as 

in the case of water in contact with fire; therefore, a 

s̀ramaṇa who wishes liberation from misery, must always 

live with another s̀ramaṇa, who is either of equal merits or 

superior in merits. Thus, keeping contact with one of equal 

merits, he conserves his merits like cold water placed in 

the corner of a cold room and in contact with one superior 

in merits he increases his merits, like cold water mixed 

with colder snow and hail.      

Verse-17 (s̀loka-17)  

[Ty|yaSy xuwopyogjintaH kaiˆTÝv<i¿H yit: 
sMykŸ sHymsaE¤ven  prmaH  kÊamiþv<i¿H kÊmatŸ. 
helakÊaNtsmStvStuivsrÝStarrMyodyaH 
&ananNdmyÄ   dxamnuwvTvekaNtt:  xa¬tImŸ.. 17.. 

     -[it xuwopyogÝ&apnmŸ. 
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ityadhyāsya śubhopayogajanitāṁ kāścitpravrttiṁ yatih 

samyak saṁyamsaușthavena paramāṁ krāmnnivrttiṁ kramāt 

helākrāntsamastavastuvisaraprastāraramyodayāṁ 

jnānandamayīṁ daśamanubhavatvekāntatah śāśvatīm |17| 

Meaning: Thus, let the ascetic (yati) who first taking 

the recourse of active proclivity based on auspicious 

psychic attention and then gradually attaining complete 

abstinence rightly by excellence self-restraint, experience 

an absolutely everlasting state full of knowledge and bliss- 

the delightful dawn of which attains (come to know) the 

entire expansion of the mass of things in but a play.

 Here ends the exposition of auspicious psychic 

activity   

Now the five gāthās called the five jewels (paṅcha 

ratna) begins:    

A= pˆrTnmŸ. 

Verse-18 (s̀loka-18) 

tNZSyaSy ixq~Dm~Dnimv Ý>otyTsvRto- 
½äEtIyIkm=ahRto  wgvt:  sHÙept: xasnmŸ. 
Vyak¡vR¨jgto ivlÙ`p=aH sHsarmoÙiS=itH 
jIyaTsMÝit  pˆrTnmnFH   sUZEirmE: pˆiw:.. 18.. 

now the five jewels:- 

tantrasyāsya śhikhandamaṇdanamiva praddyotayatsavarto- 

dvaitīyīkamathārhato bhagawatah saṁkshepatah śāsanam 

vyakurvancjagato vilakshaṇpanthāṁ saṁsāramokshasthitiṁ 

jīyātsamprati pancaratnamanaghaṁ sūtrairimaih pancabhi |18| 

Meaning: Now, just like crest-ornament of this text 

book, the following five gāthā sūtra form of five crystal 

clear gems which illuminate briefly in every respect the 

complete unique doctrine/rule of the Holy ārihanta 

(omniscient Lord), exhibiting before this world the states 
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of mundane existence (saṅsāra) and liberation (mokṣa) 

with their divergent paths. May these flawless five gems be 

triumphant with these five gāthā sūtras?    

Gāthā-271 

A= sHsartÀvmuâa!yit- 

Now, ācārya declares saṅsāra tattva (transmigration 

reality): 

je Aj\agihdT=a Ode tŠ it i`iCKda smye. 
AŠHtflsimâH  wmHit   te   to  prH  kalH.. 271.. 

je ajadhāgahidatthā ede tacca tti ṇicchidā samaye | 
accaṁtaphalasamiddhaṁ bhamaṁti te to paraṁ kālaṁ || 271 ||  

Gāthā:  Those men who may be outwardly on the 

path as described by jina, but have wrongly grasped the 

nature of realities (tattvas), believing and abiding by it, 

they will transmigrate in mundane existence with fullness 

of karmic misery.  

Ṭikā: Those men, who, because of their lack of 

judgement conceive the objects otherwise, wrongly,  with 

a conviction that truth is as they see only - are ignorant 

forever as their minds are soiled with continuously getting 

accumulated dirt of great delusion; they, although abiding 

by the doctrines (rituals) are only pseudo-s̀ramaṇas as 

they have not attained the real state of s̀ramaṇa-hood; and 

thus living with unsettled mental moods by their gyrations 

through infinite other births till infinite time, terrible in 

reaping the fruit  of endless karmic-matter; they (so called 

s̀ramaṇas) are to be known as the saṅsāra tattva 

(transmigrational truth/reality).     

Gāthā-272 

A= moÙtÀvmuâa!yit- 
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Now, ācārya unfolds the liberation-truth (mokṣa-

tattva): -  

Aj\acarivju¿o j\T=pdi`iCKdo psHtPpa. 
Afle icrH ` jIvid [h so sHpu~`sam~`o.. 272.. 

ajadhācāravijutto jadhatthapadanicchido pasaṁtappā | 

aphale ciraṁ ṇa jīvadi iha so saṁpuṇṇasāmaṇṇo || 272 || 

Gāthā: One who has fathomed with conviction the 

objects exactly as they are, who is free from improper 

conduct and whose soul is in serene/peaceful state - he 

thus having attained perfect state of s̀ramaṇa hood 

(asceticism) does not live long without attaining the fruit 

(of liberation).   

Tikā: He, whose soul, through the light of blameless 

discrimination, just like the crest jewel of the three worlds 

has satisfied his eagerness by ascertained knowledge of 

the objects exactly as they are, who dwells constantly in 

the serene state by remaining equanimous (stable) in his 

own nature and who always continues being inclined in 

his one characteristic nature, is free from improper 

conduct and remains always a knower, he is indeed a real 

s̀ramaṇa possessing perfect s̀ramaṇa-hood, the reason is 

that he has destroyed the fruit of all karmas of the past in 

but a play and no fruit of fresh karmas is brought to 

development, hence, he will not get the pitiable condition 

of rebirth form of life vitalities of an animate being  

anymore and his psychic attention  being  free from any 

transition to a second state, he remains established in his 

pure intrinsic nature, so he is to be understood as an 

evidently mokṣa-tattva” (liberation truth /reality).  

Gāthā-273       

A= moÙtÀvsa\ntÀvmuâa!yit- 
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Now ācārya unfolds the “means-reality” of the 

“liberation-reality” (mokṣa-tattva’s sādhana tattva): - 

sMmH ividdpdT=a c¿a _vihH bihT=mßJT=H. 
ivsyesu  `avs¿a  je  te  suâ i¿ i`i¶‚a.. 273.. 

sammaṁ vididapadatthā cattā uvahiṁ bahitthamajjhatthaṁ | 

visayesu ṇāvasattā je te suddha tti ṇiddiṭṭhā || 273 ||  

Gāthā: Those monks who have fathomed correctly, 

all categories of objects, who have renounced (attachment 

for) external and internal upādhi (paraphernalia) and are 

not attached to the objects of senses, are designated pure 

(s̀uddha).    

Tikā: Those (s̀ramaṇas) who are highly fond of 

learning and expert in true characteristic nature of the 

complete principles of knower and knowable, understood 

according to the theory of anekānta (many sided doctrine), 

who has discriminated the intrinsic nature of soul reality 

brightening within with infinite power of brilliance of 

sentience through complete abstinence of all external and 

internal attachment, and whose psychic attention of 

internal principle is engrossed within the self as if in deep 

sleep, owing to which, he does not get attached even a 

little bit to the objects of senses - thus these venerable 

monks possessing all forms of greatness and being pure 

(having pure soul activity), are manifesting greatness by 

bold determination to break open the most difficult 

gates/portals of karmas lying closed throughout the 

eternal saṅsāra, they should be understood as the means-

reality (sādhana tattva) of the liberation reality (mokṣa 

tattva).    

Gāthā-274  

A= moÙtÀvsa\ntÀvH svRmnor=S=anTvenaiwnNdyit- 
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Now, ācārya extols the ‘means-reality’ (sādhana 

tattva) of liberation-reality (mokṣa-tattva) as the centre of 

all cherished aims (sarva manoratha-sthāna): 

suâSs y sam~`H wi`yH suâSs dHs`H `a H̀. 
suâSs y i`Vva`H so iŠy isâo `mo tSs.. 274.. 

suddhassa ya sāmaṇṇaṁ bhaṇiyaṁ suddhassa daṁsaṇaṁ ṇāṇaṁ | 

suddhassa ya ṇivvāṇaṁ so cciya siddho ṇamo tassa || 274 ||  

Gāthā: To the pure one (possessing pure soul 

activity/s̀uddhopayoga) belongs “s̀ramaṇa -hood”, to the 

pure one belongs faith and knowledge and the pure one 

attains nirvāṇa (mokṣa). He alone is Siddha (incorporeal 

omniscient). My obeisance to Him.  

Tikā: śramaṇa-hood which is the direct pathway to 

liberation and it is characterized as psychic concentration 

proceeded with a simultaneity of right belief-knowledge 

and conduct, belongs to pure (s̀uddhopayogī) alone. The 

belief (conviction) and knowledge which consist in 

perceiving and knowing (conceiving) of general (sāmānya) 

and specific (vis̀eṣa) of the world/objects, i.e., constancy of 

sameness of objects commingled with all their past, 

present and future modifications being mutually exclusive, 

belong to the pure alone. Nirvāṇa, whose manifested 

divine nature is stamped with inborn fully bloomed 

knowledge and bliss bereft of hindrance, belongs to the 

pure alone.  

And the venerable siddha bhagavāna, who is 

solemnly deep by attainment of nature of self, self which is 

well placed as if chiselled in the state of highest bliss, is 

alone pure. 

Enough of explanation! (Ᾱcārya pays obeisance) to 

the pure means-reality (s̀uddha sādhana tattva) of the 

liberation-reality (mokṣa tattva) which is the centre of all 
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cherished aims, be paid sincere salutation wherein the 

distinction of self and other has disappeared because of 

the development of mutual relationship of the worshipper 

and worshipped between the part and whole.  

Gāthā-275  

A= ix*yjnH xaÏflen yojynŸ xaÏH smapyit- 

Now, ācārya concludes the work of this text by 

furnishing the fruit of (the study of) this text book to his 

disciples: - 

bußJid sas`medH sagar`garciryya ju¿o. 
jo so pvy`sarH lhu`a  kale`  pPpoid.. 275.. 

bujjhadi sāsaṇamedam sāgāraṇagāracariyayā jutto | 

jo so pavayaṇasāraṁ lahuṇā kāleṇa pappodi || 275 || 

Gāthā: He, who following the conduct/rituals of a 

house-holder or of an ascetic (muni), comprehends this 

doctrine/teaching, realizes in a short time the essence of 

Pravacanasāra (this scripture).    

Tikā: The disciple, who is intent in psychic-mood 

settled in his intrinsic nature form of absolutely pure 

knowledge and perception/conviction, is equipped with 

observance of great vows of (auspicious and pure) form of 

conduct and who himself is experiencing only the self- soul 

by means of power preceded by scriptural-knowledge of 

the meaning/substances of all s̀āstra (scriptural texts) in 

detail and in abbreviated form, understands this 

doctrine/teaching. That s̀ramaṇa, in fact, takes hold of the 

never before experience of the self nature of which is real, 

absolute, existent (bhūtārtha), self-realised (sva-

saṃvedya) divine knowledge and bliss; he thus attains the 

bhagavāna ātmā (self-god), which is the essence of the 

scriptures-teaching, which persisting throughout the 
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APPENDIX TO TATTVA PRADĪDIPIKᾹ 

By Amṛtcandra Ācārya (47 Nayas) 



 

Q. What is this soul?  And how is it obtained?  

A. As regard to this question, what has been stated is 

restated here. Firstly, the self (soul) is one substance, 

possessor of endless/infinite traits /properties pervaded 

by consciousness-generality, because it is known 

comprehensively by self-experience preceded by 

comprehensive knowledge characterized as the one 

scriptural-knowledge which is pervaded by infinite view-

points (nayas) and which in their turn pervade the infinite 

properties/traits (dharma).      

1. dravya naya (view-point of substance). According 

to the view point of substance (dravya naya) it is simply 

consciousness, like a simple piece of cloth.    

2. paryāya naya (view-point of modification). 

According to the view-point of modification (paryāya 

naya) it is simply perception, knowledge, etc., like the 

threads constituting the cloth.     

3. astitva naya (view-point of existence naya). 

According to the view point of existence naya it is 

possessing existence by its own quadruple of substance, 
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place (region), time and character like an arrow consisting 

of iron (substance), placed in the inter-space of string and 

bow (region) in the condition of insertion (time) and 

directed at the target (object); thus, the soul exists by its 

own quadruple of substance, place (region), time and 

character.   

4. nāstitva naya (view-point of non-existence). 

According to the view-point of non-existence naya 

(nāstitva naya) it is not possessing existence by quadruple 

of another (non-self) substance, its place (region), its time 

and its character; like the arrow of previous time - not 

consisting of iron, not placed in the interspace of string 

and bow, not in the condition of insertion and not directed 

at the target (object); thus, the soul does not exist by 

another’s quadruple of substance, place, time and 

character.    

5. astitva-nāstitva naya (view point of combined 

existence and non-existence).  According to the view-point 

of combined existence and non-existence, it is successively 

with reference to its own quadruple and the quadruple of 

another substance, place, time and character, something 

that possesses and does not possess existence; like the 

arrow (that) of previous time which (i) consisted of iron 

and thereafter not consists of iron (ii) is placed in the 

interspace of string and bow, and thereafter is not placed 

in the interspace of string and bow, (iii) is in the condition 

of insertion and then is not in the condition of insertion, 

and (iv) is directed at the target and then is not directed at 

the target. Thus, ātmā exists by its own quadruple of 

substance, place, time, character but does not exist by an 

other’s quadruple of substance, place, time, character. 

6. avaktavya naya (view-point of the inexpressible). 

According to the view point of the inexpressible 
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(avaktavya naya), it is, considered simultaneously with 

reference to (i) its own and other substance (ii) its own 

and the other’s place (iii) time and (iv) character, 

something which cannot be described, like the arrow 

(that) of a previous time which (i) consists and does not 

consists of iron (ii) is placed and is not placed in the 

interspace of string and bow (iii) is and is not the 

condition of insertion and (iv) is directed and is not 

directed at the target. Thus, ātmā is inexpressible when 

viewed simultaneously from self and other quadruple of 

substance, place, time, character.   

7. astitva avaktavya naya (view-point of existence 

and inexpressible). According to the view-point of astitva 

avaktavya naya, it is with reference to quadruple of (i) its 

own substance (ii) place (iii) time and (iv) character and 

with simultaneous reference to quadruple of (i) its own 

and the other substance, (ii) its own and the other place, 

(iii) time and (iv) character, something which possesses 

existence but cannot be expressed; like the arrow (that) of 

a previous time (i) consists of iron, (ii) is placed in the 

interspace of string and bow, (iii) is in the condition of 

insertion and (iv) is directed at the target, and which, 

moreover (i) consists and does not consist of iron (ii) is 

placed and not placed in the inter space of string and bow, 

(iii) is and is not directed at the target. (Thus, ātmā exists 

by its own quadruple and is inexpressible with 

simultaneous assertion of both by its own quadruple and 

by another’s quadruple).      

8. nāstitva avaktavya naya (view-point of non-

existent and inexpressible). According to view-point of 

nāstitva avaktavya naya, it is with reference to quadruple 

of (i) another substance (ii) a strange place (iii) time and 

(iv) character and with simultaneous reference to 
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quadruples  of (i) its own and the other substance (ii) its 

own and the other/strange place (iii) time and (iv) 

character, something which does not possess existence 

and cannot be described; like the arrow (that) of a 

previous time, which (i) does not consist of iron, (ii) is not 

placed  in the interspace of string and bow, (iii) is not in 

the condition of insertion and (iv) is not directed at the 

object and which moreover (i) consists and does not 

consists of iron (ii) is placed and is not placed in the 

interspace of string and bow and (iv) is directed and is not 

directed at the target. (Thus, ātmā does not exist by the 

other’s quadruple and is inexpressible with simultaneous 

assertion of both by its own quadruple and by another’s 

quadruple).        

9. astitva-nāstitva-avaktavya naya (view-point of 

existent - non-existent - inexpressible naya) 

According to the view point astitva-nāstitva 

avaktavya-naya, it is, with reference to the quadruple of (i) 

its own substance (ii) place (iii) time and (iv) character, 

with reference to the quadruple of (i) the other substance 

(ii) other/strange place (iii) time and (iv) character, and 

with simultaneous reference to quadruples of (i) its own 

and the other substance (ii) its own and the other/strange 

place, (iii) time and (iv) character, something which 

possesses existence, does not possess existence and 

cannot be described; like the arrow (that) of a previous 

time which (i) consists of iron (ii) is placed in the 

interspace of string and bow (iii) is in the condition of 

insertion and (iv) is directed at the target, and which, 

moreover (i) does not consist of iron (ii) is not placed in 

the interspace of string and bow, (iii) is not in the 

condition of insertion and (iv) is not directed at the target, 

and which finally (i) consists and does not consist of iron 
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(ii) is placed and is not placed in the interspace of string 

and bow (iii) is and is not in the condition of insertion and 

(iv) is directed and is not directed at the target. 

(Thus, ātmā exists, does not exist and is 

inexpressible respectively by self’s quadruple, by other’s 

quadruple and by simultaneous assertion of both self’s and 

other’s quadruple)  

10. vikalpa naya (view-point of distinction). 

According to the view-point of distinction (vikalpa naya), it 

is something with distinctive forms, like the single person 

who is a child, youth and old man.   

11. avikalpa naya (view point of non-distinction). 

According to the view-point of non- distinction (avikalpa 

naya) it is, something without distinctive forms, like a 

single person only. 

12. nāma naya (view-point of name/naming an 

object). According to the view point of nāma naya (calling 

something by its name) predicates the s̀abda-brahma (in 

other words ātmā is told with s̀abda-brahma, by nāma 

naya). The way a substance with name is referred to with 

the word of its name.       

13.  sthāpanā naya (view-point of status installation). 

ātmadravya, according to the view-point of status 

installation (sthāpanā naya), it is something which 

depends on all material substances, like corporeality.  

14. dravya naya (view-point of substance). According 

to the view-point of substance (dravya naya) it is 

something which exhibits itself in past and future 

modifications; like a boy as a merchant, a s̀ramaṇa as a 

king; i.e., ātmā is understood by its future and past 

evolutions, like a boy in merchant form who would be in 
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future and muni (ascetic) in king form who was a ruler in 

the past (house-holders state).  

15.  bhāva naya (view-point of the present modifying 

state). According to the view-point of present modifying 

state (bhāva naya) is, something which shows/exhibits 

itself in the present modification of a particular state, like a 

woman who is acting as a man.   

16. sāmānya naya (view-point of generality). 

According to the view-point of generality (sāmānya naya), 

it is something which pervades (in its all modifications), 

like the string which binds together the necklace.   

17. vis̀eṣa naya (view-point of particularization). 

According to the view-point of particularization (vis̀eṣa 

naya) it is, something which does not pervade (in all 

states) like one pearl of that necklace.    

18.  nitya naya (view-point of permanent). According 

to the view-point of permanent (nitya naya), it is, 

something which does not change (remains permanent) 

like a juggler/actor/disguiser.  

19. anitya naya (view-point of non-permanent). 

According to the view-point of non-permanent (anitya 

naya) it is, something which changes/does not remain 

permanent; like the disguise of Rāma and Rāvana held by 

the same actor are not permanent.  

20. sarvagata naya (view-point of omnipresent). 

According to the view-point of omnipresent (sarvagata 

naya), it is something which reaches everywhere, like an 

eye with eyelids open.   

21. asarvagata naya (view-point of non-

omnipresent). According to the view-point of non-

omnipresent (asarvagata naya) it is, something which 
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abides in itself/does not reach everywhere, like an eye 

with eyelids closed.   

22.  śūnya naya (view-point of emptiness). According 

to the view-point of emptiness (s̀ūnya naya), it is, 

something which appears as it’s alone self.   

23. as̀ūnya naya (view-point of non-emptiness). 

According to the view-point of non-emptiness (as̀ūnya 

naya) it is, something which appears as non-empty/filled 

with a content, like a ship loaded with passengers. 

24.  jñāna-jñeya advaita naya (view-point of unity of 

knowledge and knowable). According to the view-point of 

the unity of knowledge and knowable (jñāna - jñeya 

advaita naya), it is, one thing; like fire when evolved 

through a great mass of fuel.   

25. jñāna-jñeya dvaita naya (view-point of the 

duality of knowledge and knowable).         According to the 

view-point of the duality of knowledge and knowable 

(jñāna-jñeya dvaita naya), it is several things, like a mirror 

in combination with images of other things.  

26. niyati naya (view-point of definitive nature). 

According to the view-point of definitive nature from 

(niyati naya) it is something which appears as having a 

determined nature form; like fire, which possesses heat as 

a determined nature.     

27. aniyati naya (view-point of indefinite nature). 

According to the view-point of indefinite nature (aniyati 

naya) it is, something which appears as having an 

indefinite nature, like water which possesses heat not 

determined as its nature. 

28. svābhava naya (view-point of eternal nature). 

According to the view-point of eternal nature (svabhāva 

naya) it is, something for which manipulation is 
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superfluous, like a thorn which is sharp by itself without 

being sharpened. 

29. asvabhāva naya (view-point of non-nature). 

According to the view-point of non-nature (asvabhāva 

naya), it is something for which manipulation is necessary; 

like an arrow, which is sharp after having been whetted by 

a black-smith.     

30. kāla naya (view-point of proper time). According 

to the view-point of (proper) time (kāla naya), it is, 

something which has its effectuation dependent on the 

(proper) moment, like the mango fruit which ripens in 

accord with summer days.      

31. akāla naya [(view-point of not (proper) time]. 

According to the view point of not (proper/its own) time, 

it is something which has its effectuation not dependent on 

a proper moment; like the mango fruit brought to ripeness 

by artificial heat.    

32. puruṣākāra naya (view-point of human effort). 

According to the view-point of human-effort (puruṣākāra 

naya) it is something which has its effectuation brought 

about by effort; like one who maintains human effort in 

the case of the fruit of the citron tree obtained by human 

effort.      

33. daiva naya (view-point of destiny/not of effort). 

According to the view point of destiny/not of effort (daiva 

naya) it is something which has its effectuation not 

brought about by effort, like one who maintains the 

destiny (not the effort) of the ruby found in the (fruit of) 

citron tree given by one who maintains human effort.   

34. īshwara naya (view-point of providence). It is 

something which enjoys/suffers in dependence on 
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something else, like a traveller’s child forcibly suckled by a 

nurse.       

35. anīshwar naya (view-point of non-providence).

 According to the view-point of non-providence 

(anīshwar naya) it is something which enjoys 

independently, like a lion tearing antelope and eating it at 

will.     

36. guṇī naya (view-point of receiver of qualities). 

According to the view-point of possessor of qualities (guṇī 

naya) it is something that receives/possesses qualities, 

like a boy being educated by a teacher.    

37. aguṇī naya (view-point of non-receiver of 

qualities). According to the view-point of non-receiver of 

qualities (aguṇī naya) it is something that is merely a 

witness/does not receive qualities; like the spectator of 

the boy being educated by the teacher.    

38. kartṛu naya (view-point of doer-ship/agent). 

According to the view-point of the doer-ship/agent (kartṛu 

naya), it is something which is the doer/agent of 

attachment, etc., evolutions, like a dyer does the work of 

dyeing.  

39. akartṛu naya (view-point of non-doer-ship/non-

agent). According to the view-point of the non-doer-ship 

/non-agent (akartṛunaya) it is something which is merely 

a witness/is not the doer/agent, like a spectator of the 

dyer engaged in his work of dyeing. 

40. bhoktṛu naya (view-point of the experiencer/ 

enjoyer). According to the view-point of experiencer/ 

enjoyer (bhoktṛu naya), it is something which 

experiences/enjoys pleasure-pain, etc., like a sick person 

who eats/enjoys suitable - unsuitable food.  
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41. abhoktṛu naya (view-point of non-experiencer/ 

non-enjoyer). According to the view-point of non-

experiencer/non-enjoyer (abhoktṛu naya) it is, something 

which is mere witness/is not the experiencer/ enjoyer, 

like a physician who is mere a spectator of the illness of 

the experiencer patient who has eaten suitable-unsuitable 

food.    

42. kriyā naya (view-point of action /set to work). 

According to the view-point of action/set to work (kriyā 

naya) it is something which has its effectuation brought 

about mainly by setting to work, like a blind man who 

obtains a treasure by means of an eye which grew in when 

his head was broken against a pillar (i.e., ātmā can bring 

about his effectuation mainly by setting to work, like a 

blind man who broke his head with the stone-pillar and as 

a result of that the impure blood of his head was removed 

and his eyes opened up and he obtained the treasure 

before him).   

43. jñāna naya (view-point of knowledge). According 

to the view-point of knowledge (jñāna-naya), it is 

something which has its effectuation brought about 

principally by discrimination, like a merchant sitting in the 

corner of his house, bought a great magic jewel for a 

handful gram/chick peas.     

44. vyavahāra naya (view-point of conventional 

attitude). According to the view-point of conventional 

attitude (vyavahāra naya) it is something which undergoes 

the duality of bondage and liberation; like an atom 

connected with another ultimate atom which either binds 

it or lets it loose.       

45. nis̀caya naya (view-point of veritable attitude). 

According to the view-point of veritable attitude (nis̀caya 
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however stated (from any point of view), perfect 

(samyaka).  

    Thus, as described above by way of 47 view-points 

(nayas), one-one view-point pervading in one-one 

attribute, while describing through the infinite nayas 

pervasive in infinite attributes, the self-substance has a 

single view essence/character, as set forth, because, like 

the ocean wherein are commingled the white and blue 

masses of water of Ganges and Yamuna rivers, it is a single 

subject pervading a single trait/attribute of a non-

distinctive nature (amecaka), since it is impossible in it to 

discriminate the infinite attributes as merely negative to 

each other.        

But, when described by one comprehensive form of 

single scripture-knowledge (pramāṇa svarūpa s̀ruta 

jñāna), pervaded simultaneously by infinite nayas each 

pervasive in infinite attributes, the self-substance has an 

anekāntamaka – many-view essence, as set forth, because, 

like the single ocean consisting of a gathering of the water 

floods of all rivers, it is single subject pervaded  by infinite 

attributes of different/variegated nature (mecaka) since it 

is impossible to discriminate the infinite attributes as 

separate realities.  

Bhāvārtha: When the ocean is seen in a time by a 

portion of knowledge knowing the water of one river, it is 

known as having water of one river; similarly, when the 

self (soul) is seen, in a time, by a particular view-point 

(naya) knowing one dharma (quality) only, then it is 

known as having one quality only; but when the ocean is 

seen by comprehensive knowledge knowing 

simultaneously a gathering of water floods of all rivers, 

then it is known as having water of all rivers; similarly, 

when the self (soul) is seen by a comprehensive 
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knowledge (pramāṇa jñāna) knowing all dharmas 

(qualities) simultaneously, then it is known as having 

many-dharmas (traits/qualities). Thus, on seeing the ātmā 

by one naya (view-point), it is ekāntamaka (having one 

dharma alone) and on seeing it by a comprehensive 

knowledge (pramāṇa jñāna) it is (anekāntamaka). 

Verse-19 (s̀loka-19) 

SyaTkar]IvasvXyEnRy\E: 
pXyNtIT=H cetŸ Ýma èn caip. 
pXyNTyev  ÝSf¡!anNt\mR- 
SvaTmãVyH xuâicNmaZmNt:.. 19.. 

syātkārashrīvāsavaśyairnayadhyaih 

paśyantīthaṁ cet pramāņena cāpi 

paśyantyeva prasfutānantadharma- 

swātmadravyaṁ śuddhacinmātramantah ||19|| 

Meaning: –If the persons behold the self-soul with 

the multitude of different view-points (nayas) governed by 

the wealth of the word “quodammodo”, then also, and if 

they behold it by a comprehensive knowledge (pramāṇa 

jñāna) then also, they behold within them the self- soul 

substance with its infinite properties (dharmas) manifest, 

as nothing but a pure consciousness.    

Thus, is expounded the soul-substance. Now the 

detail/way of its attainment is expounded: -   

Primarily, this self (soul) disturbed perpetually in its 

very self like the ocean, through the evolutions of its very 

self, being agitated by experiencing the conditions of 

delusion, the instrumental cause of which being the 

beginning-less material karmas (karmic matter); - is 

revolving successively through endless particular 

cognitions; - having friendship with particular external 

things, made knowable by being the instrumental cause of 
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cognitions,-owing to weakening of its self-discrimination, 

being turned totally outwards and again modifying into 

duality of attachment-aversion which are creative of 

further accumulation of material karmas and hence he is 

indeed very far away from the attainment of the self-soul. 

But when this same ātmā, by provoking his whole 

knowledge side, through aggressive action of kārmana-

side (faultless observances of five great vows, five 

carefulness, three controls of mind, speech, body) first 

accomplishes the knowledge of the distinction of the 

destroyed and the destroyer in respect of the beginning-

less material karmas created by moha (delusion), and then 

a distinction of the self itself, and having calmed his 

psychic moods by the majesty of his exclusive self-

experience, abides totally unwavering within his self, like 

the ocean, and pervading simultaneously in all infinite 

particular cognitions, and so, he does not revolve any more 

as there is no room for that; then his friendship indeed 

does no more continue with particular external things 

made knowable by being the instrumental cause of 

particular cognitions.     

 And, then he exclusively directed inwards through 

well-established discrimination of himself, and being far 

away from the evolution of the duality of attachment-

aversion which are the creative of accumulation of 

material karmas (karmic-matter), he attains his holy pure 

self, never, never before realized and experiencing an 

unparalleled knowledge and blissful nature of self 

bhagavāna ātmā forever.     

 May the world attain the supreme self, possessing 

such self-knowledge and bliss. Now on this subject there 

are three verses:  
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Verse-20 (s̀loka-20) 

AanNdam<tpUrinwRrvhTkEvLykLloilnI- 
inmRG™H   jgdIÙ`ÙmmhasHvedn]ImuqmŸ. 
SyaTkara÷ijnexxasnvxadasadyNtULlstŸ 
SvH tÀvH v<tjaTyrTnikr`ÝSpÚimÚH  jna:.. 20.. 

ānandāmŗtpūranirbharavahatkaivalyakallolinī- 

nirmagnaṁ jagadīkșhaņamamahāsaṁvedanashrīmūkham 

syātkārādkajineśaśāsanavaśādāśādayantūllasat 
svaṁ tatvaṁ vŗttajātyaratnakiraņpraspaștamiștaṁ janāha ||20|| 

Meaning: The self-soul reality, sunk in the river of 

omniscience state, flowing along with its great flood of the 

ambrosia of bliss, capable of beholding the universe and 

possessed of the wealth of great self-realization form of 

consciousness which is clearly evident like the self-

illuminated rays of a genuine jewel and which is desirable, 

may the people attain such a brilliant, rapturous self-soul 

reality by taking refuge of Jain-doctrine (omniscient’s 

teachings) which has the emblem of the word syāta 

(quodammodo). 

Verse-21(s̀loka-21)  

VyaQyeyH ikl iv¬maTmsihtH VyaQya tu guMfo igraH 
VyaQyatam<tcNãsUiririt    ma    mohaýno vLgtu. 
vLgTv>    ivxuâbo\klya     Syaäadiv>ablatŸ 
lB|vEkH   sklaTmxa¬timdH    SvH   tÀvmVyak¡l:.. 21.. 

vyākyeyaṁ kila vishwamātmasahitaṁ vyākhyā tu gumfo girāṁ 

vyākyātāmŗtacandrasūririti mā mohājjano valgatu 

valgatvaddya viśuddhabodhakalayā syādvādavidyābalāt 
labdhavaikaṁ sakalātmaśāśvatamidaṁ svaṁ tattvamvyākulah |21| 

Meaning: Let the folk not dance in the delusion that 

entire world along with the self (soul) is expoundable, 

stringing the words-flower in the garland of this 

exposition and Amṛtchandra Sūri is the expositor (but) let 

folks dance now unperturbed with pure art of knowledge 
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having obtained, by the power of knowledge of the 

“quodammodo” doctrine of Jainas, which is one’s own 

nature eternal in every self. 

Bhāvārtha: As a matter of fact, pudgalas (material 

particles) modifies into words form; ātmā cannot modify 

them. And in fact, all objects modify themselves into 

knowable form; fathomable form; the words cannot make 

them knowable-fathomable. 

Verse22 (śloka-22)  

[it  gidtmnIcEStÀvmuŠavcH  ytŸ 
icit  tdip  iklawUTkLpmG™aE hutSy. 
Anuwvtu   tduŠEiüiŠdeva>  ySmadŸ 
Aprimh  n  ikiˆ¿ÀvmekH  prH ictŸ.. 22.. 

iti gaditamanīcaistattvamuccāvacaṁ yat 

citi tadapi kilābhūtkalpamagnau hutasya 

anubhavatu taduccaiściccidevādya yasmād 

aparamiha na kincittattvamekaṁ paraṁ cit |22| 

Meaning: - All that reality/truth, which has been 

proclaimed here, emphatically, in not low tones, has 

proved in consciousness like the oblation in the 

(sacrificial) fire-pit. May consciousness experience it 

strongly to the full, because here is only consciousness in 

this world and nothing else, the one supreme reality is 

consciousness only. The oblation of ghee (clarified butter) 

made in the fire-pit, is eaten away by the fire; as if no 

oblation is made. In the same way, however much 

description of the infinite greatness of consciousness be 

done, but all that description is eaten away by the 

consciousness possessing infinite greatness. In fact, all that 

description made before the infinite greatness of 

consciousness proves worthlessness.    
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