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About the book

A worldly soul is associated with physical body,
pleasure, pain, emotions, etc. All such associates change with
time. In the scripture Samayasara, Acarya Kundakunda (127-
179 A.D.) very minutely and logically tries to show what the
eternal soul is and what is not. For the bliss, peace, and
happiness, he suggests to realize I-ness only with the
Samayasara. The literal meaning of the word 'Semayasara’ is
‘soul in its essence'. Before the beginning of any auspicious
work, Digamber Jains recite the name of 4carya Kundakunda
next only to that of Lord Mahavira and his chief disciple
Gautama Ganadhara. The treatise Samayasdra is considered as
the best work of 4cdrya Kundakunda. This book presents the
English translation and explaination of the first 144 stanzas of
Samayasarausing modern and scientific examples.
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Publisher's note

After Tirthamkara Mahavira and his chief disciple Ganadhara
Gautama, the name of Acarya Kundakunda is recited just before initiating

any auspicious work by Digamber Jains. This is evident from the following
popular verse which is recited:

Mamgalam Bhagavana Viro mamgalam Gautamo Gani,
Mamgalam Kundakundadyo Jain dharmostu mamgalam.

The scriptures written by Acarya Kundakunda before two millennia
constitute great treasure of knowledge and inspiration for his disciples.
The list of scriptures written by Acarya Kundakunda includes the following:

1. Samayasara, 5. Rayanasara

2. Pravacanasara 6. Barasanupekkha

3. Pamcastikdya 7. 84-Pahuda including Astapahuda
4. Niyamasara 8. Bhakti Samgraha

As regards the authorship of Mulacara and Tirukkulara there is a lack
of unanimity among the experts, but some scholars believe that Acarya
Kundakunda authored Mulacara and Tirukkulara also.

Among all the scriptures written by Acarya Kundakunda,
Samayasara is regarded as the best. Further, among all the avaijlable
scriptures written by all the saints, Samayasara is respected as the best
scripture, in the spiritual area dealing with soul science, by the Jains.
Samayasara was written by Acarya Kundakunda in Saurseni Prakrta
language. Its two commentaries in Sanskrta- Acarya Jayasena's
Tatparyavrtti and Acarya Amrtacandra's AtmaKhyiti - have also been
popular and have been source of inspiration to the Hindi scholars for writing
the commentaries in Hindi. Pt. Jayachandji wrote the commentary in
Dhundhari language (early version of the modern Hindi). Pt. Manoharlalji
(from Padhan-Mainpuri), Pt. Pannalalji Sahityacharya (from Sagar), and
Pt. Motichandji Kothari (from Falatan) also translated Samayasara in Hindi.
The translations and commentaries written by these and other scholars
and saints provide many valuable dimensions of soul science for
contemplation and meditation for the persons knowing Indian languages.



With the advancement of technology, almost every community has
now crossed its old geographical and lingual boundaries. Jains settled
abroad need their scriptures in English. In the international unjversities
all over the world, the multicultural environment has created a spirit of
harmony that leads to the requirement of teachings of great saints of all
religions. Many persons who are tired of materialistic attitude feel the
need of spiritual environment and peace. For many such needy and thirsty
persons the availability of Samayasara in English may be a blessing. With
this view many authors in the part have come forward to translate
Samayasara in English. Ray Bahadur Shri J. L. Jaini initiated this task.
His translation of Samayasara has been published in 1930 from Central
India Publishing House, Lucknow. In 1950, Bharatiya Jnanpith, Delhi,
published the English version of Samayasara, edited and translated by
Professor A. Chakravarti. In 2009, the English translation of Samayasara
with annotations by ShriJ. S. Javeri assisted by Professor Muni Mahendra
Kumarji has been published by Jain Vishva Bharati University, Ladnun.
Recently in 2012, Shri Vikalpa Printers Deharadun published the English
translation of Samayasara written by Shri Vijay K. Jain.

All these publications in English by the renowned authors are valuable.
However, many readers are interested in more details. For example, some
readers are interested in finding the relevance and application of various
stanzas of this scripture in their day-to-day life. Some readers want to
have the flavor of the discussion and description provided by Acarya
Jayasena and Acarya Amrtacandra. Some need to resolve the apparent
contradiction between the facts mentioned by Acarya Kundakunda in this
scripture from the relative point of view (Vyavahara Naya) and the real
point of view (NiScaya Naya). In view of such requirements, one may be
glad to note that Professor Paras Mal Agrawal has tried to fulfill such
needs of the readers to some extent in this book.

Dr. Agrawal is basically a physicist but he is equally interested in the
spiritual aspects of life. A reader would be able to see his interest, depth
of understanding, and explanation with logical reasoning of a scientist
cum teacher in this book. The author has been in USA for more than 16
years as a scientist and visiting professor. One may note that this American
experience of the author has also been valuable to this work in many ways.
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This institute with its name as Kundakunda Jiianapitha was formally
founded on October 19, 1987, when the whole India was celebrating the
2000th birth year of Acarya Kundakunda. It always feels glorified by
having its association with Acarya Kundakunda not only by its name but
also by the activities which promote the philosophy elaborated by Acarya
Kundakunda. Professor Agrawal has been serving this Jilanapitha as a
member of Board of Directors (or as a member of the editorial board of its
quarterly research journal, Arhat Vacan) since 1987. Therefore, by this
scholarly work of international importance, this institute also feels glorified
and we feel a great pleasure in publishing this work. Out of 415 stanzas of
Samayasdara, this book (Soul Science: Samayasara by Jain Acirya
Kundakunda, Part I) covers first 144 stanzas. We look forward to publish
the remaining stanzas as soon as possible, and are waiting for the
completion of the work by the author.

We feel it our duty to express our thankfulness to Prof. Agrawal for
providing us an opportunity to publish this work. We also acknowledge
the personal efforts made by Shri Anil Kumar Tongya and his staff
associated with the printing press -Messars Sugan Graphics- for an
attractive, clean, and nice printing. In this task of bringing out this work in
the present form, the personal interest taken and the encouragement
provided by the dynamic President of this institute, Dr. Ajit Kumar Singhji
Kasliwal, also deserve a special mention.

We hope the book would prove valuable to the curious readers, and
we request for their feedback for our encouragement and further
improvement.

Dr. Anupam Jain

Professor of Mathematics,

& Honrary Secretary,
Kundakunda Jfianapitha,

584, M.G. Road, Indore (M. P.)

anupamjain3@rediffmail.com
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Opinions of some experts of Jainology

Excellent literary work in the field of spirituality! I am amazed with the concise
and user friendly work.

Samayasara is the scripture of the absolute philosophical work. Samayasara
is considered to be the original scripture written by great saint Acarya Shri Kund
Kund Swami, after visiting for eight days to Omniscient Lord Shri Simandhar
Swami in Mahavideh Kshetra. Therefore, it is considered as the direct
interpretation from Omniscient Lord. Up until now, there was lack of real good
translation of Samayasara verses and its English commentary. Dr. Paras Mal
Agrawal undertook the big challenge and put forward this great literary work.
While writing the translation and commentary of the stanzas, he makes sure to
give glimpse of each stanza in the concise form without diluting its meaning. I
am impressed by its easy flow which is very difficult to achieve on such subject.
Dr. Agrawal has also used his knowledge of Physics to compare and give examples
to suit the modern day science. Explanation of every verse makes one to think
deeply for Jain philosophy. I am sure that this will be a great stepping stone for
students of philosophy to dive into the vast ocean of the spiritual knowledge. My
sincere congratulations to Dr. Agrawal for such a great work!

Dr. Kirit Gosalia
(Cardiologist; Phoenix, USA)
Author of English version of

Primer of Jain Principles

Amazed! Dr. Agrawal made an impossible task possible!

I am amazed at the work. Dr. Agrawal has really done the most valuable
job. He has made an impossible task possible. I am thoroughly excited about this
work. Great!

I have studied Jain religion for the last 20 years, rarely have I come across
such an excellent piece of work, in English. In today’s globalized world where
English is the lingua franca, Prof. Agrawal has used simple English, taken
important aspects of the commentaries written by Acharya Jayasen and
Amritchandra, and made them concise and easy to comprehend with familiar
examples, addressing everyday concerns in question and answer form to give a
practical teaching from the treatise Samayasdara which is often referred to as the
Jain-Philosophy-Bible. I am not only in awe of the result of two years of hard
work and effort that Dr. Agrawal has put into this project, but I am also very
excited that finally T can share the importance of this text with my dear ones.
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This work will greatly benefit all those seeking to understand this deep philosophy
and way of life for their own self enlightenment.

I whole heartedly congratulate Dr. Agrawal for this outstanding work and wait
in great anticipation for the completion of all the 415 stanzas.

Mrs. Sheetal Vijen Shah
Coauthor of English version of
Chhaha Dhaalaa
London (UK)

Dr Paras Mal Agrawal’s outstanding and historic work

During the last two thousand years, many commentaries have been written
on Samayasdra and the same process will continue. The present work of Dr
Agrawal is unique in so many ways. It is in English, and it also uses examples
based on modern science, therefore, it satisfies the urge/query in young scientific
mind on the usefulness of Samayasara in understanding of nature of substances
and working of the universe. It is historical contribution in this sense. This work
uses minimum of technical words. The subject of science of soul is discussed
without prejudices of any type whatsoever. The subject matter is made simple
and amenable to easy comprehension.

My association with Dr Agrawal has been quite old. In fact, during late
1970’s, we were together at Oklahoma State University in USA. Dr Agrawal had
a copy of Samayasara and we used to discuss the same on Sundays when we
used to often meet, only to discuss Jain Philosophy. Since then, we have been in
contact in some way or other on the subject and I am very happy to see that now
he has written a book on the same subject. Based on that initial inspiration which
grew very strong with passage of time, [ submitted my Ph.D. thesis in 2005 on
pure soul and its infinite treasure based on Samayasara, and later published by
University of Madras in 2010. I mention it here as those were formative days of
understanding which have resulted in an outstanding contribution by Dr Agrawal.
His work is a culmination of experience of delving into the subject for more than
three decades.

I am certain that the book will be quite useful to readers and students of
Samayasara. English texts are necessary as the most readers and students of
younger generations are likely to be weak in traditional languages. Samayasara
is now being taught in many universities in India and across the world. No serious
discussion on the nature of soul is complete without reference to it. Even critics
also refer with pride. The book will be most handy for everyone who is interested
in the subject.

Dr Jayanti Lal Jain
Director, Center of Philosophical Sciences
Mangalayatan University, Aligarh UP



Easily comprebensible and logical presentation

There is a tradition in Jainism of writing commentary on epic scriptural
texts for explaining and interpreting the sutras in contemporary context.
Commentary on Samayasara, one of the brilliant expositions on soul, has been
written by many scholars but no one has attempted it in scientific context. Dr
Paras Mal Agrawal has splendidly fulfilled this need and has tried to explain the
Gathas in an easily comprehensible simple scientific manner for appreciation of
their deep meaning. The question-answer style of addressing the doubts is very
impressive and helps in understanding the intricacies of the intended meaning.

I have closely known Dr Agrawal for the last many years in various
capacities, as a scholar, as a fellow worker and as an ardent householder, and
admire his deep understanding of Jain philosophy. The richness of his profound
knowledge is reflected in this commendable coinmentary, which I am sure, will
greaily benefit the readers interested in knowing about science of soul and those
seeking peace and happiness in life through spiritual path.

: Dr. Narayan Lal Kachhara
Ex-Principal, Motilal Nehru Regional
Engineering College, Allahabad
Author of Scientific Exploration of Jainology

Hats off! Touched by the wonderful work

I wish to congratulate Prof. Agrawal for the tremendous and most precious
work he has done. Samayasara contains four hundred and fifteen verses. The
deep sense of these verses is not easy to understand. In this work, Dr. Agrawal
has tried to explain the meaning in simple English with a minimum number of
technical words. Thus the book will be very much helpful and valuable to the
English knowing lay persons. Many of my doubts have also become clear after I
had a thorough reading of the manuscript. I extend my heartiest greetings for the
work he has done.

' Dr. L. C. Jain
Ex. Professor of Physics
Author of Jain Yoga Darpan, Jabalpur MP
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Excerpts from the book

Each Dravya may be considered as a packet of various attributes. Nobody
can destroy or create any Dravya. A Dravya does not need any support of

anybody for its existence. No any basic attribute of any Dravya can be
destroyed or added.

(Taken from Appendix-3)

Let us take an example of a hydrogen molecule (H,) formed by bonding of
two hydrogen atoms. They are so restless that they tend to move away from
and come close to each other 130 million times in one millionth fraction of a
second.

(Taken from Appendix-4)

Imagine you are wearing a gold ring and are having a key ring made of iron
in your hand. Suppose your gold ring comes in contact with the key ring with
some pressure or friction. Due to this contact some electrons of gold and iron
may get exchanged. Thus by this exchange an electron which was a constituent
of gold may become a constituent of iron. Earlier, that electron belonging to
gold could boast of being a part of gold and now it can feel sorry for being a
constituent of iron. It may be noted that the electron got the status of gold
due to bonding with the gold nucleus and the status of iron due to bonding
with the nucleus of iron. Thus from this example it is clear that the status
based on the bonding is very temporary. Sooner or later the next status of
every entity in a bonding would be in variation with the present status.

(Taken from Appendix-4)

Here it is very important to note that if among the multiple views, any view is
false then the whole Anekanta description would not be a true Anekanta
(Samyak Anekanta), butit would become a false Anekanta (Mithya Anekanta).

(Taken from Appendix-5)
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The spiritual science narrated by Jain Tirthamkara reveals that Karmika laws
are always followed. There is no lawlessness. Acdrya Amrtacandra writes:

Sarvam sadaiva Niyatam Bhavati svakiya,

Karmodayanmaranajivitadukhasaukhyam. (Samayaséra Kalasa 168)

According to this stanza, always, each and every event - birth, death, pleasure,

or pain - happens in accordance with our own Karma and as per definite
Karmika laws.

(Taken from Appendix-6)

Question: People are suffering from poverty, health crisis, lack of love and
respect, war, drought, and sufferings of 8.4 million Yonis (various kinds of
past lives as insects, animals, hellish beings, etc.). Would it not be more
appropriate for us to read that treatise which addresses these issues? Why to
devote our precious time to learning about soul?

Answer: These issues were certainly in the mind of Acarya Kundakunda.
We know this on the basis of his other writings in which he covered such
aspects. But in this treatise Samayasara, his description is not focused on
going from one problem to another problem. Therefore, he first put all these
problems of worldly beings in one bag with a tag, “Narrations of Sensual
Enjoyment, Pleasure, and Bonding” (verse 4), or, “Movies of Temporary
Associations” (verse 3). He wants us to know that the poverty is a baggage
of bonding, the sickness is a baggage of bonding, and sufferings of 8.4 million
Yonis are also movies of temporary associations. In short, all our worldly
issues can be placed in one bag. The Acarya wants us to realize that we are
separate and different from this baggage. Without this understanding, we
would hate one bag and would crave for another bag. He wants us to
experience the beauty of the indivisible, sovereign, and eternal soul. He wants
to provide a Master-Key to open all kinds of locks to deal with all kinds of
worldly sufferings. He knows that such realization would be very much
powerful in reducing our worldly sufferings.

(Taken from annotations related with Stanza 5)
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A molecular scientist says that any molecule of water (H,0) in a gutter is a
pure water molecule and exactly similar to a molecule of water in a distilled
water bottle meant for the injection. When he explains this point, he never
means that either you stop learning the science or start using the water of

gutter for the purpose of injection. You are expected to make use of the
knowledge appropriately.

(Taken from annotations related with Stanza 6)

Acarya Amrtacandra in his commentary of Samayasara writes that both points
of view (real and relative) are useful. If you leave the real point of view then
you would lose the Tattva (the understanding of the real substance), and if

you leave the relative point of view then you would lose the Tirtha (the sacred
path).

(Taken from annotations related with Stanza 12)

The relative point of view (Fpavahdra Naya) narrates that the soul and the
physical body of a living being are indeed one (same). But according to the
real point of view (Niscaya Naya), the soul and the physical body are never
the same substance.

(Translation of stanza 27)

In the strict sense, when we own a thing then it becomes our right not to lose
it. Nobody else should be able to take away the things that we own. We
should be able to control the things owned by us. These criteria lead us to the
fact that, in true sense, we do not own our physical body, thoughts, emotions
and feelings. Any answer with such criteria would be called an answer from
the real point of view.

For the worldly relations, we have very different meaning of ‘I’. In a
commercial bank or school or anywhere, we do not write our name as ‘soul’.
Therefore, we need some other criteria to distinguish between ‘my money’
and ‘your money’. The society and social scientists frame such criteria by
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taking into consideration various parameters. The relative point of view helps
in accepting such criteria leading to distinction between ‘my money’ and
"your money’ (see the next stanza, Gatha 56).

(Taken from annotations related with Stanzas 50-55)

Without distinguishing ‘my money’ and ‘your money’, or ‘my body’ and
‘your body’, or “my actions’ and ‘your actions’, the life of a common person
is not possible. In view of this necessity, thcugh from the real point of view
(see the previous stanzas) the physical body, etc., are not of Jiva (soul), yet at
many places in the scriptures they have been accepted as belonging to Jiva
(soul). Such an acceptance comes from the relative point of view.

(Taken from annotations related with Stanza 56)

In a laboratory, where the research on the development of a new rough and
tough material is carried out, a scientist tests the new material to find its
strength. After completing an experiment, the scientist reports the minimum
impact necessary to break it. His emphasis is on the nature of the material.
He knows that the material breaks according to its own nature. He understands
that he is the instrumental cause to impart the impact. Even he speaks and
writes sentences such as, “This particular variety of glass breaks with so
much impact ...” Thus, the scientist does not become the doer of the breaking
of the glass. He knows that the glass has its own breaking parameters under
which it breaks. In other words, from the view point of the scientist, the glass
breaks according to its own nature which is being investigated by him.

(Taken from annotations related with Stanza 91)

In a cricket match, suppose a cricket player makes five sixes on five successive
balls. Certainly, he deserves appreciation, credit, award, etc. But on the basis
of these sixes, if his fellow citizens and fans say, “You did very good job.
Now we know that you can make a six on every ball. Therefore, we request
you to continue this practice. Please go on making such sixes. If you do this
then we shall reward you, but if you do not continue making such sixes on
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every ball then we shall consider it a match fixing and we would criticize
and punish you.” Would he agree to such a request by his fans? Would it be
possible to make such sixes on all balls?

At this point, the player may say, “It is not possible for me to make a six on
every ball. The making of a six is a matter of circumstances based on the
conditions of my body, mind, ball, etc., which are beyond my control.” This
answer of the player seems reasonable. In effect, he is saying that he is not
even an instrumental cause for the making of a six, but the conditions of his
body, mind, and ball are the instrumental cause for such a happening.
Therefore, it is not always possible to repeat the sama.

In the technical language of scriptures, one can say that specific states
(Paryaya) of an entity (Dravya) become the instrumental cause for happening
of an event, not the entity (Dravya). The logic is simple: if a Dravya is on
instrumental cause (Nimitta) then such a task can happen every time by that
Dravya.

(Taken from annotations related with Stanza 100)

Question: What is advantage in learning this point that matter gets
transformed on its own, or the matter cannot be compelled?

Answer: To answer this question we may recall the example of breaking of
the glass as described with stanza 91. We can also take up the above mentioned
example of selling sugar by a shopkeeper. From the relative point of view, a
customer asks the shopkeeper to sell the sugar to him. But this information is
incomplete. A customer is also expected to know the other side of the coin
that the shopkeeper cannot be compelled to sell the sugar. Likewise, a
successful shopkeeper also understands this point that a customer would by
sugar on his own accord. A customer cannot be compelled.

Just like ‘freedom’ of customer and shopkeeper in this example, Acarya
Kundakunda wants us to understand similar ‘freedom’ in connection with
matter and soul.

(Taken from annotations related with Stanza 120)
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Verses 141 to 144 are valuable in many ways. These become helpful in
learning the method of experiencing Samayasdra (the soul in its essence).
From these stanzas and the related discussion by 4carya Amrtacandra it can
be inferred that one first needs to understand about soul and basics of the
soul science or spiritual science from different points of view. After such
understanding, to be tuned to the Self, one needs to learn to restrict one’s
senses and mind. In this state of calmness, one neither pays any attention
towards any reflective thought nor possesses any bias towards any point ¢ f
view. Acarya Amrtacandra in AtmaKhyati writes that in such a state the
realization of the Samayasara is possible.

(Taken from annotations related with Stanza 144)
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Foreword

Aciarya Kundakunda’s Samayasdra is a treasure of Jain philosophy
and soul science. Professor Paras Mal Agrawal in this book presents an
English version of the first 144 stanzas of this great treatise. Besides the
English translation of original stanzas, Dr. Agrawal has also attempted to
explain the stanzas by using simple examples including some of those
given by Acarya Amrtacandra and Acdrya Jayasena in their commentaries
on Samayasara. The subject matter at some places requires a technical
understanding of the basics of Jain metaphysics. This requirement has
been fulfilled by a brief description of such concepts in the Appendices. A
reader would note that this book deals with the philosophical concepts in
a lucid, concise, and practical manner. It can be helpful to a person in
making the life purposeful which may result in the reduction in
unhappiness, fear, and tension.

In the past 30 years, on various occasions I had opportunities of sharing
the stage with Dr Agrawal. His interest in the spiritual science, his in-
depth understanding of original Jain scriptures in Samskrta and Prakrta,
and his convincing and logical style in simple language always impressed
me. Here again one will note the same. While explaining Gatha 6, Dr.
Agrawal presents an example through a dialogue between a father and a
son. Similarly, Gatha 13 dealing with nine Paddrthas has been illustrated
by some examples: just as to identify the oranges placed in a basket with
lemons, one not only needs the understanding of oranges but also needs
an understanding of lemons, and just as to identify one’s plot (a piece of
land or a lot) one needs to understand the boundaries between one’s own
plot and those of neighbors, in the same way to understand the soul one
also needs to understand non-souls. We see many such illustrations and
similes in the book.

Aciarya Kundakunda in this treatise Samayasara provides the value
of the relative point of view (Vyavahara Naya) as well as the real point of
view (NiScaya Naya) in understanding the Self (soul). Such an
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understanding of soul from both the points of view is expected to improve
not only our spiritual life but it can also beautify our personal, social and
official life by way of spiritual wisdom (SamyakDars$ana). I am happy to
say that this work of Dr. Agrawal fulfills a need of presenting the teachings
of Acarya Kundakunda in simple English with the help of classical as
well as modern examples in very concise and nice form.

Dr. Prem Suman Jain
Udaipur EX. Professor and Head,
20 April 2013 Prakrit and Jainology Department
MLS University, Udaipur Rajasthan
& Ex. Director, Rashtriya Prakrit Samsthan,
Shravanbelagola, Karnataka
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Preface
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The past 20*" century has been the century of revolution at all
fronts — scientific, economic, educational, democratic, spiritual, social,
etc. Presently, we are running in the beginning of 21% century whereby
more changes and developments in each field are likely to take place
and that may further change our outlook completely. It may make us
either more materialistic and selfish or more religious and fanatic or
unprejudiced thinkers. In this age of materialism, it is very much
startling thing that many persons are turning towards the spiritual
science and spiritual way of life.

The scientific experiments have proved that diamond is nothing
but a collection of carbon atoms arranged in the special order, and it is
not impossible to transform carbon atoms of coal in the jewel form. It
needs a change in their atomic arrangement. In the same way, it is
possible for a living being in a mundane state to transform as an
omniscient being in a blissful state forever. To achieve this one needs
to start by correcting one’s thinking and vision about the Self and non-
Self. What is your reality? Who are you in true and eternal sense? Do
you know Bhagavana (Paramatma)? Can you define Bhagavana? Do you
want logical answers to such questions? Then study Samayasara. It will
be helpful in letting you know — Bhagavana is Self, and Self is Bhagavana;
both are similar like ore of gold and gold; the difference lies in the
modes only. He is pure and we are in impure mode. To purify one
should first realize the difference between the Self and non-Self. The
spiritual science narrated by Acarya Kundakunda provides the path of
attaining the bliss through right belief-knowledge-& conduct.

Acdrya Kundakunda wrote as many as 84 books on spiritual science
out of which five main scriptures are: Samayasdra, Pravacanasara,
Pancastikaya, Niyamasara, and Astapahuda. From the ancient times, Acarya
Kundakunda is remembered with high reverence next only to
Bhagavidna Mahaveer and Gandhar Gautam. In modern era, the
reverence towards Acarya Kundakunda and his scriptures can be seen
in many ways: e.g., many institutions including the organization from
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where this book is being published is named after Acdrya Kundakunda,
a beautiful and elegant temple ‘Mahaveer Paramaagam Mandir’ in
Songad (Gujarat) has been built where the above mentioned five
scriptures are engraved on its marble walls, and so on.

Sarmayasdra 1s one of the holiest spiritual scriptures on the soul
science in the present times on this earth. It leads to the true vision of
Self (soul) to an eager seeker of truth and reality. It was composed by
the great Digamber Jain preceptor monk Kundakunda Acarya (127-
179 A.D.). In recent times, it has been highlighted prominently by Shri
Kapji Swami (1890-1980 A.D.) who delivered discourses 19 times on
this great treatise. The same are published as a set of books entitled
as ‘Pravacana Ratndkarad’ in Gujarati and Hindi languages. It has been
my long cherished desire to explore the axioms and doctrines of
Samayasdra in modern context for the benefit of the humanity. Similar
think'ng was going on in the mind of Dr. ParasMalji Agrawal. We met
first in a seminar on the application of Anekantavida held in Gujarat
Vidyapeeth, Amedabad in March 1993. We, finding our thoughts alike,
became friends.

Dr. Agrawal continued working in this direction determinedly. He
first comprehended the subject matter of Samayasdra and various other
scriptures, and then wrote this book-‘Soul Science’- in simple and
lucid English along with his own annotations. Wherever needed he
has explained the meaning of verses with simple examples. He also
tried to clarify the possible doubts by raising and answering questions
with scientific examples. I have gone through the entire manuscript
thoroughly. This is really a very highly commendable work that has
been done selflessly by Prof. Agrawal. I am sure this will prove a
milestone in the history of Jain philosophy and will act as a beacon
light to the curious young generations for ever. I whole heartedly
congratulate my friend Prof. Agrawal for this adventurous deed and
wish him success in the task of completion of the annotations of the
remaining stanzas (145 to 415) as soon as possible.

Since now-a-days the medium of instruction in a large number of
schools and colleges has become English, hence the curious young
students, teachers, doctors, engineers, advocates, etc., all want some
books on the spiritual science and spiritual way of life in English.
Realizing this timely need, I also dared to translate some books on
Jainism into English [viz. Laghu Jain Siddhant Praveshika, Dharma
Ke Das Lakshan, Moksha Marga Prakashak, Prashnottar Ratna
Malika, The Way to Real Happiness, Jainism, Samayika-Pratikraman
Path, Barah Bhavanayen (Twelve contem-plations), Amulya Tattva
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Vichar, etc.] and wrote prologue of ‘Samayasara’ (published from Kota)
covering a short history of Jain scriptures with the sum and substance
of Samayasara. It is worth mentioning over here that in the past century
many great Jain scholars (Barrister C. R. Jain, J. L. Jaini, S. C. Ghoshal,
Prof. S. A, Jain, Prof. A. Chakravarti, Prof. A. N. Upadhye, etc.)
conjecturing the inevitable need of future had already translated into
English Ratnakaranda Sravakacara, Dravya Samgraha, Tattvartha Sitra,
Sarvartha Siddhi, Samayasara, Pancastikdya, Niyamasara, Pravacanasara,
Purusartha Siddhyupdya, Istopadesa, etc. I am happy to see this book on
soul science as an extremely valuable addition as it explores various
basic issues in a scientific and logical manner and presents the matter
in very illustrated as well as concise form.

Another notable aspect of this book is the scientific background of
Dr. Agrawal. He is not merely a scientist by his initial training but he
has taught and pursued scientific research for about forty years. His
published research papers in the top notch journals such as Physical
Review, Journal of Chemical Physics, Tribology International, and his
recent (2013) paper entitled ‘Quantum Mechanics and Human Decision
Making’ published in the prestigious journal, Operations Research,
speak a lot about his scientific experience and outlook.

Many persons think that the religion and the modern science both
are opposite to one another and the science seems to reduce the
importance of religion and vice versa. But if seen in the light of reasoned
knowledge and logic, both appear to be inextricably inseparable.
Religion if divorced from science will make people superstitious and
blind followers. In this regard, Einstein’s remark is worth remembering
that the religion without science is blind and the science without
religion is lame. Religion is not the name of some lifeless rituals only
but it is the discipline of the soul with live rituals, which exonerates
oneself from miseries and places the living being in the self-dependent
happiness forever. In fact, there is no friend like the true knowledge
and no enemy like a false knowledge about the Self.

Science is the name of reasoned knowledge. The modern science is
based on sensory knowledge, axioms, and experimental observations.
Without axioms, the development of science is not possible. One finds
the same trend in the science of soul. The science of soul also needs
axioms, logic, and experimental observations. For the spiritual science
all events being observed and experienced by us can be considered as
experimental observations. Preceded by 23 Tirthamkara, the soul science
taught by the last 24" Tirthamkara Mahaveer (599-527 B.C.) and his
followers like Acarya Bhadrabahu, Dharsen, Pushpadant, Bhutkali,
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Kundakunda, Umasvami, Samantbhadra, Veersen, Amrit-chandra,
Jayasen, etc., essentially has following basic axioms:

(i)  There are six kinds of basic substances including souls. These
can neither be created nor destroyed. Only forms change. (See:
Appendix 3).

(ii) Each and every event happens according to definite laws. (See:
Appendix 6).

(ii1) All souls are potentially divine and possess the power of becoming
‘Jina’ — Arahanta — Siddha (See: Appendix 2).

(iv) Any false intention or belief of becoming dependent or making
other souls as dependent is a wrong belief. The wrong belief
sustains wrong knowledge and wrong conduct. The causes of all
sorts of pains, miseries and repeated births and deaths are wrong
belief, wrong knowledge, and wrong conduct. Conversely, the
causes of happiness and spiritual bliss and imperishable
liberation are the right belief, right knowledge, and right conduct
(called the triple jewels of liberation). [See: Stanzas 16, 147,
415, ete.]

Knowledge and belief both are inseparable traits of the soul. One
may call knowledge and belief about soul as soul science and the way
of life based on such knowledge as religion or spiritual engineering. In
view of the above mentioned axioms of spiritual science, the spiritual
engineering (i.e., a way of leading a life) can be developed. The spiritual
engineering basically says, “Deal with causes not with effects. To keep
a bucket under the drip is not the real cure for a leak in the roof.” The
causes of all sorts of pains, miseries and repeated births and deaths
are to be appropriately dealt. The philosophy of Tirthamkara Mahaveer
is mainly concerned with the determination of the nature of substances
and the right path of liberation. To a beginner, the spiritual engineering
of Tirthamkara Mahaveer gives the caution that one should not indulge
in gambling, eating meat, intoxication of any type, prostitution,
hunting, theft, illicit sexual relationship, etc. When the doubts of an
individual about the Self and non-Self are removed by the instruction
of an enlightened teacher-Guru, he/she attains the right-belief
(Samyaktva) with self realization but he/she may not yet be able to
observe any of the vows (small or great vows) enjoined on the part of a
layman (Sravaka). The details of advanced way of leading the practical
spiritual life to adopt non-violence of the high order falls in the area of
the soul engineering, which is beyond the scope of this book on the
soul science.
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The soul science is not expected to give the description of soul in
terms of material particles such as electrons, protons, and DNA. What
we need is the ability to perceive what the soul is and what the soul is
not. Based on my own personal experience, I believe that this book
may be helpful in arriving at such an ability which in turn may be
helpful in making the life more meaningful and happy. Let the truth
prevail and peace reign in all living beings!

Devalali Br. Hemachand Jain ‘Hem’
23 April 2013 Retired Sr. Manager
(Mahaveer Jayanti) & Steam Turbine Engineer

Veer Nirvan Samvat 2539 BHEL, Bhopal MP
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XXVII

About transliteration, non-English
terms and stanzas

In this work, the original stanzas of Samayasara written by Acarya
Kundakunda have been first presented in the Devandgari script
and then their transliteration in English (in italics) has been
written. Next, Samskrta version of the stanzas in the Devanagart
script provided by Acarya Amrtacandra has also been included.

There are many new terms of Samskrta/Hindi for which exact
English words are not available. In the interest of accuracy, many
Samskrta! Hindi words have been adopted as such, and have been
shown in italics in the text. Further, the glossary of various such
words has been given as Appendix-1. To reduce the need of referring
to the glossary again and again, at many places in the text the
English equivalents (as close as possible) with the corresponding
Samskrta and Hindi terms have also been used.

In English, there are many words like ‘advice’, ‘food’, ‘fish’,
‘knowledge’, ‘oxygen’, ‘police’, ‘deer’, etc., which spell same in their
singular as well as plural forms. To a reader familiar with the
Samskrta word ‘Bhava’, for example, it may not be easy to visualize
‘Bhavas as the plural of ‘Bhava’. It is felt that if we adopt in English
the same word ‘Bhava’ in singular as well as plural form then there
would not be any confusion or misinformation. Therefore, in the
interest of simplification, it would be very appropriate to adopt
the word ‘Bhava’ in singular as well as plural form. Similarly,
whenever any confusion does not arise, many more Samskrta words
may be adopted with the same spelling in singular and plural forms.
With such notion, the list of ~uch words adopted in this work
includes the following:

Acarya, Ajiva, Ajfiani, Anu, Arahanta, Asrava, Bhava, Deva, Dravya, Gati,
Gatha, Guna, Indriya, Jina, Jiva, Jiani, Kala$a, Karma, Kasaya, Karaka,
Kevali, Mithyadysti, Naya, Nokarma, Paramanu, Paramesthi, Parydya,
Pratyaya, Pudgala, Samaya, SamyagDrsti, SamyagJiant, Sadhu, Sthana,
Siddha, Skandha, Spardhaka, Tattva, Tirthamkara, Upadhyaya, Varga,
Vargana, Vikalpa, Yoga.

‘Karma’ word of Samskrta is a well known English word also.
However, the word ‘Karma’ used here is a technical word of Jain
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metaphysics (see Appendix-6) and has somewhat different
meaning. ‘Karma’ has also been used as ‘Karma-Karaka (see
Appendix-1). Similarly, a reader would note that the word ‘Yoga’
of Jain metaphysics has a meaning (see Appendix-1) very much
different from its popular meaning. Therefore, if the meaning of a
Samskrta term written in italics has not been clarified in the running
text, then in that case it may be helpful for a reader to comprehend

the term by referring to the glossary.

(5) For the purpose of transliteration, the diacritical marks shown in

the following table have been employed.

3 an g ] 3 EZ £ g
a a 1 1 u u I
Y 3 3t A g T 9 S
ai 1) au k kh g gh n
T v S K 3 g g 3
c ch j jh il t th d
< | q q ] g !
dh n t th d dh n
q ® q A q T X i
p ph b bh m y y 1
3 7 T ki g G E B
§ S s h ks tr Jji
HIHN fo
m h
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Introduction

el A dR1, G AtaAt rofy
HiTel Gag-arel, AT G¥ISE] W | |

The above mentioned verse is recited by Jains (specially, by
Digamber Jains) before the beginning of any auspicious work. In this
verse, a devotee says that Lord Mahavira, Gautama Ganadhara, and
Acarya Kundakunda, etc., are auspicious. This shows the auspicious
significance of Acarya Kundakunda’s name which is enumerated next
only to that of Lord Mahavira and his chief disciple Gautama Ganadhara.
The level of reverence of Acarya Kundakunda can also be seen from
the fact that Acarya Vidyanandji [1], Aryika Gyanmati Mataji [2], and
many saints and scholars have written titles like ‘Bhagavdna’ and ‘His
Holiness’ before his name. Acdrya Kundakunda is considered to be
borne in the southern part of India in the second century. He wrote a

large number of scriptures and Samayasara is considered as his most
valuable scripture.

Samayasara and its importance

In the past, Acarya Kundakunda’s Samayasara has been a scripture
of immense interest to a large number of eminent scholars and saints
including Acdarya Amrtacandra (10%* century), Acarya Jayasena (12-13%
century), Pt. Rajmallaji (16" century), Pundit Banarasidasji (16
century), Pundit Todarmalji (18% century), Pundit Jayachandaji
Chhabada (18% century), Shrimad Rajchandraji (19% century), etc.,
who all had studied this treatise in great detail and used it as a basis
for their own respective works. In the past 50 years, a large number of
commentaries and discourses of eminent saints and scholars on
Samayasara have been published [1-12].

Acarya Vidyasagarji [3] writes that every stanza of Samayasara is
filled with nectar and nectar, and he drank and drank this nectar
through his spiritual teacher Acdrya Shri Gyansagarji. It resulted into
an unprecedented Self realization. In his words, “fSraa! (F9a99WR 1)
UA&AE e A 3d A e w9 2 3R A far € war! dar & W @
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A THAR AT T AR sy, Stg—atasy e @ 1, e €@
T | Folasy & ST g3, oqd faepfa &), smensfa «r1”

Satpurusha Shri Kanji Swami often used to comment that the
scripture Samayasara contains the summary of hundreds of thousands
of scriptures; it is a pillar of Jainology; to a seeker it is a desire-fulfilling-
cow (Kamadhenu)... In his words, “U% S9HIUR T AT BT H JFTH
B dEl AT $T UR TN 2; O UIA 91 9% W ®; 9IS @) 98
MY 8...” [4, 5]. He was so much impressed with this scripture that
he gave 19 rounds of discourses [4] on Samayasara, and on the marble -
walls of a beautiful temple in Songarh (Gujarat) he got engraved all
415 stanzas of this scripture together with the stanzas of a few other
scriptures written by Acarya Kundakunada.

Acarya Mahaprajna, a well known Acdrya from Svetamber
Terapanth tradition very nicely summarizes the significance of Acarya
Kundakunda and his Samayasara. He writes, “Jainism is seasoned with
a mature tradition of metaphysics and spirituality. The name of Acarya
Kundakunda shines like a resplendent constellation in the sky of this
tradition. He was an author of many treatises, one of which is
Samayasara, which is the most outstanding one in the field of
spirituality. It is replete with many mystical ideas and many thoughts
worth contemplation.” [ 9(a)].

Muni Mahendra Kumarji in the preface of his book entitled “Acarya
Kundakunda’s Samayasara” writes, “The.ancient philosophical treatises
which deal with the topic of deeper metaphysical and epistemological
expositions have a very important place in the studies of Jain
philosophy. Acarya Kundakunda’s Samayasara can be considered as one
of the most important of such treatises, as far as the Jain authors are
concerned. It has the same value in Jain tradition as the treatises/
scriptures like Brahma Sutra in the Vaidikae tradition and
Visuddhimaggo in the Buddhist tradition. In short, we can say that
for anyone to understand the essence of Jain philosophy,
Samayasara has to be studied.” [9(b)]

Before describing the contents of Samayasara, it may be useful to
introduce some philosophical concepts through an example. We know
very well that a mine containing a large amount of non-gold and a
small amount of gold is called a gold-mine. Regarding a gold-mine we
are clear that a large portion of the soil of the mine is not gold but
every particle of the soil of the mine is valuable. In the same way,
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spiritual teachers clearly know this concept that although every
component of a living being is valuable but a living being in its entirety
is not Jiva (soul), a living being is a combination of Jiva (soul) and non-
Jiva (non-soul) (let us call this as concept-1).

Regarding a gold-mine, we are also clear that the nature of the
soil of a gold-mine is very different from the nature of gold. Further,
the nature of soil varies from mine to mine but the nature of gold
coming from a mine in USA is the same as that coming from a mine in
India. Similarly, spiritual masters are clear about this concept that
the nature of soul is very different from the nature of living beings, and
the nature of living beings change with time and varies from species to
species and individual to individual, but the nature of soul is invariant
(let us call this as concept-2).

Again regarding a gold-mine we know very well that before carrying
out any attempt to realize gold from gold-ore, we scientifically
understand gold as well as associated non-gold, and attain an ability
to differentiate between gold and non-gold. In the same way, spiritual
teachers have clarity about this concept that the realization of the soul
that leads to peace, happiness and bliss is not possible without
understanding the soul (Self} and attaining the ability of visualizing

the difference between the soul and the associated non-souls (let us
call this as concept-3).

These three spiritual concepts are very important. Among these
three, concept-3 encompasses concept-2 as well as concept-1. In treatise
Samayasara, Acarya Kundakunda has attempted to focus on concept-2
and concept-3. The literal meaning of Samayasara is the soul in its
essence or the pure soul. It corresponds to gold (nothing other than
gold) existing in the mine in the above mentioned analogy. It also relates
to the visualization and recognition of the nature of gold (nothing other
than gold) even when it is associated with non-gold in the gold-ore. A
reader may note that it is rare to find other scriptures that have gone
as deep as Samayasara to describe concept-3 and concept-2.

What to do and what not to do for the purification of our souls?
Such questions fall in the area of the soul engineering which is based
on the soul science. Acarya Kundakunda has attempted to answer such
questions in chapter 3 (e.g., see stanza 73). However, in this scripture
the main focus of Acdrya Kundakunda is on the soul science. Therefore,
in this freatise we find more detailed answers regarding questions
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such as what can be done and what cannot be done by a soul. A
realization of the nature related with the possible actions of the soul
leads to the reduction in the ego which in turn leads to bliss.

With a detailed and systematic coverage regarding the soul, Acdrya
Kundakunda’s Samayasdra is expected to be valuable to all those who
are interested in soul philosophy, equanimity, harmony, and peace
with a belief in the eternal soul associated with every living being. It
would also be valuablz to the academicians and scholars who are
interested in Indian Philosophy. Persons who are interested in the
contemporary motivational speakers and authors such as Wayne Dyer
[13], Deepak Chopra [14], Eckhart Tolle [15], etec., may find, in this
treatise, the basic foundation and a deeper understanding of various
concepts mentioned by such authors. A reader may realize that the
understanding of stanzas of Samayasara leads to the clarity of his/her
vision to such an extent that his/her worldly problems can be tackled
and faced in a better way with a higher degree of confidence and
fearlessness which may improve the level of his/her peace, equanimity,
and happiness. It is very likely that a person with an interest in the
scripture Samayasara does not become a victim of depression.

By formal training I am a physicist, but based on my studies and
interest in Samayasara in the past 40 years, I felt an urge of writing
such a book. This book is an attempt to present English version of
stanzas of Samayasara together with my annotations to explain the
concept related with the stanzas. While writing annotations, I have
kept in mind the commentaries of Acarya Amrtacandra, Acarya Jayasena,
and various versions published by modern scholars and saints. I also
kept in mind the length and breadth of J Jainology provided by other
scriptures such as Tastvarthasitra [16], Ratnakaranda Sravakacara [17],
Gommatasara [18] etc., and various scriptures written by Acarya
Kundakunda [19]. In view of the accuracy it could not be possible to
avoid the technical terms. However, I tried to minimize the use of
technical terms and explained the terms at the appropriate places or
in Appendix-1. Some basic knowledge of six kinds of substances, eight
types of Karma, Anekanta, Arahanta, Siddha, ete. , may also be helpful
to some readers in understanding some stanzas. Therefore, these have
been described in brief in the appendices. It may be added that a
description of Tattva is also a basic requirement for understanding
Jain tenets. Therefore, Tattva have been explained in the annotation
of stanza (Garha) 13. For the benefit of those who are interested in the



XXXIHI

original text, the original stanzas of Acarya Kundakunda in Prakrta,
their English transliteration with diacritical marks, and the Samskrta
version provided by Acarya Amrtacandra have also been included.

This task was initiated in December 2007. Already more than two
years of time have been devoted to this project in the past 5 years. In
this duration, I could complete only 144 out of 415 stanzas. In view of
the requirement of long time needed to make the text more and more
concise, precise and comprehensible (by multiple reviewing), some of
my friends suggested that instead of waiting for the completion of all
415 stanzas it is better to publish a part. I liked this suggestion and
decided to publish 144 stanzas (three chapters) as Part-1.

In stanza 5, Acarya Kundakunda writes
o vgwifdes S1eg sroquir widwauT)
SIS TUSST UHT0] GaRbool Bl UT Sed 1151

Meaning : I shall show the indivisible soul separate from others
(Ekatva-Vibhakta soul) using my own spiritual wealth. If I show it,

then you should accept it. If I miss, then you should not pick up any
aberration.

If a personality like Acarya Kundakunda expresses the possibility
of missing something then where do I stand? What should I say? I
apologize in advance for my shortcomings and request the learned
readers for their comments and suggestions for the corrections.
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L. Jaini (Sacred books of the Jainas, Vol. VIII, The Central Jain Publishing House,
Ajitashram, Lucknow, UP, 1930)

Samayasara. Niscaya Aur Vyavahara Ki Yatra, Acarya Mahaprajna (Jain Vishva
Bharati Prakashan, Ladnun, Rajasthan, 1991).

e.g see: Your Sacred Self: Making the decision to be free, Wayne W. Dyer, (Harper
Paperbacks, 1995). A person who is interested in this reference with contents
such as given below may be highly benefited by Samayasara:

“Make an attempt to describe yourself without using any labels. Write a
few paragraphs in which you do not mention your age, sex, position, title,
accomplishments, possessions, experiences, heritage or geographic data.
Simply write a statement about who you are, independent of all
appearances.”

(Taken from chapter 11, ps 269).

e.g., see: Seven Spiritual Laws of Success, Deepak Chopra, (Amber Allen
Publishing, 1994). A person who is interested in this reference with contents such
as given below may be highly benefited by Samayasara:

“Your true Self, which is your spirit, your soul, is completely free of those
things. It is immune to criticism, it is unfearful of any challenge, and it
feels beneath no one. And yet, it is also humble and feels superior to no
one, because it recognizes that everyone else is the same Self, the same
spirit in different disguises.”

(Taken from chapter 1, p.11-12).

e.g., see: A New Earth: Awakening to Your Life’s Purpose, Eckhart Tolle, (Gale
Cenage Learning, 2005). A person who is interested in this reference with contents
such as given below may be highly benefited by Samavasara:
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XXXV

“So who is the experiencer? You are. And who are you? Consciousness.
And what is consciousness? ... Although you cannot know eonsciousness,
you can become conscious of it as yourself. You can sense it directly in any
situation, no matter where you are.”

(Taken from chapter 8, p.304-5).
Tanvarthasutra, Acarya Umisvami.
Ratnakaranda Sravakacara, Acarya Samantabhadra.
Gommatasara (a) Jivakanda (b) Karmakanda, Acarya Nemicandra.

(2) Pravacansara (b) Nivamasara (c) Pancéstika va (d) Astapahuda, Acarva Kundakunda.
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Pre-view (Purva Ranga)
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Vandittu savvasiddhe dhuvamacalamanovamam gadim patte.
Vocchami samayapahudaminamo sudakevalibhanidam. ||1||

dfecar GERIEM gamaraA=TaRaT iRy JTHR |
qETTH FHANTAE 78T Yclbatera o |1 111

Bowing to all liberated souls (Siddha) who have attained the
permanent, invariant, and incomparable state of existence, O’
listeners, I shall narrate the Samayapahuda which has been told

by Sruta Kevali (the great saints well versed in the entire scriptural
knowledge). [1]

Annotation

In this first stanza, Acarya has expressed his intention of
writing the scripture Samayapahuda (also known as Samayaprabhrta
as well as Samayasara) with full gratitude and respect for the
liberated souls (Siddha). His utter humility also leads him to
express that whatever is going to be described here would not be -
new. He writes that it has already been narrated by Sruta Kevali
(the great saints well versed in the entire scriptural knowledge)
in the past.

By releasing all desires, fear, and inclination of attachment
and aversion through penance, when the soul of a living being
becomes successful in breaking all the worldly and Karmika
bonding, the soul attains liberation (Moksa). The soul in such a
state experiences eternal bliss. Such a liberated soul is called
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Siddha. After acquiring this stage of Siddha, the soul continues
to remain Siddha forever. The soul of Siddha is neither bonded
with the Karmika dust nor with the physical body. The region in
the universe where such souls reach and stay forever after
liberation is called Siddhalaya. An equivalent term for “Siddha”
in English is not available but the closest word is “God” (See
Appendix-2).

All Siddha are equal as regards their bliss and other infinite
attributes. According to Jain philosophy, nobody in this cosmos
is spiritually better than a Siddha. The word ‘attained’ in this
stanza conveys that before becoming Siddha in the past every
Siddha was a worldly being. Indirectly, it implies that sometimes
in the future we can also become Siddha. Very positive!
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Jivo carittadansanananatthido tam hi sasamayam jana.
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The beings (Jiva) who stay in their [right] conduct (Caritra),
belief (Darsana), and knowledge (Jiigna) are to be known as Self-

Samaya, and those staying in Karmika and Pudgala matter
(external things) are to be known as non-Self-Samaya. [2]

Annotation

In the commentary named AtmaKhyati, Acarya Amrtacandra has
clearly explained the meaning of Samaya. He explained that
Samaya means the soul (only soul or pure soul). In a living being,
beyond physical body, mind, and emotions the soul is known as
Samaya.

In this stanza, Acarya Kundakunda has classified Jiva into
two categories: (1) Those staying in their own Self (soul or self-
soul), and (2) those staying outside themselves, i.e., in the non-
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Self or external things. The first category of Jiva has been called
as Self-Samaya and the latter category as non-Self-Samaya.

One can take a worldly example: Generally, there are two
kinds of people: (1) Those having contentment with their own
worldly belongings, (2) Those not having contentment with their
own belongings and want to have the belongings of others. In
the spiritual context only our Samaya is our own. Therefore, the
spiritual equivalent of the above mentioned worldly example
would be (1) Self-Samaya and (2) non-Self-Samaya. -

We would see that such a classification of Jiva is very helpful
in describing the importance of staying in one’s own Samaya.

CONOTEBATET WHAAT Hedel sl Alg |
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Everywhere in the cosmos the view of each sovereign and
indivisible Samaya uncontaminated with others is beautiful. The
narration of bonding [with others] produces distortion [in the
beauty]. [3]

Annotation

In Gatha 2, two categories of Samaya (soul) have been defined.
Here Acarya Kundakunda wants to highlight that out of the two
categories (Self-Semaya and non-Self-Samaya), the Self-Samaya
category is beautiful and the non-Self-Samaya category shows
distortion. The non-Self-Samaya category has a concept of
assoclation or bonding with others.

The bonding is temporary. There is a starting time of a bond
and an ending time for every bond. It may be noted that the
truth is always beautiful and eternal. A lack of permanency
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indicates a lack of beauty. Therefore, a description of temporary
encroachment of one Samaya into another or the notion of
bonding of one with another produces the distortion in the above
mentioned beauty. An encroachment violates the sovereignty.

In addition to this point, this stanza has more general
applicability. In the commentary of this stanza, Acarya
Amrtacandra has taken a broader meaning of the word ‘Semaya’.
Here by Samaya he means any eternal living or non-living
substance (Dravya) [see Appendix-3 for details regarding
Dravya]. With this generalized meaning of Samaya, one gets a
broader canvas to understand and appreciate this stanza.

A Dravya cannot be created and cannot be destroyed. It is
eternal. If we focus our view at the level of an isolated Dravya,
there is no wear and tear. Its survival does not depend on others.
It is a sovereign entity. With this view, if we perceive each
sovereign Dravya (Samaya) then we would see eternal beauty,
everywhere, in each Dravya (Samaya). This stanza motivates
us to visualize such beauty of each Dravya even when it appears
in combination with others.

Question: We see beautiful flowers made by bonding of many
atoms and molecules. Does it contradict this stanza?

Answer: No. So long as we focus on the bonding, we see a flower
having a temporary beauty. But we should not forget that it
would be thrown away in a few hours/days from the vase.

Question: Everywhere, whether it is a family, or a society, or a
flower, or a house, we see the combinations or togetherness
or the bonding. Does it mean that nothing is beautiful?

Answer: You see external beauty in your spouse or your child,
and in the name of bonding you want to ‘own’ him or her.
When you do so, you come across conflicts. When you
recognize the presence of individual eternal soul, which is
similar to yours, in each of them, you would avoid many
conflicts and your family life would be more enjoyable.
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Acarya Kundakunda wants to focus on the individual
constituents (Samaya) of every composition even when they are
in combination. Once you visualize the individual constituents
you would realize that each constituent is eternal, sovereign,
and has its identity. Then even in a fading flower you may note
the presence of eternal ever fresh Pudgala Paramanu (a Pudgala
Paramanu is smaller than atoms and molecules of modern science.
By Pudgala Paramanu we mean an ultimate indivisible unit of
physical matter/energy). Each Pudgala Paramanu is a Dravya
(Samaya) and it does not become old with time. There is nothing
like ‘ageing’ of any Pudgala Paramanu. A Pudgala Paramanu is
always fresh. In general, a Samaya is always fresh. When you
focus on a composition or bonding, then you find some things as
beautiful for some time and the same things as ugly or dirty on
some other times. But when you focus on the individual eternal
constituents of a composition then you are able to visualize the
eternal beauty.

If we go still deeper, we would see that Acarya also wants us
to realize that a bonding is always a ‘so called bonding’ as it is
never permanent. (For more details regarding the scientific
aspects of bonding: see Appendix-4)
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The narrations of sensual enjoyment and pleasure, and
bonding have been heard, known, and experienced by all [hence
these are easy]. But only the realization of the Self as an

indivisible entity separate from others is not easily available.
(4]
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Annotation

In this stanza, Acarya Kundakunda has described that all
have heard, all are aware, and all have experienced sensual
enjoyments and pleasures, and bonding. But it is not easy to
achieve the realization of the indivisible Self separate from
others. With the mention of the word ‘heard’ in the first part,
the author also wants to indicate that even many might have
not heard of the sovereign soul uncontaminated with others. First
we hear, then we try to understand, and then we try to realize.
The Acdryais concerned that many people might not have heard
of this concept.

If somebody goes to forest for achieving heaven for the sensual
enjoyment and pleasure in the next life, then it would be called
as an activity related with the sensual enjoyment and pleasure.
Keeping this in mind right from the beginning, Acarya
Kundakunda is bringing the attention of his readers to the
realization of the true Self.

In the next stanza, a word ‘Eyattavihattam’ has been
introduced by the author. The same word in Samskrta as well as
in Hindi has been translated as ‘Ekatva-Vibhakta’. This word is
used as an adjective of the soul. By the Ekatva-Vibhakta soul
the Acarya describes a soul separate from others (Vibhakta) and
an indivisible, one, and sovereign entity in itself (Fkatva). Here,
it would be appropriate to adopt the same word Ekatva-Vibhakta
in English also. In this stanza, the author has expressed his

observation that people are very much unaware of Ekatva-
Vibhakta soul.
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I shall show the indivisible soul separate from others (Ekatva-
Vibhakta soul) using my own spiritual wealth. If I show it, then

you should accept it. If I miss, then you should not pick up any
aberration. [5]

Annotation

In this stanza the author has specified his intention of
showing the Ekatva-Vibhakta soul using his own spiritual
wealth. He makes it clear that he is not going to convince us by
any external attribute. In effect, he is saying that based on his
own Self realization, he would show the Ekatva-Vibhakta soul.

The author has used word ‘show’ two times in this stanza. It
indicates his high level of confidence. He anticipates that his
readers would be able to ‘see’ the presence of the Ekatva-Vibhakta
soul which he is going to show.

In the second half of this stanza, he says that after studying
this treatise, if you could ‘see’ the presence of the Ekatva-
Vibhakta soul, then you should accept it. He further cautions
that if he misses in showing the Ekatva-Vibhakta soul, then in
such a situation one should not pick up any aberration or
misconception.

Depending on the intellectual level and previous
understanding of a reader, a description may be sufficient for
some readers and the same description may not be sufficient to
others. The differences may also be in the vocabulary or grammar
or punctuation. Therefore, to a reader who needs more detailed
explanation in an alternative way, the Acarya conveys in advance
that it is likely that he might have missed some thing. He is
kind enough to give a note of caution to such readers that they
should not go with any aberration or misconception.

This stanza concludes the introduction part. This introduction
part is very scientific. Even in modern times, the introduction
part of the scientific papers is written in this style: Invariably,
in the introduction part of the scientific research papers, an
author (s) first attempts to describe his research area, then he
presents the importance of that area, then he describes the
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deficiency of some important things or knowledge in that area,
and then he mentions how he is going to solve the problem.

Here also one notes the same scientific pattern. In stanza 2,
the Acarya has introduced the topic; then the author mentioned
about the beauty of the Ekatva-Vibhakta Samaya, and the
shortcomings of the narrations of bonding or movies of temporary
associations (stanza 3). Next, he says that everybody has heard,
understood, and experienced the narrations of bonding, but one
rarely gets a chance to hear, understand, and experience the
Ekatva-Vibhakta soul (stanza 4). Finally, here he writes that he

is going to show the Ekatva-Vibhakta soul using his own spiritual
wealth.

Question : It is O.K. It is clear that the approach of Acarya
Kundakunda is scientific. But what is a big deal in it? People
are suffering from poverty, health crisis, lack of love and
respect, war, drought, and sufferings of 8.4 million Yonis
(various kinds of past lives as insects, animals, hellish beings,
etc.). Would it not be more appropriate for us to read that
treatise which addresses these issues? Why to devote our
precious time to learning about soul?

Answer: These issues were certainly in the mind of Acarya
Kundakunda. We know this on the basis of his other writings
in which he covered such aspects. But in this treatise
Samayasara, his description is not focused on going from one
problem to another problem. Therefore, he first put all these
problems of worldly beings in one bag with a tag, “Narrations
of Sensual Enjoyment, Pleasure, and Bonding” (verse 4), or,
“Movies of Temporary Associations” (stanza 3). He wants us
to know that the poverty is a baggage of bonding, the sickness
is a baggage of bonding, and sufferings of 8.4 million Yonis
are also movies of temporary associations. In short, all our
worldly issues can be placed in one bag. The Acarya wants us
to realize that we are separate and different from this
baggage. Without this understanding, we would hate one bag
and would crave for another bag. He wants us to experience
the beauty of the indivisible, sovereign, and eternal soul. He
wants to provide a Master-Key to open all kinds of locks to
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deal with all kinds of worldly sufferings. He knows that such

realization would be very much powerful in reducing our
worldly sufferings.
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The knower (JiayakaBhava), i.e., the soul is neither attentive
(Apramatta) in the Self nor non-attentive (Pramatta) in the Self.
(n this way the soul is called pure. And the knower (soul) that is
known is [always] one and the same. [6]

Annotation

This stanza narrates the soul from Niscaya Naya (i.e., the
Real point of view). With this point of view, a soul is neither
impure nor it undergoes the purification procedure. The impurity
associated with the soul is not the soul. In this sense the soul is
always pure. From this point of view, a soul is a soul, nothing
else. It is knower, it was knower and it would always remain a
knower.

In this stanza, two new words have been introduced: (1)
Apramatta (2) Pramatta. In Jain philosophy, 14 stages of the
spiritual growth of a soul have been described. The final stage of
Siddha (a liberated soul) is attained immediately after reaching
14 stage. These stages are technically known as Gunasthana.
Gunasthana literally means the position in the merit. For a
rigorous and accurate description of Gunasthana one needs to refer
to the related scriptures (e.g., Gommatasara). However, for an
approximate idea of the Gunasthana concept just sufficient to
introduce Pramatia and Apramatta terms of this stanza, the
following brief description is worth noting: A monk who has
realization of the Self and does not have sensual desires and
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worldly possessions is considered to be swinging in 6" and 7t
Gunasthana. Such a monk while involved in walking/talking/eating
is likely to be in 6% Gunasthana. The same monk in a state of
attentiveness in the Self (even while walking/talking/eating) is
in 7% Gunasthana. A living being in the first Gunasthana is unaware
of the true nature of the soul. The stages from Gunasthana 1 to
Gunasthana 6 are called Pramatta. The literal meaning of
Pramatta is unattentive to the soul or lazy or non-vigilant. The
stages from Gunasthana 7 to Gunasthana 14 fall in the category of

Apramatta (the prefix ‘A’ with Pramatta makes Apramatta that
means ‘not Pramatta’).

This stanza says that the soul is neither Pramatta nor
Apramatta. The soul is only the knower. Acarya Kundakunda
wants us to focus our attention on the indivisible soul separate
from all others (Ekatva-Vibhakta soul) even when it appears to
be bonded with the externals such as human body, Karma, greed,
lust, etc. He wants us to realize the eternal soul, the knower, the
same soul in every situation. This stanza leads us to visualize
the same soul even when the externals surrounding the soul
change.

Question: Consider a person busy in making money (in the first
Gunasthana) and a saint under deep meditative stage
(Apramatta). Whether the difference in these two persons is
only in externals? Whether internally both are same?
Internally, a person busy in making money may be
experiencing the tension and the saint may be in a blissful”
state. How can we say both as the same?

Answer: As persons, both are not the same, but the Ekatva-
Vibhakta soul in the businessman is exactly same as that in
the saint. Here Acarya Kundakunda has focused on the eternal
and internal aspects beyond time, emotions, etc. In this
treatise, in the next chapter we would learn that tension,
greed, anger, etc., associated with a soul are not internal
aspects of the soul in a true sense. A true internal aspect is
not influenced by the external events or things. Greed, anger,
etc., depend on externals.
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In stanza 5, Acarya Kundakunda has stated that he would
show Ekatva-Vibhakta soul in this treatise. Therefore, we
should keep in our mind that he is going to write many
stanzas in order to show the Ekatva-Vibhakta soul. We should
be patient. One would have a better clarity after

understanding the existence of the Ekatva-Vibhakta soul in
every being.

Question: We don’t see any advantage in visualizing the same
pure soul in a saint and a thief. It may hinder our spiritual
growth. How can this knowledge be useful?

Answer: (a) Imagine a young boy being coached by his father.
His father is a gold-smith. One day the boy noted that his
father sold a beautiful necklace to a customer in exchange
for an old fashioned ornament of nearly same weight. In cash,
he received only a small sum of money as making charges.
His father explains that the old fashioned ornament also has
same quantity of gold in it. After hearing this explanation
the boy says, “I do not see any advantage in seeing the
existence of the equally valuable pure gold in a beautiful
necklace and in the ugly-torn-old fashioned ornament. By
explaining to me the existence of the same pure gold even in
the ugly and old fashioned ornament, you are indirectly
suggesting to me that I may choose that old fashioned
ornament for my wife to wear. But I am sorry to say that I
cannot agree with you as it may hurt my relations with my
wife.”

If you were his mentor, how would you respond? You may
say to such a young boy that he should understand the facts
related with the gold to be a successful gold-smith. But in
making the decisions related to his wife, he should consider
her choice. Just to fulfill her choice, he should not block the
facts associated with gold. He can fulfill the choice of his wife
without distorting the truth. In the same way, an
understanding of the existence of the same pure soul in a
saint and a thief does not prevent a judge from punishing
any person as per laws of the land.
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A molecular scientist says that any molecule of water (H,0)
in a gutter is a pure water molecule and exactly similar to a
molecule of water in a distilled water bottle meant for the
injection. When he explains this point, he never means that
either you stop learning the science or start using the water
of gutter for the purpose of injection. You are expected to
make use of the knowledge appropriately. In this regard, it
may also be noted that this stanza does not approve any sin.

(b) The truth narrated in this stanza is highly valuable. If it
is understood correctly, then even a thief may also adopt a
spiritual path and may no longer remain a thief.

JaeRUEfeFafs onfdrRT TR Wi omoT |
ur far oot o SRS o1 AT ATURN FET U7

Vavaharenuvadissadi nanissa caritta damsanam nanam.

Na vi nanam na carittam na damsanam janago suddho. 11711
HIERINUR T sfAaRa gofH s |

iy 57 7 9RE T 39 s g 1711

From the relative point of view (Vyavahara Naya), conduct,
belief and knowldge are attributed to the knower (soul). [But
from the real point of view (NiScaya Naya)], there is neither
knowledge, nor conduct, nor belief; the knower (soul) is pure. [7]

Annotation

In the previous stanza, it has been explained that (from the
real point of view) the soul is always pure. Its purity never
undergoes any change. Here, another important aspect related
with the purity of the soul is being highlighted. This stanza says
the following: according to the relative point of view a soul is
described to have the attributes such as knowledge, conduct,
and belief, but from the real point of view a soul is not to be
considered as a combination of these attributes. A combination
is impure whereas the soul is always pure.
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A house may have a bed-room, a kitchen, a living room, a
store room etc. On the basis of such common experience, one
may think that a soul also may have its different attributes as
its parts at its different or all locations (Pradesa) of the soul. To
avoid this misconception, here Acarya Kundakunda categorically
wants to convey that one should experience the soul as a single
and pure identity, and not as a mixture.

Question: What is harm in considering the soul as a mixture of
many attributes?

Answer: (1) It is not right to consider the soul as a combination
of many attributes. Different attributes such as conduct,
belief, knowledge, etc., are not like jewels, and the soul is not
like an ornament made by their combination. (2) Such a jewel-
ornament-model of the soul would hinder the realization of a
single and a whole soul in the deep meditative state. (3)
Different attributes of the soul can never be separated.
Regarding a white crystal of sugar, one cannot say that its
sweetness (taste) and whiteness (color) exist separately.

Question: The Acdrya has already mentioned in the previous
stanza (Gdatha 6) that the soul is pure. What was the necessity
of saying it again in this stanza that the soul is pure?

Answer: Acarya Kundakunda wants to explain the concept of
the pure soul in this treatise from all possible angles. In
stanza 6, the perspective was that the soul always remains
unattached with others; therefore, the soul neither becomes
less pure nor more pure. In other words, in Gatha 6, it has
been shown that the knower is not a mixture of the soul and
the changing associates. A mixture cannot be pure. Therefore,
here Acarya further explains that the soul is not a mixture of
its internal attributes (conduct, belief, knowledge, etc.)

Question: According to this Gatha, the relative point of view
(Vyavahara Naya) gives a description that contradicts the
reality described by the real point of view (Niscaya Naya). From
the relative point of view, a soul has attributes such as
conduct, belief and knowledge, but from the real point of view
the soul is not a mixture of such attributes. In view of this
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contradiction, we would like to know why do we need both?
Should we not ignore the relative point of view which does
not agree with the reality given by the real point of view?

Answer: The answer of this question has been provided by Acarya
Kundakunda in stanzas 8 to 12.
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Just as it is not possible to explain to a non-Aryan person
without using his non-Aryan language, in the same way, it is
not possible to explain the reality [to a common person] without
using the relative point of view (Vyavahara Naya). (8]

Annotation

There is a difference between the message and the language
used to communicate the message. The main task is to convey
the message. It requires an appropriate language. One cannot
communicate the real contents of a message to a person without
using the language understood by him. Therefore, in order to
convey the message of the real point of view to a common person
it becomes necessary to use the language of the relative point of
view which he can understand. The real point of view contains
the reality but we need the relative point of view as a means to
explain it to a common person. In this sense the relative point of
view 1s important.

It is not easy to explain the soul to a beginner. To a beginner,
its description based on the real point of view would go over the
top of his head. Before coming to such a stage, many other stages
of teachings are essential. To a kid, first the difference between
a living and non-living based on the body and senses is explained.
Such an explanation requires the relative point of view. Then a



Soul Science : Samayasdara by Jain Acarya Kundakunda 15

stage comes when it is taught to him that the body associated
with the living being is not the soul, but the thoughts of a person
belong to the soul. This description is also based on the relative
point of view as in reality the thoughts are different from the
soul. Then the next stage, and the next stage..., etc.

This is not only as regards to the soul. Even in science, it is
not easy to explain a concept as simple as electricity. The accurate
description of electricity is very difficult. But one tries to explain
it starting from electric bulb, electric wires, electric charges,
electric appliances such as TV etc. But an advanced
knowledgeable person knows that an electric wire or an electric
bulb is not electricity.
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One who knows only the pure soul through Bhava-Sruta-Jiana
is called the Sruta-Kevali {from the real point of view] by the saints
who are illuminators of the cosmos. [9]

One who has the knowledge of the scriptures in its entirety
is called the Sruta-Kevali [from the relative point of view] by
Tirthamkara. As the entire knowledge is the soul, therefore, the
person having the scriptural knowledge in its entirety is the Sruta-
Kevali. [10]
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Annotation

In the commentary by Acdrya Amrtacandra it is clearly stated
that the definition of Sruta-Kevali given in Garha 9 is a defimition
from the real point of view, and that given in the first half of
Gatha 10 is a definition from the relative point of view.

If somebody says that he understands the concepts of physical
matter (this corresponds to the language of the real point of view)
then it may be the abstract information for many. But if he says
that he has read and understood such and such books of physics
(this corresponds to the lahguage of the relative point of view)
then many persons would easily understand as to what he is
saying.

In the same way, it is easy to understand the point that one
has the knowledge of all scriptures (language of the relative point
of view). But it is difficult to comprehend the abstract concept
that one has an understanding of the soul (language of the real
point of view) on the basis of Self contemplation and realization
(Bhava-Sruta-Jidana). With these notions, Acarya Kundakunda
explains in these stanzas that it is easier to explain the concept
of $ruta-Kevali through the language of the relative point of view.

Further, in the second half of stanza 10, Acarya Kundakuada
explains the link between both the points of view. He shows for
this case that the main theme described by the real point of view
is also implicitly described by the relative point of view.

These stanzas also indirectly convey a valuable point that
the purpose of reading, listening, and understanding scriptures
is to know the soul. In Gatha 15, we would see this concept in
more explicit language.
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The relative point of view reveals the unreal and the real
point of view describes the real. A soul who takes refuge in the

real point of view verily becomes SamyagDrsti (a being with right
belief). [11]

Annotation

Here the Acaryais explicitly stating that the description given
by the relative point of view is unreal and that given by the real
point of view is real. It may sound contradictory to a beginner.
Therefore, a more detailed description of both points of view (real
and relative) is needed to remove the misconception. With this

objective, both points of view are being described in more detail
in Appendix-5.

For the sake of a quick understanding we would simply say
here that many a times we need unreal description also as it
serves some purpose (see stanza 8). For example, when a plastic
bottle filled with milk is called a ‘milk-bottle’ then this unreal
description (milk-bottle) of the plastic-bottle instead of the real
description (plastic-bottle) also serves some purpose.

When we explain to a kid the difference between a living
and non-living on the basis of the movement of the body and
functioning of the senses, then the identification of life on the
basis of the body also serves some purpose. The real point of
view describes the life on the basis of the soul only which is
invisible. Thus starting from a description of the life by the
relative point of view, we eventually reach the stage of
understanding the invisible soul describced by the real point of
view.

Becoming a SamyagDrsti (a being with right vision or right
belief) is regarded as one of the greatest achievements of life. It
is also called a first step towards liberation. Only aftér becoming
SamyagDrsti one is considered to be on the path of liberation. Here
Acdrya is emphasizing the importance of the real point of view
by explaining that in order to become a SamyagDrsti one must
take refuge in the real point of view. The logic behind this is
given in the first line of this stanza (the relative point of view
reveals the unreal and the real point of view describes the real).
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For those who experience the supreme state of the soul, the
real point of view which describes the pure [soul] is knowable.
Those who have not yet achieved the supreme state are to be
addressed by the relative point of view. [12]

Annotation

This stanza explains that the relative point of view would be
useful till one experiences the supreme stage. To a beginner,
education through the relative point of view is helpful in
understanding the soul (see Gatha 8). A refuge in the real point
of view leads to SamyagDarsana (see Gatha 11). Even after
becoming SamyagDrsti, one may experience hunger, cold,
emotions, pleasure and pain. During such spiritually advancing
stages, through the relative point of view one can appropriately
understand such impurities of thoughts and actions. Such
knowledge becomes helpful in further spiritual development. In
the supreme stage, one experiences the pure soul described by
the real poit of view.

Acarya Amrtacandra in his commentary of Samayasara writes
that both points of view (real and relative) are useful. If you
leave the real point of view then you would lose the Tattva (the
understanding of the real substance), and if you leave the relative
point of view then you would lose the Tirtha (the sacred path).
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[The Tattva or elements of the path of liberation] — Jiva (soul),
Ajiva (non-soul), Punya (virtue), Papa (vice or sin), Asrava (influx
of Karma), Samvara (stoppage of influx of Karma), Nirjara (partial
shedding of previqusly bonded Karma), Bandha (bondage of
Karma), and Moksa (liberation or complete shedding of all
Karma)— comprehended from the real point of view amount to
SamyagDarsana. [13]

Annotation

Jiva (soul), Ajiva (non-soul), Punya (virtue), Papa (vice or sin),
Asrava (influx of Karma), Samvara (stoppage of influx of Karma),
Nirjara (shedding of previously bonded Karma), Bandha (bondage
of Karma), and Moksa (liberation) are known as nine-elements
(Nava-Tativa or Nava-Padartha) related to the path of liberation.

These elements have been described by Acarya Kundakunda
in this treatise in various chapters: Jiva and Ajiva in chapter 2
(verse nos. 39-68), Punya and Papa in chapter 4 (verse nos. 145-
163), Asrava in chapter 5 (verse nos. 164-180), Samvara in chapter
6 (verse nos. 181-192), Nirjara in chapter 7 (verse nos. 193-236),
Bandha in chapter 8 (verse nos. 237-287), and Moksa in chapter
9 (verse nos. 288-307). In addition to these chapters, chapter 3
(verse nos. 69-144) and chapter 10 (verse nos. 308-415) cover
other very significant aspects.

It would be appropriate here to describe in short the meaning
of these nine elements. Jiva (soul) means an eternal substance
having attributes of perception, knowledge, etc. Each living being
has an eternal soul. To a beginner, Acarya explains that instead
of recogni:ing ourselves as human beings having a soul inside,
each of us should understand that I am a soul associated with
the physical body and experience of a human being. T am a soul’,
‘l am an eternal soul’, such concepts have been explained in
various stanzas in this freatise in various ways.

Ajiva (non-soul) means a substance which is not Jiva (soul).
All chemicals, photons, phonons, protons, neutrons, electrons, etc.,
and their combinations such as table, chair, cup, pen, etc., are
Ajiva.
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A living being under the influence of Ajiva feels/thinks/
experiences disturbance, pleasure, pain, etc. To most of the
worldly beings such disturbance happens continuously at every
moment. Such feelings/thoughts/reactions/experiences of
disturbance, etc., are called Karma of the living being. According
to Karma theory, by such reactions/feelings/thoughts the bonding
of the Karmika dust with the soul takes place. The influx of the
Karmika particles before bonding is called Asrava and the bonding
with the soul is called Bandha. If the feelings/reactions, etc., are
virtuous then the related Asrava and Bandha are called Punya
Asrava and Punya Bandha. If these are sinful then the related
Asrava and Bandha are called Papa Asrava and Papa Bandha.

The nature of Karmika dust, duration of bonding of the Karmika
dust with the soul, the consequences of such bonding, etc., happen
according to the complex but definite laws of the Karma theory.

By way of spiritual practice when the influx of Karma is
stopped then such a stoppage at that moment is called Samvara.
The partial shedding of pre-existing (bonded) Karma is called
Nirjara. It takes place in two ways: (a) the shedding of a particular
Karmika dust immediately after its fruition, and (b) the shedding
by way of Tapa (penance) associated with the Self realization
before the fruition.

When all the bonded Karmika dust gets detached from the
soul, then that state of the soulis called a liberated state (Moksa).

The soul in such a state experiences bliss forever. Such a liberated
soul is called Siddha.

When the description of Punya, Papa, Asrava, Samvara, Nirjara,
Bandha, and Moksa is given on the basis of Karmika dust particles
then the related elements get an adjective Dravya, 1.e., we use
the terms Dravya Punya, Dravya Papa, Dravya Asrava, Dravya
Samvara, Dravya Nirjara, Dravya Bandha, and Dravya Moksa. But
when we focus on the related state of the soul (e.g., related
thoughts) then we use adjective Bhava to these elements, i.e., we
call Bhava Punya, Bhava Papa, Bhava Asrava, Bhava Samvara, Bhava
Nirjara, Bhava Bandha, and Bhava Moksa. Let us take one example:
to be free from bonding with all Karma or Karmika dust is called
the Dravya Moksa and the bliss experience or total freedom
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experience of the soul is called the Bhava Moksa. (Analogy: A
prisoner when comes out of the jail, then the act of physical
freedom is called Dravya freedom, and his psychic experience of
the freedom is called Bhava freedom.)

Now we come to the concept ‘knowing the nine elements from
the real point of view’. One may ask: ‘Is it not sufficient to know
the soul alone from the real point of view?

The answer of this question would be very useful. For the
purpose of having SamyagDarsana, or for knowing the soul, we
need an understanding of all nine elements so that they help in
understanding the soul very clearly. When we are to separate
oranges and lemons placed in a basket then we need an
understanding of lemons as well as oranges to the extent that
we can differentiate the two. Similarly, the understanding of
each of these elements helps in visualizing its difference with
the soul. The realization of ‘what the soul is not’ is also a part of
knowing ‘what the soul is’.

When we buy a residential house or a piece of land/plot/lot
then the map of the property shown in the official sale deed
document not only shows the main property but also shows the
neighboring plots/houses/streets, etc. The description of
neighboring houses serves a definite purpose. Each boundary in
the related direction serves a purpose of highlighting the location
of the main property. In the map of India, Indian Ocean, Bay of
Bengal, the neighboring countries Pakistan, Nepal, Bangladesh,
etc., are also shown. Here also the purpose behind showing other
countriss or ocean is to highlight the location of India.

The same analogy may be used for the soul (Jiva) and other
elements. In the vision/picture/map of a SamyagDrsti the soul
remains highlighted and the concept of all other elements serves
a purpose of highlighting the soul. The Acdrya calls such map/
vision/understanding as a knowing of nine elements from the
real point of view.

Let us take another example of extracting pure gold from
the gold mine. One needs an understanding of gold, soil of the



22 Pre-view (Purva Ranga)

mine containing gold, coexistence of soil and gold in the mineral,
the process of purification, etc. When the scientist and engineers
research to develop the purification process then they remember
very well their focus on gold. Their research about the soil and
purification process can be made under a limit by keeping the
focus on the gold extraction. Every act of research and
development remains connected to the extraction of the gold. In
the laboratory, mine, and everywhere the ‘GOLD’ gets
prominence. The mine contaiaing a large amount of non-gold
and a small amount of gold is called the gold-mine.

We would find that in the remaining part of this sacred
treatise, the description of each of the nine elements has been
provided with a focus on the soul (the real point of view). For the
detailed description of nine elements, from the relative point of
view, one may refer to other scriptures. Since the description of
all these nine elements in this treatise highlights the soul, Acarya
Amrtacandra’s commentary of this treatise has been named by
him as ArmaKhyati (Atma+Khyati; Atma = soul, and Khyari =
highlighted). It is interesting to note that in AtmaKhyati, Acarya
Amrtacandra used this stanza (Gatha 13) to introduce and explain
the word ‘AtmaKhyati’.
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A point of view that perceives the soul as unbonded and
untouched (Abaddhasprsta), non-varying (Ananya), steady
(Niyata), free from any division in terms of its attributes (Avisesa),
and uncombined (Asamyukta) is to be known as the pure (real)
point of view. [14]
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Annotation

In this stanza Acarya Kundakunda states that the pure (real)
point of view perceives the following regarding the soul:

(a) Unbonded and untouched (Abaddhasprsta): The real point
of view perceives that a soul is neither bonded nor touched
by Karmika and physical body. Such a knowing is very
different from the understanding provided by the relative
point of view. The relative point of view perceives that soul
of a worldly being is bonded by the Karma.,

Question: Can the soul of a worldly being having a physical
body be considered as unbonded or untouched with Karmika

dust or physical matter? Is it correct to have such
understanding?

Answer: It is easy to understand that Karmika particles and the
physical body associated with the soul of a worldly being
occupy the same space as occupied by the soul. If we focus on
this aspect then we would say that the soul is bonded and is
not untouched. A point of view with such a focus is called the
relative point of view. In Gatha 4, Acarya Kundakunda has
stated that it is easy to have such a point of view where we
perceive ourselves as bonded.

Acarya Kundakunda wants to show us from an angle where
we can perceive the eternal aspect of the soul. He is pointing
out the possibility of perceiving such aspects which do not
depend on time. He wants us to see the Trikali Dhruva
(invariant with respect to time; i.e., same in present, pas:
and future) soul. He is guiding us to comprehend the eternal
and changeless dimension of our soul.

When X-ray photograph is taken then the skin and flesh do
not appear in the photograph. Such an X-ray photograph
serves some purpose. Similarly, in this stanza we are getting
a view of ours where we see only our soul, where we see only
that which does not change with time. For understanding
this point of view, we need to transcend time (just as a X-ray
photograph transcends skin and flesh). While explaining this
stanza Acarya Amrtacandra in Kalasa 12 writes that with sincere
efforts one should try to have such a clear vision where one
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can see oneself beyond the Karmika association of present,
past, and future.

After reading this, one may say, “One can accept all this if
there is basis to see that there is no permanent effect of different
physical bodies on the soul. What is the philosophical basis to
perceive that Karmika dust or physical bodies associated with a
soul do not make any permanent effect on the soul?” Its answer
is simple: the answer is based on the fact that all liberated souls
experience similar infinite bliss, infinite knowledge, etc. The
existence of identical infinite blissful state of all liberated souls
proves that there has not been any permanent impact of the
past associations of physical and Karmika bodies.

For understanding other concepts of this stanza also above
answer would be helpful.

(b) Non-varying (Ananya): The real point of view perceives
that the soul is always the same soul. It does not change
when it gets a human body or an animal body. When external
physical body of a soul changes from an animal body to a
human body in the next birth then by this transition also the
soul does not change. It never becomes different (It is
Ananya). A gold piece can have different forms such as a
necklace, bracelet, bangle, etc., but the gold is invariant in
all the forms. One can have an understanding of unchanging
gold even when the form is changing.

(c) Steady (Niyata): As we grow old, the shape, size, and
activities of the human body change, but the real point of
view perceives the soul as time independent. From such
perspective the soul is always steady (Niyata).

(d) Free from any division in terms of its attributes
(AviSesa): From the relative point of view there are many
attributes of soul, e.g., soul has knowledge, soul has
perception, soul has bliss, etc. But from the pure (real) point
of view a soul is a soul. The pure (real) point of view does not
analyze the soul in fragments or does not view as a
combination of many attributes, i.e., the pure (real) point of

view perceives the soul as free from any division in terms of
its attributes (Avisesa).
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(e) Uncombined (Asamyukta): From the relative point of view,
the soul of an angry person is considered as a soul
contaminated with the anger. But the pure (real) point of
view perceives the soul uncombined with all such temporary
feelings, reflective thoughts, and emotions (Asamyukta).
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One who perceives one’s soul as unbonded and untouched
(Abaddhasprsta), non-varying (Ananya), and free from any division
in terms of its attributes (Avisesa), perceives the entire Jain
doctrine which includes the external scriptural knowledge and
the experiential internal knowledge of the soul. [15]

Annotation

This stanza implies that the Jain doctrine leads to the
realization of the Self as viewed by the pure (real) point of view.
In stanza 9 also, one notes the similar theme. The purpose of
giving details in thousands of pages in Jain scriptures is also
the same. It also highlights the importance of the concept
provided by the pure (real) point of view.

Question: Does it mean that Jain doctrine consists of only the
pure (real) point of view?

Answer: Jain doctrine includes the relative point of view also.
One may recall stanza 8, where it has been stated that the
relative point of view is also needed. It is not possible to
explain the concept of the real point of view without the
relative point of view. It goes without saying that a society
needing food also needs kitchen, utensils, cook, farming, code
of conduct, etc.
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Question: The previous Garhd mentions five adjectives of a soul
but here we note only three. Does it mean that the remaining
two (Niyata and Asamyukta) are not important?

Answer: All five are important. One who perceives the three
adjectives given here would also be able to perceive the
remaining two, without special efforts. In the commentary
of this stanza, Acarya Amrtacandra has explicitly mentioned
all five. Acarya Jayasena has also mentioned in the
commentary of this stanza that other two adjectives are to
be included by way of context.
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The seekers [of eternal bliss] should always be devoted to
[right] belief, knowledge, and conduct. However, it should be
noted again that all these three are the soul from the real point
of view. [16]

Annotation

To clarify the concepts from both the points of view (real and
relative) and to correlate these two points of view, in many
stanzas in this treatise, Acarya Kundakunda has described one
concept according to the relative point of view in the first half of
the stanza, and then in the second half of the same stanza he
has made some comments on the same point according to the

real point of view. We have already seen this trend in stanzas 7
and 10.

From the relative point of view, in Jain scriptures, the path
of liberation is usually described by way of explaining right belief,
right knowledge, and right conduct. These three are popularly
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known as three-gems (Ratna-Traya) by the Jains. Acarya
Kundakunda has recognized the importance of these three-gems
in the top line of this stanza. In the second line of this stanza, he
wants to say that the description of the path of liberation in
terms of the three-gems is consistent with the previous stanzas
in which the knowing of the soul from the real point of view has
been highlighted. To do so, he has stated that from the real point
of view, these three-gems are nothing but the soul. We would

learn more about the soul and the three-gems in the next two
stanzas.
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Jaha nama ko vi puriso rdyanam janiana saddahadi.
To tam anucaradi puno atthathio payattena. ||17||
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- Just as a person desirous of money serves a king by all efforts
after knowing and believing in the king, in the same way, one
who is desirous of attaining the liberation should make all efforts
to know, believe in, and immerse in the soul-king. [17,18]

Annotation

It is well known that a person desirous of wealth serves the
king after correctly knowing and believing in the king. In this
process, all three aspects —knowing, believing, and serving - are
related with the same king.
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Acarya Kundakunda applies the analogy of king to the soul
in stanza 18. Here he explains that one who is desirous of
attaining the liberation should first know the soul. When one is
convinced that the soul exists, when one knows the unchangeable
soul, and knows that such a soul is me (self) then such a knowing
leads to right belief (SamyakDarsana). With right belief the
spiritual knowledge becomes the right knowledge (SamyakJfiana).
After such belicf and knoweldge the devotion to the soul or
staying or immersing in the soul can be possible and it is called
right conduct (SamyakCaritra).

Gatha 18 elaborates stanza 16 where it has been stated that
from the real point of view, the three-gems (SamyakDarSana,
SamyaklJiiana, and SamyakCaritra) are nothing but the soul. This

stanza also motivates one to achieve these three-gems to attain
liberation.

Question: The soul itself is the knower. Then why should one
make efforts to know the knower?

Answer: No doubt every soul has an attribute of knowing.
Everybody (whether a baby or an ignorant person or a scholar)
experiences the manifestations of the soul in the form of
knowing, secing, feeling easy and uneasy, etc. But the difficult
part in this process is to identify the knower. A soul knows
mind, body, emotions, pleasure and pains, etc. We experience
the changing pattern of all things, thoughts, and emotions.
Beyond all these, there is a. changeless knower. When we
focus on the changes then we miss the changeless. One is
required to make efforts to comprehend this eternal and
changeless soul within all of us.

In the next stanza, Acarya Kundakunda describes a bottleneck
in achieving such a realization of the soul. The knowledge of
such a bottleneck would be helpful in making efforts in the right
direction.
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Kamme nokammamhi ya ahamidi ahakam ca kamma nokammam.
Ja esa khalu buddhi appadibuddho havadi tava. |19}
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So long as such an understanding persists regarding oneself
that I am Karma, I am quasi-Karma (physical body and other
material belongings), and the Karmika and quasi-Karmika matter

constitute me, till then the living being is ignorant
(Apratibuddha). [19]

Annotation

Karma are of two types: Dravya Karma and Bhava Karma.
The Karmika dust associated with the soul is called Dravya
Karma. The related emotions/thoughts (psychic dispositions) are
called Bhava Karma. The anger, lust, jealousy, deceit, etc., fall
under Bhava Karma.

Material belongings and the physical body are called
NoKarma or quasi-Karma. Living beings, generally, have an
understanding of identifying themselves with the emotions,
thoughts, physical body, material belongings, etc. (Karma and
quasi-Karmika matter). This understanding or awareness
constitutes perverse knowledge. If somebody considers oneself
distinct from the physical body, but identifies oneself with
emotions and thoughts, then also he is ignorant (spiritually
ignorant). Earlier, Acdrya Kundakunda has clearly mentioned
that from the real point of view the true understanding lies in
identifying oneself with the eternal and changeless soul.
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Ahamedam edamaham ahamedassa mhi atthi mama edam.
Annam jam paradavvam saccittacittamissam va. |[20||

Asi mama puvvamedam edassa aham pi asi puvvam hi.
Hohidi puno mamedam edassa aham pi hossami.||21]|
Eyam tu asabbhiidam adavivappam karedi sammiidho.

Bhiidattham jananto na karedi du tam asammiidho.||22)|
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About other living beings (spouse, son, daughter, friend, etc.),
non-living (house, gold, grain, etc.), or mixed objects (city,
country, living being with ornaments, etc.), one may have notions
that I am this, this is me, I belong to this, this is mine, in the
past this was mine and I belonged to this, in the future this will
be mine and I will belong to this. [20-21]

A deluded one has such false notions about oneself. [But]
one who knows the reality does not have such wrong notions

and is a Jiiani (an enlightened soul, or one with right belief and
knowledge). [22]

Annotatioh

In day-to-day life everybody speaks sentences such as: This
is my body. I am his son. This was my house. Soon we will have
our baby..., and so on. One who knows the truth transcends such
views. He does not identify himself with the body or house or
family or possessions. A Jiani person understands the real point
of view. A Jiiani knows that he is not the physical body. He is
eternal and changeless soul.

In short, to identify oneself with others (I-ness with others)
(Ekatva) as well as to own others (my-ness with others)
(Mamatva) is spiritually incorrect.
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Question: Does it mean that a real spiritual person (Jigni) would
not have family or Bank account?

Answer: Let us take an example: A cashier of a Bank knows
that the money which he is giving to a customer does not
belong to him. But does he give cash to any customer without
counting? No, he is careful in transacting cash. Though the
money does not belong to him but he understands his
responsibility as a cashier. Both notions can go together. This
is his Anekanta vision (a vision consisting of understanding of
relative as well as real point of view) [see Appendix-5].

To a cashier during his training both concepts are explained.
Though he is given a cabin and computer, and is allowed to call
them as his cabin and his computer but it is also made clear to
him that he is not the real owner of these things.

For the cashier, it is also important to realize that he should
not keep the Bank-money in his pocket. Such learning is very
essential for the smooth running of the Bank. In the same way,
a householder Jidni handles his family and finance with a clear
understanding that in reality he is not the owner.

As regards the actions of the body and mind, even a
householder Jiani recognizes and speaks words such as ‘my
house’, ‘my spouse’, ‘my office’, ‘my body’, etc. But in his internal
understanding, he never forgets the fact that he is the soul and
as a soul he is not a true owner of any person or any thing.

As regards the ownership of the spouse or Bank account or a
house, the relative point of view also teaches many valuable
lessons of morals and ethics: e.g., when the relative point of view
accepts your spouse as your spouse then it also says that all
others are not to be treated as your spouse; when it accepts your
house as your house then it also teaches you to not treat yourself
as an owner of other’s house.
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Annanamohidamadi majjhaminam bhanadi poggalam davvam.
Baddhamabaddham ca taha jivo bahubhavasamjutto. |[23||
Savvanhunanaditthe  jivo uvaogalakkhano niccam.

Kaha so poggaladavvibhiido jam bhanasi majjhaminam. ||24||
Jadi so poggaladavvibhiido jivattamagadam idaram.

To sakko vattum je majjhaminam poggalam davvam. ||25|]
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One with deluded intellect, thoughts, and emotions, etc., says
that the bonded (physical body, etc.) and unbonded (wealth,
house, etc.) Pudgala matter is mine. [23]

[To such a being Acarya explains by raising a question:] When
the omniscients have seen [and sh-own] that a Jiva is always
associated with its characteristic attribute Upayoga (Upayoga
comprises of perception and knowledge), then how can a Jiva be
a Pudgala (material) substance, and on that basis how can you
say that Pudgala (material wealth, physical body, ete.) is mine?
(24]

If Jiva (soul substance) becomes Pudgala substance and
Pudgala substance attains Jivatva (soul-ness), only then you can

say that Pudgala substance is yours [but that is impossible].
(25]
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Annotation

By highlighting the basic difference between soul and
Pudgala (material objects and physical body), in these stanzas,
Acarya Kundakunda wants to show that one cannot be the owner
of physical body and material objects. Acarya explains that the
material objects such as physical body, wealth, house, etc. do
not have perception and knowledge (Upayoga), whereas the

Upayoga (perception and knowledge) is an essential attribute of
a soul.

Further, we know that a block of ice can be converted into
water or the water can be converted into ice, therefore, we can
say that the ice and water are same. But one cannot convert a
soul into a material body and a material body into a soul,
therefore, it should be realized that the soul is different from
the material objects.

Here Acarya Kundakunda also reminds the teachings of
omniscient Tirthamkara to arrive at the conclusion that we cannot
claim the material possessions and physical body to be ours.

At this point, one may not be fully satisfied with the citation
of omniscients and may be interested in a more direct proof. To
answer such curiousity, Acdarya Amrtacandra in his AmmaKhyati
writes a very beautiful verse (Kalasa 23) in which he suggests us
to perform an experiment to arrive at the visualization of the
soul different from the physical body and material objects. He
suggests that for a Muhirta (48 minutes) one should try to
experience the Self by pretending oneself as a neighbor of one’s
physical body (and other related possessions). The word ‘neighbor’
used for the physical body is worth noting. One should neither
own nor hate a neighbor.

This advice may be a boon to those who are having sleepless
nights due to tension. The tension is generally due to the feeling
of wrong I-ness and my-ness. For example, the feeling of my-
ness with one’s own business sometimes converts into I-ness,
and a person starts thinking that any loss in his business is a
loss of his own identity. Such a person would have instant relief,
if he can experience himself as a neighbor of his business even



34 Pre-view (Purva Ranga)

for a few minutes. (Note: In Kalasa 34 of AtmaKhyati, Acarya
Amrtacandra suggests us to continue such experiments for 6
months for the realization of the soul.)

Visualizing the physical body as something different from
us 1s not easy. One can have doubts. One doubt has been raised
and answered in the next five stanzas.

A ST o TR R Ag |
e fa gafe frest dur g smar saf 2@ 261

Jadi jivo na sariram titthayardayariyasamthudi cev.
Savva vi havadi micchd tena du ada havadi deho. ||26||
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[A question is raised by an ignorant person:] If Jiva is not the
physical body, then the hymns and worship of [physical bodies
of] Tirthamkara and Acarya would prove wrong. Therefore, soul
must indeed be the physical body. [Is it not so?] [26]

Annotation

In Jain traditions, devotees worship five Paramesthi (beings
of very high spiritual status). They are Arahanta, Siddha, Acarya,
Upadhyaya, and Muni or Sadhu. Those who have renounced the
worldly possessions and follow a definite code of conduct are
called Muni. Among a group of Muni, the head of the group is
called the Acarya. An Upadhyayais a Muni who is entrusted with
the task of teaching the group. A liberated soul is called a Siddha.
Just after becoming the omniscient, the Muni is called Arahanta.
The title Arahanta continues till he attains the liberation and
becomes a Siddha. Spiritually, an Arahanta is free from any
Moha, inclination of attachment (Raga) and aversion (Dvesa). He
is free from all pains and problems and is in the perfect bliss.
But he still has a physical body.

In a Jain temple, the idols of Tirthamkara are worshiped. Those
idols represent the physical bodies of Tirthamkara while they were
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Arahanta. A devotee goes to a temple for his spiritual growth by
learning through the scriptures, practicing meditation, and
worshiping Tirthamkara.

There are many hymns and prayers where we find the praise
of the spiritual virtues of the Arahanta. In many hymns and
prayers we find the praise of physical bodies of Tirthamkara, saints
and Acarya. A devotee thinks that such prayers have been written
by Jhani saints, the knower of the truth from all perspectives
including the real point of view. Therefore, a devotee cannot
accept that his worship related to the praise of the physical body
of his spiritual masters can be meaningless or wrong. Further,
with the beliefin the importance of such hymns, he may believe
that his prayers cannot be wrong because the physical body and
Jiva (including the Jiva of Tirthamkara or Acarya) are not different.
With such belief, here a devotee wants to understand the validity
of the previous stanzas where it has been stated that physical
body and soul are different.

This stanza 26 indicates that even after reading previous 25
stanzas one can have such a doubt. The Acarya is not scolding
such a devotee. He is conveying the message that a reader should
feel comfortable if he also has such a doubt. Such a doubter should
not feel that his spiritual level is too low to comprehend this
treatise.

The Acarya now responds to this doubt/question in the next
four stanzas.
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Vavahdranao bhasadi jivo deho ya havadi khalu ekko.

Na du nicchayassa jivo deho ya kada vi ekkattho. 27|
Inamannam jivado deham poggalamayam thunittu mui.
Mannadi hu samthudo vandido mae kevaif bhayavam. 28]t
Tam nicchaye na jujjadi na sariraguna hi homti kevalino.
Kevaliguno thunadi jo so taccam kevalim thunadi. [129]|
Nayarammi vannide jaha na vi ranno vannand kadda hodi.

Dehagune thuvvante na kevaliguna thuda homti. |130||
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The relative point of view (Vyavahara Naya) narrates that the
soul and the physical body of a living being are indeed one (same).
But according to the real point of view (Niscaya Naya), the soul
and the physical body are never the same substance. [27]

By worshiping the physical body made of material substance,
which is different from the soul substance, a monk believes that
the lord Arahanta (or Kevali) has been worshipped and adored
by him. [28]

But from the real point of view the above (worship) is not
appropriate, as the qualities of the body are different from those
of Arahanta. One who worships the [spiritual] qualities of
Arahanta really worships Arahanta. [29]

Just as a description of a city does not become the description
of its king; in the same way, the worship of the qualities of the
physical body of Arahanta does not become the worship of the
[spiritual] qualities of Arahanta.[30]



Soul Science : Samayasara by Jain Acarya Kundakunda 37

Annotation

Stanza 28 and the first line of stanza 27 are in the direction
of agreement with the questioner of the question raised in the
previous stanza. The worship of the physical body of the Arahanta
is not entirely meaningless. Many devotees can say the same on
the basis of their own personal experience. When a devotee goes
to a temple and sees the peaceful image of lord Arahanta in the
meditative posture then he also experiences the peace. The image
of the physical body of the Arahanta also inspires a devotee in
various ways. The relative point of view (Vyavahara Naya)
recognizes all such effects and gives green signal to worshiping
the physical body of the Arahanta.

Other lines of these stanzas convey the concept that one
should, however, not be satisfied with only this kind of worship.
It should be kept in mind that a real worship is the worship of
the inner qualities of the Arahanta.

In technical words, from the relative point of view one may
say that the physical body and the soul are not different, but
from the real point of view the soul and the physical body are
not the same.

The analogy given in stanza 30 illustrates this point very
well. From the relative point of view, the description of the
kingdom of a king can be considered as a description of the king.
But from the real point of view, the description of the kingdom
cannot be understood as a description of the king.

While explaining these stanzas, .lcarya Amrtacandra in his
commentary AtmaKhyati has emphasized the importance of
understanding the doctrine of Naya (points of view). He explains
that for a person knowing both Naye in the proper context, there
would not be any confusion. (For more about Naya refer to
Appendix- 5)

After devoting five stanzas to the prayer of Arahanta, Acarya
Kundakunda now writes three stanzas to describe some inner
qualities of the spiritually advanced souls.
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Jo indiye jinitta nanasahavadhiyam munadi adam.

Tam khalu jidindiyam te bhananti je nicchida sahi. ||31|]
Jo moham tu jinitta nanasahavadhiyam munadi adam.
Tam jidamoham sahum paramatthaviyanayé bemti. ||32]|
Jidamohassa du jaiya khino moho havijja sahussa.
Taiya hu khinamoho bhannadi so nicchayavidithim.||33||
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One who has conquered the senses and has realised oneself
as a soul that has the knowing nature (Jnana-Svabhava) which
makes it different [from other substances] is called the conqueror
of the senses (Jitendriya) by the reality knower saints. [31]

One who has conquered the Moha (delusion about Self and
others, thought or inclination of attachment, liking or desiring,
and thought or inclination of disliking or hatred or aversion)
and has realised oneself as a soul that has the power of knowing
nature (Jiana-Svabhava) which makes it different [from other
substances] is called the conqueror of the Moha (Jita-Moha) by
the knowers of the reality. [32]

After becoming the conqueror of the Moha when the Moha of
the saint is completely destroyed [forever] then he is called the
destroyer of the Moha (Ksina-Moha) by the reality knowers. [33]
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Annotation

In these three stanzas the following three adjectives related
with the internal qualitites of the spiritually advanced persons
have been described. These are: (1) Jitendriya or the conqueror
of the senses, (2) Jita-Moha or the conqueror of Moha, and (3)
Ksina-Moha or the destroyer of Moha.

In the course of the spiritual development, after realizing
oneself as a soul having intrinsic knowing nature (JAana-
Svabhava), a stage comes when the inner desires associated with
the senses (Bhavendriya) do not arise. This happens when a being
is absorbed in oneself to the extent that the sensual pleasure
and p 1in become insignificant. Such an advanced soul deserves
adora-ion with the title Jitendriya (the conqueror of the senses).
By ‘the conquest of the senses’, one may also mean to be in a
state in which the sensory organs, sensory perception, and the
physical objects affecting the senses have no influence on the
meditative state of that living being.

The followers of Tirthamkara are called Jains. It may be noted
that the word ‘Jain’ is derived from the Samskrta word ‘Jita’ which
means ‘conquering’ (of sensual desires and Moha). The conqueror
of the senses and Moha is also known as Jina, and the followers
of ‘Jina’ are known as Jains.

The anger, greed, likings, dislikings, etc., constitute the Moha
which exist with a person in the subconscious state even after
achieving a high level of spiritual development. With further
advancement, a stage comes when such Moha does not exist even
at the subconscious level. One in such an advanced state where
the Moha in any form is absent is called the Jita-Moha (the
conqueror of Moha).

Just as the senses exist even after conquering the senses,
similarly, the bonded deluding Karma (Moha Karma) may exist
even after conquering the Moha. With more spiritual
advancement it also happens that the Moha Karma is totally
destroyed forever. One in such an advanced state is adored with
an adjective Ksina-Moha (destroyer of Moha). Thereafter, he also
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fully eliminates the knowledge-obscuring-Karma as well as
perception-obscuring-Karma and hindrance causing Karma, and
becomes an omniscient (KevalaJfiani or Kevali) or Arahanta or Jina.
[For more details regarding Arahanta, see Appendix-2].

Acdrya Amrtacandra in his commentary, AtmaKhyati, has added
that these three adjectives, Jitendriya, Jita-Moha, and Ksina-
Moha, are to be taken as examples to adore the inner qualities of
the Arahanta. One can use many other adjectives: for example,
one can say the conqueror of anger, the destroyer of anger,
conqueror of ego, the destroyer of ego, etc.

Question: How can we understand the difference between Jita-
Moha and Ksina-Moha?

Answer: Imagine a glass of clean water having some sediment
at the bottom, and a similar glass of clean water without any
sediment. In both cases, the water is clean, but in the latter
case there is a total elimination of the sediment. By imagining
the Moha in place of sediment and the soul in place of water
we can understand the difference between the two. This
analogy, Jita-Moha as the water with sediment and Ksina-
Moha as the water without any sediment, is just an analogy
and it cannot be stretched too far. For these adjectives it may
be noted that every Ksina-Moha soul (Arahanta or Siddha) is
also Jita-Moha, but every Jita-Moha being may not be a Ksina-
Moha soul. An Arahanta is a Ksina-Moha soul and he is also
adored as a Jita-Moha and Jitendriya.
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Savve bhave jamha paccakkhdi pare tti nadinam.
Tamha paccakkhanam ndanam niyama munedavvam. |34
Jaha nama kovi puriso paradavvaminam ti janidum cayadi.

Taha savve parabhave ndina vimuiicade nani. ||35||
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By knowing all Para-Bhava (other objects, and reflective
thoughts or Bhdva Karma caused by the Udaya of the previously
bonded Karma) as others, one abandons them. Therefore, this
knowing (Jiana) is to be considered as the abandonment
(Pratyakhyana) itself. This should be understood as a rule. [34]

Just as a person [who is honest] gives up a thing belonging
to another person after knowing that it is not his, in the same
way the knower of the truth (Jiani) renounces all Para-Bhava
(other objects, and reflective thoughts or Bhava Karma caused by
the Udaya of the previously bonded Karma) after knowing that
these are non-Self. [35]

Annotation

The abandonment of worldly things has an important place
in the spiritual growth in every tradition. Here in this stanza,
the Acarya is explaining the same from the real point of view. If
one does not recognize others (other than one’s own soul) as
others, or if one intends to possess or control others, then there
is no abandonment. From the perspective of the soul, the entire
process of recognizing others as others and disowning them takes
place at the level of awareness or knowledge. Therefore, it should
be understood that from the real point of view, the very
knowledge (that includes an awareness of others as others)
constitutes the abandonment (Pratyakhyana). Or, in short one can
say that such awareness or knowledge amounts to the
abandonment. This implies that according to the real point of
view, the abandonment happens at the level of the awareness.

In the next stanza, the Acarya gives a rationale and some
details of the abandonment. We here consider a simple example
given by Acarya Amrtacandra in AtmaKhyati: Suppose some one
named Suresh is wearing a cloth and another person named
Dinesh comes to Suresh and says, “Suresh, you are not the true
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owner of the cloth which you are wearing. It belongs to me. You
might have got it from the washer-man by mistake. Please
abandon this cloth and return it to me.” After hearing these
words, how would Suresh respond? Suresh would try to check
some marks of identification to make sure that the cloth does
not belong to him, and after making sure that it does not belong
to him, he would agree to abandon the cloth soon. (As regards
the time duration between the iderntification and the physical
renunciation of the cloth, Acarye Amrtacandra has used the word
‘Acirata’ that means ‘not very long time’). The same rationale
applies to Para-Bhava (other objects, and reflective thoughts or

Bhava Karma caused by the Udaya of the previously bonded
Karma).

Question: After knowing the fact that the body does not belong
to him, should one stop feeding the body?

Answer: It would be appropriate to discuss this question from
the real as well as relative point of view. According to the
real point of view, the intake of food is not possible by the
soul. The real point of view says that the soul is not the owner
or controller of others (including the body and food).
Therefore, from this point of view, neither the soul can feed
nor the soul can stop feeding the body.

The relative point of view considers the physical body and
the soul as one (see stanza 27) and it deals with the act of
feeding. The consideration of non-violence,.physical,
emotional and mental health in context with the food is also
covered by the relative point of view. As regards stopping of
food by a Jiani, from the relative point of view, the stopping
of the food may or may not happen immediately. Depending
on various factors, it may even take many life cycles.
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Narthi mama ko vi moho bujjhadi uvaoga eva ahamekko.
Tam mohanimmamattam samayassa viyanaya bemti.||36}|
Natthi mama dhamma adi bujjhadi uvaoga eva ahamekko.

Tam dhammanimmamattam samayassa vivanaya bemti.||37||
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The Moha (delusion and inclination of attachment and
aversion) is not mine in any way. | am only the Upayoga. This
awareness is called as ‘Moha-is-not-mine-awareness’ (Moha-
Nirmamtva) by the knowers of the pure soul. [36]

Substances like Dharma, etc., are not mine. I am only the
Upayoga. This awareness is called as ‘Dharma-is-not-mine-

awareness’ (Dharma- Nirmamtva) by the knowers of the pure
soul. [37]

Annotation

In stanza 36, Acarya writes that the Moha (delusion and
inclination of attachment and aversion) associated with a soul
is not an attribute of the soul, whereas the Upayoga (perception
and knowledge) is an attribute of every soul.

The distinction between the soul and material substances is
some-what easy to comprehend. Similarly, the distinction
between the Karmika dust and the soul is also not difficult to
understand. But it is somewhat difficult to realize that the soul
is not the owner of the Moha caused by the Udaya of Karma.

The Moha in the form of thoughts or feelings of liking or
desiring, and thoughts or feelings of disliking or hatred or
aversion, and pain and pleasure associated with them are
experienced by almost all the worldly beings. At first glance, it
may appear that such a Moha is an attribute of the soul. But in
this stanza 36, Acarya explains that this is not so. The association
of Moha with the soul is a temporary phase. '



44 Pre-view (Purva Ranga)

Acarya Amrtacandra in AtmaKhyati has explained the difference
between the Upayoga and the Moha by an example of the taste
of sweet-yogurt/curd. He explains that by practice and experience
one can learn to distinguish between the taste of the plain yogurt
(curd) and the sweet taste of the added sugar while eating the
sweet-yogurt (sweet-curd). In the same way, a knower of the truth
(Jiiani) realizes the difference between the Moha and the Upayoga
(perception and knowledge). On such realization one would agree
that the thoughts and feelings of Moha are not of the soul because
they are different from the Upayoga.

Similarly, in stanza 37 we find that the soul is not the owner
of the Dharma Dravya (substance) and other substances
associated with the soul. In Jain metaphysics six kinds of
substances (Dravya) have been described. These are: Jiva,
Pudgala, Dharma, Adharma, Akasa and Kala. A brief description

of these is given in Appendix-3. Each Dravya is different from
all other Dravya .

Question: A dead body does not become angry. It means the
presence of the soul is essential for the existence of the anger.
Does it not mean that the anger is an attribute of the soul?

Answer: Let us first be clear that according to the relative point
of view the soul owns anger, emotions and the physical body.
Many arguments such as one raised here regarding the
ownership of the anger by the soul are accepted by the relative
point of view.

But by such arguments alone one cannot get a true picture
of the soul. How? Let us consider one example. Imagine that
a red lamp is placed near a crystal in box-1 and the crystal
appears red. Imagine another similar crystal in another box
(box-2) where a green lamp is placed and the crystal appears
green. We clearly note the difference in the two crystals. By
camera as well as by our own eyes we can check that the
crystal of box-1 is red and the crystal of box-2 is green. We
cannot deny this observation but assume that the crystal of
box-1 is red and the crystal of box-2 is green. The relative
point of view accepts this.
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Next: let us replace the red lamp of box-1 by a yellow lamp
without touching the crystal. Now the same crystal would
appear as yellow, and we would call this crystal as yellow.
Here the question arises: Without making any change in the
crystal of box-1, the red crystal has become yellow. Does it
mean that there has been magic? A 10-year old child also
would not accept it as magic. He would say that the change
in the color of the crystal is due to the change in the color of
the lamp. If we ask about the color of the crystal then the
child would say that though it was appearing red earlier and
yellow now, but in the real sense, the crystal was neither red
earlier nor is yellow now. Thus, a child also accepts that
though the crystal once looked red and then yellow, but in
reality the red and yellow colors do not belong to thLe crystal.
In other words, in our technical language, one can say that
from the relative point of view red and yellow colors belong
to the crystal but from the real point of view the crystal does
not own red and yellow colors.

One may or may not have such an experience of change in
the colors of the crystal in day-to-day life, but everybody might
be having experience of change in our own ‘color’. In the
morning we may find ourselves in very pleasing mood and
just after receiving an unpleasant phone call, we may find
ourselves angry. On another occasion, we may be very angry
and a pleasing message or some news can make us very
pleasant. Our spiritual teachers explain that such a change
in our moods and conditions takes place at every moment in
accordance with the then Karmodaya (the fruition or rise of
the previously bonded Karma at the moment). Thus we
experience a change in ourselves due to external changes,
just as we see a change in the crystal due to a change in the
color of the lamp placed near the crystal. Do we still need
more proof to accept the words of Acarya Kundakunda that
in reality the anger, etc., are not of the soul? Yes, one may
still have many concerns. Acarya Kundakunda realizes our
probable concerns and has attempted to answer various
probable concerns in many stanzas in this treatise.
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Inreality, I am always one, pure, invisible, and have [special
attributes such as] perception and knowledge. Not even an iota
(Paramanu) of other substances is mine. [38]

Annotation.

This stanza concludes the chapter and may be considered as
the summary or the bottom-line of all that has been explained
in the previous 37 stanzas. This stanza may also serve as an
affirmation for daily use. It would prove beneficial to affirm it
frequently to assimilate the concept even at subconscious level.
It is interesting to note that it is written in the first person and
in the present tense. The modern psychologists also say that

such expression is important for an affirmation to be an effective
affirmation.

The word ‘always’ used in this stanza highlights that
whatever has been stated in this stanza was true in the past,
would be true in the future and is true in the present. Thus by
words ‘always’ and ‘pure’ we should visualize a purity which
existed earlier, is existing now, and would continue to exist
forever. Such purity has been described in stanza 6. In stanza
14 also we see some aspects of such ever existing purity.

To avoid any confusion regarding the term ‘purity’ let us
understand its two meanings: (1) Ever-existent purity (2) The
purity obtained after a purification procedure. Let us consider
one example: Initially the gold was impure in the mine as it was
contaminated with other minerals and clay, and by some
purification procedure we got pure gold. In such a description
we talk of a purity which was once non-existent, i.e., such purity
is different from the purity which is always existent. Similarly,
we say that at present our soul is contaminated with the anger,
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greed, delusion, etc., but can become pure by our efforts like
penance (Tapa) associated with the Self realization. In such a
description the word ‘pure’ conveys the meaning that the state
(Paryaya) of our soul is not pure now but would be pure after the
completion of the purification procedure. Such a purity of the

state is different from the ever-existent purity of the soul
described in this stanza.

In this stanza as well as in stanza 6, and at many places in
this treatise, Acarya Kundakunda has used the word ‘pure’ that
signifies ‘always pure’ with the objective of assigning I-ness to
that which always exists. In other words, I-ness is not to be
assigned to any state (Paryaya) which is temporary. The logic,
advantage, and necessity of assigning such I-ness have also been
discussed explicitly in this t-eatise (for example, see stanzas 6,
73, 186, etc. In stanza 186, Acarya Kundakunda has described
the attainment of the purity of the state of the soul from the
realization of the ever-existent-purity of the soul.)

This stanza also affirms that I am always the same one. The
world, ‘one’, signifies that I am the same one soul, i.e., I, as a
soul, do not change, even when I, as a person, have changed
from a baby to an adult. Or, as a living being, I might have been
an animal earlier and now I am a human being, but as a soul, I
am the same one.

The word, ‘one’, also implies that I am a single un-fragmented
entity (see stanzas 7 and 14),1.e., I am not an assembly of various
constituents.

In this stanza, one also notes an affirmation of the fact that
I always have special atiributes such as perception and
knowledge (Upayoga). Further, by saying that I am always
invisible, Acarya Kundakunda explains that though, as living

beings, our physical bodies are visible, we are not the physical
bodies.

‘What I am’, and ‘what I am not’, both concepts have been
explained in this stanza. In the next half of the stanza, we note
that even an iota or a Paramanu of any other substance is neither
me nor belongs to me. a
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The ignorant persons who do not know the Self (soul) declare
a non-Self as the Self. Some ignorant persons describe the
Adhyavasana (thoughts of likings and disliking associated with
wrong belief) as Jiva (soul) and some state that Karma 1s Jiva.
[39]

Some identify Jiva (soul) as the intense and mild feelings in
the form of Adhyavasana. Some identify the physical body
(Nokarma or quasi-Karma) as Jiva (soul). [40]

Some believe the rise (fruition) of Karma as Jiva (soul). Based
on the [wrong] notion of the ability of Jiva becoming intense and
mild, some believe that the strength of the fruition of Karma is
Jiva. [41]

Some consider the combination of Jiva [which is unknown to
them] and Karma as Jiva. Some believe that the association of
[eight types of] Karma is Jiva. [42]

1In all these and many other wrongful ways, perverse-minded
living beings identify the Self with non-Self. Those who subscribe
to tae real point of view [who know the reality] do not regard all

such ignorant living beings as the believers of the ultimate truth
(the reality). [43]

Annotation

In these stanzas and in many other stanzas in this chapter,
Acarya Kundakunda has explained the soul by describing what
the soul is not. Such description in the negation mode is also
important and desirable. The erroneous concepts prevent the
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understanding and assimilation of a correct concept. In many
situations, we find that the removal of dirt leads to the cleaning
and shining. Acarya Kundakunda realized that for a correct
understanding of the soul, it is very important to wash away the

erroneous concepts. Therefore, he described in detail what the
soul is not.

In Garha 4, Acarya has already expressed his concern that the
description of sensual experiences, pains, pleasures, and bonding
have been heard, ovserved, and experienced by all, but the
realization of the Self (soul) as separate from others is difficult
to achieve. Here he expands his concern to help us understand
the Self which is beyond Karmika bonding and physical body.

Question: Garha 43 states that all descriptions in stanzas 39 to
42 regarding the Self are untrue from the real point of view.
Does it mean that some of these descriptions of the Self are
meaningful from the relative point of view?

Answer: From the relative point of view, if somebody says the
physical body of a living being is Jiva (life) and, therefore, he
should not hurt others then it is a very meaningful message.
However, without accepting the presence of the soul in the
physical body the understanding of oneself would be
incomplete and incorrect. Such an incorrect understanding
would block the spiritual progress. The spiritual fearlessness
is also not possible without the realization of the Self as an
eternal soul. .

Further, somebody may say, “I accept the presence of the
soul and identify myself as a combination of the soul and the
physical body (Gatha 42)”. Here again a question may arise, what
is wrong with this view? If we explore this point, we find that
this concept is also meaningful in some situations. But with such
view, one may arrive at wrong conclusions. For example, with
such belief, one may see one’s own damage/loss with the damage/
loss of a limb or any organ of the physical body. On the other
hand, the real point of view does not see any damge/loss with a
damage/loss in the physical body.
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It is stated by omniscients (Jinendra Deva) that the
aforementioned characteristics are the effects of physical matter
(Pudgala), then how can they be called as Jiva (soul)? [It mearts,
none of these can be called as Jiva]. [44]

Annotation

In Gatha 43, it has been stated that the description of the
soul given in Gatha 39 to 42 is not true. Why so? Here in this
stanza a logic has been advanced. Here Acadrya says that all these
entities listed in stanzas 39 -42 are the outcomes that depend on
the physical matter such as Karmika dust, physical body, food,
house, etc. Therefore, they cannot qualify to be the soul (Jiva). In
this stanza, Acarya emphasizes that this fact has been revealed
by omniscients (Jinendra Deva).

In Appendix-3, six kinds of eternal substances (Dravya)have
been described. Two of these six are Pudgala (matter) and Jiva
(soul). According to the Jain philosophy, the cosmosis a collection
of these six kinds of substances. Any other type of eternal entity
does not exist. A Dravya can neither be created nor destroyed.
The conversion of one type of Dravya into other type is not
possible. With this background, the logic advanced in this stanza
can be easily understood. If we understand that all entities
described from verses 39 to 42 depend on Pudgala then we can
logically infer that none of these entities is Jiva (soul).

To clarify further, let us take one macro example. Suppose a
peacock is standing infront of a mirror. The image of the peacock
changes according to the activities of the peacock. Thus the image
is an outcome of the activities of the object peacock. We know
that the image of the peacock could not be possible without
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mirror, but we also know the difference between the 1mage and
the mirror. In the same way based on changes in the externals,
we experience changes in the Adhyavasana (thoughts of liking,
disliking, etc.) but on this basis we cannot consider Adhyavasana
as the soul. We need to understand difference between
Adhyavasana and the soul. Other entities, described from Gatha
39 to 42, can also be similarly understood as different from the

soul. (We shall see more about this analogy of peacock and mirror
in Gatha 87-88) '

In the commentary AtmaKhyati, Acarya Amrtacandra emphasizes
that the above mentioned point explained by omniscients has
been verified by all those who have realized the Self. Further,
through ArmaKhyati Kalasa 34 he assures us that by a simple

practice one can experience the Self within a small duration of
six months.
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The omniscients (Jinendra Deva) say that all the eight types
of Karma are matter (Pudgala) by nature; and these material
Karma on their maturity become the cause of suffering. [45]

Annotation

There are eight kinds of Karma (see Appendix-6 for details).
A bonded Karmika dust particle (Dravya Karma) remains attached
with the soul till its maturity time. On maturity, it gives the
fruition in the form of Bhava Karma (psychic dispositions, i.e.,
feelings, emotions, etc.) and Nokarma (physical body, food, house,
family, friends, environment, etc., known as Nokarma or quasi-
Karma) and then gets detached from the soul. At any moment, a
living being experiences the pleasure and pain according to his
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Bhava Karma and Nokarma at that moment. Based on the new
actions, again the soul is bonded with the new Kdrmika particles,

In this stanza, Acaryais not distinguishing between pleasure
and pain. He simply considers both as suffering. As compared to
the spiritual bliss, the so called worldly or heavenly pleasure is
also a suffering as it obstructs the bliss. This stanza says that
the suffering is due to the Karma.
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“All these Adhyavasana etc., are Jiva,” this has been proclaimed
by Jinendra Deva [also], [but that is] from the relative point of
view. [46]

Annotation

To avoid any confusion, Acarya Kundakunda is making it clear
that even some Jain scriptures agree with the views expressed
in Gatha 39 to 42. For example, one may find the statements -
like: ‘Don’t hurt the physical body of any being because it is also
a Jiva,” ‘Don’t be sinful by thoughts of hatred, greed, lust...) ...,
etc. All such statements imply that physical body, Adhyavasana
etc., are Jiva. Acarya Kundakunda accepts all such statements as
the narrations by omniscients (Kevali Jina). But he makes it clear
that such descriptions are to be understood as the narrations

from the relative point of view.

Such narrations from the relative point of view are also
valuable. For example, these concepts are helpful in the spiritual
practices of observing non-violence and remaining sin-free.

Question: The real point of view says that the physical body is
not the Self whereas the relative point of view says that it is
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the Self. Can both be true? How can we obtain the true picture
from these two contradictory views?

Answer: We shall find the answer of this question in the next
two stanzas.
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Emeva ya vavaharo ajjhavasanadi annabhavanam.

Jivo tti kado sutte tattheko nicchido jivo. |[48]|

o g e sy SeaRaeIeT: |

SEEROT T4 axah! Friat T 14711

EHT T BRI SHATEHTE=MTEAT |

st 3fer e g vy A=t s 14811

For the procession of a king with his army, one may exclaim,
‘“The king is going out!’ Such a statement comes from the relative

point of view, because [in true sense in the entire procession of
army] the king is only one [not the entire army]. [47]

In the same way, from the relative point of view, others such
as Adhyavasana etc., are called as Jiva in the scriptures. But, in
reality Jiva is only one [not many associated Adhyavasana]. 48]

Annotation

Regarding the procession of a king with his army, a common
man easily accepts the following two views:

(1) The procession of the king with his army is called as the
procession of the king.

(2) In reality, the king is only one among the procession of the
army and the king.
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A common man is so much familiar with these statements
that he easily accepts both. He does not see the contradiction in

these two statements, therefore, he does not question the
correctness of the two statements.

Acarya Kundakunda has chosen this example to convey that
though among a Jiva and its close associates (physical body,
Adhyavasana, etc.), the Jiva is only one, yet it is acceptable to call
Adhyavasana, etc., as Jiva from the relative point of view.

Question: While the king and his army are described as the
king, we do not really mean it. We always mean and know
that the king is different from his army. Why should we
emphasize over what we speak? Should we not emphasize
on what we mean?

Answer: Yes, we should emphasize over what we actually mean.
We should make sure that we understand correctly. It should
be very clear that the Adhyavasana etc., are not Jiva.

If we end the answer to this question without explaining
further, then it may lead to a misunderstanding regarding the
relative point of view. It may be noted that any attempt to harm
the king’s army is considered as an attempt to harm the king. It
is not only a matter of words, the punishment is also decided by
this consideration. We can take many other examples to show
that the relative point of view is not only a matter of words but
has practical significance too. As stated earlier, the physical body
of a living being is a Jiva and should not be hurt. This concept of
the relative point of view has a great significance. For the
spiritual growth also, the practice of non-violence and the
purification of thoughts based on the relative point of view are
vital.

However, a majority of persons are confused about this king
(Jiva). Many persons have been recognizing the army of Jiva as
the king Jiva. Therefore, Acarya Kundakunda is trying to highlight
the real king who is different from his army.

ST yfermmrgeT famforfezaator 114911
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Arasamarigvamagandham avvattam cedandgunamasaddam.
Jana alingaggahanam jivamanidditthasamthanam. ||49||
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Know that Jiva (soul) is without taste, invisible, W1thout odor,
without sound, imperceptible [to sensory organs or instruments],
without definite shape, realizable not by any mark or symbol,
and characterized by the consciousness attribute (Cetana). [49]

Annotation -

After clarifying in Gatha 47 the difference between the actual
king and the king with his army, in Gatha 48 Acarya Kundakunda
indicated the difference between the actual Jiva and Jiva as a
combination of Jiva, Karma, emotions, mind, physical body, etc.
Now he states that though taste, color, smell, touch, sound, etc.,
are associated with the physical body of a living being yet these
cannot be considered as attributes of Jiva. A Jiva is different from
the associated physical body. Here Acdrya highlights that the
essential attribute of Jiva (soul) is its consciousness (Cetand). The
word ‘Guna’ used in the stanza signifies that it is an attribute
which is always present.

It may be noted that this stanza is so significant that it has
also been included by Acarya Kundakunda in his Pravacansara
(as stanza-172), Niyamasara (as stanza-46), Pancastikaya (as stanza-
127), and Astapdhuda (as stanza-64).

According to the Jain metaphysics, taste, color, smell, and
touch, are specific attributes of matter (Pudgala). They are not
found in any Jiva. Similarly, the sound consists of matter
(Pudgala). It is not an attribute of a Jiva.

As a Jiva is a Dravya (substance), it is expected to cover some
volume, i.e., it must have some shape and size. A Jiva may be of
a size of an ant in this birth and in other birth it can have the
shape and size of an elephant. (According to the Jain
metaphysics, the size and shape of the soul of a living being is
close to the size and shape of the associated physical body). This
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feature regarding the size and shape of a Jiva has been expressed
in this stanza by the word ‘AnirdistaSamsthanam’ that means

indefinite shape and size (because its shape varies according to
the body it occupies).

We know various technologies of detecting the material
things. For example, ultrasound, X-rays, infrared, gamma rays,
etc., are used to detect things which are invisible to naked eyes.
This stanza says that the non-physical soul cannot be physically
identified by any present or future technology or device. Acarya
Kundakunda has highlighted this point by stating that the soul

is invisible and cannot be expressed (Avvattam or Avyaktam) by
any physical analogy.

Here one may ask a question: If the soul cannot be physically
identified by any technology or senses then how can it be known?
To answer this question, Acarya uses a powerful word
‘Alimgaggahanam’. Through this word Acarya Kundakunda says
that the soul can be realized without any mark (Linga). In other
words, the soul can be realized without the inference based on
the sense perception, i.e., it is possible by direct experience of
the soul by the soul.

Sfteree urfeer ooty ot fr 1ty o for W@ or &y o @t
ot & & ot w{i¥ ot for @eTot ot WEvTu s 010
ttaem urfeer T o7 B AT ot feerR wiey |
UTY Qe UT ShEH UTeRTH ST & oTfeer 115111
St uTfeer SR UT JUTOTT Ui HEEdT s |
UTY SSSCAZTUT O T HUTTTSTOTIT 115211
e uTfeer 3§ FEZT0TT T SruaToT AT |

U I ITYZTVTT UT WRTUTETOTET e 115301

uit f3fRErugToT e or @fRerasuT AT
v e fRgToT oy gemetEET ariis4il
U T HIZTOTT OT TUTZTOTT & Syfeer St |
UT J TS T AIATeTGeaed TRUTHT 115511



58

Soul (Jiva) and non-soul (Ajiva)

Jivassa natthi vanno na vi gandho na vi raso na vi ya phaso.
Na vi riivam na sariram na vi samthanam na samhananam.}|50||
Jivassa natthi rago na vi doso neva vijjade moho.

No paccayd na kammam nokammam cavi se natthi.|[31||
Jivassa natthi vaggo na vaggand neva phaddhayi kei.
No ajjhappatthana neva ya anubhagathanani.||52||
Jivassa natthi kel joyatthana na bandhathana va.
Neva ya udayatthana na magganatthanayé. kel ||53||
No thidibandhatthana jivassa na samkilesathana va.
Neva visohitthana no samjamaladdhithana va.||54||
Neva ya jivatthana na gunatthana ya artﬁi Jjivassa.
Jena du ede savve poggaladavvassa parinamd.||55||
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Color, odour, taste, touch, visible form, body, Samsthana (bodily

configuration), and Samhanana (skeletal structure) are not of Jiva
(soul). [60]

Raga (inclination of attachment) and Dvesa (inclination. of

aversion), Moha, Pratyaya, Karmika matter, and Nokarma
(physical body and other material possessions) are also not of
Jiva (sonl). [51]
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Varga, Vargana, any Spardhaka, AdhyatmaSthana, and
AnubhdgaSthana are also not of Jiva (soul). [62]

Any Yoga-Sthana, Bandha-Sthana, Udaya-Sthdana, and
MarganaSthana are also not of Jiva (soul). [53]

Stithi-Bandha-Sthana, Samklesa-Sthana, Visuddhi-Sthana, and
Samyama-Labdhi-Sthana are also not of Jiva (soul). [54]

JivaSthana and Gunasthana are also not of Jiva (soul). All these
are the outcomes’of Pudgala (material substance). [55]

Annotation

In these six stanzas, 29 characteristics have been described
with an emphasis over one point that none of these characteristics
is of Jiva (soul). These 29 are: color, smell, taste, touch, visible form,
body, bodily configuration (Samsthana), skeletal structure
(Samhanana), inclination of attachment (Rdga), inclination of
aversion (Dvesa), Moha, Pratyaya, Karmika matter, Nokarma
(physical body and other material possessions), Varga, Vargana,
Spardhaka, AdhyatmaSthana, AnubhagaSthana, Yoga-Sthana, Bandha-
Sthana, Udaya-Sthana, MargandSthana, Stithi-Bandha-Sthana, Samklesa-
Sthana, Visuddhi-Sthana, Samyama-Labdhi-Sthana, JivaSthana, and Guna-
sthana.

The meanings of color, smell, taste, touch, visible form, and
body are known to everyone. Bodily configuration (Samsthana)
refers to the shape of the physical body. There are six kinds of
bodily configurations (Samsthara): (a) Samacaturasra, (b)
Nyagrodhaparimamdala, (c) Svati, (d) Kubjaka, (e) Vamana, and (f)
Hundaka. A perfectly symmetrical body is known as
Samacaturasra. Nyagrodhaparimamdala refers to a body that is
top-heavy. Svati refers to a body that is long and thin. Kubjaka is
used to signify a body that is hunch-backed, a dwarfish body is
called Vamana, and Hundaka means an ugly body.

Skeletal structure (Samhanana) specifies the nature of joints
of the bones. There are six types of joints: (a) VajraVrsabhaNaraca,
(b) VajraNardca, (c) Naraca, (d) ArdhaNaréca, (e) Kilika, and (f)
Asampraptasrapatika.
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A thought or feeling of liking or desiring (Rdga), a thought or
feeling of disliking or hatred or aversion (Dvesa), and the delusion
(Moha) due to which a living being cannot recognize the real
Self are the consequences of the Kdrmika matter.

Pratyaya leads to the influx and bonding of the Karmika dust.
There are four kinds of Pratyaya: (a) Mithyatva, (b) Avirati, (c)
Kasaya, and (d) Yoga. Mithyatva means a false belief or a false
view of the Self and others. Avirati means a lack of the abstinence
or vowlessness. Xasdya means soul-soiling emotions and thoughts,
and Yoga refers to the physical, vocal, and mental activities.

Karma are of eight types (see Appendix-6). The Karmika dust
known as Dravya Karma is clearly matter. The emotions,
reflective thoughts, and feelings of a living being are due to
Udaya of the bonded Karmika matter. These are known as Bhava
Karma. Nokarma (quasi-Karma) refers to the physical body and
other material possessions of a living being.

The terms Varga, Vargana, Spardhaka, and Anubhaga are also
related to the Karmika matter. The potency of a Karmika dust
particle is defined in terms of the number of units (Avibhaga
Praticcheda) of different attributes. A group with same potency
is a Varga. A collection of many Varga is known as a Vargana,
and a collection of many Vargana is known as Spardhaka.

All thoughts and feelings with a sense of oneness with
external things (body, etc.) are known as AdhyatmaSthana. The
degree of potency of fruits of Karma bonded with soul is indicated
by AnubhdgaSthana.

The grades of physical, vocal, and mental actions are known
as Yoga-Sthana. The kinds of Karmika bondage are known as
BandhaSthana. The fruit-yielding manifestations of Karma, on its
maturity, are known as Udaya-Sthana.

The living beings are classified on the basis of 14
MarganaSthana: (a) Gati, (b) Indriya (physical senses), (c) Kaya
(physical body), (d) Yoga, (e) Veda (sex), (f) Kasaya, (g) Jhana
(knowledge), (h) Samyama (abstinence), (1) DarSana, () Lesya, (k)
Bhavyatva, (1) Samyaktva, (m) Samjna, and (n) Ahara (food).
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Each of the bonded Karma stays with the soul till it matures.
On maturity it gives its fruit and then it gets detached. The

duration of bondage of each Karma is known as Stithi-Bandha-
Sthana.

Intense Kasaya (soul-soiling emotions and thoughts)leads to
heavy soiling of the soul. It makes the soul highly restless. This
characteristic is known as SamkleSa-Sthana. As against this, the
Visuddhi-Sthana refers to mild Kasaya.

In the path of liberation, the level of self-restraint goes on

increasing. This characteristic is known as Samyama-Labdhi-
Sthana.

In the scriptures, Jiva are also classified on the basis of senses
(one sense, two senses, three senses, four senses, five senses,
mind, size, etc.) JivaSthana refers to such specifications of Jiva.

The spiritual development of a Jiva is characterized by
GunaSthana. There are 14 GunaSthana. For example: an omniscient
soul with the physical body is known as Arahanta and is
considered in 13% GunaSthana; just before liberation and becoming
Siddha (the librated soul) the soul attains 14% GunaSthana for a
very short time. In the first GunaSthana a living being is ignorant
about the Self. A SamyagDrsti house holder having a clear
understanding and realization of the Self with an understanding
of the difference between the Self and non-Self but not practicing
any abstinence (i.e., not observing any formal vow) is considered
in fourth GunaSthana.

In these stanzas, Acarya Kundakunda explains that all these
29 characteristics are not of Jiva. All these are the outcomes of
Pudgala (Karmika dust, physical body, and associated things are
nothing but the physical matter, i.e., Pudgala).

Question: It is easily understandable that the physical body is
comprised of the material substance. Therefore, it cannot be
called as a Jiva in the rigorous sense. But what is wrong in
saying that the physical body associated with my soul is mine?
What about our feelings and emotions? Are these really not
ours?
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Answer: In the strict sense, when we own a thing then it becomes
our right not to lose it. Nobody else should be able to take
away the things that we own. We should be able to control
the things owned by us. These criteria lead us to the fact
that, in true sense, we do not own our physical body, thoughts,
emotions and feelings. Any answer with such criteria would
be called an answer from the real point of view.

For the worldly relations, we have very different meaning of
T. In a commercial bank or school or anywhere, we do not write
our name as ‘soul’. Therefore, we need some other criteria to
distinguish between ‘my money’ and ‘your money’. The society
and social scientists frame such criteria by taking into
consideration various parameters. The relative point of view
helps in accepting such criteria leading to distinction between
‘my money’ and ‘your money’ (see the next stanza, Gatha 56).

The spiritual teachers explain that if we do not mean to own
the physical body in the real sense then there is no problem in
saying that it is my physical body. Is the physical body associated
with my soul is mine? This question can be answered in ‘yes’ as
well as ‘no’. As explained above, from the real point of view, the
answer is ‘no’, and from the relative point of view, the answer is
‘ves’. We find both these answers in the scriptures.

In our day-to-day life also this concept of not owning is useful.
For example, modern psychologists explain that your spouse is
yours but you should not have a feeling of owning her/him.

Here in these stanzas, Acarya Kundakunda teaches us that
we should neither have a feeling of owning any thing other than
our own soul (see Gatha 38 also), nor have a feeling of owning
some thing which exists because of others. In ArmaKhyati, while
explaining these 29 characteristics, Acarya Amrtacandra has
explained that we cannot own them because they have material
origin. Further, immediately after explaining these stanzas,
Acarya Amrtacandra writes Kalasa 37 in which he has described
that the characteristics - color ete, and Raga and Moha, etc.- are
different from those of a soul. Therefore, when one looks oneself
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from the internal perspective then he sees only the Self, not these
characteristics. In this Kala$a 37, the description of all 29
characteristics in two sets [(1) color, etc. (2) Raga and Moha, etc.]
is worth noting. It may be noted that some characteristics (set

1) are purely of Pudgala, and some characteristics (set 2) are
due to Pudgala (Karmika matter).
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Vavaharena du ede jivassa havanti vannamadiyd.
Gunathananta bhava na du ket nicchayanayassa.||56||
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The aforementioned characteristics starting from color and
ending with GunaSthdna [as described in the previous stanzas]
belong to Jiva (soul) from the relative point of view. But from the
real point of view none of them belongs to Jiva. [56]

Annotation

Without distinguishing ‘my money’ and ‘your money’, or ‘my
body’ and ‘your body’, or ‘my actions’ and ‘your actions’, the life
of a common person is not possible. In view of this necessity,
though from the real point of view (see the previous stanzas) the
physical body, etc., are not of Jiva (soul), yet at many places in
the scriptures they have been accepted as belonging to Jiva (soul).
Such an acceptance comes from the relative point of view.

Acarya Kundakunda here makes it clear that wherever in
scriptures one finds that the physical body or Raga etc., are of
Jiva (soul), there one should understand that such a statement
has been made from the relative point of view.

It is to be noted that if some money belongs to Suresh, and
somebody says that this money belongs to Dinesh, then such a
statement would be incorrect even from the relative point of view.
One can apply this point to all 29 characteristics.
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Edehim ya sambandho jaheva khirodayam munedavvo.
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The association of a Jiva (soul) with these [color etc.]
characteristics is just like the association of milk with water. A
Jiva does not have any of these characteristics. A Jiva differs from
these by its Upayoga (knowledge and perception) attribute. [57]

Annotation

Here the combination of Jiva with all 29 characteristics
described in stanzas 50 to 55 has been compared with a
combination of milk and water. Everyone knows that in the
combination of milk and water, the water remains water, the
water does not become milk.

In ArmaKhyati, Acarya Amrtacandra adds an example of heat
and fire while explaining this stanza. He explains that heat is
always associated with fire. Therefore, we can say that the
associated heat is of fire. In the same way, since Upayoga is
always associated with soul, we can say that Upayoga is of soul.
The milk-water relationship is not like the relationship of heat
and fire. Just as water is not of milk or milk is not of water,
these 29 characteristics are also not of Jiva (soul).
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Panthe mussantam passidiana loga bhananti vavahardi.
Mussadi eso pantho na ya pantho mussade kol.||38||

Taha jive kammanam nokammanam ca passidum vannam.
Jivassa esa vanno jinehim vavaharado utto.||59]|
Gandharasaphasariva deho samthanamdiya je ya.

Savve vavaharassa ya nicchayadanhii vavadisanti.|| 60|
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On seeing a traveler getting robbed on a road, common people

say from the relative point of view, “This road is robbed.” But in

reality the road is never robbed [it is the traveler who is robbed].
[58]

In the same way, on the basis of the color of the physical
body and the Karmika matter associated with Jiva (soul), Jina
(the omniscient lords) explain from the relative point of view
that the color is of Jiva (soul). [59]

Similarly, the knowers of the real point of view describe from
the relative point of view that odour, taste, touch, visible form,
physical body, Samsthana, etc., are of Jiva (soul). [60]

Annotation

In Gatha 58, Acarya Kundakunda highlights that the
understanding of the real point of view with the use of relative
point of view in the communication is found in day-to-day life of
ordinary persons also. An ordinary person knows very well that
it is the traveler who is robbed, not the road, yet he uses the
phrase that the road is robbed (looted). So long as that person
understands the reality there is no problem in speaking the
language of the relative point of view. If somebody fails to
understand the real message that it is the person, not the road,
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that is looted, then he would be ignorant about the reality and
may be at a loss. :

In the light of this learning we should follow the teachings of
Jina. The omniscients reveal the truth through the real point of
view as well as the relative point of view. We find some
descriptions from the real point of view and some from the relative
point of view in the scriptures. An understanding of all such
descriptions in their proper perspective leads to a true and
complete picture. If we do not understand the reality revealed
by the real point of view, and simply take the literal meaning of
the teachings described from the relative point of view, then we
would be missing the truth and would be at a loss.
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Tattha bhave jivanam samsartthana homti vannadi.
Samsarapamykkanam natthi hu vannadao kei.||61||
Jivo ceva hi ede savve bhdva tti mannase jadi hi.
Jivassajivassa ya natthi viseso du de kol ||62||
Aha samsdratthanam jivanam tujjha homti vannadi.
Tamha samsarattha jiva rivittamavannd.||63||

Evam poggaladavvam jivo tahalakkhanena midhamadi.
Nivvanamuvagado vi ya jivattam poggalo patto.||64||
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Mundane Jiva (living beings) have color etc. Liberated souls

do not have color etc. [Therefore, in reality, the color etc., are
not of Jiva.] [61]

If you believe that all these characteristics [color etc.] are
[really of] Jiva, then there would remain no difference,
whatsoever, between Jiva and non-Jiva in your belief. [62].

Or, if ycu believe that mundane Jiva have color etc., then all
mundane Jiva will be endowed with visible form etc. (631

Since visible form etc., are the characteristics of matter
(Pudgala), therefore, oh, deluded one!, [in that case] the matter
substance (Pudgala) [of the physical body of a living being] would
be called as Jiva, and on liberation the same very matter (the
physical body recognized as a mundane Jiva) would attain the
soulness (Jivatva).[64]

Annotation

It has been explained in the previous stanzas that color etc.,
are of Jiva from the relative point of view. Here in Gatha 61, it is
further added that even from the relative point of view this is
applicable to mundane souls only, because a liberated soul
(Siddha) is not associated with a physical body or any of those
previously mentioned 29 characteristics.

This Gatha also conveys that a mundane soul becomes free
from color, smell, physical body, etc., on liberation. Therefore, it
is clear that 29 characteristics such as color, smell, physical body,
etc., do not remain associated with a soul forever. As such a soul
should not be considered as the real owner of these
characteristics. An owner of a characteristicin the real sense is
supposed to own that characteristic permanently.
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Gatha 62 says that if you consider that all these characteristics
are Jiva (or of Jiva) then there would be no difference between
Jiva and matter (Pudgala) because physical form etc., are the
characteristics of matter (Pudgala).

Again in this regard, we find an additional point in Gatha 63
and 64. If we accept that color etc. are the characteristics of a
mundane sow then the mundane soul would become matter
(Pudgala) as these are the characteristics of the matter. Then
the liberation would be interpreted as the liberation of the
matter. In this scenario, a mundane soul which is matter (the
owner of color etc.) before liberation, becomes a pure soul (free
from color, physical body etc.) on liberation. Thus, this scenario
leads to the transformation of matter into soul. But such
transformation is inconsistent with the basic principle that one
type of Dravya can never be transformed into any other type of
Dravya. Therefore, to avoid all such inconsistencies, one should
accept the following: neither these 29 characteristics described
in Gatha 50-55 are Jiva, nor can a Jiva own these in real sense.
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Ekkam ca donni tinni ya cattari ya pamch indriya jiva.
Badarapajjattidara  payadio namakammassa.||65||

Edahi ya nivvatta jivatthana u karanabhiidahim.
Payadihim poggalamaihim tahim kaham bhannade jivo.||66 I
Pajjattapajjatta je suhuma badard@ ya je ceva.
Dehassa jivasanna sutte vavahardo utta.||67||
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[The diversity of living beings such as] living beings with
one, two, three, four, and five senses, macro living beings
(Badara), fully developed living beings (Paryapta), and their
opposites (micro living beings, underdeveloped living beings) [is]
due to the physique-determining Karma (Nama Karma). [65)

These [variations in physical bodies of living beings known
as] JivaSthana are due to [Karmika]l matter (Nama Karma). How
can the outcome of the matter be called as Jiva (soul)? [66]

Fully developed living beings (Paryapta), under developed
living beings (Aparydpta), micro living beings (Sitksma), macro
living beings (Badara), etc., are descriptions of physical bodies of
the living beings. In scriptures they are described as
characteristics of Jiva from the relative point of view.[67]

Annotation

JivaSthana refers to the classification of Jiva on the basis of
the number of senses, shape, size etc., of the physical bodies of
the living beings. A disciple may think that the term ‘JivaSthand’
contains the word ‘Jiva’, therefore, it may either be Jiva or may
be of Jiva. To clarify any such doubt, it is explained here that
JivaSthana is due to body-designer Karma (Nama-Karma), a Karma
that is responsible for the shape, size, number of senses, etc., of
the physical body of a living being. The Karmika particles
associated with a mundane soul are material particles. Neither
Karma can become Jiva nor Jiva can become owner of the effects
of Karma. As mentioned earlier, the owner of a thing in true
sense is that who owns it forever, whereas the effects of Karma
are temporary. Therefore, a Jiva cannot be the owner of JivaSthana
in real sense.

At many places in scriptures, the above mentioned features
are ascribed to Jiva. To avoid any misunderstanding, Acarya
Kundakunda accepts such narrations with a caution that they
are acceptable from the relative point of view.
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Question: This description implies that a particular type of
physical body is designed by Karma and not by Jiva. Whereas
scriptures say that a Jiva controls its destiny; a Jiva bonds
specific Karma according to the deeds of oneself, and gets
the fruits of such deeds. Then why should one give any credit
to Karma?

Answer: A Jiva controls its destiny. This has been accepted in
the scriptures. Many stanzas (e.g., 46, 48, 56, 59, 60, and 67)
imply that the bonding, iruition, etec., are in the realm of the
relative point of view. In addition to this, the following points
are also worth noting:

(1) By bringing Karma into picture in these stanzas, Acarya
Kundakunda is indirectly indicating that nothing
happens by chance, i.e., nothing is random. Every thing
happens according to definite universal laws (e.g., Karma
theory accounts for the happening with the living beings).
There is no lawlessness in this cosmos.

(2) By emphasizing that the physical body is not Jiva or the
physical body is not of Jiva, Acarya is showing the reality.
He wants us to realize the difference between a real owner
and a so-called-owner. If one’s ownership appears to be
temporary then he cannot be a real owner.

(3) As seen in Gatha 47-48, Acarya Kundakunda wants us to
see the difference between a king and his kingdom.
Specially, if the king recognizes everybody else in the
kingdom as the king or a part of the king, but does not
recognize himself as the king, then it becomes very
essential to explain the reality to such king.
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The GunaSthana (fourteen stages of spiritual growth) have
been described [in the scriptures] on the basis of the deluding
Karma (Moha Karma) which is always non-Jiva (Pudgala). Then

how can they (fourteen stages of spiritual growth) be identified
as Jiva (soul)? [68]

Annotation

The progress in the spiritual journey is described by
GunaSthana (see Gatha 55 and its related annotation). Different

GunaSthdana are related with the Udaya (fruition) of deluding
Karma (Mohaniya Karma).

Moha (to recognize others as Self), Raga (inclination of
attachment), and Dvesa (inclination of aversion) are due to
Mohaniya Karma. This stanza says that as Mohaniya Karma is
non-soul, the Moha, Raga, and Dvesa are non-soul. Therefore,
GunaSthana which specifies the degree of Raga, Dvesa, and Moha
cannot be considered as Jiva or of Jiva.

In previous stanzas (Gatha 65-67) the distinction between Jiva
and physical body etc., was made on the basis of material Nama-
Karma. The same logic is extended here to make a distinction
between Jiva and Raga etc., on the basis of material Mohaniya
Karma.

It may be easy to understand the distinction and separation
between the soul and the physical body. But it is difficult to
comprehend the distinction and the separation between the soul
and Raga, between the soul and Dvesa, between the soul and
Moha. One may have very strong views about this point that
these are characteristics of the soul. In Garha 36 and its
annotation also we discussed in detail that the Moha is not of
the soul. That explanation may be helpful here.

Identification of the Self with the associated physical body,
Raga, Dvesa, Moha, etc., is called Ekatva (I-ness) of Jiva with
these characteristics, and a sense of ownership is known as
Mamatva (my-ness). In this chapter 2, Acarya Kundakunda has
taught us that in the real sense (from the real point of view),
such I-ness and my-ness concepts of the Self (soul) with these
characteristics are unacceptable. a
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The Doer (Karta) and
the Deed (Karma)
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Java na vedi visesantaram tu adasavana dohpam pi.
Annani tava du so kohadisu vattade jivo.||69|
Kohadisu vattantassa tassa kammassa samcao hodi.

Jivassevam bandho bhanido khalu savvadarisihim.||70)|
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So long as one does not know the difference and the
separateness between the [pure] soul and the Asrava (influx of
Bhava Karma in the form of psychic dispositions such as emotions
of anger etc.) [associated with the soul] till then he is [spiritually]
ignorant and indulges himself with anger ete. [69]

By indulging oneself with anger etc., such a living being
accumulates Karma. Omniscients say that, in reality, through
this process a soul gets bonded [with the new Karmika matter].
[70]
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Annotation

In Gatha 69, there is an emphasis on the difference and
separateness between the soul and the associated Asrava (influx
of Bhava Karma in the form of psychic dispositions such as
emotions of anger etc.). It may be noted that as compared to
identifying oneself as different and separate from the physical
body, the task of realizing the difference and separateness
between the soul and Asrava (anger etc.) is very difficult.

Perception and knowledge are essential attributes of a soul.
Just as heat is always associated with fire, perception and
knowledge are always associated with a soul. Anger and other
emotions do not fall in that category. These are temporary and
depend on the fruition (Udaya) of the previously bonded material
Karma. The perception and knowledge exist even wiien the soul
becomes free from all material Karma, but the anger and
emotions (psychic dispositions or Bhava Karma) do not exist when
the soul becomes free from all material Karma.

This stanza provides a test for recognizing our spiritual
ignorance: If someone does not know that his soul and the
associated emotions of anger etc., are different and separate then
that living being is spiritually ignorant. Earlier also (e.g., see
Gatha 36, 68), Acarya Kundakunda has described the separateness
and difference between the soul and anger.

In Gatha 70, Acarya Kundakunda further says that with such
an identification of the Self with the anger etc., a living being
indulges in the anger etc. Such an ignorant being knows very
well that the anger etc., are his deeds and he is the doer. Such a
relationship, between the soul and the anger etc., is known as a
doer-deed (Karta-Karma) relationship. An indulgence with the
anger etc. or an acceptance of such a doer-deed relationship leads
to the bonding of material Karma with the soul.
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Jaiyd imena jivena appano asavana ya taheva.

Nadam hodi visesantaram tu taiyd na bandho se.||71||
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When the difference and the separateness between the soul
and the Asrava (influx of Bhava Karma in the form of psychic
dispositions such as emotions of anger etc.) are known by a living

being then that being does not get bonded [with the new Karmika
matter]. [71]

Annotation

In Gatha 69 and 70, Acarya Kundakunda explained that the
ignorance regarding the separateness between the soul and
Asrava leads to bonding of Karma. Now here in this Gatha he is

saying that if such ignorance does not exist then the bonding
would not take place.

Question: Is it not true that if there is anger there would be
bonding of Karma in accordance with the anger?

Answer: For the same external expression of the anger, the
quality and quantity of the bonding of Karma would depend
on the internal state. Internally, one living being may be
ignorant regarding the separateness between the soul and
Asrava, and another being might not be ignorant about this
point. Due to this difference there would be difference in the
bonding. To make the point clear we can take a worldly
example:

Suppose you are the chief executive officer (CEQO) of a
corporate. If as a CEO you accept an expenditure incurred
by an employee as the expenditure incurred by the company
then the Accountant and Cashier of the company would make
payment of the bill submitted by that employee. However, if
you do not identify an expenditure incurred by an employee
as an expenditure of the company then the Accountant and
Cashier would not pay the related bill.

In other words, so long as the credit card owned by an
employee is recognized as the credit card owned by the
company, the company would be liable to make payment. In
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the same way, if one owns the Asrava (anger etc.) then he
would be billed in the form of bonding with new material
Karma.

Here one may raise a question: In such situation would the
employee not resign? Its answer would be, ‘yes’. It may be noted
that Acarya Kundakunda is showing us the path that leads to
the resignation of Asrava. If as a CEO one is afraid to lose a
particular employee then he would hesitate to ignore that
employee. Similarly, if we think that Asrava (anger etc.) are
valuable and good then we would hesitate to be free from Asrava.
In view of this possibility, next Garha has been written.

Question: Here it is explained that the soul and Asrava are
different. We now krow on the basis of this explanation that
they are different. With this knowledge, are we now free from

" any bonding?

Answer: In this context, knowing means more than having
information. When one is convinced on the basis of the
realization of the Self by the Self then that would amount to
the knowing. This point of bonding would be discussed in
more detail in Chapter V on Asrava.
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Nadiina asavanam asucittam ca vivariyabhavam ca.
Dukkhassa kdranam ti ya tado niyattim kunadi jivo.||72]]
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Asrava are unclean, contrary, and the source of misery. With
this knowledge a living being does not indulge with them. [72]

Annotation

Without clarity of understanding, one can be biased. A biased
person becomes somewhat blind. If somebody sees advantage in
having Asrava then he may be biased and may not be able to
realize the separateness and difference between the soul and
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the Asrava. In view of this possibility, Acarya wants to make sure
that we understand well that Asrava (anger ete.) are the source
of misery. In this stanza, Acarya Kundakunda has highlighted
three features of Asrava: (1) Asrava are unclean, (2) The nature of

Asrava is contrary to that of soul, and (3) Asrava are source of
misery for living beings.

While writing the AtmaKhyati commentary of this Gatha, Acarya
Amrtacandra has compared the soul and Asrava to show that they
ars contrary to each other. He further writes that each soul is
divine and clean whereas Asrava are unclean, soul is Cetana
whereas Asrava are non-Cetana, and soul is not a source of misery
whereas Asrava are the source of misery.

The worldly problems of poverty, sickness, insecurity,
conflicts, etc., do not need any description. Almost everyone is
familiar with these problems. Beyond these problems also, one
may experience restlessness. While eating delicious food, initially
we feel pleasure and want to increase our pleasure by eating
more and more, but very soon we need to put a brake. While
visiting a good scenic place, initially we feel pleasure and want
to maintain the pleasure by remaining there for a long time but
sooner or later we think of returning to our hotel room or home.
The same applies to visiting theatres, meeting friends and
relatives, enjoying good sleep, etc. Every day we experience that
we never arrive at a situation where we can say that we want
only this forever. We ghift from one source of pleasure to another
source of pleasure. In many cases, the same source of pleasure
becomes boring after some time. Such shifting, sometimes by
circumstances and sometimes by our choice, indicates our
dissatisfaction and restlessness or misery. The circumstances,
activities of mind and body, etc., are due to the fruition of the
previously bonded material Karma (Asrava). Therefore, the Acarya
says that Asrava are the source of misery.

This Gatha further says that with an understanding of Asrava
as the source of misery a person would not indulge with them. A
person identifying himself as rich or poor, intelligent or retarded,
male or female, old or young is said to be identifying or measuring
oneself (as well as others) on the basis of Asrava. This is
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indulgence with Asrava. On the other hand, a truly knowledgeable
person (SamyagDrsti or Jiani) who does not indulge with Asrava
identifies every living being with the divine soul, a divine soul
that never becomes inferior or superior. Such a Jiiani also sees
and may experience worldly sufferings and pleasures, but in the
depth of his understanding, a Jiani does not identify himself on
the basis of the activities of mind, body, and possessions.

How can one be free from Asrava? This question is being
answered in the next stanza.
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Al-amekko khalu suddho nimmamao nanadamsanasamaggo.
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[A knowledgeable person contemplates that] in reality, I am
one, pure, without any my-ness [with Asrava], and full of
perception (Darsana) and knowledge (Jfigna). By abiding and being
absorbed in such Self (soul), I bring about all these (Asrava) to
destruction. [73]

Annotation

This stanza describes that the soul is (1) one, (2) pure, (3)
without any ownership of anger or physical body or other things,
and (4) full of knowledge (Jiigna) and perception (Darsana). With
this Fnowing, by staying and being absorbed in such Self a Jaani
(truly knowledgeable person) brings about to the destruction of
Asrava (anger etc.)

Just as we see a friend Suresh at different times in a day in
different clothes but we know very well that the friend Suresh is
the same Suresh. Despite the change of clothes our friend Suresh
is the same Suresh. In the same way, a Jiani finds the Self in
different dresses of physical bodies and anger etc., but visualizes
oneself as the same one soul. From the infinite past to infinite
future there would be infinite states of the soul but a Jaani
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visualizes the same or ‘one soul’ in all these infinite states. By
this description of ‘one’ it should be clear that Acarya wants to
focus our attention towards the substance soul which is eternal,
not on the states (Paryaya) of the soul which change with time.

Here the pure soul means a soul distinct and separate from
others. While explaining the purity, Acarya Amrtacandra in
AtmaKhyati as well as Acarya Jayasena in Tatparyavrtti has given a
very powerful explanation of the purity. They explain that the
soul is distinct and separate from others in all possible ways:
The soul is neither doer of any activity of others nor others are
doers of any activity of the soul (Kartid Karaka). The soul is neither
the object of others nor others are the objects of the soul (Karma
Karaka). The soul is neither instrumental to make change in
others nor others are instrumental to make change in the soul
(Karana Karaka). The soul is neither for others nor others are for
the soul (Sampradana Karaka). Neither others come from the soul
nor the soul comes from others (Apadana Karaka). Neither the

soul is base for others, nor others are base for the soul (Adhikarana
Karaka).

Question: We know that the soul of Lord Mahivira or of any
Siddha does not intend to change us. But by worshiping Lord
Mahavira we get advantages in various ways such as
inspiration, Punya, etc. If we accept this fact then we should
admit that the soul of a Siddha becomes instrumental for
our purification. Is it right?

Answer: It is correct from the relative point of view. But from
the real point of view a soul (one Dravya) cannot make any
change in other Dravya. One may find that different persons
get different amount of inspiration from the same prayer in
the same temple. Why is it s0? More details related with this
point would be discussed later (e.g., Garha 100, 104, etc.).

Regarding the ownership of anger, physical body and other
things, we have discussed in detail in the previous chapter that
a soul does not own any thing other than the soul itself.

This stanza also highlights the positive aspects of the soul.
Acdrya reminds us that our soul is full of perception and
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knowledge. The phrase ‘samaggo’ (means ‘full’) has been used
by Acarya Kundakunda to emphasize this point that the soul is
full of perception and knowledge.

One also finds a recipe to be free from Asrava from this stanza.
In the second half of the stanza, Acarya says that Asrava would
vanish when one visualizes and keeps focus on the Self as a soul

different from any impurity, stays in the Self, and remains
absorbed in such Self.

Modern psychologists reveal that the repeated visualization
of an outcome leads to the desired results, though they talk of
worldly outcomes. In the first half of this Gatha, the focus is on
the eternal purity of the soul, and in the second half the Acarya
relates this to the purification of the state of the soul. In Gatha
186, Acarya Kundakunda would generalize this concept. There
we would learn that we become what we visualize: if we visualize
ourselves as eternally pure soul Dravya, then we attain purity
in Paryaya (state), and if we visualize impurity then we get
impurity.

Question: Modern psychologists suggest to visualize the
intended outcome which does not exist now. In the same way,
is Acarya Kundakunda teaching us to visualize and focus over
the purity of our soul which does not exist now?

Answer: The teaching of this stanza is deeper than that given
by the modern psychologists. Acarya Kundakunda is teaching
us to visualize and focus on the eternal truth. In the first
half of the stanza, when he talks of the pure soul, then he
is not focusing on the present, past, or future state (Paryaya)
of the soul. He is considering the timeless dimension of the
soul. He is focusing on the eternal separateness of the Self
from all others. He is talking of the eternal purity (for more

details regarding the eternal purity, it may be useful to refer
to Gatha 6).
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Jivanibaddha ede adhruva anicca taha asarana ya.
Dukkha dukkhaphala tti ya padina nivattade tehim. ||74||
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These (Asrava) associated with Jiva (soul) are impermanent,
non-eternal, unprotected, painful, and cause of misery. Having
known so much, one does not indulge with them. [74]

Annotation

It may be helpful to discuss some points related with this
stanza in the question-answer form.

Question: In Gatha 73, it has been stated that a Jiani leads to
the destruction of Asrava. But the destruction may be
associated with a creation. We know that a substance is

~ characterized by destruction, creation, and permanency. In
view of this, can we say that after destruction, Asrava
reappears in another form?

Answer: Asrava (Bhava Asrava, e.g., anger) is not a substance.
Therefore, it is not eternal. Only six kinds of substances
(Dravya) are characterized by creation, destruction, and
permanency. Asrava does not fall under any of the six kinds
of substances. Therefore, Asrava cannot be eternal. This
stanza emphasizes this point that Asrava has temporary
existence in the form of association with the soul. Like an
eternal Dravya, Asrava is not self supported. Nobody else is
going to preserve or support Asrava when it vanishes from a
Jiva. One can recognize Asrava by the restlessness in many
forms (misery, pleasure, pain, anger etc.) associated with a
living being.

After fruition of a specific Karma at one instant the related
experience vanishes, but in the next moment, another Karma in
the queue gives fruition and the Jiva experiences again
restlessness (misery/pleasure/anger, etc.). This chain of
experiences of Asrava continues till the spiritual ignorance
persists.
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This chain however does not continue very long for a Jrani.
As described in stanza 71, a Jiiani is not bonded with new Karma.
Therefore, there is a continuous decrease in the net balance of
the bonded Karma. Due to such reduction in Karma and an
additional factor (Nirjara), eventually a time comes when the

karmika bonding reduces to z@o and the soul attains the bliss of
Siddha forever.
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Kammassa ya parinamam nokammassa ya taheva parinamam.
Na karei eyamada jo janadi so havadi nani. ||75||
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A soul who does not become a doer of operations of Karma
and quasi-Karma (physical body and material possessions) but
is only aware of them is Jiani (an enlightened one). [75]

Annotation

In Garha 19, we have described Karma (Dravya Karma and
Bhava Karma) and quasi-Karma (physical body and material
possessions). In Gatha 19, 69 and elsewhere we have come across
descriptions of spiritually ignorant living beings (Ajfian?). Here
we find the description of a knowledgeable person (Jfiani). From
stanza 69, we have learned that a spiritually ignorant being does
not know the separateness and difference between the soul (Self)
and anger etc. (psychic dispositions). There we have als»
discussed that an ignorant being believes that he/she is the doer
of anger etc., and anger etc. are his deeds.

Here Acarya is explicitly saying that a spiritually
knowledgeable person does not believe in such doer-deed (Karta-
Karma) relationship with anger etc. Such a person knows that
the soul is only the knower of the operations of Karmea and quasi-
Karma, not the doer of such operations (anger, pleasure, pain,
eating, cooking, earning, parenting, etc.).
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Na vi parinamadi na ginhadi uppajjadi na paradavvapajjae.
Nani jananto vi hu poggalakammam aneyaviham. || 76|

Na vi parinamadi na ginhadi uppajjadi na paradavvapajjae.
Nant jananto vi hu sagaparinamam aneyaviham. ||77||

Na vi parinamadi na ginhadi uppajjadi na paradavvapajjae.
Nani jananto vi hu poggalakammapphalamanantam.||78||
Na vi parinamadi na ginhadi uppajjadi na paradavvapajjae.
Poggaladavvam pi taha parinamadi saehim bhavehim.||79||
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While knowing various kinds of material Karma, in reality a
Jiani (an enlightened one) neither transforms nor manifests the
Self into the modifications of other substances, and nor acquires
other substances. [76]

While knowing various kinds of operations of the Self, in
reality a Jiani (an enlightened one) neither transforms nor
manifests the Self into the modifications of other substances,
and nor acquires other substances. [77]
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While knowing the infinite varieties of [pleasant and
unpleasant] fruits of material Karma, in reality a Jiani (an
enlightened one) neither transforms nor manifests the Self into
the modifications of other substances, and nor acquires other
substances. {78]

Similarly, a material substance (Pudgala) also undergoes
changes in its form by its own ability [and while undergoing
such changes in itself] a material substance (Pudgala) also
neither transforms nor manifests itself into the modifications of
other substances, and nor acquires ‘other substances. [79]

Annotation

These four stanzas convey one basic law of this cosmos that
each Dravya is a sovereign and eternal entity. (For details
regarding Dravya, one may refer to Appendix-3.) One Dravya
cannot acquire another Dravya, one Dravya cannot cause any
change in another Dravya, and one Dravye cannot become
another Dravya. It may be noted that this concept is described
from the real point of view, and a Jiani knows it well.

Question: Does it mean that a Jiva cannot cause any change in

another material but a Jiva can cause some change in another
Jiva? '

Answer: No, this is not true. For a Jiva (soul) another Jiva (soul)
is another Dravya. Therefore, according to stanzas 76-78, one
Jiva cannot cause any change in another Jiva or any Pudgala
Paramanu. Similarly, for one Pudgala Paramaru (material
substance) another Pudgala Paramanu is another Dravya.
Therefore, according to stanza 79, one Pudga.a Paramanu
cannot cause any change in another Jiva or Pudgala Paramanu.

Question: Does it mean that a person cannot eat the food?

Answer: Whatever we see every day is valuable in some context.
However, for our spiritual development our understanding
about eating is to be made clear. Eating does not mean
acquiring a group of Pudgala Paramanu of the food by another
group of Pudgala Paramanu of the human body. In reality
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each Pudgala Paramanu of the food as well as each Pudgala
Paramanu of the human body is sovereign and eternal. Not a
single Pudgala Paramanu can be acquired or destroyed or
manipulated by anybody else.

Question: Does it mean that the medicine cannot cure a person?

Answer: Again, whatever we see every day is valuable in some
context. However, for our spiritual development our
understanding about cure and sickness is to be made clear.
In all such everyday happenings including a medical recovery,
basically, arrangement and locations of various Pudgala
Paramanu and souls change. (Formation of new compounds is
nothing but the change in the arrangement and locations of
related Pudgala Paramanu. In case of births and deaths of
living beings, there is a change in the arrangement and
locations of related souls and Pudgala Paramanu.) But here a
question arises: Who is/are responsible for such changes? The
answer given by the relative point of view may appear
different from that given by the real point of view. When we
speak the language of the relative point of view, then we say
that one thing can trigger a change in the location of other
things. On the other hand, the real point of view emphasizes
that a change in the location of a Paramanu or soul is possible
by the ability of that Paramanu or soul. The apparent
difference in this case in the two points of view can be resolved
by understanding the details. Therefore, for a better
understanding, let us consider one example:

In the production of hydroelectricity, engineers, water,
gravity, labor force, politicians, etc., are involved. Somebody
may give credit to all these factors for the production of
electricity. But from the view point of Physics, there has not
been a production of energy in the real sense. According to
Physics, energy can neither be created nor be destroyed.
There is simply a conversion of energy from one form to
another. In this process, the energy was once in the sun, then
it reached a water drop and became potential energy when
the drop from the earth evaporated, then through rain and
water dam it became kinetic energy, and then through
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turbines and other equipments it became electricity. In the
language of philosophy, one would see that in this process
the energy was the Upadana cause (substantive cause), and
engineers, labor force, etc., are not the causes in the true
sense, they are just like instruments and are named as
instrumental cause (Nimiita cause).

In the next stanza we would find some description on the
basis of the relative point of view.
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Jivaparinamahedum kammattam poggala parinamanti.
Poggalakammanimittam taheva jivo vi parinamadi.||80||
Na vi kuvvadi kammagune jivo kammam taheva jivagune.
Annonnanimittena du parinamam jana donham pi.||81||
Edena karanena du katta ada saena bhavena.
Poggalakammakadanam na du katta savvabhavanam.||82||
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Pudgala (matter/energy) transform into Karmika matter [of
eight kinds] by Nimitta of Jiva’s actions. A Jiva also undergoes
changes by Nimitta of Pudgala Karma. [80]

Jiva cannot produce any attribute of Karmika matter and
Karmika matter cannot produce any attribute of Jiva. One should
learn that in their transformations they are Nimitta to each other

[81]
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Therefore, the Self is a doer of one’s own transformations,

and it cannot be a doer of any transformation in Pudgala-Karma
(82]

Annotation

In Gatha 80, we find a word Nimitta. Let us first talk about
this concept by taking one example of making Roti (pancake made
of wheat or other kind of flour). In the transformation of wheat
flour into Roti, the wheat flour is called Upadana (substantial
cause), and the related cooking appliances, cook, etc., are called
Nimitta (instrumental causes). In general, one that gets
transformed is known as substantive cause (Upadana) for its
transformation. The list of the instrumental causes (Nimitta)
can be very long. For example, in the cooking of the Roti, not
only the cook, even the person for whom it has been cooked can
also be called as a Nimitta, and even the gravity of earth can
also be in this list of Nimitta as it also becomes instrumental in
this transformation.

The real point of view recognizes the substantial cause
(Upadana) as the doer of the transformation. The real peoint of
view does not recognize Nimitta as the doer due to the logic given
in Gatha 81: A Nimitta does not transfer its attribute to an
Upadana (and the Upadana does not transfer its attribute to the
Nimitta).

In Gatha 80, Acdrya says that when a Jiva undergoes any
activity then material particles get bonded with the soul as
Karma (Dravya Karma). For the transformation of each material
particle, the substantial cause (Upadana) is the material particle
itself, and the soul is the instrumental cause. Similarly, for the
actions of a Jiva ‘influenced’ by Karma, the Jiva is Upaddna and
the related Karma are Nimitia.

Therefore, one can say that neither the soul is a doer of any
action of Pudgala-Karma nor Pudgala-Karma are doer of any
action of Jiva. In the next two stanzas, we would note the
difference in the descriptions of the real and relative points of
view in this regard.
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From the real point of view, the Self (soul) is the doer of the
transformations only in the Self. Further, it may be noted that
the Self experiences only the Self. [83]

Annotation

From this stanza we learn that from the real point of view,
(1) the Self is the doer of the transformations in the Self only,
and (2) the Self experiences only the Self. This description also
implies that neither the Self is doer of material Karma nor the
Self experiences material Karma. This Gatha 83 not only affirms
the description of Gatha 82 but adds additional information
regarding what the Self experiences.

At this stage, the following points are to be remembered in
this context:

(1) From the real point of view, Karmika material and myself
(soul) are not one, i.e., there does not exist oneness (Fkatva)
of myself with Karmika matter (Gatha 19, 43).

(2) From the real point of view, Karmika material are not mine,

i.e., theie does not exist any my-ness (Mamatva) with Karmika
matter (Gatha 20-22, 56).

(3) From the real point of view, I (soul) am not the doer of any
activity of Karmika matter, i.e., I do not have any attribute of
doing (Kartrtva) any change in Karmika matter (Gatha 82, 83).

(4) From the real point of view, I (soul) do not experience or
endure any effect of Karmika matter, i.e., I do not have any
attribute of experiencing (Bhoktrtva) Karmika matter (Gatha
83).
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Vavaharassa du ada poggalakammam karedi neyaviham.
Tam ceva puno veyai poggalakammam aneyaviham.||84||
Jadi poggalakammaminam kuvvadi tam ceva vedayadi ada.
Dokiriyavadiritto pasajjade so jingvamadam.||85)|
Jamha du attabhavam poggalabhavam ca do vi kuvvanti.
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From the relative point of view, the soul is a doer of the
transformations in the Karmika matter in many ways and the
soul endures (experiences) Karmika matter in many ways. [84]

If the soul can do actions of Pudgala-Karma, if the soul can
endure (experience) Pudgala-Karma, then the soul would be
performing functions of the two (soul as well as Pudgala). It is
against the teachings of Jina (omniscient Arahanta). [85]

Those who believe in this erroneous doctrine of dual-function
that — the soul can do functions of a soul as well as Pudgala
(matter) - are wrong believers (Mithya-Drsti). [86]

Annotation

Did you cook this food? No, I did not, but my younger sister
Vimala did. Did you enjoy the lecture? Yes, I enjoyed it. Are you
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experiencing the cold? Yes, I need a blanket. Every day we come
across such conversations. All such talks serve some purpose.
Without such language our day-to-day life would be difficult.
Gatha 84 allows us to accept such communication from the relative
point of view. Gatha 84 says that the soul can be a doer of the
transformations in the Karmika matter and can experience or
endure the Karmika matter in many ways, according to the
relative point of view.

As mentioned earlier, the statements of the relative point of
view are to be understood in appropriate context as these are
not true in the real sense. In Gathd 85 and 86, we find the logic to
clarify that the notions of the relative point of view described in
Gatha 84 are not true in the real sense. Acarya says that from the
teachings of Jina we know that one Dravya cannot be a doer of
transformation in another Dravya, and one Dravya cannot
experience another Dravya. Each Dravya is capable of
experiencing only oneself. If somebody believes that a soul can
do functions of soul as well as Pudgala (matter) then he is a
false believer. His belief is false because in real sense a soul
cannot do functions of the two (soul and matter).

Question: What is wrong in accepting a visible fact that Vimala
cooked the food?

Answer: The relative point of view accepts this fact. However,
for understanding the reality one should know more details.
It is important to know that a collection of the soul of Vimala
and many molecules of the physical body of Vimala have been
instrumental in making transformations in the molecules of
the raw material of the food. If in the raw material there is
one stone particle then it would not cook. This shows that
the cooking cannot take place without the ability of the
material which is being cooked.

Question: If the raw material got cooked because of its own
ability then why did it wait for the cook Vimala? Does Vimala
not deserve any credit for it?

Answer: Yes, Vimala deserves credit in worldly sense. But
neither Vimala nor her family members should consider her
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as a doer in the real sense. Otherwise, it may complicate their
worldly life. We come across many situations in our life where
we get negative effects on our life due to such wrong notions.
For example, many parents feel from the bottom of their
hearts that they deserve full credit for the success of their
children. With such notion they may feel frustrated when
their children behave differently. To such parents, the reality
described by the real point of view may be very much helpful.
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Micchattam puna duviham jivamajivam taheva annanam.
Aviradi jogo moho kohadiva ime bhava.||87||
Poggalakammam miccham jogo aviradi ananamajjivam.
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Again, wrong beliefis of two types: soul-wrong-belief and non-
soul-wrong-belief. Similarly, ignorance, vowless-ness, Yoga, Moha,
‘and anger, etc., are also of two types. [87]

The Karmika matter (related to) wrong belief, Yoga,
vowlessness, and ignorance [etc.} correspond to the non-soul type.
The Upayoga (perception and knowledge) of the soul related to
wrong belief, ¥agn, vowlessness, and ignorance,jete.] corresponds
to the soul-type. [88]

Annotatic_)n

The soul can do functions of a soul as well as Pudgala (matter)
—this doctrine of dual-function is erroneous and believers of this
doctrine are wrong believers (Mithya-Drsti). We have seen such
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description in stanza 86. To elaborate the wrong belief further,

here it is discussed which actions are to be considered as actions

of the soul and which transformations are to be considered as
.the transformations outside the soul.

From these stanzas we learn that the Karmika matter
{(material particles) related with the false beliefis to be considered
as the non-soul type false belief or Ajiva false belief or Dravya
false belief; and the Upayoga (perception and knowledge) of the
soul related to wrong belief is to be considered as the soul-type
false belief or Jiva false belief or Bhava false belief.

For vowlessness (lack of self restraint), Yoga (vibration or
motion associated with actions of mind, words, and body), Moha,
anger, etc., also, the above description can be given. Thus the
motion of the physical body is the non-soul Yoga, and the

Diagram 1: A peacock is standing in front of a mirror. We see two pea-
cocks: one is the peacock itself and another is the image due to the mirror.
Acarya Amrtacandra in ArmaKhyati uses this analogy by taking mirror as
the soul, the external peacock as the Karmika matter, and the image of the
peacock as the corresponding Upayoga of the sounl.
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associated vibratory activity of the soul’s pradesa (soul’s space
points) is the Yoga of the soul.

While explaining two types of wrong beliefs (and two types
of ignorance, vowlessness,Yoga, Moha, etc.) occurring in these
stanzas, Acarya Amrtacandra in AtmaKhyati has given very beautiful
example. In this example, there is a peacock in front of a mirror
(see Diagram 1). Due toreflection in the mirror there is an image
of the peacock. Thus, we see two peacocks: one external to the
mirror and another (as the image) ‘inside’ the mirror. Acdrya
Amrtacandra uses this analogy by taking mirror as the soul, the
external peacock as the Karmika matter (non-soul-type wrong
belief etc.), and the image of the peacock as the corresponding
Upayoga of the soul (soul- type wrong belief etc.). Besides
demonstrating the two types by two types of pecocks, the Acarya
wants to convey through this example that the ‘inner’ peacock is
not a real peacock, and it may be considered as the ‘impurity
(vikara) of the cleanliness’ of the mirror (soul).
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Uvaogassa andi parinamad tinpi mohajuttassa.
Micchattam anndanam aviradibhavo ya nadavvo.||89||
Edesu ya uvaogo tiviho suddho niramjano bhavo.
Jam so karedi bhavam uvaogo tassa so kattd.||90||
Jam kunadi bhavamada katta so hodi tassa bhavassa.
Kammattam parinamade tamhi sayam poggalam davvam..||91||
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There are three forms of the Upayoga associated with Moha.
These are false belief, ignorance, and vowlessness. It is to be
understood that these three exist from the beginning-less
time.[89]

By nature Upayoga is pure and flawless but [from the
beginningless time] it has three [impure] forms. Whatever Bhava

is done by the Upayoga, it (Upayoga) becomes the doer of that
Bhava. [90]

Whatever Bhdva is done by the soul, the soul becomes the
doer of that Bhava, and due to this [instrumental cause] the
matter transforms of its own into Karmika form. [91]

Annotation

In Garha 88, it has been described that the soul-type false
belief, ignorance, and vowlessness are Upayoga of soul. For
further clarification, here in stanza 89, Acdrya qualifies such
Upayoga as the Upayoga associated with Moha. This indicates
that there is a possibility of the Upayoga without Moha, and in
stanza 90, we see the description of Upayoga without Moha. A
question now arises: when did the Upayoga without Moha
transformed into the Upayoga with Moha? This stanza answers
this question. It says that there does not exist any starting time
of such transformation. The Upayoga was with Moha from the
beginningless time. One can also say that false belief, ignorance,
and vowlessness have existed in every soul from the
beginningless time. It may be added that in case of most ol the
living beings, Moha is still associated with their souls, and there
are many souls (e.g., Arahanta and Siddha) who are free from

Moha.

From Gatha 90, we learn that the three forms of Upayoga
(false belief, ignorance, and vowlessness) with Moha are due to
the ability of the soul or Upayoga. The Upayoga is the doer of
such Bhava with Moha. Further, Gatha 91 shows that for the
transformation of matter into the Karmika form the matter is the
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doer. Here, the matter is the Upddana and the soul is the
instrumental or Nimitta cause.

In this connection a basic concept is worth remembering that
the doer, deed, and action, all three, refer to the same Dravya

(substance). In Kalasa 51 of AtmaKhyati, Acarya Amrtacandra
describes this concept very well.

The following discussion in the question-answer form
provides additional concepts contained in these stanzas.

Question: Gatha 90 says that by nature the Upayoga is pure
and flawless but it also exists in impure forms. Does it mean
that the Upayoga can be a doer of something which is beyond
its nature? If the ability of becoming impure is also due to its

nature then how can one say that it is pure and flawless by
nature?

Answer: Before going for an answer, one point should be clear
that our saying depends on the context. More important is to
understand the truth behind all spoken or written words.

Acarya Amrtacandra in ArmaKhyati as well as Acarya
Jayasena in Tatparyavrtti has given a nice example in
connection with Gatha 89. To comprehend the answer of this
question one can use that example in a simple form as follows:

It is well known that a perfectly pure and flawless crystal
put on a black leaf looks black. When it is put on a green
banana leaf then it appears green. When it is put on a golden
plate then it looks yellow. One can say that in reality the
crystal is not green but it becomes green due to the presence
of the green leaf. The green leafis the instrumental cause to
transform the crystal into a crystal of green shade. This
transformation in the crystal has been due to its own ability;
in the same situation, instead of the crystal if one puts a
wooden piece on the banana leaf then it would not appear
green because the wood does not have that ability.

The foregoing example highlights the following points:
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A. In reality the crystal is not green, though it appears green
when it is put on the banana leaf.

B. The crystal becomes green (or appears green) when it is put
on the banana leaf.

C. The green look of crystal is due to its ability to appear as
green in association with a green thing like a green leaf.

D. The green leaf is the instrumental cause for the crystal
appearing as green.

At this point, one can say, “It is not correct to say that the
crystal has become green. Even when it appears green it is the
same pure flawless crystal.” There can be a lot of discussion over
this issue. To resolve this issue, some one may propose to consult
some innocent children to know what they observe regarding
the color of this crystal placed on the banana leaf. Those children
would unanimously say that the crystal looks green.

Is it a matter of experience? Those children have very limited
experience. Their views depend on the fact that they might have
never visualized the isolated crystal, and did not realize the effect
of the banana leaf on the crystal earlier. They are missing the
deeper truth. But the knowledgeable persons would say that even
when the crystal appears green, the crystal has not become green

in the real sense.

In the same way, spiritually ignorant persons, Just like the
children in the foregoing example, always experienced Upayoga
in association with Moha. To remove such ignorance, Acarya
Kundakunda has explained the separateness between Mokha and
Upayoga (or soul) in many previous stanzas (e.g., Gatha 36, 51,
69, 73, etc.). It has been explained that due to ignorance and the
false belief, living beings are unable to comprehend the
separateness between the Moha and the soul

Gatha 90 focuses on two points: (1) Similar to the above
mentioned point C of the example, one should learn that the
impure transformation of the Upayoga is due to its own ability,
and (2) Similar to the above mentioned point A of the example,
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one should learn that in reality or by nature the Upayoga is
pure,

As regards any inconsistency in the spoken or written words,
it is to be resolved by understanding the view points. In the
present context there are two view points:

(a) The Upayoga is understood as impure. It is to be interpreted
as the descriptiton based on the 1mpure real view point
(Asuddha Niscaya Naya).

(b) The Upayoga is visualized as separate from Moha. It is to be
interpreted as the descritpiton based on the pure real view
point (Suddha Niscaya Naya). From this point of view the
Upayoga is always pure.

In this regard it is also important to elaborate Garha 91. We
shall do so by taking up an example in the question-answer form.
It may be noted that Bhava in this stanza refers to the Bhava
with Moha, i.e., the Bhava related with false belief, ignorance, or
vowlessness (The commentary by Acdrya Jayasena clarifies this
point just before introducing this Gatha.)

Question: When a child throws a stone on a glass window, then
we say that the child has broken the glass. We do not say
that the glass itself has broken the glass. Similarly, due to
action of the soul the Karmika dust gets bonded to the soul,
1.e., the matter is transformed into Karmika matter by the
soul. But here, Acdrya says that the matter is the doer of such

‘transformation (not the soul). Why should we not call the

soul as the doer of this transformation of matter into Karmika
matter?

Answer: From the relative point of view we accept that the child
has broken the glass window. For the sake of teaching the
lesson to the child, and maintaining the law and order it is
important to have this point of view. In case of soul also,
according to Gatha 84, from the relative point of view one can
say that the soul is the doer of Karmika transformations.
However, for a better and deeper understanding we here go
further by taking a scientific example.
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In a laboratory, where the research on the development
of a new rough and tough material is carried out, a scientist
tests the new material to find its strength. After completing
an experiment, the scientist reports the minimum impact
necessary to break it. His emphasis is on the nature of the
material. He knows that the material breaks according toits
own nature. He understands that he is the instrumental
cause to impart the impact. Even he speaks and writes
sentences such as, “This particular variety of glass breaks

. with so much impact ...” Thus, the scientist does not become
the doer of the breaking of the glass. He knows that the glass
has its own breaking parameters under which it breaks. In
other words, from the view point of the scientist, the glass

breaks according to its own nature which is being investigated
by him.

Just like breaking of the glass, in this stanza 91 we see
that in real sense, the transformation of the matter into
Karmika matter takes place according to the nature of the
matter (Pudgala), and the soul becomes instrumental cause
for such a transformation.

In the language of the scriptures, we call the instrumental
cause as Nimitia. Any happening in an Updadana, in accordance
with the definite laws of nature, due to one or more than one
Nimitta is technically known as an outcome due to Nimitta-
Naimittika relationship. The phrase ‘Nimitta-Naimittika
relationship’ of scriptures may be understood as the happening
of transformation'in accordance with definite laws of nature.
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Paramappanam kuvvam appanam pi ya param karinto so.
Annanamao jivo kammanam karago hodi. ||92}]
Paramappanamakuvvam appanam pi ya param akuvvanto.
So ndnamao jivo kammanamakarago hodi.}|93||



98 The Doer (Karta) and the deed (Karma)

HTCHT FAATHARI T 9 FI 4 |
STFTHAY Sfi: FHOT FHRERT W&y 11921

TOATCHTH S ATCHIAAT = T |
o JTHEY S HHvTHRRaRT watT 11931

An ignorant being who considers a non-Self as the Self and

the Self as a non-Self becomes the doer of Karma (Bhava Karma).
[92]

" A Jiani (an enlightened being), who neither considers a non-
Self as the Self nor the Self as a non-Self, does not become the
doer of Karma (Bhava Karma). [93]

Annotation

- From Gatha 92 and 93 one can learn that a spiritually ignorant
being (Ajiiant) becomes the doer of psychic Karma (Bhava Karma)
and a knowledgeable being (Jiani) does not become the doer of
psychic Karma (Bhava Karma). As regards Dravya Karma
(material Karma), it has already been explained earlier (e.g.,
see Garha 82 and 91) that a Jiva cannot be considered as a doer of
any transformation in the matter.

An ignorant person does not understand the distinction
between the Self and non-Self with full accuracy. Therefore, he
commits mistakes in identifying the Self as well as the non-Self.
For example, one can identify one’s physical body as the Self.
This is an erroneous understanding, and due to this false
understanding that'being remains ignorant (Mithyadrsti or Ajfani).
Further, if another being identifies one’s physical body as the
non-Self but the anger associated with him as the Self, then this
is also an erroneous understanding (e.g., see Gatha 39, 51) and
due to this false understanding, that being also remains
spiritually ignorant (Mithyadrsti or Ajiani). Gatha 92 says that the
spiritually ignorant being (Ajfiani) is the doer of psychic Karma
(Bhava Karma).

A Jnani even recognizes that the Upayoga or the Self is
separate from any Raga (inclination of attachment) or Dvesa
(inclination of aversion) (e.g., see Gatha 36, 38, 71, 75) . A JAani
understands the difference between the Self and non-Self. Gatha
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93 says that the Jidni is the non-doer of psychic Karma (Bhava
Karma).

Question: According to Garha 87, Raga-Dvesa associated with a
Jiva are of two types: (1) Jiva type and (2) Ajiva type. If we
consider Jiva type Raga-Dvesa then according to Gatha 82, Jiva
should be the doer of such Raga-Dvesa. Is it right?

Answer: Garha 82 should be understood properly in the light of
other stanzas. One should also keep in mind the view points
(Naya). The emphasis of Garha 82 is that a Jiva can never be
the doer of actions of matter. While writing the commentary
of Gatha 82, Acarya Amrtacandra has highlighted that a Jiva
under some context may be considered as the doer of its own
Bhava Karma. Gatha 92 and 93 provide additional information
in this matter. Here Acarya Kundakunda explains that a Jiani
is not to be considered as the doer of Bhava Karma, whereas
an Ajfiani becomes the doer of Bhava Karma.

Question: Due to the fruition of Dravya Karma there may be
anger, etc. A Jiani does not identify oneself as the doer of
anger etc., but he is involved with the anger etc. How can he
be called as the non-doer of anger?

Answer: For an answer in the modern, simple, and logical
language, let us consider a worldly example. Suppose a person
named Dinesh is driving a car carefully and a motor cyclist
named Suresh hits his car from the back. Due to this collision,
Suresh lost the balance and fell down. This resulted into the
loss of life of Suresh. One can now ask some questions.

Question: Is it true that Suresh died as a result of collision
with the car driven by Dinesh?

Answer: Yes.

Question: Is it true that the car of Dinesh was involved in the
collision?

Answer: Yes.

Question: Should Dinesh feel sorry for this collision and death
of Suresh in which he was involved ?

v



100 The Doer (Karta) and the deed (Karma)

Answer: Dinesh may feel sorry for the ‘death of Suresh’ with
this knowing that it happened by Suresh’s mistake.

Question: Should Dinesh feel responsible for the death of
Suresh?

Answer: No.

Question: Would Dinesh be punished?
Answer: No.

Question: Would Dinesh be considered as a doer of the accident
in any way?

Answer: Here the answer would depend on the point of view.
For a police officer and newspaper correspondent, it would
be important to include his name while describing the
accident. But a jury/judge will give the verdict that Dinesh
is innocent (not responsible for the death of Suresh, or, non-
doer of the accident).

This example shows that if we do not care to know the whole
story and simply emphasize only a part of the story [Suresh died
in a road accident because of the car driven by Dinesh; or, Dinesh
feels sorry for the death of Suresh; or, Dinesh involved in the
fatal accident was set free by the jury] then it would not lead us
to the truth. From this example, we learn that we need to
understand not only about involvement of soul, but we also need
to understand about Karmika bonding or non-bonding. In case of
Jrani, who knows the distinction between Asrava (anger etc., i.e.,
actions of body and mind) and the Self, there would not be Karmika
bonding (see Gatha 71 and 72). Therefore, a Jiani is to be
considered as the non-doer of anger. It is comparable with the
involvement of Dinesh but no punishment to him as seen in this
example. The judge sees him involved but a non-doer of the
accident.

Another example can also be given in which in place of Dinesh
we consider a driver named Deepak who is driving carelessly
and due to Deepak’s fault, an accident takes place and the motor
cyclist dies. In such case, we can say that not only Deepak is
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involved in the accident but he also gets the punishment as the
judge sees him as a doer of the accident. This example would be

helpful in understanding the doership (involvement and Karmika
bonding) of an Ajrani.

The concept described in these stanzas is very important and
it would be emphasized in the next three stanzas as well as in

other chapters (for example, see Gatha 246, and AtmaKhyati Kalasa
165 and 205).
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Upayoga having the aforementioned three forms has notions
such as ‘I am anger’. With such Upayoga the Self becomes the
doer of such Upayoga of the Self. [94]

Upayoga having the aforementioned three forms has notions
such as ‘I am Dharmastikaya, etc’. With such Upayoga the Self
becomes the doer of such Upayoga of the Self. [95]
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In this way, due to ignorance a being of dull intellect becomes
the doer of viewing others as the Self and the Self as others. [96]

Annotation

In these stanzas, Acarya Kundakunda wants to explain that
the ignorance is responsible for the false notions such as, ‘I am
anger’, ‘1 am Dharmastikaya’, etc.

The word ‘anger’ has been chosen to specify all impure
thoughts, feelings, and emotions such as greed, pride, ‘deception,
etc. The word ‘Dharmastikaya’ has been chosen to specify all
substances other than the Self (soul). There are six kinds of
substances (Dravya): Jiva, Pudgala, Dharma, Adharma, Akasa
and Kala. A brief description of these is given in Appendix-3. All

substances except one’s own soul are non-Self. Attribution of ‘I’
to any non-Self is a mistake.

These stanzas also provide a direct test to evaluate oneself.
If somebody realizes oneself other than the soul (Self) then at
the spiritual level he/she is mistaken. Even if somebody identifies
oneself with emotions such as anger, greed, pride, etc., associated
with his soul then also he is mistaken. Such a mistake gives rise
to three impure forms of Upayoga (see Gatha 89), and the being
with such Upayoga becomes the doer of these impure forms of
Upayoga.
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In view of the aforementioned doership, the knowers of reality
say that the (ignorant) being becomes the doer [of Bhava Karmal.
One, who understands this point from the real point of view,

gives up becommg the doer [of such mis-identification of the Self
and others]. [97] S ;
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Annotation

Due to ignorance the actions of non-Self are considered by a
mundane being as the actions of the Self. Due to ignorance he/
she identifies oneself with the impure thoughts, feelings, and
emotions such as greed, pride, deception, etc. Though in reality
the Self is only a knower but such a false identification makes
the Self as a doer. For example, an ignorant being may think
that he is earning and sustaining his family by his hard work.
By such thinking he (as a soul) cannot become the doer of the
physical tasks of earning and sustaining the family but he (as a

soul) becomes the doer of such ignorant and false thinking (Ajfidna
Bhava).

On the other hdnd, a Jaani identifies oneself with the soul,
and knows the distinction between the Self and others. A Jiani
knows that the knower does not become the doer of anything
else. This Gatha motivates us to become a Jiani. This Gatha also
provides us one way of testing oneself: If in reality one thinks
that he is a doer of others then he is not a Jiani.

Question: Does a Jiani never become angry?

Answer: In AtmaKhyati, Acarya Amrtacandra has touched this point
while discussing this Gatha. From that discussion one can
learn that a Jfiani also becomes angry sometimes, but he as a
soul does not identify himself with the anger. He as a soul
does not become owner of the anger.

Question: Does it mean that even when somebody is harmed
by a Jaani, then also he would say that he has not harmed
anybody?

Answer: The personality of a Jiiani cannot be an irresponsible
personality. It is more likely that the personality of the Jiani
would admit his/her mistake more easily. Harming others is
a sin. This point is taught at very early stage. On the top of
this point of not harming others, one is being taught this
philosophy for the spiritual growth. Without arriving at the
distinction between one’s personality and one’s soul, one
cannot have the real understanding. A Jiani knows the
distinction between his personality and his soul. In real sense,
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he identifies himself with his soul. As a soul, the Jiani does
not become the doer of any action of his personality including
occasional anger that may harm others. However, after such
anger as a person he may repent, he may apologize, he may
pay compensation, or he may do whatever becomes necessary
to rectify the loss. The person harmed by such Jiiagni may also
create such situations that the Jiiani is required to apologize
or pay compensation.

Question: How can one be a doer of an event from one
perspective and a non-doer from another perspective?

Answer: Let us take a worldly analogy for a better
understanding. A judge may give a judgment imposing a
penalty of one million Rupees in the court of law against
somebody. After giving such unpleasant judgment, can he
say that he (as a person) has not punished anybody by this
judgment? The answer is ‘yes’. He can say that he as a person
has not punished anybody. He knows that the punishment
has been given by the judge. He knows the distinction
between ‘he as a person’ and ‘he as a judge’. In reality, he
does not own any action of the judge as his personal action.
One can think of many other examples such as a professor as
an examiner, an executive as a decision maker of a company,
a doctor performing a surgery, etc. They are supposed to keep
a distinction between their professional deeds and their deeds
as a person. If they do not learn to have such distinctions in
their mind then they may be very tense and their personal
life may be very unpleasant. Similarly, a Jaiani knows the
distinction between ‘he as a person’ and ‘he as a soul’.
Whatever task is done as a person, as a soul he does not
become the doer of that task. To make this paragraph more
complete, we can say that a (spiritually) Jidni judge knows
the distinction among ‘he as a judge’, ‘he as a person’, and
‘he as a soul’.
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Vavaharena du ada karedi ghadapadaradhani davvani.
Karanani ya kammani ya nokammantha vivihani. ||98||
Jadi so paradavvani ya karejja nivamena tammao hojja.
Jamha na tammao tena so na tesim havadi katta.||99||
Jivo na karedi ghadam neva padam neva sesage davve.
Joguvaoga uppadaga ya tesim havadi katta.||100)|
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From the relative point of view, a soul becomes the doer of
pitcher, cloth, chariot, senses, and various types of Karmika matter
and Nokarma (physical body, material possessions), etc. [98]

If a soul can do something in another substance (Dravya)
then in accordance with the law (of the same substance in the
evolving entity and the evolved product) the soul becomes one
with the other substance (Dravya). But the soul does not become
one [with other substances], therefore, a soul cannot be a doer of
other substances. {99]

A soul cannot be a doer of a pitcher, cloth, or any other
substance. The Yoga and Upayoga of the soul are involved [as
instrumental cause] in the making of these (pitcher, cloth, etc.),
and the soul is the doer of these two (Yoga and Upayoga). [100]

Annotation

Let us understand these stanzas by taking an example. Let
us consider a goldsmith named Hiralal. Let us think of an act of
making of a bangle out of a gold coin by Hiralal.
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Gatha 98 says that according to the relative point of view
Hiralal is the maker or doer of the bangle. We know that this
information is very useful in the factory where Hiralal works,
Without such information Hiralal would not be able to get his

wages. This shows the necessity and importance of the relative
point of view.

If an ignorant person seriously asks, “Dear Hiralal, you are
a wonderful person. We heard that you can make a bangle of
gold. Is it right? Can you make a few bangles for us?” Then the
serious answer of Hiralal would be, “No, I cannot make gold. If
you want me to make bangles, you should provide sufficient gold,
some instruments and my wages to me.” ‘Hiralal cannot make
gold’ is one of the main points of Gatha 99.

As regards such inability of Hiralal, almost everybody would
agree to it. There may not be many ignorant persons who expect
Hiralal to make gold. But for understanding the importance of
Gatha 99 in one’s own life, one should search for one’s own
ignorance by exploring some other issues. For example, a mother
might be ignorant in thinking that she could ‘produce’ a baby.
Gatha 98 says that the mother may be correct according to the
relative point of view, but she is not correct in the real sense.
Gdtha 99 cautions that in real sense, the mother cannot produce
even a single molecule.

Garha 99 reminds us of a basic principle that in the evolving
entity and the evolved product there exists the same substance
(using the words of AtmaKhyati, one may call it the principle of
Vyapya-Vyapaka Bhava). To be more specific, in context with the
soul, Gatha 99 says that the soul can neither be the doer of other
five kinds of substances nor it can be the doer of other souls.

Gatha 100 gives finer aspects. According to Garha 100, in the
transformation of gold coin into the bangle, Hiralal’s soul got
involved as a doer of his soul’s Yoga and Upayoga. By Yoga, we
here mean the motion of the soul Pradesa while the hands and
other parts of body of Hiralal were functioning in the making
process. By Upayoga we here mean the perception and knowledge
of Hiralal’s soul associated with the desire and thought activity
(Raga Bhava) of Hiralal’s brain. This Gatha says that Hiralal’s
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soul may be called as a doer of such Yoga and Upayoga, and
such Yoga and Upayoga are the instrumental cause for the
transformation of the gold coin into the bangle.

Acarya Amrtacandra in ArmaKhyati has given some more valuable
insight in connection with this stanza 100. Acarya says thatin a
deeper sense, Hiralal’s soul should not even be considered as
the instrumental cause (Nimitta) for the transformation of the
coin into the bangle, but the appropriate Yoga and Upayoga
associated with the soul are to be considered as the instrumental
cause (Nimitta). If we accept Hiralal’s soul as an instrumental
cause then one can expect from Hiralal’s soul at all times to
become the instrumental cause (Technically, it is called Nitya
Kartrtva which means ‘always doer’). Many persons do not
understand this fact and invite frustration. For example, Hiralal
may feel great by his capability of making the bangle, but the
same Hiralal would feel frustrated when he would not be able to
make the bangle due to loss of his strength or skill due to sickness
or old age. If Hiralal understands the concept given in this stanza
then he would not have such frustration.

The concept is so important that it would be worthwhile to
explain it by giving one additional example:

In a cricket match, suppose a cricket player makes five sixes
on five successive balls. Certainly, he deserves appreciation,
credit, award, etc. But on the basis of these sixes, if his fellow
citizens and fans say, “You did very good job. Now we know that
you can make a six on every ball. Therefore, we request you to
continue this practice. Please go on making such sixes. If you do
this then we shall reward you, but if you do not continue making
such sixes on every ball then we shall consider it a match fixing
and we would criticize and punish you.” Would he agree to such

a request by his fans? Would it be possible to make such sixes on
all balls?

At this point, the player may say, “It is not possible for me to
make a six on every ball. The making of a six is a matter of
circumstances based on the conditions of my body, mind, ball,
etc., which are beyond my control.” This answer of the player
seems reasonable. In effect, he is saying that he is not even an
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instrumental cause for the making of a six, but the conditions of
his body, mind, and ball are the instrumental cause for such a
happening. Therefore, it is not always possible to repeat the same,

In the technical language of scriptures, one can say that
specific states (Paryaya) of an entity (Dravya) become the
instrumental cause for happening of an event, not the entity
(Dravya). The logic is simple: if a Dravya is an instrumental
cause (Nimitta) then such a task can happen every time by that
Dravya. '
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Je poggaladavvanam parinama homti nanaavarand.
Na karedi tani ada jo janadi so havadi nani.||101|)
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JAanavaraniya Karma (knowledge obscuring Karma) etc., are the
effect of operations of matter (Pudgala in the form of Karmika
dust). One who knows that the Self does not become the doer of
these is the Jiagni. [101]

Annotation

We have seen similar concept, in general form, in Gatha 75.
Here Acarya elaborates the same by giving one specific example
of JAianavaraniya Karma (knowledge obscuring Karma).

Jianavaraniya Karma is just an example. While explaining
this stanza, Acarya Amrtacandra as well as Acarya Jayasena has
mentioned that one can use many other similar examples. For
example, one can replace the word JAanavaraniya by
Darsanavaraniya and can understand this stanza again. These
authors have given a list of such 23 terms. These are: 7 other
Karma, 5 senses, 4 Kasaya (anger, ego, deception, greed), Moha
(delusion), Raga (a thought or feeling of liking or desiring ), Dvesa
( a thought or feeling of disliking or hatred or aversion), Nokarma,
mind, body, and spoken words.
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Jam bhavam suhamasuham karedi ada sa tassa khalu katta.
Tam tassa hodi kammam so tassa du vedago appa.||102||
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Whatever virtuous or sinful Bhava are done by the soul, the
soul in fact becomes the doer of those Bhava. Those Bhdva become

the actions of the soul, and those Bhava are endured (experienced)
by the soul. [102]

Annotation

Before going further, let us understand the meaning of Subha
and Asubha Bhava used in this stanza. There are two kinds of
Bhava:

(1) Pure or Suddha Bhava, and
(2) Impure or Asuddha Bhava.

Again Asuddha Bhava are of two kinds:
(i) Subha (virtuous) Bhava, and
(11) ASubha (sinful) Bhava.

To experience the Self as a knower and pure (different from
Bhava of 11k1ng or-disliking or Bhava of making any change) is a
pure or Suddha Bhava. A Bhava of 11k1ng or disliking or making
any change is an impure Bhava. It is impure because it is tainted
with inclination for changing other material things and beings.
If the desire of making any change is sinful then it is an Afubha
Bhava. If it is virtuous then it is a Subha Bhava.

Based on Garha 92, 93, 101 and others (for example, see Gatha
126, 127) one can see that Subha and Asubha Bhava are done by a
spiritually ignorant being (AjAani), and a spiritually ignorant
being (AjfAiani) becomes the doer of such Bhava. The commentary
of this Gatha by Acarya Amrtacandra also suggests that in this
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stanza Acarya Kundakunda is referring to Ajiani. Thus from this
stanza we learn that Subha and Asubha Bhava are done by an
ignorant being (Ajfiani) and the same are experienced by him/
her. Further, the Subha-Asubha Bhava are the actions or Bhava
Karma of the spiritually ignorant being.

This stanza conveys this message that even an Ajiani who
has been called here as a doer becomes the doer of his/her own
Subha-Asubha Bhava. He/she cannot be a doer of any material
particle or any other being.

Question: What about a Jiani? Can one see Subha and Asubha
Bhava associated with a Jaani? .

Answer: A high level Jiani (an omniscient) has only pure Bhava.
A house holder Jiani or a monk at initial stage has pure Bhava
as well as Subha-Asubha Bhava. Such a Jiiani, however, is the
knower of such Bhava. He/she does not identify oneself with
these Bhava, and as explained in stanza 93, a Jiani does not
become the doer of such Bhava.
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Jo jamhi gune davve so annamhi du na samkamadi davve.

So annamasamkanto kaha tam parinamae davvam.||103||
Davvagunassa ya ada na kunadi poggalamayamhi kammambhi.
Tam ubhayamakuvvanto tamhi kaham tassa so katta.||104||

Y afr 70 £ sAferg T wFWR E |
HISAGHHT: FY GeIRITRATT =T 111031
ST TTCHT 7 U A HATOT |
ARG ARy T g i [11041]

The attributes and substance (Dravya) of any substance
(Dravya) do not change into those of another substance (Dravya).
Without such change, how can one substance (Dravya) transform
another substance (Dravya)? [103]
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A soul does not do any attribute and substance (Dravya) of
Karmika matter (Pudgala). Without doing these two how can a
soul be the doer of that (Karmika matter)? {104]

Annotation

Gatha 103 reminds us that each Dravya is eternal and the
attributes of every Dravya are also eternal. This Garha says that
as attributes of a Dravya do not get transformed into the
attributes of another Dravya and as a Dravya cannot be partially
or fully transformed into another Dravya, therefore, one cannot
be considered as a doer of any change in another Dravya.

To explain some points of stanza 103, Acarya Amrtacandra has
taken an example of a potter. Acdrya explains that the potter
cannot create any clay or any attribute of clay. Therefore, in
reality, the potter cannot be called as the doer of the pot.

In Gatha 104, we see an application of the general concept
described in Garha 103. In this example, in place of one Dravya,
the Acarya considers a soul and in place of another Dravya he
takes a Pudgala Dravya. Acarya says that neither a soul can make
a Pudgala nor it can do any attribute of a Pudgala Dravya.
Therefore, it cannot be considered as a doer of Pudgala Karma.

Question: Let us consider an example of formation of curd
(yogurt) from milk. We know that a small amount of curd is
added to a cup of warm milk and after a few hours one finds
that the milk has become yogurt.

In the example of the potter given above, it is clear that the
potter does not make clay or any attribute of clay. But here
in this example, we see that a small amount of yogurt is
converting a large amount of milk into yogurt. Can we not
say that the small amount of yogurt has been the doer of a
large amount of yogurt?

Answer: From the relative point of view the answer of the
question can be ‘yes’. For getting a more accurate answer of
the question we need to look at many Dravya involved in the
question. We should first understand very well that each
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Pudgala Paramanu is one Dravya. Therefore, one cup of milk
or a small amount of yogurt is a collection of many Dravya
(many Pudgala Paramanu).

Before going further, let us consider an example of a show
performed by many boys in an inaugural ceremony of Olympic
Games. Imagine a group of 1000 boys standing on the ground
such that they look like a peacock to the audience at a
distance. Next, let us imagine an entry of 100 boys on the
ground. Let these 100 boys stand in such a way that they
look like an elephant to the audience at a distance. Now these
1100 boys mingle in such a way that in a few seconds they
appear like one big elephant. At this point, the viewers of
the show clap. They have seen that a small elephant mingled
with a peacock and in a few seconds all got transformed into
a big elephant. Do the viewers really think that they are
seeing an elephant? No, they are realizing very well that
initially there were many boys and at the end of the show
there were same number of boys. They are knowing that there
has not been any change in any of these boys. They also know
that neither there was any peacock nor any elephant in the
real sense.

In case of the formation of yogurt by milk this example
may be helpful. Just as there have been some changes in the
arrangement of 1100 boys, here also there have been some
changes in the arrangement of many Pudgala Paramanu.
Modern science confirms that such a conversion from the milk
to curd (yogurt) is nothing but some changes in the -
arrangement of many chemical atoms present in the process.
To strengthen this scientific aspect, it may be appropriate to
add that the author of these paragraphs has written these
lines on the basis of his own first hand knowledge. He has
published a large number of research papers which are based
on this basic notion that a chemical reaction is constituted
by one or more changes in the arrangement of the related
atoms.

The change based on the arrangement of Pudgala Paramanu
that we notice is very meaningful in various ways. Without its
importance one would not spend one’s time in performing this



Soul Science : Samayasara by Jain Acarya Kundakunda 113

process of converting milk into yogurt. The relative point of view
recognizes all these. But these stanzas and the real point of view
go beyond such gross view and provide a deeper reality. In context
with the show performed in the inaugural ceremony, we know
that if a child is unable to see the boys in the elephant then it
becomes the duty of his guardian to explain the fact that there
were many boys, there has not been any change in any boy, and
the number of boys remains same. Similar to such explanation
from the guardian to his child, here we are getting a valuable
lesson from Acarya Kundakunda through these stanzas that there
has not been any change in any Pudgala Paramanu by another
Pudgala Paramanu in the conversion of milk into yogurt (curd).
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Jivamhi hedubhiide bandhassa du passidina parinamam.
Jivena kadam kammam bhannadi uvayaramettena.||105]|
Jodhehim kade juddhe raena kadam ti jampade logo.
Vavaharena taha kadam nanavaranadi jivena.||106||
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By seeing the bonding of Karma due to Nimitta of a Jiva, it is
only figuratively spoken that the bonding of [the material] Karma
has been done by the Jiva.[105]

A war is fought by soldiers but people say that the war has
been fought by the king. In the same way, from the relative point
of view it is spoken that the Jiianavaraniya Karma etc., are done
by the Jiva. [106]

Annotation

At various places in the scriptures one finds that Karmika
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particles are bonded by the soul. Such statements may create a
belief that the soul is a doer of such bonding. There is nothing
wrong in making statements figuratively, there is nothing wrong
in making statements in accordance with the relative point of
view, and many times it becomes necessary to speak and write
statements of the relative point of view, but it is wrong to accept
such statements literally.

To avoid any misconception, Acarya ‘Kundakunda is
emphasizing here that a Jiva should not be considered as a doer
of any activity of material Karmika particles.

It may be useful to explain to a common person with the help
of a simple example. Therefore, in Gatha 106, the Acarya says
that though a war is fought by soldiers yet the people say that
the war has been fought by the king. With the help of this
example, the Acarya wants to convey the message that many
statements are not to be interpreted literally. “The Jianavaraniya
Karma etc., are bonded by the soul,” is a similar statement that
should not be interpreted literally. It is a statement.of the relative
point of view. The reality described in stanzas 91, 101, 104, etc.,
is to be kept in mind while listening or reading such statements
given by the relative point of view.
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Uppadedi karedi ya bandhadi parinamaed; ginhadi ya.
Ada poggaladavvam vavaharanayassa vattavvam.||107|
Jaha rdya vavahara dosagunuppadago tti alavido.

Taha jvo vavahara davvagunuppadago bhanido.||108||
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It is a statement from the relative point of view that the soul

produces, makes, binds, transforms, and assimilates the matter
(Pudgala). [107]

From the relative point of view a king is said to be the
producer of vice or virtue [in his subjects]. In the same way, from
the relative point of view a soul is said to be the producer of
[other] substance (Dravye) and its attributes. [108]

Annotation

‘A Jivaleads to the bonding of Karma. A Jiva earns, maintains
the family, builds the house, etc.” At many places in the scriptures
as well as in the discourses of many learned persons, one comes
across such statements. Here in Gatha 107, Acarya Kundakunda
is clarifying that all such statements are statements of the
relative point of view. These are figurative statements. For
understanding the reality these are not to be interpreted literally.

Even the statements made by a large number of persons may
be figurative and one should not take such statements literally.
To convey this point powerfully to his readers, Acarya
Kundakunda has presented an analogy in Gatha 106. Here again
in Gatha 108 we find one new example: It is a common notion
and saying that a king is the producer of vice or virtue in his
subjects. Many learned persons have written that a king controls
the character of his public. Acarya says that such a statement is
a statement of the relative point of view, and it does not describe
the reality. If one takes such statement literally then one would
think that in the kingdom of a dishonest king all his subjects
would be dishonest. But the reality may be different. Even in
the kingdom of a dishonest king one may find many honest
persons, and in the kingdom of an honest king there may be
many dishonest persons.

Thus, through stanzas 104 to 108, the Acarya has explained
that in the discourses and scriptures one would find many
statements of the relative point of view that reveal that a Jiva is
o doer of material Karma and material things. The Acarya
cautions that all such statements are of the relative point of view
and are to be understood in the proper context. One should always
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remember that in the real sense one Dravya cannot be a doer of
another Dravya ( Gatha 99, 100, 103, etc.).
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Samannapaccayd khalu cauro bhannanti bandhakattaro.
Micchattam aviramanam kasayajoga ya boddhavva.||109||
Tesim puno vi ya imo bhanido bhedo du terasaviyappo.
Micchadigthi adr java sajogissa caramantam. ||1] 0|
Ede acedana khalu poggalakammudayasambhavi jamha.
Te jadi karemti kammam na vi tesim vedago ada.||111||
Gunasannida du ede kammam kuvvanti paccaya Jamha.
Tamha jivokatta guna ya kuvvanti kammani. ||112||
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Wrong belief, vowlessness (Avirati), Kasaya, and Yoga, are
four common doors for Xarmika influx (Pratyaya). Indeed, these
Pratyaya are said to be responsible for Karmika bonding. [109]

These four Pratyaya have been further divided into thirteen
kinds of Pratyaya, beginning from Mithyadrsti (Gunasthana 1) and
ending with Sayogi Kevali (Gunasthana 13). [110]
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According to the real point of view, these Pratyaya are non-
souls because these are due to effect of fruition of the bonded
material Karma. If these Pratyaya lead to the bonding of Karma

then let it be so; the soul does not endure (experience) the Karma.
(111}

These (thirteen) Pratyaya named Gunasthanalead to bonding.
Therefore, a Jiva is not the doer of bonding of the Karma but
Gunasthana are the doer. [112]

Annotation

In the analogy given in Gatha 106, a soul has been compared
with a king. Garha 106 says that a war is fought by soldiers but
people say that it has been fought by the king. After hearing so
much from the Acdrya, a reader may be interested in knowing
about the ‘soldiers’ in the analogy. One may ask, “OK, let us
agree to the fact that the soul is not the doer of Karma. But we
know that worldly souls are bonded with Karma. Therefore, we
would like to know about the doer of such bonding. Who is the
doer of such bonding?” For an answer of this question these
stanzas would prove helpful.

In Gatha 109, we come across a technical word ‘Pratyaya’.
There are four kinds of Pratyaya: (a) Mithyatva, (b) Avirati, (c)
Kasaya, and (d) Yoga. Mithyatva means a false belief or a false
view of the Self and others. Avirati means vowlessness or an
absence of the abstinence. Kasaya means soul-soiling emotions
and thoughts, and Yoga refers to mental, vocal and physical
activities. Gatha 109 says that these Pratyaya are responsible
for bonding of Karma

In Gatha 110, the four Pratyaya are further divided into 13
kinds: Gunasthana 1 (Mithyadrsti), Gunasthana 2, ..., Gunasthana 12,
and Gunasthana 13 (Sayogi Kevali) (see explanation related to Gatha
55). In this list, Gunasthana 14 has not been included because in
Gunasthana 14, neither of these four Pratyaya (Mithyatva, Avirati,
Kasaya, and Yoga ) exists.

Gathd 111 says that according to the real point of view,
Pratyaya are non-souls (devoid of attributes of a soul) because
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these arise due to the effect of the fruition of the bonded material
Karma. Here one may think, ‘It is very unfortunate that these
Karmika Pratyaya can create problems and a Jiva has to suffer.’
To avoid such misconception, in Garha 111, Acarya has clarified
from the real point of view that a Jiva does not experience or
realize any effect of Karma so bonded, i.e., a Jiva does not suffer.
From the real point of view, neither a Jiva leads to bonding nor
experiences any effect of bonding. (In this regard it may be useful
to refer to the annotation related to Gatha 83. There it has been
discussed that a Jiva does not have Ekatva, Mamatva, Kartrtva,

and Bhoktrtva relationship with Karma.)

The inclusion of the word ‘if’ in Garha 111 is very meaningful.
It suggests that the message of this Garha is not to focus on the
source of bonding but to convey a point that a soul does not
experience any effect of bonded Karma.

As a summary, in Gatha 112, Acarya again writes that these
13 Pratyaya named as Gunasthana are the doer of bonding and a
Jiva is not the doer of bonding.
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Jaha jivassa anannuvaogo koho vi taha jadi ananno.
Jivassajivassa ya evamanannattamavannam.||113||
Evamiha jo du jivo so ceva du niyamado tahajivo.
Ayameyatte doso paccayanokammakammanam. ||114||
Aha de anno koho annuvaogappago havadi ceda.

Jaha koho taha paccaya kammam nokammamavi annam.||115||
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If anger is also non-d.;;fférent from the soul just as Upayoga
is non-different from the soul, then the soul and non-soul become
non-different. [113]

Then, with such a rule, a soul also becomes a non-soul [and
it is an unacceptable concept], [and] a similar discrepancy occurs

in [accepting] the oneness of the soul with Pratyaya, Nokarma,
and Karma. [114]

Therefore, [to avoid this discrepancy] if in your [opinion]
anger and the soul having Upayoga become different, then in

the ;ame way, Pratyaya, Nokarma, and Karma also become
different from the soul. [115]

Annotation

Just as Upayoga, anger does not have permanent association
with the soul. In other words, there is oneness of Upayoga and

the soul, but such oneness of anger and the soul does not exist
[see Gatha 36, 51, 57].

If by some logic one thinks of oneness of the soul and anger
(non-soul) then the same logic may lead to oneness of the soul
with other non-souls such as Pratyaya, Nokarma, and Karma.
For example, from the relative point of view anger and the soul
may be one, but this point of view may also lead to the oneness
of the soul with a non-soul. Therefore, from the relative point of

view, Pratyaya, Nokarma and Karma can have oneness with the
soul.

It may be noted that the conclusion given in stanza 115 is
based on the real point of view. The real point of view makes a
sharp distinction and does not accept oneness between a soul
and a non-soul such as anger, Pratyaya, Nokarma, or Karma.
This Gathda says that anger, Pratyaya, Nokarma, and Karma are
different from the soul.

For more details regarding the names of various points of
view showing the oneness of the soul with anger, Pratyaya,
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Nokarma, and Karma, one may refer to the commentary of these
stanzas by Acarya Jayasena in Tatparyavrtti.
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Jive na sayam baddham na sayam parinamadi kammabhavena.
Jai poggaladavvaminam apparinami tada hodi.||116||
Kammaiyavagganasu ya aparinamantisu kammabhavena.
Samsarassa abhavo pasajjade samkhasamao va. ||117||

Jivo parinamayade poggaladavvani kammabhavena,

Te sayamaparinamante kaham nu parinamayadi ceda.||11 S|
Aha sayameva hi parinamadi kammabhavena poggalam davvam.
Jivo parinadmayade kammam kammattamidi miccha.||119)|
Niyama kammaparinadam kammam civam hodi poggalam davvam.
Taha tam nanavarandiparinadam munasu tacceva. [1720]]

Sfter 7 & & Tt qome rhima |

fe qgTeTsEatEEaRnfyy qar |ty i 1611

FrHETOIY, STRIAHER FHTE |
AT eIy areaauy ari 171

sitar: qRemmafe ggregeaTr sl |

it T Rormr T e 7 qRemmfa Aaferig 1 8i
Iy TR f& aRem s ggre ge |

Sftar: aftomrafe wd sfafifa fireari o)
FramremfaRor 1 < wafe qgme gy |

T AGFHTETN AR i a== 1112011



Soul Science : Samayasdara by Jain Acarya Kundakunda 121

If Pudgala is not bonded with soul on its own, if Pudgala
does not transform into Kdrmika modes on its own, then Pudgala
would be proved as incapable of [such] transformation. [116]

By the incapability of [such] transformation of Karmika matter
(Pudgala) into Karmika modes (Karmika Bhava), the absence of

Samsdra (mundane existence of the soul) or Samkhya doctrine
would be proved. [117]

If (one says that) soul transforms matter into Karmika modes
(Karmika Bhava), then a question arises: How can soul transform
that which is non-transformable? [118]

Or, if matter transforms into Karmika modes (Karmika Bhava)
on its own then it would be wrong to say that soul transforms
the Karmika matter into Karmika modes (Karmika Bhava). [119]

[Therefore,] as a rule it is to be known that Karma is Pudgala
Dravya transformed into Karma, and Jagnavaraniya or other kind

of Karma is also Pudgala Dravya transformed into JAanavaraniya
or other kind of Karma. [120]

Annotation

If by the conversion of a piece of gold, the gold becomes a
necklace then one can say that the gold is now necklace. In the
same way, when the matter (Pudgala) gets transformed into
Jiandvaraniya Karma then one can say that the matter is now
Jianavaraniya Karma. Or, when the matter is transformed into
Dars$anavaraniya Karma then one can say that the matter is now
Darsanavaraniye Karma, and so on. '

If a piece of gold is non-transformable then it can never
become a necklace. One should not think that a goldsmith can
transform a piece of non-transformable gold into a necklace.
Similarly, if Pudgala is non-transformable then it can never be
transformed into Karmika form. It would be incorrect to think
that a soul can transform the Pudgala which is non-
transformable.

The point conveyed by Gartha 117 is very useful. The Gatha
says that if there is no bonding then there would not be any
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difference between a liberated soul and a mundane soul. A
mundane soul means a soul bonded by Karma. A view point that
sees the soul as a ‘mundane soul’ must be able to visualize the
bonding. The relative point of view provides such insight. The
Jain philosophy does not depend on a single point of view (Ekanta).
Anekanta helps in having an overall view. Acarya Kundakunda
would discuss many aspects of bonding and non-bonding of
Karma with the soul in other stanzas.

Question: If a piece of gold gets transformed into a necklace on
the basis of its own ability then why would one say that the
goldsmith transformed it?

Answer: One may like to refer to a similar example of goldsmith
Hiralal described in the explanation of Garha 98-100 for the
requirement of saying that the goldsmith has transformed
it. The relative point of view takes care of such necessity.
There it has also been described that in addition to the
information provided by the relative point of view, we also
need the real point of view to get a real picture. The real
point of view does not agree to the statement that the
goldsmith can transform it. &

Question: It is easy to understand that a piece of gold is
transformable into a necklace form. But it is difficult to
visualize that gold gets transformed into a necklace form on
its own. Similarly, it is difficult to visualize that matter gets
transformed into Karmika form on its own. Please explain the
meaning of ‘on its own’ under this context.

Answer: While explaining Garha 90-91, we discussed an example
of the breaking of a glass window by a stone thrown by a
child. There, in detail it has been discussed that a scientist
can perform experiments and can know the conditions or the
amount of impact necessary for the breaking of the glass.
The scientist also knows that whenever those conditions are
met with, the glass breaks.

Before going further, let us consider another example of a
shop keeper who sells sugar. He exhibits the selling rate (say,
Rs.40/ per kg) and he without any hesitation and reservation
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gladly gives one packet of sugar to a customer after receiving
Rs.40/. In such transaction we would say that the shopkeeper
gives the packet to the customer by his own choice. We also
would say that the shop keeper has not been compelled to
give sugar to the customer. Just as we say that the shop
keeper has not been compelled to give the packet after
receiving the price demanded by him, one can similarly say
that the glass piece of the window has not been compelled to
break. It broke on its own accord after receiving the necessary
amount of impact required for this task. In case of
transformation of gold into necklace also we may apply the
same logic. In this transformation there have been multiple
changes and for each change one can say that the gold has
not been compelled. Similarly, for the transformation of
matter into Karmika form, we can apply the same logic and
can understand that for this transition matter has not been
compelled. The matter gets transformed on its own.

Question: What is advantage in learning this point that matter
gets transformed on its own, or the matter cannot be
compelled?

Answer: To answer this question we may recall the example of
breaking of the glass as described with stanza 91. We can
also take up the above mentioned example of selling sugar
by a shopkeeper. From the relative point of view, a customer
asks the shopkeeper to sell the sugar to him. But this
information is incomplete. A customer is also expected to
know the other side of the coin that the shopkeeper cannot
be compelled to sell the sugar. Likewise, a successful
shopkeeper also understands this point that a customer would
buy sugar on his own accord. A customer cannot be compelled.

Just like “freedom’ of customer and shopkeeper in this
example, Acdrya Kundakunda wants us to understand similar
‘freedom’ in connection with matter and soul. In these stanzas,
he describes that according to the real point of view, matter gets
transformed on its own. In the next five stanzas we would learn
other part of the story. We shall learn about the transformation
of soul on its own.



124 The Doer (Karta) and the deed (Karma)

T {5y U7 q qRom Y SreuEiE |
g & o5t At ot a=T AR 12101
FaRurafs @ i w e aafd)
AT NNET G0, GEEwaY aTli12211
TR ey el TRl Hies |

T AR &g T TRTwEf #iari123i
HE Tt aRRurafs Sigwaor ow ¥ g2 )
et TRTRER e S A fesriizan
G HIET AT T /IO |
HISTIA WTT AgaNY g4t svar 1250

Na sayam baddho kamme na sayam parinamadi kohamadihim.
Jai esa tujjha jivo apparinami tada hodi. ||121||
Aparinamantmhi sayam jive kohadiehim bhavehim.
Samsarassa abhavo pasajjade samkhasamao va.||122||
Poggalakammam koho jivam parinamaedi kohattam.

Tam sayamaparinamantam kaham nu parinamayadi koho. ||123]]
Aha sayamappa parinamadi kohabhavena esa de buddh,

Koho parinamayade jivam kohattamidi miccha.||124|]
Kohuvajutto koho manavajutto ya manamevada.
Mauvajutto maya lohuvajutto havadi loho.||{25ll
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If Jiva is not bonded with Karma on its own, if Jiva does not
get transformed into modes such as anger ete., on its own, then
Jiva would be proved as incapable of [such] transformations. [121]

By the incapability of [such] transformations of Jiva into anger
etc., on its own, the absence of Samsara (i.e., the absence of

mundane existence of soul) or Samkhya doctrine would be proved.
[122]

If [one says that] Pudgala Karma corresponding to anger
transforms Jiva into anger then a question arises: How can

Pudgala Karma transform the non-transformable Jiva into anger
mode? [123]

Or, if it is your thinking that the Self gets transformed into
anger on its own then it would be wrong to say that Karnika
matter corresponding to anger transforms Jiva into anger mode.

[124]

[Therefore,] a soul having its Upayoga in anger state is anger,
in ego state is ego, in deceipt state is deceipt, and in greed mode
is greed. [125]

Annotation

These stanzas are parallel to Gatha 116-120. In Gatha 116-
120 the transformation of matter into Karmika form on its own
has been described. There it has been emphasized that a Jiva
cannot compel the matter for the transformation. While
explaining stanzas 116-120 we have discussed the example of
selling of sugar by a shopkeeper. There we discussed that neither
the shopkeeper can be compelled to sell nor the customer can be
compelled to buy. Both do their jobs simultaneously but the
process of buying as well as selling takes place according to their
own accord.

The same applies to the bonding of Karma with soul. Just as
matter gets transformed into bonded Karma on its own (Gatha
116-120), here Acarya says that Jiva cannot be compelled into
anger or ego or deceit or greed mode by Karma or others.
Whenever it happens it happens on Jiva’s own accord.
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This is a very powerful message. These stanzas are very
helpful to correct the views of those living beings who think that
others are responsible for their anger or other emotions. These

stanzas provide the command of liberation and bonding of a soul
to the soul itself.

Parallel to Garha 120, here we have Gatha 125. In Gatha 120
we note that the matter transforming into Jignavaraniya Karma:
(etc.) is JAdnavaraniya Karma (etc.). It is similar to the common
notion that a piece of gold transformed into a necklace is.a
necklace. Here in Garha 125, Acarya Kundakunda says that if the
Upayoga of a soul transforms into anger then the soul is anger.
Similarly, a soul can be ego, deceit, or greed. s

Question: What do we mean by the statement, ‘soul is anger”?

Answer: The statement, ‘this piece of gold is necklace’, conveys
that the piece of gold is in a necklace form at this moment.
Since it is a form, therefore, this form may change. That piece
of gold might have not been in the necklace form a few days
earlier or it may not remain the necklace after a few days.
For gold to be necklace it is an essential condition that its
form resembles with that of a necklace. Similarly, for a Jiva
to be called as anger it is essential that there is anger in the
Upayoga of the Jiva at that moment. (For more insight and
significance regarding the ‘presence or absence of anger in
the Upayoga’ Gatha 246 and Kalasa 165 may be helpful.)

It may also be noted that when one person says that this
piece of gold is necklace, another person may say for the same
piece of gold that it is heavy, somebody else may say, ‘it is
beautiful’, or ‘it is yellow’... Each one may be correct. Each one
is describing some aspect of the gold piece under consideration.
In the same way, a Jiva can be anger as well as ego etc.

I FHUTTe ATTHTET HAT A TS T HEHE |
U & UTTOTHSTT STUUTTOTHAAT STUTOTET 1112611

FTTTTTOTHIAT HTAT SToTTfoTerr ot fut SHemTioT |
UTTUTHRAT OTITUTER U7 SOTfR @%@t § SheTioT111271)



Soul Science : Samayasara by Jain Acarya Kundakunda 127

Jam kunadi bhavamada katta so hodi tassa kammassa.
Nanissa sa nanamao anpdnamao andnissa.||126|]
Annanamao bhavo ananino kunadi tena kammani.
Nanamao nanissa du na kunadi tamha du kammani.||127||
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A soul becomes the doer of the Bhava of the soul. These Bhava
of Jiiani (one with right knowledge) are filled with Jiana (right
knowledge) and those of spiritually ignorant being (AjAani) are
filled with spiritual ignorance (Ajfiana). [126]

Due to Bhava filled with spiritual ignorance (Ajfiana) an
ignorant being (Ajfiani) becomes the doer of Karma, and due to

Bhava filled with Jiigna a Jiani does not become the doer of Karma.
[127]

Annotation

Whatever happens in the Upayoga of the soul is to be
considered as the activity or the Bhava of the soul. It may be
noted that the Upayoga is different from the physical body and
mind. The first line of Garha 126 says that a soul becomes the
doer of the Bhava of the soul.

A Jiani has true understanding and trust in the basic spiritual
principles (Tattva). One who is not Jriani is an Ajfiani. The second
line of Gatha 126 says that the Bhava of a Jiani are filled with
JAana (true knowing), and those of Ajiant are filled with Ajfidana
(spiritual ignorance or erroneous knowing).

A Jiiani has true understanding regarding the Self and others.
He identifies himself with his own soul or Upayoga, not with
physical body and mind (Gatha 36, 38, 75). An Ajrant has false
understanding or ignorance regarding the Self and others. An
AjAani identifies oneself with the physical body, mind and others.
Therefore, he considers actions of the body and mind as his own
actions. Due to such false ownership, the Bhava of an Ajfani are
filled with Ajfidna or false notions.
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If a medical doctor does not have an understanding and trust
in the basic principles of the medical science, then he would make
wrong diagnosis and would write wrong prescriptions. His all
actions related with the medical treatment can be considered as
erroneous. Similarly, due to the false identification of the Self
and others, an Ajiani makes false judgment regarding the Self

and others. At spiritual level, this makes every action of an Ajrani
erroneous.

Due to Ajfiana, an Ajfiani identifies anger, greed, ego, etc., with
the Self (soul). Thus he brings anger etc., in the Upayoga. This
leads to bonding of the Karma (see also Kalasa 165, and Gatha 70

and 92). Thus an AjAiani becomes the doer of Karma (Bhava
Karma).

A Jhiani understands the distinction between mind/body and
the Self. The physical and emotional actions of body and mind
are not identified as actions of the Self by a Jiani (see also Gatha
75). Or, a Jiiani does not bring anger etc., in the Upayoga. This
makes a big difference. Due to this Jidna (true knowing), he is
not bonded by the Karma (see also Kalasa 165, and Gatha 71 and
93), and therefore, a Jiani is not called as the doer of anger etc.
It may be noted that one cannot be bonded by the Karma for the
actions of others.

Question: How can one escape from the responsibility of actions
of one’s own body and mind?

Answer: In the worldly life, the law of the land and the society
would make a person responsible for the actions of one’s own
body and mind. In such a life, transactions and contracts are
made by the persons (not by the isolated souls), therefore,
the persons are responsible for the actions of their mind and
body. In scriptures, the relative point of view takes care of
such situations.

But we need to go somewhat deeper. To do so, let us take
an example of a person named Suresh. Suppose Suresh is
the President of a country. Suppose a corporate executive
gives him a DD (demand draft of a Bank) for one million
dollars for the Flood Relief Fund. In the Bank, there can be
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one account of the President Suresh and another account of
the person Suresh (Suresh as a person). For all receipts in
the account of the President Suresh, the person Suresh is
not taxed. After receiving this DD, the president deposits it
in the account of the President Suresh. Suresh neither puts
this money in his personal account nor pays any income tax
for such a receipt.

Though his hands and mind are involved in receiving the
DD, yet in the views of the tax authorities, the person Suresh
is not a true receiver. Though Suresh might have appealed
for the donations, and though a photograph or video may
show that the person Suresh received the DD, yet all these
are considered as actions of the President, not of the person
Suresh. In other words,, here we note that the person Suresh

is escaping from the responsibility of the actions of his mind
and body.

The above mentioned description is sufficient to show that
in some cases one transcends action of one’s own body and mind.
However, for the sake of gaining more insight let us go one step
deeper. Let us imagine a Karmika Bank. There does not exist any
Karmika Bank building at any location under control of any
authority, but this Karmika-Bank-model may be helpful in
understanding the concept. In this Bank, the account holder is
neither the President Suresh nor the person Suresh. Here the
account holder is the soul of Suresh, and the deposits and debits
would neither be according to the actions of the President Suresh
nor of the person Surest, but they would be according to the
actions of the soul. From these stanzas we learn that if the soul
owns the actions of Sures’ or the President or anybody else then
it would be a false ownership and the Karmika Bank would record
all such actions in that soul’s account.
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Nanamaya bhavao nanamao ceva Jjayade bhavo.
Jamha tamha nanissa savve bhava hu nanamaya.||128||
Anndnamaya bhava annano ceva Jayade bhavo.
Jamha tamha bhava annanamayd ananissa.||129||
Kanayamaya bhavado jayante kundaladao bhava.
Ayamayaya bhavado jaha Jjayante du kadayddi.”] 30||
Annanamaya bhava annanino bahuviha vi jayante.

Nanissa du nanamaya savve bhava taha homti.||131||
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Since from the right knowledge (Jiiana), only Bhava with right
knowledge are produced, therefore, all Bhava of a right knower
(JAani) are full of Jigna. [128]

Since from the ignorance (Ajfiana), only Bhava of ignorance

are produced, therefore, Bhava of an ignorant (Ajfiani) are full of
Ajhana. [129]

Just as from gold, earrings, etc., (gold-ornaments), are
produced, and from iron, chains etc., (things of iron), are
produced, in the same way, in case of an ignorant, there happens
a variety of Bhava replete with Ajfigna, and in case of a right-
knower (Jiiani) all Bhava are full of Jiidna. [130-131]
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Annotation

One may have this notion or doubt that sometimes some Bhava
of a Jiani may lack Jaana. Based on some physical, vocal, and
mental activities of a JAani, an Ajiiani may have such notion. Since
an AjAani identifies a soul with the associated body and mind,
therefore, an AjAiani may have such doubt. To clarify this point,
in Gatha 128, Acarya explains that all Bhava of a Jiiani are full of
Jiana. A Jrant never considers any activity of body, mind, and
other externals as an activity of the Self, and his soul never
considers itself as the doer of activities of the associated body,
mind, and other externals, therefore, there cannot be any Ajfiana
Bhava. An Ajfiiana Bhava is that Bhava which considers the Self as
the owner or doer of activities of mind, body, or other externals
(see Gatha 127, 92, 75, 19, etc., in this regard). It may be noted
that if at any moment any living being has Bhava of identifying
the Self as the doer or owner of activities of mind, body, or other
externals then he is not a Jiani at that moment.

Similarly, Gatha 129 clarifies this point that Bhava of an Ajaiani
are filled with Ajiana.

To explain these points further, Acarya has written Gatha 130
and 131. In these stanzas he gives an analogy. He wants to say
that anything made of gold has characteristics of gold, and
anything made of iron has characteristics of iron. In this analogy,
if we put JAana for gold and Ajiana for iron then we would say
that in case of a Jaani, Bhava filled with Jrana are produced, and
in case of an Ajiani, Bhava filled with Ajiana are produced.
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Annanassa sa udao ja jivanam ataccauvaladdhi.

Micchattassa du udao jivassa asaddahanattam.||132||

Udao asamjamassa du Jam jivanam havei aviramanam.

Jo du kalurovaogo jivanam so kasaudao.||l 33|

Tam jana joga udayam jo jivanam tu citthaucehaho.

Sohanamaschanam va kayavvo viradibhavo va. 1134

Edesu hedubhiidesu kammaiyavagganagadam jam tu.

Parinamade atthaviham nénavaranadibhavehim, [1135]]

Tam khalu jivanibaddham kammaiyavagganagadam jaiya.

Taiya du hodi hedi jivo parinamabhavanam.||136 Il
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In Jiva, the erroneous knovs'zing or ignorance about the basic
spiritual principles (Tattva) is due to the fruition of Ajfigna, and

the lack of faith in the basic spiritual principles is due to the
fruition of Mirhyatva (deluding Karma). [132)

In Jiva, the vowlessness (Avirata) is due to the fruition of
non-restraint, and the soiling of Upayoga is due to the fruition
of Kasaya. [133]

Know ye that the impulse of Jiva to perform good or bad
actions of indulgence or restraint is due to the fruition of Yoga.
[134]
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[The fruition of these] become the instrumental cause for the
transformation of Pudgala Karmika dust into eight types of Karma
such as JAanavaraniya Karma etc. [135]

Indeed, when that (Pudgala) in the form of Karmika dust is
bonded with a Jiva, then the Jiva (not Pudgala) becomes the [real]
cause for the [ignorant] Bhava of the Jiva. [136]

Annotation

These stanzas relate the fruition of the previously bonded
Karma, the ignorant Bhava of Jiva, and the bonding with new
Karma. Further, from these stanzas, one may learn that for the
transformation in Pudgala the real cause (Upadana cause) is the
Pudgala itself, and for the transformation in Jiva the real cause
or Upaddana cause is the Jiva itself. However, in such

transformations, Jiva and Pudgala become instrumental cause
for each other.

Verses 132 to 134 relate different kinds of Bhava of a Jiva
with different kinds of Karma. These stanzas clarify that Karma
are the instrumental cause (Nimitta cause) for the Bhava of a
Jiva.

These stanzas also describe the mechanism of continuance
of bonding of an ignorant being. At this point in Tatparyavriti,
Acdrya Jayasena raises one point:- If a Jiva always continues to
be ignorant due to the fruition of the previously bonded Karma
which are instrumental cause, then the bonding of the new
Karma would continue and this chain would continue forever.
Thus a soul would never be liberated. After raising this point,
the Acarya explains that the situation is not so bad. For a Jiva it
is not necessary to remain spiritually ignorant due to the fruition
of the previously bonded Karma. A Jiva can become Jiiani, and
this chain breaks for a Jiani. Gatha 136 says that the (Upadana)
cause for the Bhava of the soul is the soul itself. In other words,
the soul is responsible for the Bhava of the soul. A Jiiani does not
identify oneself with the fruition of the Karma. A Jiiani knows
that he is a soul and as a soul he is only a knower of the activities
of the associated body, mind, and other externals. He also knows
that as a soul he neither experiences nor makes any change in
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others. In short, he does not become owner or doer of the actions
of the body, mind, and other externals. With such true knowing,
there would not be new bonding (see also stanzas 71 and 93).
Thus, the chain of bonding breaks by becoming a Jiiani.

SHreew § T T g aRumar g gif et |

U ST &5 = &t i AT 137 (139)°@
U § TRumY srafe e R | .

AT wreARg (R from sfaew aRuimr13sn (140)@
W3 Sfar @ e ST ea R AR g RUTTAY |

T TRTTerSiET g & fr s T 111391 (137)@
THEH g TRUTTHT QAT geaed AT |
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Jivassa du kammena ya saha parinama hu homti ragadi.
Evam jivo kammam ca do vi ragadimavanna.||137]|| 1139||@
Ekassa du parinamo jayadi jivassa ragamadihim.

Ta kammodayahedithim vina jivassa parinamo.||138|| ||140||%
Jai jivena saha ceiya poggaladavvassakammapa;in&mo.
Evam poggalajiva hu do vi kammttamavanna.||139)| ||137]|@
Ekassa du parinamo poggaladavvas‘s'.a kammabhavena.

Ta jivabhavahedihim vina kammassa parinamo.||140|| ||138||%
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If Bhava of attachment (Raga) etc., are produced by the
combination of Jiva and Karmika matter, then both Jiva and
Kdrmika matter would have Bhava of attachment etc. [137] [139]@
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But Bhava of attachment etc., happen to Jiva only. Therefore,
Bhava of attachment etc., are to be considered as Bhava of Jiva

without [any consideration of] the fruition of Karma which is an
instrumental (Nimitta) cause. [138] [140]@

[Similarly,] if Karmika characteristics are produced by the
combination of Pudgala and Jiva then both Pudgala and Jiva
would attain Karmika characteristics. [139] [137]®

But Kadrmika characteristics are attained only by Pudgala,
therefore, the Karmika characteristics are to be considered as the
characteristics of Pudgala without [any consideration of] Jiva
who is an instrumental cause. [140] [138]®

@ Note: A look at different versions of this treatise shows that these
stanzas with serial numbers 137 to 140 have been numbered in two ways.
Both the ways have been indicated here.

Annotation

To understand these stanzas let us first take an example
given by Acdrya Amrtacandra in AtmaKhyati:- Lime is white and
turmeric is yellow, but when they are combined then we get a
new combination which is red. Here a question arises: Out of
two which one has become red? Lime or turmeric? The answer
is: Both have become red. In this case lime and turmeric have
formed a new combination which is neither lime nor turmeric.
In the language of Jain metaphysics, one can say that a Skandha
(lime) of color white on combination with another Skandha
(turmeric) of color yellow has become a new Skandha which is
red.

Based on this example, a reader may think that Jiva and
Pudgala both may similarly get combined, and in this
combination both (Jiva as well as Pudgala) may have Bhava of
attachment (Rdga) etc., (Gatha 137) and both may have Karmika
characteristics (Gatha 139). Acarya does not agree to such
thinking. Through Gatha 138 and 140 Acarya wants to clarify that
Jiva and Pudgala do not lose their identity in this association.
Here neither Pudgala gets Bhava of attachment (Raga) etc., nor
does Jiva gain Karmika characteristics.
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From these stanzas we learn that Jiva gets Bhava of
attachment (Raga) etc., and in this process Karmika matter
becomes the instrumental cause (Nimitte). Similarly, Pudgala
matter gets Karmika characteristics and in this process Jiva
becomes the instrumental cause. From Gatha 138 and 140 one
can also learn that the transformation produced in an Upadana
1s of Upadana, not of Nimitta. The Bhava of attachment etc., are
to be considered as Bhava of Jiva, not of the Karma which is a
Nimitta cause. Similarly, the Karmika characteristics (Dravya
Karma) are to be considered as characteristics of Pudgala, not
of Jiva who is a Nimitta (instrumental cause).

Further, to understand some relevant aspects related with
Upadana and Nimitta in a simple way, we may consider an
example related with gold and goldsmith; It is well known that
for the transformation of a gold piece into a necklace a goldsmith
18 the instrumental cause (Nimitta) and the gold is the Upadana
cause. Here, the shining, design, color, weight, etc., of the
necklace are of the gold (Upadana), not of the goldsmith.

It may also be noted in this regard that Gatha 138 and 140
describe the view of the Asuddha Niscaya Naya (see Appendix-
5). For some related aspects based on other points of view in this
regard various other Garha (e.g., Gatha 113, 57, 51, 36) are also
worth noting. It is very important to understand the difference
in the descriptions given by different points of view. Further,
one needs to have an overall concept that incorporates and
transcends the differing points of view. With these objectives,
Acarya Kundakunda highlights such differences and directs us
to the overall concept in the next four stanzas.

W e o g2 2 gerromwieg |
JIUTHH 3 A ragyz gafe et 1i1411)
HH TFAAF Y T F AT U |
qeRaTiISFhar gor Wourfe St &Y aoaEmy 111421

Jive kammam baddham puttham cedi vavaharanayabhanidam.
Suddhanayassa du jive abaddhaputtham havadi kammanm. || 741]]
Kammam baddhamabaddham jive evam tu jana nayapakkham.
Pakkhadikkanto puna bhannadi jo so samayasaro.||142||
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From the relative point of view, Karma are bonded with a
[mundane] Jiva, and Karma touch the Jiva. But from the real

point of view neither Karma are bonded with the Jiva, nor Karma
touch the Jiva. [141]

“Karma are bonded with a [mundane] Jiva,” is to be
understood from one point of view. “Karma are not bonded with
a [mundane] Jiva,” is to be understood from another point of view.
But whatever is said (experienced) after transcending these
points of view is Samayasara (the soul in its essence). [1421

Annotation

In stanzas 132 to 136, it has been explained that for the Bhava
of attachment (Raga) etc., the material Karma is instrumental
cause but the substantive or Upadana cause is Jiva itself. To clarify
this concept further, Acarya Kundakunda wrote next four stanzas
(Gatha 137 to 140). These stanzas are helpful in understanding
the fact that Jiva and Karma have independent existence even
when they are together. They do not act as a combination. The
Bhava of attachment (Raga) etc., happen to Jiva only, not to
material Karma.

Earlier in Gatha 83 and 84, it has been explained that Jiva
can be considered as a doer of material Karma according to the
relative point of view, but from the real point of view Jiva neither
experiences material Karma nor can make any change in
material Karma. Subsequently, this concept has been elaborated
in various verses. After learning such concepts, a reader may
ask:

(1) From the relative point of view we get some information, but
from the real point of view we get different information which
seems contradictory to former one. How to deal with such
contradictions?
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(2) For the Bhava of attachment (Raga) etc., of a Jiva, the
associated Karma becomes the instrumental cause (Nimitta).
Therefore, there is some significance of bonded Karma in our
life. How much importance is to be given to Nimiitta Karma
in having the realization of the Self?

In view of the possibility of such questions in the mind of the
readers, and for the sake of providing the method of handling
different points of view for the spiritual development, Acarya
Kundakunda has written four stanzas (Gatha 141 to 144). To let
the readers feel comfortable, Acarya first indicated the difference
in the two points of view in Gatha 141. Garha 141 explicitly points
- out the contradiction between the two points of view:- From the
relative point of view Jiva is bonded with Karma, and Karma
touch Jivg, but from the real point of view neither Jiva is bonded
with Karma, nor Karma touch Jiva (see Gatha 14 also). '

In Gatha 142, Acarya says that for the realization of Samayasara
(the soul in its essence), one needs to transcend both points of
view. If a worldly living being continues to think that his soul is
bonded with Karma then he would not be able to experience the
true Self or Samayasara. Similarly, if someone continues to think
that his soul is not bonded with Karma then also he would not
be able to experience or realize Samayasara. The former har a
bias towards the relative point of view and the later has a bias
towards the real point of view. Both are biased. The act of
thinking or bias prevents one from experiencing the true Self.
After knowing and exploring all relevant aspects of soul and
Karma, the experience of Samayasara is possible when one
becomes free from all kinds of Vikalpa (reflective thought,
contemplation, or exploration). -

It is not possible to describe an experience of such a kind.
However, to provide some indication of a concept, Acarya says
that if somebody wants to describe Samayasara then he would be
required to transcend both points of view.

Question: Does a contradiction between the two points of view
exist only in the matter of bonding of Karma with soul as
described in Gatha 1417
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Answer: No. In AtmaKhyati Acarya Amrtacandra has written 23
stanzas (Kala$a) between Gatha 142 and 143. Out of these, 20
stanzas narrate different kinds of contradictions. For
example, Kalasa 74 points out the contradiction regarding
‘doer’ and ‘non-doer’ characteristics. Kalasa 83 presents the
contradiction regarding ‘eternal’ and ‘non-eternal’, etc.

While elaborating Gatha 142, in Kalasa 69, Acarya Amrtacandra
has indicated that the bliss is not possible without
transcending all such contradictions given by different
points of view. For the realization of the Self and bliss it is
essential that one is free from all kinds of Vikalpa (refllective
thought, contemplation, or exploration).

Question: One is required to set aside both poini:s of view. Does

it mean that the description provided by each point of view
is not valuable?

Answer: It is essential to have an understanding of both points
of view. A person who is ignorant about any (relative or real)

point of view would not be able to transcend these points of
view.

One should not think that we are to transcend these points
of view, therefore, an accurate understanding of any point of
view is not essential. Without a true understanding of both the
points of view, one would not be able to transcend these points
of view. For transcending to reach the stage of realization of thé
truth, it is essential that one first understands each point of
view accurately. A good understanding of different points of view
reduces the contradictions. At deeper level, if there are
contradictions, then one would not be able ta transcend these’
points of view. ‘ |

There is a large difference between the description
(experience) before and after transcending both points of view.
Acarya says that the description or experience which comes after
transcending both points of view is Samayasara.

In the next Gatha, we would see that Acarya does not ignore
the importance of descriptions given by different points of view.
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Further, as the transcendence is very important, therefore, he
also discussed this concept in the next two stanzas.

Question: Is it possible to reduce the contradictions?

Answer: Yes. Let us take a very simple example by taking two
statements: (i) The number 8 is large; (ii) The number 8 is
small. These two statements appear to be contradictory. But
if we say that the number 8 is larger than 7 and the same
number 8 is smaller than 9 then we would say that there
does not exist any contradiction in this detail. Similarly,
sometimes we are taught that soul is eternal, and sometimes
we are taught that soul is non-eternal. Due to such teaching
we may experience contradictions in our thoughts. However,
we should understand the detailed meaning of these
statements in the following ways:

(a) Soul as a substance is eternal, therefore, it is described
as eternal,

(b) State (Paryaya or form) of a soul changes, therefore, it is
deseribed as non-eternal.

2rug f&r vrarror Wi smoTfe ora g ey |
ot g vraqers foefe fhfer fr ormareaRétom 1143

Donha vi nayédna bhanidam japadi navaram tu samayapadibaddho.
Na du nayapakkham ginhadi kimci vi nayapakkhaparihino.||143||

gAY TR S e g aaEs: |
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A being who has transcended the bias towards both the points
of view is the one who gets tuned to Samaya (the soul or the real
Self); such a being knows the descriptions provided by both the
points of view but does not possess an iota of bias towards any
point of view. [143]

Annotation

In Gatha 142 the transcendence from both the points of view
(real and relative points of view) has been described as an
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essential condition for the realization of the Self. To avoid any
confusion, the Acarya has emphasized here that a person who is
in such a state of transcendence from both the points of view has
following special merits:

(1) He is well aware of the views provided by both the points of
view.

(2) Heis tuned to Samaya (the Self or the soul), i.e., his attention
is towards the soul. In other words, his attention is absorbed
in the Self.

(3) He knows the facts provided by different points of view in

the appropriate perspective, but does not have aniota of bias
towards any point of view.

AEIEEUTOTTOT TaET et fr vl qaew |
HeUTEUREear WivET St & Taaanr 11144100

Sammaddamsanananam eso lahadi tti navari vavadesam

Savvanayapakkharahido bhanido jo so samayasaro.||144||

TR ARAHT aTWd §far e saae9Ty |
gaTaTaaT ST @ g guaET 111 441

[The Self] described without any bias towards any point of
view is Samayasara (the soul in its essence). [Realization of] this
alone is entitled to be called as SamyagDarsana (right belief) and
SamyagJiiana (right knowledge). [144]

Annotation

It has been explained in the previous stanzas that one can
experience Samayasara by proceeding as follows: (1) First,
understand the Self from different points of view, (ii) next,
transcend all the points of view and get tuned to the Self. This
also amounts to not having any Vikalpa (reflective thought,
contemplation, or exploration). From Gatha 142 we also learned
that if one can give a description of the Self in such a state of
realization then that would be the description of Samayasara. Here
in this stanza, Acarya Kundakunda emphasizes that Samayasara
is devoid of any bias towards any point of view.
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Verses 141 to 144 are valuable in many ways. These become
helpful in learning the method of experiencing Samayasara (the
soul in its essence). From these stanzas and the related discussion
by Acarya Amrtacandra it can be inferred that one first needs to
understand about soul and basics of the soul science or spiritual
science from different points of view. After such understanding,
to be tuned to the Self, one needs to learn to restrict one’s senses
and mind. In this state of calmness, one neither pays any
attention towards any reflective thought nor possesses any bias
towards any point of view. Acarya Amrtacandra in AtmaKhyati writes
that in such a state the realization of the Samayasara is possible.
He further writes that due to such realization or knowing or
experience, the Samayasara alone is called as SamyagDarsana (right
belief) and SemyagJiana (right knowledge).

O



Appendix - 1

Glossary of Samskrta and Hindi terms

Note (1): English equivalents described in this glossary are not exact; these are
approximate in most of the cases.

Note (2): Regarding the plural forms of nouns of Samskrta and Hindt used in this
work, a reader is advised to refer to the the section ‘About non-English terms,
stanzas, and transliteration’ in the beginning of this book.

Adharmastikaya: (Also known as Adharma Dravya) One of six kinds of
substances v *hich becomes instrumental cause in the stopping of material objects
and beings.

Adhikarana Karaka: See Karaka.

Adhyavasana: Thoughts and feelings of likings and disliking associated with
wrong belief; Volitions responsible for Karmika bonding; Emotions; Desires.

AdhyatmaSthana: A description related with thoughts and feelings with a sense

of oneness with external things (body, etc.) (Reference: Commentary of Gatha
52 in AtmaKhyati)

Ajiva: Non-living.

AjAana: Spiritual ignorance; Ignorance.

AjAani: Spiritually ignorant being.

Alimgaggananam: Realization without any mark or s_ymbol.
Ananya: O 1e who does not become different; Non-varying.
Anekanta: Multiple points of view.

AnirdistaSamsthanam: Without any definite shape and size.
Antaraya Karma: Hindrance causing Karma.

Anubhaga: The intensity or potency of the fruits of bonded Karma.
AnubhagaSthana: Degree of potency of the fruits of bonded Karma.

Apadana Karaka: See Kdaraka.
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Apramatta: A state of soul in which the soul is attentive in the Self; The name of
seventh Gunasthana.

Apratibuddha: Away from (spiritual) wisdom.

Arahanta: (Also spelled as Arihanta) An omniscient soul with physical body:
One who has destroyed all obscuring Karma.

ArdhaNaraca: A kind of bone joint.
Asampraptasrapatika: A Kind of bone joint.
Asamyukta: Uncombined.

ASubha: Inauspicious; Opposite of Subha; Sinful.
ASuddha: Impure.

Acarya: Head of a group of Jain saints.

Akasa: Space.

Asrava: Influx of Karma.

AtmaKhyati: A treatise written by Acdrya Amrltacandra. In this scripture, the
commentary of Samayasara has been presented in Samskrta. The literal meaning
of this word is the identification (Khydati) of soul (Atma) or to highlight soul.

Atma: Soul; Self.

Ayu Karma: Life span determining Karma.

Avibhaga Praticcheda: A measure to describe the potency of a Karmika particle.
Avirati: (also spelled as Avirata) Vowlessness.

AviSesa: General; Non-special.

Avvattam: Invisible; Inexpressible.

Bandha: Bondage.

BandhaSthana: Kinds of Karmika bondage.

Bhava: Nature; Reflections; Feelings; Thoughts; Intention; Dispositions.
Bhava Karma: Impure thoughts and feelings, Psychic dispositions.
Bhava-Sruta-Jiana: See Sruta-Jiana.

Bhavendriya: See Indriya.
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Bhavyatva: A Jiva capable of attaining the liberation in near or distant future is
called a Bhavya Jiva. This potential of a Jiva is called Bhavyatva. A very small
fraction of Jiva who will never attain liberation are called Abhavya Jiva.

Bhoktrtva: Ability of experiencing or enjoying or enduring; Feeling or thought
of enjoying/using/consuming/enduring a thing or person.

Cetana: Conscious; Jiva.

Cetana: Consciousness.

Darsana: Philosophy; Belief; Faith; Perception attribute of a soul.
Dars$anavaraniya Karma: i’erception obscuring Karma.

Dharma: Spirituality; Nature; An attribute of soul; See also Dharmastikaya.

Dharmastikdya: (Also known as Dharma Dravya) One of six kinds of substances
which becomes instrumental cause for the motiou of material objects and beings.

Dhruva: Invariant; one which remains the same; Eternal substance; Constant;
Permanent.

Dvesa: Inclination of aversion; Aversion; Hatred; Disliking.
Ekatva: Oneness.

Ekatva-Vibhakta: Separate from others and an indivisible sovereign entity in
itself.

Ekanta: Consideration of only one aspect instead of many other relavant aspects
(therefore, it may be an incomplete description).

Eyattavihattam: Ekatva-Vibhakta (See Ekatva-Vibhakta).

Gati: Realm; State of existence. There are four possible realms (Gati) of worldly
beings: (a) Human being (b) Hellish (c) Deva (celestial being, ghost, etc.) (d)
Animal, insect, bacteria, plant, etc.

Gatha: StanZa; Verse.
Gotra Karma: Status determining Karma.
Guna: Attribute; Trait; A short form of Gunasthana (see Gunasthana).

Gunasthana: (also spelled as Gunasthanaka) 14 stages of the spiritual growth of
a soul have been described as 14 Gunasthana. The final stage of Siddha (a liberated
soul) is attained immediately after reaching 14" stage. These stages are technically
known as Gunasthana. Gunasthana literally means the position in the merit.
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Indriya: Senses. Five senses. When focus is on the physical aspect of senses
then it is called Dravya-Indriya or Dravyendriya, and when focus is on the psychic
aspect then it is called Bhavendriya.

Jina: See Jinendra.

Jinendra: One who has conquered all internal enemies such as ignorance, hatred,
greed, deceipt, anger, etc.; A supreme soul; Arahanta or Siddha.

Jinendra Deva: See Jinendra. Deva indicates the supreme divineness.
Jita-Moha: Conqueror of the delusion.

Jitendriya: Conqueror of the senses.

Jiva: Soul; Living being:

JivaSthana: Various categories of bodies of living beings (such as one sensed,
two sensed, ..., five sensed ... ) are known as JivaSthana.

Jiana: Knowledge; Faculty of knowledge.
JAanavaraniya Karma: Knowledge obscuring Karma.

JAani: A knowledgeable being; A being who has the realization of difference between
the Self and others.

JAayakaBhava: Knower; One who has the nature of knowing or knowingness.

Karma: (1) Here one peeds to understand three terms: Dravya Karma, Bhava
Karma, and Nokarma (or quasi-Karma). The actions of a living being attract
Karmika dust which is present everywhere. The Karmika dust gets bonded with
the soul if the soul is associated with Kasaya. A bonded Karmika dust particle
(Dravya Karma) remains attached with the soul till its maturity time. On maturity,
it gives the fruition in the form of Bhava Karma (psychic dispositions, i.e., feelings,
emotions, etc.) and Nokarma (physical body, food, house, family, friends,
environment, etc., known as Nokarma or quasi-Karma) and then gets detached
from the soul. At any moment, a living being experiences the pleasure and pain
according to his Bhdava Karma and Nokarma at that moment. Based on the new
actions, again the soul is bonded with the new Karmika particles.

(2) As used in Karma Karaka (see Karaka).
Karma Karaka: see Karaka.
Karmika: Related with Karma.

Karta Karaka: See Karaka.
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Karta-Karma: Subject-object; Doer-deed.

Kartrtva: Act of doing; Action; Deed.

Kasaya: A very common technical word of Jain philosophy to denote emotions,
attachment, or any thought or feeling of liking or disliking any thing or living
being; Soul soiling passions (anger, ego or pride, deceipt, and greed).

Kala Dravya: There are innumerable Kala Dravya. One Kala Dravya is known
as a Kaldnu. In the smallest possible cell (Pradesa) of the Lokakasa there exists
one Kalanu. Every moment whatever modification in Jiva or Pudgala or any
other Dravya takes place, the Kalanu present at that location become Nimitta.

This aspect of becoming Nimitta in the transformation is a special attribute of
Kala Dravya.

Karaka: In a sentence, the relationship of the verb with a noun or pronoun is
characterized by Karaka in Samskrta / Hindi grammar. Karaka is very much
similar to ‘case’ of Englisn grammar. The use of six or eight Karaka can be seen
in Samskrta/Hindi grammar. The list of six Kdraka is: (1) Karta Karaka
(Nominative case), (2) Karma Karaka (Accusative case), (3) Karana Karaka
(Instrumental case), (4) Sampradana Karaka (Dative case), (5) Apadana Karaka
(Ablative case), and (6) Adhikarana Karaka (Locative case). In the list of eight,
in addition to these six, one has Sambandha Karaka (Genitive case), and
Sambodhana Karaka (Vocative case) also.

KevalaJaani: Kevali (see Kevali).
Kevali: Omniscient; Jina.

Khyati: Fame; Highlighted; Identification.
Kilika: Name of a kind of bone joint.

MargandaSthana: Subject of investigation or analysis of living beings, e.g.,
analysis on the basis of number of senses, Gati, etc.

Mithyadrsti: A living being with wrong belief.
Mithydtva: Wrong belief.

Moha: Moha includes delusion about Self and others, thought or inclination of
attachment, liking or desiring, and thought or inclination of disliking or hatred
Or aversion.

Mohaniya Karma: Deluding Karma. Tt is of two types: (1) Belief deluding Karma
(2) Conduct deluding Karma.

Moksa: Liberation from the worldly sufferings for ever.
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Nama Karma: Physique determining Karma.
Naraca: Name of a kind of a bone joint.

Nirjara: Shedding of Karma (partial or total).
Niscaya Naya: Real point of view.

Nitya Kartrtva: Always capable of becoming doer.
Niyata: Steady,; Fix.

Nokarma: Quasi-Karma; Physical body, house, family, wealth, and other externals
which come in our life as a result of our Karma.

Nyagrodhaparimamdala: One of the six kinds of bodily configurations.

Paramanu: The smallest building block of all material things (particles, energy)
is Pudgala Paramanu. It is also called as Paramanu, or indivisible Paramanu,
or Anu.

Paramesthi: One who is at the supreme or at very high spiritual state.
Paryaya: State of a soul or of any entity; Modification.

Papa: Sin; Vice; Inauspicious dispositions.

Pradesa: One unit of space; A cell occupying one unit of space; A part.
Pramatta: Non-attentive; Name of Sixth Gunasthana.

Pratyaya: Door/doors for Karmika influx; Causes of Karmika influx.

Pratyakhyana: Abandonment; Resolution of not committing sins; Not becoming
the doer of sins in future.

Pudgala: One of six kinds of substances; Material substance such as table, chair,
electron, photon, book, etc.; Physical matter and energy are Pudgala.

Punya: Virtue; Auspicious dispositions.

Ratna-Traya: Three-gems (related with the path of liberation). These are right

belief (SamyagDarsana), right knowledge (SamyagJ/iiana), and right conduct
(SamyagCaritra).

Raga: Inclination for attachment; Attachment; Desire for something.
Samacaturasra: One of six kinds of bodily configurations.

Samaya: Pure soul; Jiva Dravya; Dravya; A unit of time; Time.
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Samayapahuda: One of the names of the scripture Samayasdra. See also
Samayasdra.

Samayaprabhrta: One of the names of the scripture Samayasara. See also
Samayasara.

Samayasara: One of the names of the original scripture (written by Acarya
Kundakunda in Prakrta language) of this book; Pure soul; Essential nature of
soul; Eternal essential nature of the soul-substance; Soul in its essence.

Sampradana Karaka: See Karaka.

SamyagDarsana: (Also known as SamyakDarSana, Samkita, Samyaktva) Right
belief: One of the three gems of the path of liberation.

SamyagDrsti: One with right belief.

S.umyagJfana: (Also known as SamyakJiiana) Right knowledge; One of the
three gems of the path of liberation.

SamyagCaritra: (Or SamyakCaritra) Right conduct; One of the three gems of
the path of liberation.

Samyaktva: See SamyagDarsana.

Samyama: Self restraint; Abstinence; Care and protection of living beings; Control
over senses.

Samhanana: Skeletal structure.

Samjfia: One of 14 subjects of investigation (MarganaSthana) to describe living
beings.

Samkle$a-Sthana: Intense Kasaya leads to heavy soiling of the soul. This
qharacteristic is known as Samklesa-Sthana.

Samsthana: Bodily configuration.
Samvara: Stopping of Karmika influx.

Samyama-Labdhi-Sthana: Samyama means restraint in consumption and sensual
pleasures and activities that disturb the self and others. Labdhi means gain. Sthana
means place or position. Samyama-Labdhi-Sthana indicates the level of the
development of spiritual conduct or self restraint.

Sayogi Kevali: Arahanta, An omniscient soul with physical body.
Sadhu: Saint or saint-like person.

Siddha: A liberated soul; An omniscient soul without physical body.
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Siddhalaya: A region in this cosmos (at the ‘top’ of the Lokakdasa) where Siddha
reside forever.

Skandha: A combination of two or more than two Pudgala Paramanu.
Spardhaka: A measure related with the amount of Karmika dust.

Sruta-JAana: (Also spelled as SrutaJfiana) The information of objects gained
through senses and mind is called Mati-Jfiana . The knowledge based on the
interpretation, analysis, comparison, etc., of that information (Mati-J#iana) is
known as Sruta-Jfiana. The knowledge based on reading or listening to any lecture
or information is also called Sruta-Jfiana. The narrdtion of scriptures or
information in verbal or written form is called Dravya-Sruta-Jiiana. The Jidna
based on the Self-realization or contemplation is Bhava-Sruta-Jfiana.

Sruta Kevali: A great saint well versed in the entire Sruta-Jfidna (see Sruta-
Jhdna).

Subha: Auspicious; Lucky.

Subha Bhava: Virtuous or auspicious thought; Bhava of a living being focused
on great souls or with focus on the welfare of others; Bhava which leads to
bonding of Punya.

Suddha Bhava: Bhava which is neither virtuous nor sinful; Bhava without any
attachment, liking, or disliking.

Svabhdva: Nature; Bhava of one’s own; Inherent or intrinsic characteristics.
Tapa: Penance; Austerity.
Tattva: Element(s) of the path of liberation; Principle; Reality.

Tatparyavrtti: Commentary of scripture Samayasdra written by Acarya Jayasena
in Samskria.

Tirtha: Holy place; Holy path.

Tirthamkara: A great human being who renounces worldly pleasures and attains
omniscience and bliss, and shows the path of liberation to a very large number of
living beings after becoming omniscient.

Trikalt Dhruva: The word ‘Trikali’ means three types of times (present, past,
future). The word ‘Dhruva’ means invariant or unchanging. Each Dravya (soul
or any substance) is eternal, but its state changes with time. In the midst of
continuous change in its state, when we focus our attention on the changeless or
eternal dimension of each Dravya then such invariant aspect is known as Trikali
Dhruva.
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Udaya: Rise; Fruition of bonded Karma. Udaya of a specific bonded Karma
means the Karma is mature to deliver its effect.

Upayoga: The defining characteristic of soul is known as Upayoga, and it is of
two kinds: perception (Darsana) and knowledge (Jiiana).

Upadana: Substantive cause.

Upadhyaya: In a group of Jain saints, a learned saint recognized by the Acarya
by assigning the additional duites of teaching/studying is known as Upddhyaya.

Vedaniya Karma: Feeling producing Karma.

Vikalpa: Inclinataion towards any thought or thing; Contemplation; Expldration;
Any mental activity; Feeling of attachment or aversion.

Vyavahara Naya: Relative point of view.

Vyapya-Vyapaka Bhava: According to the concept of Vyapya-Vyapaka Bhava
described by Acarya Amrtacandra in the commentary of Gatha 99, in an evolving
entity and the evolved product there exists the same substance (Dravya). The
Paryaya is called Vyapya and its holder (Dravya) is called Vyapaka.

Yoga: Physical, mental, and vocal activities; Vibrations of soul Pradesa associated
with physical, mental, and vocal activities; Plus.
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Arahanta, Siddha, and God

A worldly living being is a combination of a physical body and a soul. This
combination, on death, gets dissociated but its constituent entities such as soul
and Paramanu of the physical body never die. After dzath, the soul gets associated
with a new body. The new body and location is decided by the laws of nature.
Just as a signal of the cell phone reaches another mobile phone according to the
definite laws of nature, a soul also reaches and attains another body immediately
after death as per definite laws of nature. The laws of nature related with souls
are technically termed as Karmika laws.

A pure and liberated soul experiences bliss and is called the supreme soul
(ParamArma). Such a soul is also called Siddha. Each soul is capable of becoming
a Siddha. The liberated soul reaches a region in this universe which is called
Siddhalaya. Its location is described in Appendix-3. All Siddha have been worldly
souls before attaining the liberation. In physical sense, there is nothing any special
in Siddhalaya. Souls in Siddhalaya do not have any physical body. Therefore,

flowers or good food or so called sources of worldly pleasures have no meaning
for Siddha.

A pure soul without body living in the Siddhalava is known as Siddha. There
are many (infinite!) Siddha in the Siddhalaya. All such Siddha enjoy bliss without
any physical body. They have no desire of any kind. Each Siddha is omniscient.
Before becoming Siddha, a soul in the blissful and omniscient state in this world
with a physical body is known as Arahanta. Siddha and Arahanta do not possess
any liking or disliking for any person or thing. They are free from Raga (liking/
craving/attachment/attraction) and Dvesa (disliking/ aversion/hatred/repulsion).
As regards the shape and size of the soul of a Siddha, Siddha’s invisible soul has
almost the same shape and size as of the last physical body (human being) of
Arahanta at the time of leaving of the soul from the body.

Creator and controller

All Siddha and Arahanta are equivalent as regards their spiritual bliss. Neither
any Arahanta nor any Siddha controls the world. According to Jain philosophy,
there is an automatic procedure run by the universal laws for all worldly affairs.
The fate of every living being is decided by oneself as per Karmika laws.
Earthquakes, rains, storms, and all events happen as per laws of nature. As regards
creation, each constituent of this cosmos is eternal. It can neither be created nor
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be destroyed. The details of basic constituents of the cosmos are presented in
Appendix-3

Question: What about God in Jain philosophy?

Answer: The answer of this question depends on the definition of God. If God
means the Governor/Controller then the Jain philosophy would say that each
constituent functioning under the non-changeable universal laws is the
Governor/Controller of itself. If God means a soul in the most blissful state
then each Arahanta as well as each Siddha is God. A Siddha is known as
Paramdatma (the supreme soul) without physical body. An Arahanta is known
as Paramdtma (the supreme soul) with physical body. Bhagavana is another
popular word in Jain philosophy for Paramatmad. An equivalent term for
«giddha” or Arahanta ot Paramatma or Bhagavana in English is not
available, but the closest word is “God”. With such equivalence, we can say
that to a common Jain, each Arahanta as well as each Siddha is God. Idols
of Arahanta are worshipped in sacred Jain centers known as J ain temples or
Jina-Mandira. Tt may also be noted that the most sacred Mantra of Jains is
known as Namokara Mantra. This Mantra has five sentences. The meaning
of its first sentence is: Obeisance to all Arahanta. The meaning of the second
sentence is: Obeisance to all Siddha. In the remaining three sentences of this
Mantra a devotee speaks of obeisance to all those saints who have renounced
worldly possessions and are following the path of liberation.

Question: Why do Jains worship Arahanta and Siddha if they cannot give any
advantage to devotees?

Answer: The followers of Arahanta and Siddha have sacred places such as temples
where persons worship Arahanta and Siddha to seek inspiration. Arahanta
and Siddha do not control the fate of the worshipers but they are ideals.
Therefore, the act of prayer and worship changes the psychological and
spiritual health of devotees. Such a change in the state of mind creates good
luck for devotees as per Karmika laws.
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Six kinds of substances (Dravya)

Everybody wants to have a world view of all that we see with our eyes and
all that we cannot see with our eyes. The purpose of having such a waild view
may be different for different persons. In the spiritual world, the main purpose is
to realize the truth which leads to happiness and bliss. In this appendix we propose

to provide such view with an emphasis on eternal Dravya and temporary
combinations.

The smallest constituent of the matter is called Pudgala Paramdnu in the
Jain vocabulary. All material things (such as table, chair, water ...), particles
(such as atoms, protons, neutrons, mesons, electrons ...), and energy (such as
light, sound, heat, etc.) known by the scientists so far can be considered as the
combinations of innumerable Pudgala Paramdnu. According to Jain metaphysics,
in this cosmos the number of souls as well as the number of Pudgala Paramanu
remains constant. Nobody can create and nobody can destroy any soul or any
Pudgala Paramanu. The law of conservation of energy accepted by the modern
science is in agreement with the basic concept of conservation of Pudgala
Paramanu of Jain metaphysics. Thus science as well as Jain Metaphysics says
that in the real sense, nothing can be created and nothing can be destroyed.

It does not mean that there is absence of words, ‘creation’ and ‘destruction’,
in the dictionary of modern science or Jain metaphysics. Modern science as well
as Jain metaphysics talks of creation and destruction also. When a goldsmith
converts a bangle of gold into a necklace then we say that there has been
destruction of the bangle and creation of the necklace. The modern science as
well as Jain metaphysics would also say the same. But if we focus our attention
on the substance gold then we would say that neither it is created nor it is destroyed.
Only the form has changed. The gold which was initially in the form of the
bangle has changed into the necklace form. Just like the permanency of gold to a
common person, for scientists it is always important to look for that which remains
permanent or eternal or conserved. Similarly, the philosophers have also been
interested in observing that which remains permanent.

Definition of Dravya

In this regard the following Sutra written by Acarya Umasvami are worth
noting:
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Sat dravyalaksanam (Tattvarthasitra 5.29)
Utpada-vyaya-dhrauvya-yuktam sat. (Tattvarthasiitra 5.30)

Meaning: That which is Sar is Dravya (substance), and that which is
associated with the creation, destruction and permanence is called Sat.

It may be noted that each unit of Dravya is Sat. Therefore, each unit of
Dravya is eternal, and even in a single unit of Dravya there is a continuous
change in the states of the Dravya. This continuous change in the states of a

Dravya is recognized as the destruction of the old state and the creation of the
new state.

Six kinds of Dravya

In all there are six kinds of Dravya: (1) Jiva (2) Pudgala (3) Dharma (4)
Adharma (5) Akasa (6) Kala. 1t may be noted that this number (six) gives the
number of kinds of Dravya, not the total number of Dravya, i.e., the total number
of Dravya in this cosmos is not six. Since each soul is one Dravya, each Pudgala
Paramadnu is one Dravya, there are infinite number of Dravya in this cosmos.

Jiva (soul) means an eternal substance having special attributes of perception,
knowledge, etc.

Pudgala Dravya (Pudgala Paramanu) means an eternal substance having
special attributes of color, taste, smell, and touch. As mentioned earlier, each
Pudgala Paramanu is one Pudgala Dravya.

Akasa Dravya signifies space. As per definition of a Dravya, Akasa Dravya
is also eternal. It was never created by anybody and would never vanish. The
Akasa Dravya has a special attribute of accommodating all other Dravya .

In one part of Akasa, in addition to the Akasa itself all other Dravya also
reside. Such part of Akasa is known as Lokakasa (see Diagram A.1). Within
Lokakasa in the highest region, Siddha reside. This region where Siddha reside
is called Siddhalaya. The volume of Lokakasa is 343 cubic Raju. (The Raju is a
unit of length. How many light years are equal to one Raju? The answer of this
question needs a deeper study and research.) -



156 Appendix

4

\

Upper Loka

e e W i Ay i s i

e
\
A

T Region

X
:_]:_x
g
3]

“a,

Beings

7

=X
N8
\¢
o]

'\ 'v\_.
Ly
-
'
Bolrd i s i i
P
+

[ I PN A & 2 T T T

B ]

~Fiiddie Loka

Lower Loke

o i e ek A, R e mae b e s A, ek R

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

)
e o A v i g

|1
1
“‘1—-.-.n

Diagram A.l: Space within the boundary shows the Lokakasa. The

infinite space outside the boundary represents Alokdkasa. (Taken from
Dr. N. L. Kachhara and included here with his kind permission)

The remaining part of infinite space that surrounds the Lokakasa is called
Alokakasa. The volume of Alokakasa is infinite. In the Alokakasa, no any Dravya
other than Akasa exists.

In the whole Lokakasa there exists one Dharma Dravya and one Adharma
Dravya. The Dharma Dravya as well as the Adharma Dravya is of the size and
shape of Lokakasa. Like all Dravya, Dharma Dravya and Adharma Dravya are
also eternal. The Dharma Dravya has a property of becoming a Nimitta in the
motion of Jiva and Pudgala Dravya. [t may be noted that it is just an inert Nimitta.
It does not motivate or inspire any Pudgala or Jiva Dravya to move. Similarly,
the Adharma Dravya becomes Nimitta in bringing a moving Jiva or Pudgala
Dravya to a halt. Again, it may be noted that Adharma Dravya neither motivates
nor inspires any Jiva or Pudgala Dravya to stop.

Each Dravya may be considered as a collection of various attributes. Nobody
can destroy or create any Dravya. A Dravya does not need any support of anybody
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for its existence. No any basic attribute of any Dravya can be destroyed or added.

There are innumerable Kala Dravya. One Kala Dravya is known as a Kalanu.
In the smallest possible cell (Pradesa) of the Lokakasa there exists one Kalanu.
Every moment whatever modification in Jiva or Pudgala or any other Dravy
takes place, the Kalanu present at that location(s) become Nimitta. This aspect
of becoming Nimitta in the transformation is a special attribute of Kala Dravya.
There is difference between ‘Kalanu’ and ‘Samaya’. A Kalanu is an eternal
Dravya. It is called Niscaya Kala (Kala Dravya in rigorously true sense). The
word ‘Samaya’ signifies the smallest possible interval of time (a kind of quantum
of time), and it is also considered as the smallest unit of measurement of time.
The conventional time measured by Samaya is known as Vyavahara Kala.
Vyavahara Kala is also measured in bigger units such as second, minute, hour,
day, month, year, etc. It may be noted that this meaning of Samaya is different
from that used in Gdatha 3 or elsewhere in this treatise (Samayasara).

A combination is temporary but each Dravya is eternal
Question: Is it correct to say that a gold atom is a Pudgala Dravya?

Answer: If by this statement we want to say that gold is not Jiva but Pudgala,
then in this context the statement is correct. But if this statement is used to
highlight the point that gold is a Dravya and therefore it is Sat (eternal), then
this statement would be incorrect in this regard. One should note that an
atom of gold is a combination of many (innumerable) Pudgala Paramanu,
i.e., it is a Skandha. Even according to modern science, an atom of gold has
79 protons, 79 electrons, and 118 neutrons. A combination can always break.
A combination cannot be eternal. In this sense a gold atom is not a Dravya.
In true sense, an indivisible Pudgala Paramanu is ever existent (eternal)
and, therefore, a Pudgala Paramanu 1s a Dravya.,

Question: When a bangle of gold is converted into a necklace then the form of
gold changes but the gold has neither been createc nor destroyed. But when
the coal burns then we see the destruction of coal. Is there any entity whicu
remains permanent during such a destruction of coal?

Answer: According to modern science, the main part of the coal is carbon that
burns and produces heat. When a carbon atom burns in the air then carbon
dioxide and heat energy are produced. An expert of chemistry says that in
this burning process, not a single atom gets destroyed or created. In other
words, one can say that during the burning of coal, neither new atoms are
created nor existing atoms are destroyed.
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Question: Does it mean that atoms are eternal?

Answer: No. Even an atom is not permanent. Even a gold atom is not permanent.
For seeking permanent constituents, we are required to go further deep to
visualize a Pudgala Paramanu. (It may be noted that the Hindr equivalent
for word ‘atom’ as ‘Paramanu’ has been coined by the experts who were
not familiar with the ‘Paramdnu’ word used in Jain scriptures. Therefore,
persons familiar with such equivalence are cautioned to ignore the
equivalence of atom and Paramanu.)

Question: Is there any smallest particle known to the modern science which can
be considered as the ultimate building block of all material things?

Answer: No. The modern science has not yet attained such advancement. With
the advancement of high energy physics we know the existence of various
elementary particles such as quarks and gluons. Further advancements may
lead to the smallest building block.

According to Jain scriptures, the smallest building block of all material things/
particles/energy is Pudgala Paramanu. It is also called as Paramanu, or
indivisible Paramanu, or Anu.

The Jain metaphysics uses a technical word ‘Skandha’ to describe a
combination of two or more than two Paramdanu. Even a particle like light photon
or a photon of radio waves is a Skandha consisting of innumerable Pudgala
Paramanu. Similarly, the smallest atom of chemistry (Hydrogen atom) is also a
Skandha. Jain metaphysics also talks of particles of Karmika dust (called Karmika
Vargana) which are also Skandha. A Skandha of Karmika dust is smaller than
any particle known to modern science.
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Some examples from modern science to illustrate Stanza-3

According to Acarya Amrtacandra, the word ‘Samaya’ in Gatha-3 means
any Dravya (eternal substance) living or non-living. Therefore, we can attempt

to illustrate the theme of this Gatha from the point of view of modern Physics
also.

In the spiritual world, it is well known that every soul is eternal. A soul does
not burn. A soul cannot be cut by a sword, and ... so on. In this Gatha, Acarya
wants us to recognize similar beauty of eternal nature in all living and non-living
substances. Did you ever think of any material thing that cannot be burned and
cannot be cut by a sword? This Garha leads us to contemplate and have such
realization. Do you know that even in the burning of a piece of coal all the basic
constituents of the coal are not burning? Can you visualize that the basic
constituents of coal are eternal? When you do visualize such non-burning eternal
entities in coal, then it would be easier to appreciate the beauty of Samaya as
revealed in this Gatha. So long as we are unable to visualize the eternal nature of
the basic constituents of coal, our vision would be limited to the creation and
destruction, i.e., to the movie of the bonding.

Question: The burning of coal is real and we see by our own eyes. How can we
visualize non-burning at the time of burning (or so called burning)? Is it
simply a jugglery of words?

Answer: No, it is not at all a jugglery of words. The answer of this question is
expected to enrich one’s world view. If one uses the eyes of modern physics
then he would note that the burning of coal is expressed by the following
equation: '

Carbon + Oxygen from air =
Carbon dioxide gas + Heat energy
In the chemical equation form it is written as follows:
C+ O, =CO, + Heat energy ,

i.e., in the burning of coal one atom of carbon combines with one molecule of
oxygen of air, and as a product one molecule of carbon dioxide gas and heat
energy are formed. This is a simple description of the burning process. Now let
us investigate at nano-level.
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At nano-level, carbon atom has 6 protons, 6 neutrons, and 6 electrons. An
oxygen molecule has 16 protons, 16 neutrons, and 16 electrons. Thus, before the
burning there were 22 protons, 22 neutrons, and 22 electrons. After burning we
get a carbon dioxide molecule. Let us see the inventory of this product. A carbon
dioxide molecule also has 22 protons, 22 neutrons, and 22 electrons. Thus, when
we see with our new insight provided by physics then we find that all the
constituents remain intact. None of these protons, electrons, and neutrons has
disappeared. Only the relative locations of these 66 particles have changed.
Nothing among these material particles has vanished. If we ask any of these
protons or neutrons about the burning, they would ‘say’ that they have not
witnessed any burning. [Without any damage or loss of any electron or proton or
neutron we get heat energy in this process because of conversion of the chemical

energy into heat energy due to change in the relative locations of these 66
particles.]

At this point, one may be tempted to ask, ‘Does it mean that protons, neutrons
and electrons are eternal?” Let us explore this point to seek the answer. In the
chemical reactions the protons, neutrons and electrons are nejther destroyed nor
formed. But in nuclear reactions they get transformed into other entities. In this
sense these are not eternal. As a matter of fact, even a neutron or proton or an
electron is a composition (Skandha). A composition is never permanent. The
ultimate smallest constituents are expected to be eternal. Acdarya Kundakunda
has used the word ‘Samaya’ to specify such eternal smallest constituent. In case
of matter, the ‘Samaya’ is a Pudgala Paramanu.

When we are able to visualize the presence of such eternal individual Pudgala
Paramanu in every material particle, then we would be able to see and appreciate
the eternal beauty of nature as revealed in this Gatha. Then we also would see
that in burning or even in an atomic explosion neither any Pudgala Paramanu
has been created nor has any Pudgala Paramdnu been destroyed. For a Pudgala
Paramanu, one can say that it cannot be burnt by fire, it cannot be cut by sword,
it cannot be destroyed by atomic weapon, and so on. At material level the
recognition of Pudgala Paramanu even in dust, mud, sand, gold ... is beautiful.
Can we visualize the presence of such Pudgala Paramanu all around us? If we
could, then it would be very easy to realize the eternal nature or beauty of a soul.
Acarya Kundakunda says that without such awarepess we would continue to
come across the narrations of bonding-or movies of temporary associations, bond
breaking and bond forming one after the other. Such movies may be miserable
some times, and pleasant on other occasions, but these can never be beautiful in
real sense.
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Bonding and restlessness

According to Quantum Physics when two atoms are bonded together, they
are always restless. They vibrate. Due to zero point energy, it is impossible for
them not to vibrate. During vibration they try to come close together. After coming
somewhat close both atoms experience a force of repulsion and due to this they
start moving away from each other. But soon after, they again experience attraction
and start coming close to each other. This process goes on forever till they remain
bonded. How fast does it happen? Let us take an example of a hydrogen molecule
(H,) formed by bonding of two hydrogen atoms. They are so restless that they
fend to move away from and come close to each other 130 million times in one
millionth fraction of a second.

Bonding is always temporary

A bond in the nature is always temporary. Two hydrogen atoms forming a
hydrogen molecule (H,) which are bonded together at this moment of time were
separate from each other before some time (long or short) and would again get
separated after some time (long or short). Further they have a tendency to be free
(dissociated). As soon as they get a chance to gain sufficient energy, they acquire
the energy and become free.

Bonding without glue or stick

A lay person might be wondering about a chemical bond. One may think of
some glue or some nano-stick to make a chemical bond. But it is not so. In case
of bonding of two hydrogen atoms in a hydrogen molecule there does not exist
any glue or stick to make them stay together. There exist only two hydrogen
atoms with togetherness due to electromagnetic forces. One can see such
togetherness in many situations. Depending on the situation or the nature of forces
the togetherness-may get different names such as nuclear bonding, chemical
bonding, etc.

Preservation of self identity

If we somehow pick up a hydrogen atom from a sugar molecule and a
hydrogen atom from a water molecule and compare both hydrogen atoms, then
we would not notice any difference. The hydrogen atom coming from the sugar
molecule would not be sweeter. It would not have any trace of any property of
sugar. It would have only properties of hydrogen.
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This is a very crude example. The message of this example gets clearer as
we go to smaller particles. For visualizing the preservation of identity of a single
Samaya one needs to consider the togetherness/ bonding of Pudgala Paramanu.

Bonding related statements change with time

Imagine you are wearing a gold ring and are having a key ring made of iron
in your hand. Suppose your gold 1ing comes in contact with the key ring with
some pressure or friction. Due to this contact some electrons of gold and iron
may get exchanged. Thus by this exchange an electron which was a constituent
of gold may become a constituent of iron. Earlier, that electron belonging to
gold could boast of being a part of gold and now it can feel sorry for being a
constituent of iron. It may be noted that the electron got the status of gold due to
bonding with the gold nucleus and the status of iron due to bonding with the
nucleus of iron. Thus from this example it is clear that the status based on the
bonding is very temporary. Sooner or later the next status of every entity in a
bonding would be in variation with the present status.

For pleasure and pain also one can say the same, i.e., they are temporary and
a change is inevitable. A rich may become poor and a poor may become rich.
Both, boasting and worry are not beautiful. These are related with the movies of
bonding. The status based on bonding is temporary.

The foregoing description is focused on the scientific aspects related with
material particles. In case of material particles, one can describe many advantages
and disadvantages of the processes related with bonding. Further, the narration
of bonding in context with Jiva has its own significance, and we all are very
much familiar with many details of pleasures and pains associated with bonding.
Beyond the pleasures and pains of bonding, the talk of the concept of eternal
beauty of each Samaya is very rare. Therefore, Acarya Kundakunda has
introduced this concept from the very beginning (Stanza 3) of this treatise.
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Anekanta and Naya of Adhyatma

The Jain philosophy considers relevant aspects of a thing or event through
multiple view points. A popular term in Samskrta is known as Anekanta which
means multiple view points. We very well know that a single picture/blue print
of a house drawn by an architect is not sufficient. The architect provides as many
pictures as necessary so that a good engineer can understand all the necessary
details of the house. A test of the completeness of the set of pictures drawn by
the archit >ct and the ability of the engineers can be as follows: A house constructed
by a good engineer in city A and that constructed by another engineer in city B

on the basis of the same set of blue prints of the house would be the exactly
same.

This example of house can further be employed to highlight another aspect
of the Anekanta: A picture of the house from the south may show many windows
and another picture of the same house taken from the east may not show even a
single window. Thus different pictures of the same house may even appear
contradictory. In the same way, in the spiritual world, descritpitons of the path of
liberation, soul, Arahanta, etc., require many statements from various points of
view. Out of many statements, one may appear to be in contradiction with another.
For example, one view point can talk about the birth and death of a Jiva, and
another view point may consider the same Jiva as eternal.

Here it is very important to note that if among the multiple views, any view
is false then the whole Anekanta description would not be a true Anekanta (Samyak
Anekanta), but it would become a false Anekanta (Mithya Anekanta). For example,
if among multiple pictures given by a photographer, a picture of an already built
house taken from the south shows three windows and if we do not find three
windows when we visit that house then the set of pictures given by the
photographer would be questionable.

There is a term ‘Naya’ in Samskrta for the phrase ‘view point’. In general,
there can be many (say, infinite) Naya. In scriptures we find many kinds of
Naya. For example, Umasvami in TattvarthaSatra (Siitra 1.33) describes seven
kinds of Naya. However, when we limit our attention to Adhyatma (spiritual
knowledge or the knowledge concerned with soul) then we find two kinds of
Naya:
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(i) Niscaya Naya (Real point of view).
(i) Vyavahara Naya (Relative point of view).

Garha 11 of Samayasara may be considered as a stanza that provides the
definitions of these two Naya. In this Gatha, the term ‘Suddha Naya’ has been
used as a synonym of Niscaya Naya. We find many stanzas in Semayasara (e.g.,
Gathal, 11, 14,27, 48, 141, 272, 324, 353, 360, 414, etc.) where we can find various
aspects of the.e Naya.

From a sacred scripture named Pancadhydayi, we learn that NiScaya Naya is
of one kind only. However, we find further classification of Niscaya Naya in
various texts (e.g., Vrahada Dravya Samgraha, Alapa Paddhati, NayaCakra, etc.).
Through various texts, we learn that Niscaya Naya is of two kinds: (a) Suddha
NiScaya Naya and (b) Asuddha Niscaya Naya. Further, Suddha Niscaya Naya is
of three kinds: Parama Suddha Niscaya Naya, Saksata Suddha Niscaya Naya (it
is also sometimes called as Suddha Niscaya Naya), and Ekadesa Suddha Nifcaya
Naya. Thus in all we have four types of Niscaya Naya:

(i) Parama Suddha Niscaya Naya (Perfectly pure real point of view).
(ii) Saksata Suddha Niscaya Naya (Explicitly pure real point of view).
(iii)  Ekade$a Suddha Niscaya Naya (Partially pure real point of view).
{iv) Asuddha Niscaya Naya (Impure real point of view).

The Suddha Naya described in stanzas 6, 7, and 14 of Samayasdara can be
considered as Parama Suddha Niscaya Naya. There is timelessness in the Parama
Suddha Niscaya Naya. Or, the Parama Suddha Niscaya Naya considers the time
independent pure Dravya. According to the Parama Suddha Niscaya Naya, the
soul belonging to Lord Mahavira and the soul belonging to an ant are exactly the
same. This Naya does not “see’ any difference or change in any soul with time.
In technical terms, this Parama Swuddha Niscaya Naya ignores time dependent
states (Paryaya). Furhter, the Parama Suddha Ni§caya Naya sees only
uncombined, un-fragmented, and invariant soul (see stanzas 7, 14, and 15 of
Samayasara). It may also be noted that the Nifcaya Naya of Pancadhyayi
corresponds to the Parama Suddha Niscaya Naya.

The remaining three kinds of Nifcaya Naya takes into account time dependent
states of soul. ASuddha Niscaya Naya ignores the combination of soul with body,
but does not ignore the presence of distortions (Vikara) such as anger, arrogance,
deception, greed, etc., associated with soul. Terms such as angry soul, Mithyadrsti
soul, etc., exist in the dictionary of Asuddha Niscaya Naya.

Ekadesa Suddha Niscaya Naya focuses on the partial purity of a soul. ‘The
soul of an enlightened householder is a Samyagdrsti soul’- this is a statement of
Ekade$a Suddha Ni$caya Naya. Saksata Suddha Niscaya Naya focuses on the
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total pure state of a soul (liberated). ‘The soul of a Siddha is pure’. This is a
statement of Saksdata Suddha Niscaya Naya.

Broadly, Vyavahara Naya is of two kinds: (a) Asadbhiita (b) Sadbhiita.
Further, each is divided into two types: Upacarita and Anupacarita. Thus we
have four kinds of Vyavahara Naya:

(a) Upacarita Asadbhiita Vyavahara Naya.
(b} Anupacarita Asadbhita Vyavahara Naya.
(c) Upacarita Sadbhiata Vyavahara Naya.
(d) Anupacarita Sadbhiita Vyavahara Naya.

‘Sadbhita’ literally means that which exists. ‘Asadbhiita’ literally means
that which does not exist. ‘Upacarita’ literally means ‘so called’. ‘Anupacarita’
literally means that which is not Upacarita.

“This is my house. This is my son. This is my city.” All such statements are
of Upacarita Asadbhiita Vyavahara Naya. “This is my body,’ is a statement of
Anupacarita Asadbhiita Vyavahara Naya. ‘I was angry. I am angry. I am greedy.
[ am the doer of anger.” Such statements are of Upacarita Sadbhiita Vyavahara
Naya.

Each soul is a single and sovereign unit which cannot be broken into parts.
In true sense, it cannot be considered as a mixture of many attributes. But
Anupacarita Sadbhiita Vyavahara Naya sees an indivisible unit in terms of a
number of fragments. For example, sometimes we say that soul has Jrana, soul
has Darsana, soul has Caritra (see stanza 7 of Samayasara) ... All such statements
are the statements of Anupacarita Sadbhiita Vyavahdra Naya.

Question: You mentioned that Pancadhyayt accepts only Parama Suddha Niscaya
Naya as Niscaya Naya. In such framework what would happen to the other
three types of Niscaya Naya?

Answer: In the ffamework of Pancadhyayi, the other three are considered as
Vyavahdra Naya.

Question: You mentioned that Suddha Naya described in stanzas 7 and 11 of
Samayasara is Parama Suddha Niscaya Naya. How do we know this? How
to understand the difference among various nomenclatures?

Answer: To answer this question, we shall consider an example: My name is
Paras Mal Agrawal, but I am also called and addressed as Paras, Paras
Agrawal, P. M. Agrawal, Mr. Agrawal, Dr. Agrawal, Prof. Agrawal, etc.
Sometimes, a letter in the name of ‘Mr. Agrawal’ may belong to me and
another letter in the same name (*“Mr. Agrawal) may belong to my father. In
such cases. we use other information and logic to identify the actual recipient
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of the letter. We do not discard any letter simply due to the name written in
the short hand notations. We know our objective and we do our best to
achieve that objective. In case of letters, our objective is to deliver the contents
to the right person. In case of scriptures, the purpose of reading scriptures is
to understand the truth with the objective of finding the correct path in one’s
own life. In the same way, we need to resolve any issue related with Naya

by keeping in mind our objective.

Question: How to reconcile the diffe.ence among different view points?

Answer: To answer this question, here again, we shall cot;s'ider an example: One
worldly being may say, ‘My soul is the owner of the body.” Another worldly
soul may say, ‘My soul is not the owner of the body.” Who is right? They
can argue for many years over this issue and may fail in resolving the issue.
If they go to an impartial judge, then he would give his judgment on the
basis of the definitions of ‘my soul’ and ‘owner’. But there may be
disagreement regarding the definitions. If they further go to a wise person
then he would say, “Why are you fighting over words? What is the real
issue? If you are interested in a claim for the compensation due to any damage
to your physical body then there would be one type of answer, and if you are
interested in the meditation to be free from tension then there would be

another type of answer.”

Table A-3.1: Illustration of different kinds of Niscaya and
Vyavahdra Naya of Adhyatma

Description

Naya

The soul of an ant and the soul of Lord
Mahavira are similar.

Parama Suddha
Ni§caya Naya

The soul of Lord Mahavira is pure.

Saksata Suddha Niscaya Naya

The soul of an enlightened householder is
a Samyagdrsti soul.

Ekadesa Suddha Niscaya
Naya

I want to get rid of anger from my angry soul.

ASuddha Niscaya Naya

-1This is my house. This is my son.
This is my city.

Upacarita Asadbhiita
Vyavahara Naya

This is my body.

Anupacarita Asadbhiita
Vyavahdra Naya

My soul is a greedy soul.

Upacarita Sadbhiita
Vyavahara Naya

A soul has many attributes such as Jrana,
Darsana, Caritra, ...

Anupacarita Sadbhiita
Vyavahara Naya
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Doctrine of Karma

The spiritual science narrated by Jain Tirthamkara reveals that Karmika laws
are always followed. There is no lawlessness. Acarya Amrtacandra writes:

Sarvam sadaiva Niyatam Bhavati svakiya, .
Karmodayanmaranajivitadukhasaukhyam.

(Samayasara KalasaNo.168)

According to this stanza, always, each and every event - birth, death, pleasure,

or pain - happens in accordance with our own Karma and as per definite Karmika
laws.

Jain preceptors also explain that one does not get any reward or punishment
through any administrator or governor, but one gets the fruits of one’s actions
according to definite Karmika laws. Just as the laws of physics are functional
without any administrator, the Karmika laws also continue to be functional without
any manager. To a believer or a scholar, it may be a matter of great interest to
learn about the Karma theory. In scriptures, SataKhandagama, KasayaPahuda,
Gommatasédra, Tattvarthasitra, commentaries of Tattvarthasitra (TattvarthaSlokaVartika,
Tattvartha-Rajavartika, etc.), and commentaries of SataKhandagama (Dhawala, Maha-
Dhawala, JayaDhawala), etc., the preceptors have described various aspects of the
Karma theory. Based on these scriptures we shall attempt to present some essential
aspects of the Karma theory.

Karmika bondagé

For learning about Karmika bondage, we need to learn about Asrava and
Bandha in more detail (see also annotations related with Gatha-13). The action=
of mind, body/speech are known as Asrava Tattva, as defined by Acdryu
Umasvami in Tattvarthasitra:

Kayavamgmanah karma Yogah. Sa Asravah.

(Tattvarthasiitra: 6.1 and 6.2)

It may be very useful to be familiar with some technical words. The Asrava
Tattva has been classified in three ways: (1) Samparayika Asrava and Irydpatha
Asrava, (2) Punya Asrava and Papa Asrava, (3) Bhava Asrava and Dravya Asrava.
For the present purpose, we consider the third one. The impure thoughts of a
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living being such as hatred, anger, greed, ..., are known as Bhava Asrava, and
the influx of material K@rmika particles into the soul region is known as Dravya
Asrava. Technically, each material Karmika particle is a Skandha, i.e., a
combination of many Pudgala Paramanu. Karmika particles are also known as
Karmika-dust or Karmika-Vargana.

Depending on the nature of Bhava Asrava and the attachment with those
actions of mind/body/speech these Karmika particles get bondeu with the soul
(Bandha Tattva). These Karmika particles stay together with the soul for some
time (may be for a moment or millions of years). The Karmika particles bonded
with the sou] function like the computer coded information that affects the destiny.
These Karmika particles go away from the soul after bringing the pleasant or
painful circumstances at the appropriate time. Depending on the nature of the
future actions, before bringing the pleasant or painful circumstances, some of
these Karmika particles may go away or may be substituted by another kind of
Karmika particles. For details one may refer to the scriptures such as
Gommatasara. In Tattvarthasiitra, Acarya Umasvami writes:

Sakasayatvajlivah karmano YogyanPudgalanadatte sa
bandhah. Prakrti-sthityanubhagaPradeSastadvidhayah.
(Tattvarthasiitra: 8.2 and 8.3)

According to these Sitra, a living being with Kasaya gets bonded with
Karmika particles. There are four aspects of bonding: (A) Prakrti (B) Pradesa
(C) Sthiti (D) Anubhaga.

(A) Prakrti Bandha (Nature/quality of bonded Karma)

Let us consider an analogy. When we invest some money through a financial
institution, then we decide the nature of instrument (gold bond, retirement fund,
fix deposit, etc.). In the same way, we choose the nature of the bonded Karma.
This selection depends on the nature of actions of the mind, body, and speech.
The nature of bonded Karma can be placed into eight categories. Acdrya
Umasvami writes:

Adyo jianaDar$anavarana Vedaniyamohaniyayurnamagotrantarayah.
(Tattvarthasiitra: 8.4)

This Sitra gives names of the eight kinds of Karma:
(1) Jhaanavaraniya (Knowledge obscuring Karma) [5].
(2) Darsanavarantya (Perception obscuring Karmay) [9].
(3) Vedaniya (Feeling producing Karma) [2).
(4) Mohaniya (Deluding Karma) [28).



Soul Science : Samayasara by Jain Acarya Kundakunda 169

(5) Ayu (Life span in the four realms determining Karma) [4].
(6) Narma (Physique determining Karma) [93].

(7) Gotra (Status determining Karma) [2].

(8) Antaraya (Hindrance causing Karma) [5].

Out of these, four are called Ghatiya Karma (obscuring Karma), and
remaining are known as Aghatiyd Karma (Non-obscuring Karma). Karma which
obscure strength of some attributes of the soul are known as obscuring Karma.
These are JAdnavaraniya, DarSanavaraniya, Mohaniya, and Antaraya. The
remaining four Karma affect the physical body (and its association with external
things), not the soul. These are known as non- obscuring. It may be noted in this
regard that an Arahanta is free from all the four obscuring Karma and a Siddha
is free from all the eight Karma.

In the above list of 8 Karma or 8 Prakrti of Karma, the number written in
the bracket at the end of every name gives the number of Uttara Prakrti (sub-
Prakrti) of the related Karma. Thus there are 5 Uttara Prakrti of Jnanavaraniya
Karma, 9 Uttara Prakrti of Darsanavaraniya, ..., 93 Uttara Prakrti of Nama
Karma, ..., and 5 Urtara Prakrti of Antaraya Karma . In all there are 148 Uttara
Prakrti.

(1) Jaanavaraniya (Knowledge obscuring Karma): Due to the fruition (Udaya)
of this Karma the knowing ability of the soul is reduced. In absence of this
Karma the soul would have infinite knowledge.

(2) Dars$anavaraniya (Perception obscuring Karma): Due to the fruition
(Udaya) of this Karma the perception ability of the soul is obscured. In absence
of this Karma the soul would have infinite perception.

(3) Vedaniya (Feeling Karma): Due to the fruition (Udaya) of this Karma the
feeling of pain and pleasure is produced. In absence of this Karma there would
not be any sensual pain or pleasure. So long as physical body exists, ttis Karma
also exists, and so long as this Karma exists, the pain and pleasure associated
with the physical body may also exist (However, despite the Udaya of Vedaniya
Karma, an Arahanta does not experience pain or pleasure due to the total
destruction of Mohaniya Karma).

(4) Mohaniya (Deluding Karma): It is of two types: (i) DarSana Mohaniya
(belief deluding) (ii) Caritra Mohaniya (conduct deluding). Due to the fruition
(Udaya) of the Darsana Mohaniya Karma, the soul forgets the Self and believes
in its I-ness with the associated body, mind, emotions, wealth, etc.

Due to the fruition {Udaya) of the Caritra Mohaniya Karma, the living being
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feels and seeks pleasure in fulfilling the needs of the physical body. In absence
of this Mohaniya Karma, the soul experiences infinite bliss. Immediately after
the complete destruction of the Mohaniya Karma, Jnanavaraniya,
Darsanavarantya, and Antaraya Karma also get entirely destroyed and the
Arahanta state is attained by the soul.

(5) Ayu (Life span in the four realms determining Karma): The fruition (Udaya)
of this Karma is responsible for the life span in one of the four realms (Gati) of
mundane existence [hell (Naraka), Tiryamca, human, and Deva). The Tiryamca
Gati includes five sensed animal life, and life with senses less than five, i.e., ant,
mosquito, plant, etc. All celestial beings of four categories including heavenly
Deva belong to Deva Gati. More about Deva Gati can be studied from Chapter 4
of Tattvarthasiitra. In absence of this Ayu Karma, there would not be any
association of the soul with the physical body of any kind.

(6) Nama (Physique determining Karma): This Karma becomes instrumental
in providing the physical body and its details such as the nature of organs, senses,
skin, etc. For example, the difference in the color of the eyes of two persons is
due to the difference in their Nama Karma. In absence of this Karma, there
would not be any association of the soul with any kind of physical body.

(7) Gotra (Status determining Karma): The fruition (Udaya) of this Karma is
instrumental in providing the quality of status of the family. In absence of this
Karma, there would not be any high or low status.

(8) Antaraya (Hindrance causing Karma): Due to the fruition (Udaya) of this
Karma, a living being experiences hindrances in pursuing charity, receiving gains,
enjoying things and persons, and experiences a lack in vitality (spiritual).

(B) Prade$Sa Bandha (Quantity of the bonded Karma)

Let us take the same example: When we invest some money through a
financial institution, then we not only choose the nature of the instruments, but
we also choose the amount to be invested. At any instant, depending on the
nature of the bonded Karma and the nature of the actions of mind, body, and
speech, the quantity of the bonded Karma may vary. This selection of the quantity
of the bonded Karma (Pradesa Bandha) depends on the nature of actions of the
mind, body, and speech.

(C) Sthiti Bandha (Duration of the bonding)

Let us take the same example to understand this term: When we put money
in a financial institution, for example, in the fix deposit scheme, then we also
select the duration (maturity period). Similarly, the bonded Karma at the time of
bonding gets bonded for a specified time period known as ‘Sthiti’. This duration
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depends on the Prakrti of the Karma as well as on Kasdaya that is responsible for
the bonding. There are some schemes of depositing the money in a financial
institution under which the deposited money cannot be released for some time,
and after completing that period it is continuously released in many installments.
Thus there are two times: (i) when the release starts, and (ii) when the whole
deposit gets released. In case of Karma also there are two types of times: (i) The
time when the release starts. It is known as Abddha time or Abadha Kala , and
(11) the time when the final installment is released. It is known as Sthiti.

(D) Anubhaga Bandha (Intensity of the bonding)

Let us take the same example to understand this term: When we put money
in a financial institution, we also select the strength or magnitude of each kind of
deposit. As mentioned above, each bonded Karma remains ‘inert’ or ‘inactive’
for some time. This time is known as Abddha time or Abadha Kala. After this
Abadha time, the bonded Karma starts giviag the fruits in the form of adverse or
pleasant circumstances. The intensity or strength of such adverse or pleasant
situations depends on the Anubhdaga aspect of the bonded Karma. The Anubhdga
depends on the Kasaya responsible for the bonding at the time of bonding.

Actions responsible for Karmika bonding

We may like to learn about the actions which are responsible for Asrava/
bonding of different kinds of Karma. On the basis of the description provided by
Acarya Umasvami in Tattvarthasitra, we shall here discuss this point in brief.

(1) Jianavaraniya (Knowledge obscuring Karma): What causes its Asrava/
bonding? Acdrya Umasvami writes:

Tatpradosa-nihnava-matsaryantarayasadanopaghata
JjAana-Darsanavaranayoh.
' (Tattvarthasiitra—6.10)

According to this Sitra the following six reasons lead to the Asrava of
JAanavaraniya as well as Darsanavaraniya Karma:

(i) Pradosa: To criticize and focus on finding the faults.
(ii) Nihnava: To hide one’s own knowledge with bad intentions.

(iii) Matsarya: Not to impart knowledge and information with the intention of
blocking the academic and spiritual progress of other beings.

(iv} Antardya: To interfere with or to create obstacles to the academic and
spiritual growth of oneself and other beings.
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(v) Asadana: To attempt to block the truthful academic and spiritual message
of other beings.

(vi) Upaghata: To attempt to destroy the truth by saying that it is false.
(2) Darsanavaraniya (Perception obscuring Karma):

What causes its Asrava/bonding? The answer is the same as given above for
Jaanavaraniya Karma.

(3) Vedaniya (Feeling Karma): Acarya Umasvami writes:
Dukha- §oka-t&pdkrandana-vadha-paridevan,&-ny&tmapara
bhaya-sthananyasadavedyasya.
{Tattvarthasiitra—6.11)

According to this Sitra the following reasons lead to the Asrava of pain
feeling (Asara) Vedaniva Karma:

(1) Suffering (Dukha): The experience/thought/feeling of misery.
(ii) Sorrow (Soka): The experience/thought/feeling of sorrow or sadness.

(iii) Agony (Tapa): The experience/thought/feeling of agony (feeling bad about
our loss/insult),

(iv) Crying (Akrandana): The actions/thought/feeling of weeping out loudly.
(v) Injury (Vadha): The actions/thought/feeling of injury to oneself or others.

(vi) Lamentation (Paridevana): Weeping out loudly to attract attention and
sympathy from others.

Acdarya Umasvami further writes:

Bhuta—vratyanukamp&-d&na-sar&ga-samyamédi-yogab ksantih—
Sauchamiti sadvedyasya.
(Tatrvarthasitra - 6.12)

According to this Sitra the following reasons lead to the Asrava of pleasure
feeling (Sdta) Vedaniya Karma:

(i) Compassion (Anukampa): The experience/thought/ feeling of compassion
towards all beings.

(ii) Compassion towards the spiritually advanced persons (Anukampa towards
Vrti): The experience/ thought/ feeling of compassion towards those who
are on the spiritual path of liberation with some renunciation and vows.

(iii) Charity (Dana): To gift food, medicine, education material, time, polite
and kind words, etc.
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(iv) Self-restraint with auspicious conduct (Sardga Samyama): To limit the activities

of mind/body/speech so as to protect other living beings and to limit the
sensual desires and needs.

(v) Other: After writing the self-restraint, in this Siatra, ‘Adi’ has been written,
'Adi’ means ‘etc.’ Here by ‘etc.” one may mean the prayer and other activities
of mind, body, and speech meant for the spiritual progress of oneself and
welfare of others. ‘Yoga® written in the Sitra means actions of body, spegch,
and, mind related with all these virtues written here.

(vi) Equanimity/forgiveness (Ksanti): The virtuous state of mind related with
equanimity and forgiveness. '

(vii) Purity (Saucha): The actions to pursue purity (reduction in the greed of
having more and more).

(4) Mohaniya (Deluding Karma) : Acarya Umasvami writes:
Kevali-$ruta-sangha-dharma-devavarpavado dar§anamohasya.

(Tattvarthasitra - 6.13)

According to this Siitra, the distortion or attribution of faults to the following
is responsible for the Asrava of Darsana Mohantya Karma: (i) Omniscient souls
(Arahanta and Siddha), (ii) scriptures, (iii) congregation of ascetics, (iv) Dharma,
and (v} Deva (celestial beings).

Acarya Umasvami further writes:
Kag‘&yoday&ttivraparir_:&mafc&ritramohasya.
(Tattvarthasiarra - 6.14)

According to this Sitra, the intense feeling/experience/ thought due to the
fruition of Kasaya (anger, ego, deceit, greed) leads to the Asrava of Caritra
Mohaniya Karma..

(5) Ayu (Life sp.n in the four realms determining Karma): Acarya Umasvami
writes:

Bahvarambha-parigrahtvam narakasyayusah.
(Tattvarthasiatra—6.15)

Maya tairyagyonasya. :
(Tattvarthasitra —6.16)

Alparambha-parigrahatvam manusyasya.
(Tattvarthasiatra—6.17)

Svabhavamardavam ca.
(Tattvarthasitra - 6.18)
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Saragasamyama-samyamasamyamakamanirjara-
balatapamsi devasya. Samyaktvam ca.

{(Tattvarthasiitra—6.20 and 6.21)

According to these Sitras, the Asrava of life-span in different realms is due
to the following:

(i) Hell: Excessive activities that disturb others and the self, and excessive
possessions are responsible for the hell Gati in the next life.

(ii) firyamca: Deceitfulness becomes responsible for the:Asrava of Tiryamca
Gati.

(iii) Human being: Activities causing disturbance to others and oneself at low
level as well as possessions at low level become responsible for the Human
Gati in the next life. A soft hearted nature also becomes the source of Asrava
of Human Gati.

(iv) Deva Gati: The following are responsible for the Asrava of Deva Gati:
Self-restraint with auspicious conduct, minor vows, Akama Nirjara (to face
difficult circumstances with patience), austerities and penance with
ignorance, i.e., austerities and penance without true understanding of the
soul and others. Further, Sitra 6.21 reveals that a being with Samyag-
Darsana is also likely to have next life in Deva Gati (in the heaven).

(For more details, Siitra 6.19 of Tattvarthasitra is also worth noting.)

(6) Nama (Physique determining Karma): Acarya Umasvami writes in Sitra
6.22 and 6.23 that crooked activities of mind, body, and speech cause the
Asrava of the inauspicious—physique determining Karma. To motivate and
inspire others to promote crooked activities also lead to the Asrava of the
inauspicious physique determining Karma. The reverse of such actions lead
to the Asrava of auspicious—physique determining Karma. Further, in Siitra
6.24, Acarya Umasvami explains the actions/ thoughts/feelings that are
responsible for the Asrava of physique of Tirthamkara. He narrates 16 causes.
One of them is Vatsalyama which means unconditional love and affection
for all living beings. It may also be noted that the first in this list of 16
causes is Dar§ana Visuddhi which in itself is different from SamyakDarsana -
(right belief) but it requires the presence of SamyakDarsana.

(7) Gotra (Status determining Karma): Acarya Umasvami writes in Sittra 6.25
and 6.26 that if one condemns others or treats others with contempt and
praises ownself then it leads to the Asrava of low status determining Karma,
and the reverse (i.e., humility and concern for the respect of others) would
be responsible for the high status determining Karma.
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(8) Antardya (Hindrance causing Karma): Acdrya Umasvami writes in Sitra
6.27 that creation of the hindrance or obstacles in the development of others
with ill will would lead to the Asrava of Antaraya Karma.

This description highlights that there is an automation in the effect of our
actions through the natural Karmika laws. One may try to reduce the Karmika
bonding by knowing the cause of bonding of each type of Karma. One should

learn to assign I-ness with Jiva Tartva, not with Karmika particles, and other
Tattva.

Ten states of Karma

In addition to the details of the bondage given in the previous section, one
needs to understand some more basics of Karma theory. Various complexities

ar= grouped in the following 10 categorles which are known as 10 states are 10
Karana.

(1) Bandha (Bondage)

(2) Satta (Existence)

(3) Udaya ( Rise or fruition)

(4) Udiraena (Premature fruition)

(5) Utkarsana (Upward push)

(6) Apkarsana (Downward push)

(7) Sankramana (Transformation)
(8) Upsanta (Suppression)

(9) Nidhatti (Inability to undergo modification or premature fruition, but
can undergo upward as well as downward push).

(10) Nikacita (Inability to undergo modification, premature fruition,
upward, or downward push).

The details of these may be read from the advanced scriptures such as
Gommatasara.

Fexk
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