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Srimad Bhagvad Paramapijya Sri KundaKunda Acarya Bhagavana

Srimad Bhagvad Paramapiijya S1T Amrtacandra Acarya Bhagavana



Adhyatma Yugsrsta Parama Piijya Sadgurudeva Sri Kanjisvami



GLIMPSES ON THE LIFE OF PUJYA GURUDEVA SRI KANJISVAMI

Piijya Gurudeva SiT Kanjisvami was born in Umrala, Gujarat, India, on 21st April 1890
(Vaisakha Suda 2, Vikrama Samvat 1946) to mother Ujamba and father Moticandbhai.
The young Kanjt took primary education in Umrala but moved to Palej, near Vadodara,
with his father, after his mother passed away. At that time, he was merely eleven years
old. He joined his father’s grocery business at the young age of seventeen. He was
very sharp, honest, righteous, and straightforward in business. But the young Kanjt was
more interested in following the path of Jain saints. Even while running the shop, he
somehow found time to read scriptures and meet knowledgeable ascetics. He informed
Khusalabhai, his elder brother, about his decision to forsake the worldly trappings, and
he took Swetanmbara Sthanakvasi renunciation at the age of twenty-four.

Piijya Gurudeva S17 Kanjisvami’s conscience was searching for the eternal truth, and as
destiny would have it, in the year 1912 AD (V.S. 1978), he found the ultimate scripture
on spiritual science. The ‘Samayasara’ written by KundaKunda Acaryadeva. He knew
his search had come to an end. With his deep contemplative understanding, the truth,
as revealed by the great Tirthankara, opened to him, and he experienced his true self.
He left the Swetanmbara Sthanakvasi monastic life and declared himself to be a celibate
scholar of the Digambara path as revealed in the ‘Samayasara’. He stationed himself in
the town of Songadh, Gujarat, from 1934 onwards.

He studied almost 200 scriptures and continuously gave sermons on them thrice a day
for 45 years. He brought out the basic principles of dharma, as revealed in the great
scriptures and taught the right path of spiritual progress.

Piijya Gurudeva Si7 Kanjisvami is considered to be a revivalist of the path of Bhagavana
Mahavira. He was instrumental in revolutionizing the perception and practice of Jainism,
thereby propagating the true path of liberation to thousands of believers. Philosophy
and truth had always existed, but ritualistic teachings had eroded true practice. The
focus had changed from self-realisation to rituals and false beliefs. Piijya Gurudeva Sri
Kanjisvami was instrumental in steering the masses towards the true understanding of
dharma.

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

On 28.11.1980 (V.S. 2037 Kartak Vad 7), Piijya Gurudeva Sri Kanjisvami made his
departure to heaven in a state of samadhi, leaving behind his devotees bereaved and
creating a void that can never be filled.
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FOREWORD

Pravachansara is one of the best works of Acarya Kundakunda. It contains the essence
of Pravachanas (discourses) of Tirthankaras in 275 stanzas in Prakrit. Nearly 1000
years after Acarya Kundakunda, Acarya Amritcandra provided this globe with the
translation in verse form, together with the explanation of each stanza, in Sanskrit,
known as Tattvapradipika. Again, in the 20th century, nearly 1000 years after Acarya
Amritcandra, Adhyatma Murti Kanji Swami was kind enough to provide us with a
detailed explanation of all these stanzas in Gujarati/Hindi through his well-preserved
lectures (DivyaDhvanisar). Now, my friends Pandit Shri Hemchandji Jain ‘Hem” and
Dr Jayantilalji Jain, together with Shri Rajesh Gandhi and Smt. Bhairavi Daftary has
taken the lead in providing the English translation of Pravachansara as well as the
related writings of Acarya Amritcandra and discourses of Shri Kanji Swami.

This spiritual book covers stanzas 93 to 126 of Pravachansara. In this book,
readers interested in the basic spiritual aspects and those interested in modern science
will find valuable content for their interests. The science of distinction (bheda-vijnana)
between self and non-self, and the identification of non-changing (dhruva) aspects of
every soul as well as of every dravya behind the changing modifications (paryaya)
covered in this book are the key concepts of great significance to scholars interested in
spirituality and peace. Likewise, a modern scientist would be amazed and will benefit
from the metaphysics covered in these stanzas.

In my opinion, it is a great literary work in the field of spirituality that could not
have been possible without the long experience and expertise of Pt. Hemchandji. In
him, one finds a mini encyclopedia containing hundreds of stanzas of Jain scriptures.
I am very much pleased with the devotion of his team for this gigantic task. I express
my hearty congratulations to them and look forward to seeing the completion of all 275
stanzas in the near future.

I believe and hope that this book will prove valuable to all seekers of East and
West in the realization of one’s true self.

Dr. Paras Mal Agrawal
Retd. Professor of Physics, V. University, Ujjain;
Emeritus Visiting professor and Research Professional,
Oklahoma State University, USA
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EDITORIAL

There has been an eternal quest for the theory of knowledge and knowable. Knowledge
is power, and so goes the common saying. It is indeed power, as those who possess
knowledge have an edge in all walks of life, so much so that the present-day growth is
attributed to knowledge-based developments/advancements.

Pravacanasara epitomizes the preaching of great Tirthankaras on the theory of
knowledge. It presents the essence of the eternal nature of a soul in terms of its unique
property of knowledge. It has been explained in two parts — knowledge and knowable.
pravacanas (lectures) of Gurudeva Shri Kanji Swami on the first part of knowledge
have been published in the first volume, which has been well received by the readers
and scholars. The first part contains verses from 1 to 92, and the second part on
knowable has verses running from 93 to 200. Lectures of Shri Gurudev on the same
have been translated and incorporated in this second volume till the 126th verse. These
are concerned with the exposition of knowable reality or simply stating the subject of
knowledge.

How to know the subject of reality remains an enigmatic question. However, this is of
crucial importance in Jain Philosophy as it determines the subject matter of samyak-
darshan or right belief, which is the first step on the path to liberation or moksha.
Amritchandra Acarya, who has written the commentary on this text, is at his best in
explaining the substances, their attributes, and their modifications. Gurudev Shri Kanji
Swami has done yeoman services in explaining the same in the language that can be
understood by the present generation of scholars and laymen who are otherwise not
clear about its intricate meanings.

One needs to know our ‘own existence’, and the same has been explained in this volume
and has been elaborated in different verses and lectures of Gurudev Shri Kanji Swami.
The principles underlying the functioning of a substance are explained in these verses.
Soul and other substances have been functioning eternally or since infinite times,
but their story of functioning is hardly narrated. This text and the present volume, in
particular, depict the same. It is indeed a wonderful text and worth understanding in
detail. Gurudev’s lectures provide a rare opportunity to delve deep into the subject. For
illustration of the same, some verses are mentioned here. In verse 93, it is stated that
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Editorial

those are the false believers who are attracted by modifications, and they have been called
parasamaya. Modifications are of various types, such as homogeneous, heterogeneous,
attribute modifications and intrinsic modifications. There is a fascinating description of
various distinctions. The substance is self-realized and self-existent by its own intrinsic
nature, so says verse 98. The nature consists of modifications of origination, destruction,
and permanence. These manifestations are caused by one’s own nature of substance and
are not caused by any external factors. If existence is not by itself, then it would come
to its end by not being permanent, or when supported by external factors, it would
cease itself when support is withdrawn, as asserted in verse 105. Further, qualities or
modifications of a substance cannot exist separately from it, just as yellowness cannot
exist separately from gold. As the same substance remains in different modifications, the
same soul remains in transmigration from one modification to another, like from human
to heaven, animal, or hell (verse 112). Acarya introduces the concept of sevenfold (sapt-
bhangi) narration to remove all contradictions that may arise in knowing one’s own
existence. The trio verses (124-126) describe one’s soul substance infinite existence in
terms of three characteristics of knowledge consciousness, deed consciousness and fruit
of deed consciousness. This can also be called the soul’s evolution story or its dynamics.
In the narration of such a story, no connection to other substances can be established. It
remains an exclusive narration of soul substance. As it is often said that the experience
of a soul is the ultimate objective of the study of philosophy, verse 126 welcomes and
felicitates the realization of a pure soul and glorifies the same by stating that it is the
result of the determination that soul substance itself is the doer, itself the means to attain
the same and experiences the fruit of the same. Such is the marvellous and independent
evolution of soul substance.

Pandit Shri Hemchandji Jain ‘Hem’is a leading Jain Scholar and has made an outstanding
contribution to Jain Philosophy by publishing books in English, thereby making it
available to the vast majority of English-speaking readers. Recently, he published the
text of Pravacanasara in English with the commentary of Amritchandra Acarya and
that of Pandit Hemrajji Pandey. He is assisted by Shri Rajesh Gandhi and Smt. Bhairavi
A. Daftary who have done excellent work in bringing out various publications as well as
this volume. The same team has done the commendable work of translating lectures of
Shri Kanji Swami on Pravacansara of the 1st chapter, namely Jiiana Tattva Prajiapana,
which has been published in the first volume.

The entire work of translations is very tedious. Translation of philosophical literature
necessitates utmost devotion and dedication besides the knowledge of both the
languages and the subject matter. As the original text is in Prakrit and commentaries in
Sanskrit/Hindi, translating them into English poses several problems. Lack of suitable/
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Editorial

appropriate words, different meanings of words, differences in the construction of
sentences, grammatical requirements of a language, differences in the use of English
words for similar words due to lack of standard usages, etc. The use of italics becomes
imperative in view of maintaining consistency with the original language as it provides
the bridge between the two languages. Some may find them irritating in pronunciation
and smooth reading. One has to bear with this as this has to be done in the larger interest
of the subject, various types of readers, and proper communication across languages,
keeping the original words intact. All these and other such problems make the task of
translation onerous. Notwithstanding these, great efforts have been made by Panditji
and his team to make translation as smooth as possible. However, if some readers find
any incongruity, please endeavour to find the right meaning and let the authors know the
same so that these can be kept in mind for future publications.

Shri Kanji Swami’s lectures have made the text of Pravacanasara easy to understand
and comprehend the subtle meaning of the same. English readers will be greatly
benefited from this publication of the text. The soul is made up of knowledge, and
the text focuses on the subject matter of knowledge. As this text is part of the syllabus
in many Universities across the world and other academic institutions, the English
rendering of lectures of Shri Kanji Swami is a great landmark. The ultimate benefit lies
in the realization of the soul, which can be made possible through the study of the nature
of the soul, which is facilitated by this kind of publication.

Professor Jayanti Lal Jain

Mangalayatan University, Beswan, Aligarh
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PREAMBLE

Pravacanasara is a magnum-opus of Acarya KundaKusnda deva and is a boon to those
interested in the pursuit of spirituality in this 5th era. A compendium on the gathas and
tikas by the name of Tattva Pradipika was written by Acarya Amrtacandra in Sanskrit a
thousand years ago. This text reveals the supreme truth in its highest form. The eternal
nature of the soul and non-soul substances is described in this book from the viewpoints
of both substantial (dravyarthika) and modification (paryarthika) aspects. This text is
the direct revelation of the teachings of omniscient Bhagavana. Hence the compilation
of its lectures by Pu.Gurudeva Sri KanjiSvami is called ‘Divya Dhvani Ka Sara’. It is
an authentic sdstra on real metaphysics, which presents profound principles with logic
and examples.

There are three main chapters in this book:-

1. jiana tattva prajiagpana (knowledge reality) gathas 1-92
2. jheya tattva prajiapana (knowable reality) gathas 93-200
3. carananuyogasucak culika (conduct of Jain monks) gathas 210 - 275

The first section of Pravacanasara is jiiana tattva prajiiapana. This part, with its English
translation of garhds and fikas, along with the lectures of Pu. Gurudeva Sri KanjiSvami
was published by Shri Kund Kund Kahan Digambar Jain Tirth Suraksha Trust in
November 2020, The second section of Pravacanasara is jiieya tattva prajiiapana. This
second book is of the first sub-second section of the second section, from gathds 93-
126. They are called dravyasamanya adhikara, which is being published by the above
trust. It has English translations of gathas and tikas of Tattva Pradipika, along with the
translation of the lectures of Pu.Gurudeva Sri KanjiSvami on it.

At the insistence of my fellow co-translators, translation of all the original gathas and
tikas of Tattva Pradipika has been completed by me - Br. Pandit Hemchandji Jain.
This entire compilation has already been published. The translation of pravacanas of
Pu.Gurudeva Sri KanjiSvami is done by Shri Rajesh Gandhi, Ahmedabad and Smt.
Bhairavi Daftary, Walkeshwar Mumbai.

Below is the summary of all the topics covered in the second chapter of jrieya tattva
prajiiapana (knowable reality):-
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Preamble

Sum and substance of knowable reality:-

This second section is an exposition of the knowable reality and is focused on the

basic constituents of this universe as known in kevalajiiana, along with the distinction

between knowledge and knowable. In short, this section comprises 108 gatha sitras

(from 93 to 200) and is sub-divided into three segments as under:-

I.

3.

dravyasamanya prajiiapana (exposition of substance in general) from gatha 93
to 126.
dravyavisesa prajiapana (exposition of substance in particular) from gatha 127
to 144.

JjhAana-jneya vibhaga adhikara (distinction between knowledge and knowable
realities) from gatha 145 to 200

. dravyasamanya prajiapana: In (gathas 93-126), common nature/general

characteristics of all substances are described. “sat” (existence) is characteristic of
all substances possessing attributes (gunas) and modifications (paryayas) and sat is
comprised of unity of origination, annihilation, and permanence. Without establishing
the existence of a substance, a detailed description is not possible. Although all
substances are saf, each substance has its own independent existence. From the
viewpoint of common/general existence quality of all substances, such existence is
termed mahdasatta (sadrsya astitva) and from the perspective of individual “existence
quality”, the existence is termed avantara satta (svaripa astitva). This chapter is the
backbone of Jain philosophy, as in this, the core of substance matter is described. The
distinction between two substances is defined as separateness, and the distinction
between substance and its attributes-modifications of a substance itself is defined in
the form of otherness. This is a unique and path-breaking concept. jiva and pudgala,
or two jivas, are separate entities because their space units (pradesas) are separate.
So, separateness is the characteristic of substances having different space units. And
non-identicalness between substance-attributes-modifications of a substance is the
characteristic of ‘otherness’. Knowledge (j7iana) and perception (darsana) are not
totally separate, but they are distinct with their own qualities. There lies otherness
between the attribute (guna) and the possessor of those attributes (substance/gunti).

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

Jjhana and jiieya vibhdga adhikara: (gathas 145-200). In this chapter the knowledge
and knowable reality are described in such a manner that it gives rise to discriminative
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Preamble

knowledge. A knowledgeable person thinks that he is neither body, nor mind, nor
voice/speech, nor the cause of these, nor doer (agent) of these, nor causer of these,
and nor the approver of these doers, because body, mind and speech are made
up of pudgalas, and pudgala (material substance) is an aggregate/mass of matter
particles (paramanus). 1 am a pure self (soul), and that pure soul is devoid of touch,
taste, colour, smell, and speech (word/sound). I possess the quality of sentience /
consciousness, which is not cognizable by any physical sense or mark, and it has no
definable configuration.

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

For continuation, the history of Jain scriptures, and the summary of jiana tattva
prajiidpana (section one), can be found in the preamble of the first volume. The first
volume consists of the translation of gathas and tikas as well as translation of pravacanas
of Pu.Gurudeva Sri KanjiSvami on jiiana tattva prajiiapana. For those interested in a
deeper understanding of the text, these are useful references.

I thank Dr. Parsamalji Agrawal for his encouraging foreword. I would also like to thank
Prof. Jayantilalji Jain for taking out the time to edit this text with such dedication,
which has been crucial for this publication. My gratitude to Shri. Kund Kund Kahan
Jain Tirth Suraksha Trust, Mumbeai for printing this translation Lastly I thank all those
who have been actively involved in translating this text. Further, I am sure that Shri.
Rajesh Gandhi and Smt. Bhairavi Daftary will continue in their endeavour to complete
the translation of Pu. Gurudeva Srt KanjiSvami's pravacanas on all the other remaining
gathas and see this task to the end.

Jai Jinendra
Br. Hemchandji Jain hem
Rtd Sr. Manager BHEL Bhopal MP
Deolali/Bhopal
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NOTE FROM THE CO-TRANSLATORS

Our translation of the lectures of Piijya Gurudeva SrT Kanjisvami, on Pravacanasdra,
under the guidance of Br.Pandita Hemachandji Hem ' has been a memorable journey,
with the last leg still to go.

The second volume, with the encouragement of Panditji, along with the dedicated
guidance and detailed scrutinizing of every word by Professor Jayantilalji Jain
(Manglayatan), is now ready. This volume has been even more inspiring for us. We
have covered this distance in about three years and hope we can complete the remaining
of this arduous task in the near future. The in-depth study of Gurudeva Sii’s lecture on
this great scripture Pravacanasara has been a humbling experience, and we only wish
that we set ourselves on the higher path of self-evolution as has been revealed by the
great masters.

The original lectures by Gurudeva SrT were edited by Late Shri Amrutlal Narsibhai
Mehta and were printed in the daily bulletin “SrT Sadguru Prasad” in Gujarati language.
Shri Khimchandbhai Jethalal Sheth rechecked each and every word, and then it was
shown to Gurudeva Sri and finalized. In this way, it was ensured that the printed matter
was authentic.The said lectures were translated into Hindi and printed in five parts. The
first three parts have been translated from Gujarati to Hindi by Late Shri Vinod Jain
(Chhindwara, M.P.), and we have further translated them into English.

Due to the limitation of English vocabulary conveying the principles as revealed in the
language of the masters has been a continuous challenge. We realised in the course of
our work that we needed a standardised system of spelling the non-English words to
ease our work and to make reading this text a joy for the readers. For this, we turned
to using IAST(international alphabet of Sanskrit transliteration), which is on par with
the Harvard-Kyoto system. This has brought symmetry to writing non-English words
in the English alphabet. The need to use original, non-English words in an English
translation may seem unnecessary. However, as we study Jain concepts and principles,
we must accept that the journey from being an academician to a true learner of this
system requires an in-depth and subtle understanding of these concepts, which are best
described in the original language.
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note from the co-translators

In the translation, we have tried our best to maintain the flow of the language while
keeping the principles intact.

To ensure correct pronunciation of the transliterated words, we felt it necessary to provide
a soft guide. The chart below shows the Devanagari letters with their corresponding
transliterated letter.

3-a 3T-a 3-i g1 3-u 3-a
F-ri T-e U-ai -0 3t -au 3 -am
& - ka Y-kha | 9T -ga | T -gha | § -nga
T-ca D - cha T -ja 31 -jha 3 - fa
T- ta S - tha S-da @ -dha UT-na
d-ta Y - tha G -da ¢ -dha | oT-na
T - pa % - pha o - ba H -bha | H -ma
T -ya -ra ol-la d-va - da Y -sa
H-sa g-ha 3 -jha | & -ksa | T -tra

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

vowels

31 a-ais pronounced like ‘a’ in America
31T a-ais pronounced like ‘a’ in barn

g 1 -1 is pronounced like ‘i’ in bit
$1-Tis pronounced like ‘i’ in litre

3 u -uis pronounced like ‘u’ in put

3 0 -1 is pronounced like ‘u’ in dude

F 1 - ri cerebral, is pronounced like ‘ri’ in rip
Ue -ecis pronounced like ‘e’ in grey

Tai - ai, is pronounced like ‘ai’ in aisle
31 o - o is pronounced like ‘0’ in over
3iF au - au is pronounced like ‘ow’ in cow
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note from the co-translators

consonants
% ka, ™kha, 9T ga, T gha, § nga are gutturals, arising from the throat
nga is pronounced like ‘ni’ in onion.

T ca, & cha, I ja, 1 jha, 31 fa are palatals, arising from the back of the palate
ca palatal is always pronounced like ‘ch’ in chop.
fia is pronounced like ‘gn’ in igneous.

Cta, S tha, S da, & dha, UTna are cerebrals, with tongue touching the roof of the mouth
nais a soft echo of the preceding vowel h after a consonant, with an extra breath after the consonant.

dta, U th, & da, & dha, T na are dentals, with tongue touching the back of the teeth
na is pronounced like ‘n’ in uncle.

T pa, ¥ pha, & ba, 87 bha, # ma are labials, arising from the lips

Yya,Ira, ol la,d la,dva, g ha
ha is alone pronounced like ‘h’ in honey.

2 $a - is pronounced like ‘sh’ in shout

Y sa - is pronounced like ‘sh’ in leash

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

&T ksa - is pronounced as ‘ksha’ as in rickshaw
3 jiia - jha is pronounced as ‘gna’ as in prajiia

We hope that this will make the journey of studying this text extremely enjoyable and
engaging for all readers.

We will be missing our duty if we do not make a special mention of the intrinsic part
Professor Sri Jayantilalji Jain has played in bringing this text to the printing level. His
dedication to being true to the subject on hand and his meticulous and thorough checking
have been a boon for us. Despite our efforts, if there is any misstep or any unintentional
misrepresentation, then that fault is only and only of our limited ksayopsama jiiana. We
seek forgiveness for that and request our readers to email the mistake to us so that we
can duly correct it in the next prints.

Jainam Jayatu sasanam
(may the glory of the path of Jina always be ablaze and victorious)

Rajesh Gandhi (Ahmedabad)
Bhairavi Daftary (Mumbai)
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FROM THE DESK OF THE PUBLISHER

Shri Kund Kund Kahan Digambar Jain Tirtha Surkasha Trust was formed with the objective of
protecting Digarhbar Jain pilgrim places and Jinvani (scriptures). The initiative was taken during
the celebration of the Panca Kalyanaka Mahotsava of Parmagama Mandira at Songadh in March
1974. The trust was formed under the guidance of Pt. Shri Babubhaiji C. Mehta (Fatehpur). It
was launched on the 87th birth anniversary of Rev. Shri Kanji Swami by Shri Sahu Shantiprasadji
Jain, one of the most prominent personalities of Digambar Jain Samaja.

In the last 50 years, the trust has initiated several activities to conserve Digarmbar Jain pilgrim
places and sacred texts. A small synopsis of the same is presented below.

Restoration of temples:

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

2. For the last 40 years, we have actively participated in the activities of Bharatvarsiya Digarbar
Jain Tirthakshetra Committee, Mumbai. Shri Vasantbhai Doshi, our trust’s President, is the
senior vice president of this committee and President of its Legal Committee.

3. Work on Neminath Bhagwan’s Tonk on Girnarji, Siddhaksetra.

4. Updating the legal documents, land records and title survey of a large number of our temples
and pilgrim centres by Pt. Jnanchandji Jain.

5. We have constructed a magnificent temple of Tirthankar Shri Parshwanath Swami at the
eternal Siddha K$etra, Sammed-Shikharji, with a grand Panca Kalyanaka Mahotsava.
Simultaneously, the Kahan-Nagar Society was also constructed there for the accommodation
of mumukshus. The trust is building a gallery which will showcase the life of $r1 KundaKunda
Acarya and Sri KanjiSvami and the tenets propagated by them.

Service to Jinvani

It was observed that there was a dearth of Digarbara Jain scholars. Keeping this in mind, Shri
Todarmal Digambar Jain Siddhant Mahavidyalaya was started at Pandit Todarmal Smarak
Bhavan located at Jaipur under the aegis of our Trust. It provides various courses for graduating
as Shashtri/Pandit with the sole objective of spreading the message of real metaphysics around
the world, as explained by $rf KanjiSvami. Today, more than 1200, shastris/scholars have already
graduated from this institute as well as other institutes, put together, who are spreading this
message the world over. We spend Rs. 6.00 million every year on this college.

Publication of religious books and literature.
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Y FIAAITIAH - T TG FRIGIA ARG EHIGUI o —

Now, jiieyatattva (principle of jiieya) is explained here, meaning the principle of jiieya
is being told. In that, first, the correct description of substance in the form of dravya-
guna-parydya (substance-attribute-modification) is explained:-

ST W GRS Gl TUraETIor Hfvrgrfor |

A geToN UTa U fg wREHaT 1.3 |

attho khalu davvamao davvani gunappagani bhanidani |

tehim’puno pajjaya pajjayamiidha hi parasamayda || 93 ||

Meaning: padartha is in the form of substance, substances are called gunatmaka, and
paryaya (modification) comes from dravya (substance) as well as guna (attribute).
paryaya mudha jiva (those perplexed by modification) are parasamaya or mithyadrsti
(with erroneous belief).

ttka: Whatever padartha (object) is known in this world, consists of dravya (substance),
that which is vistara-samanya-samudaya (a mass of width/area wise generality) and
ayata-samanya-samuddya (a mass of lengthwise generality). It being made from dravya
(substance), it is in the form of dravya (substance). And substance, owing to its being
the abode/shelter of vistara-visesa-svarapa-guna (consisting of horizontal area-wise
specific qualities) is a mass of gunas (attributes) And modifications/which are ayata-
visesa-svaripa (lengthwise particularities), whose characteristics are made up of the
above said dravyas and gunas, is dravyatmaka (substantial/consisting of substance) as
well as gundatmaka (consisting of attributes).

In that, the reason for acceptance of the oneness of many substances is dravya paryaya
(substantial modification). It is of two kinds: (i) samana jatiya (homogeneous) and (ii)
asamana jatiya (heterogeneous). (i) samana jativa (homogeneous) consists of many
pudagala(matter particles). e.g., a molecule of two or three paramanus, etc. (i) asamana
Jjatiya (heterogeneous) consists of jivapudgalatmaka (jiva (embodied living beings) and
matter), and by the attribute of celestial being, man, etc., supports the acceptance of
attribute-modification to be the reason. That also is of two types:(i) svabhava paryaya
(modification with intrinsic nature) and (ii) vibhava parydaya (modification with alienated
nature). In that, in all substances, by their own agurulaghu guna (attribute of constancy
of individuality), every samaya, experience of the manifested manifoldness of sat
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sthanapatita hanivrddhi (six places of falling increase/decrease), is svabhava paryaya
(modification of intrinsic nature) and (ii) vibhava-parydaya (modification of alienated
nature). Due to sva (upddana/substantial cause) and para (nimitta/instrumental cause)
of colour, etc., or jiiana, etc., the oneness occurring in the modifying earlier or latter
states, due to which the svabhava visesa (particularity of nature) which arises is vibhava
paryaya.

Now this (above said statement) is confirmed by an example:-

Just as a complete piece of cloth being composed of a permanent vistara-samanya-
samudaya (mass of width/area-wise generalities) and running ayata-samanya-samudaya
(mass of lengthwise generalities) is inseparable from it. Similarly, the entire padartha
(complete substance), termed as dravya (substance), being composed of the permanent
vistara-samanya-samuddaya (mass of width/area wise generalities) and the running ayata-
samanya-samudaya (mass of lengthwise generalities) is dravya maya (with substantiality).

And just as in a complete piece of cloth, being made of the attributes of permanent
vistara-samanya-samudaya (mass of width/area wise generalities) or running ayata-
samanya-samuddya (mass of lengthwise generalities) is inseparable from attributes and
so is gundatmaka (with attributes). Similarly, in objects, the permanent be it vistara-
samanya-samudaya (mass of width/area generalities) or ayata-samanya-samudaya
(running mass of lengthwise generalities), which is termed as dravya, being made of
qualities/attributes, is unobtained without attributes, so is gunatmaka.

And further, the way that which is made of many cloths (made of more than one garment),
two swathes of cloth which are stitched, three swathes of cloth which are stitched are
samana-jatiya-dravya-paryaya (homogeneous substantial modification); similarly,
there are samana-jatiya-dravya-paryaya (homogeneous substantial modification) made
of multiple pudagala of two- anus, three-anus, etc.

And the way those two swathes, three swathes stitched together, made of silk and
cotton, are asamana-jatiya dravya paryaya (heterogeneous substantial modification).
Similarly, multiple jivapudgalatmaka like celestial beings, humans are asamana-jatiya
dravya paryaya.

And sometimes, in a piece of cloth, by way of its own gross agurulaghu guna (constancy
of individuality attribute), occurring over a period of time, due to many types of
modifications, attains manifoldness, which is gunatmaka svabhava paryaya.

In that way, in all substances by subtle agurulaghu guna. every samaya, experience
of manifoldness, by manifestation of sat sthanapatita hanivrddhi (six places of falling
decrease/increase), is gunatmaka svabhava paryaya (intrinsic modification of attribute).
And as in a cloth, the arising of multipleness seen in the form of svabhava visesa, due to
oneness of the earlier state, which exists due to sva-para (self/non-self) of colour, etc., is
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gundtmaka vibhava paryaya. Similarly, in all dravyas, due to colour, etc., or jiiana, etc.,
the oneness which exists with the earlier state, which causes the arising of manifoldness
seen in the form of svabhava visesa (nature of particularity), is gunatmaka vibhava
paryaya (alienated modification of attribute).

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

bhavartha: padartha (object) is dravya-svariipa (form of substance). Substance is
with infinite qualities/attributes. Modifications arise from substance and attributes.
Modifications are of two kinds:- 1. dravya-paryaya (substantial modification) and
2. guna-paryaya (attributive/qualitative modification). Further, dravya-paryaya
are of two kinds:- (1). samana-jatiya-dravya-paryaya (homogeneous substantial
modification), e.g., molecules of two atoms, three atoms, etc. (2) asamana-jatiya
dravya paryaya (heterogeneous substantial modification), e.g., human beings,
celestial being, etc.

Further, guna paryaya is of two kinds:- (1) svabhava-guna-paryaya (intrinsic attributive
modification) e.g., siddhas guna-paryaya (disembodied omniscient God’s intrinsic
attributive modification). (2) vibhava guna paryaya (alienated attributive modification),
e.g., mundane being’s mati jnana paryaya (sensory knowledge caused by substance
itself or something else).

Thus, revealed by the omniscient Jinerndra, characterised nature of dravya-guna-paryaya
(substance-attribute-modification) of all padarthas (objects) is only in accordance with
reality. Those jivas who do not know dravya-guna take shelter of/remain engrossed in
embodied modification only, owning to not knowing their own characteristic nature,
and they are para samaya (non-self conscious jiva).

pravacana on gatha 93
Now section with the main and subtle principles starts —

What does jiieya mean? jiiana of atma knows subjects of self and non-self, it decides
about them. So, that which is suitable to be known by jiiana is called jiieya. Here it is
being told that what should those who want the benefit of arma do?

That jiiana which is not directed towards self, cannot correctly decide about even one
substance as it is stuck in the knowing of non-self,
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THOSE WITH FRAGMENTED JNANA STAY WITH ERRONEOUS BELIEF

The way a lump of salt is filled with saltiness-similarly atma is a pinida (conglomeration/
mass) of infinite attributes like jiiana, ananda, etc. He is always the knower by nature. An
ignorant forgets his own pure nature by not focusing towards it, and focusing on punya-
papa and associated circumstances, believing his own existence to be through them.

atma residing in this body is separate from the body and consists of knowledge. atma is
eternal, and its knowledge is also eternal. An ignorant does not turn his present state or
present perturbed arsa (part) towards self but turns it towards non-self. So, forgetting
the eternal ansa (part), he believes in the present part. The oneness/ownership with
a small part, with associations and with subhasubha (auspicious-inauspicious) vikart
(impure) bhavas (thoughts) is the constant contempt of jiiana, and that is called hirnsa
(violence).

Ignorant believes completeness in one part. He believes himself to be ragi (with
attachments) and believes his existence to be in the form of guardian of body, etc.
Believing his ownership in associations of present modification of punya-papa (virtue-
vice) compassion-charity, country and society, he maintains his interest in auspicious-
inauspicious impure dispositions. He forgets the non-associated, unperturbed, knowing
tattva (substance). So, he does not know the self and non-self jrieya (knowable) the way
they are and sees and believes them to be the opposite of what they are. He differentiates
Jrieyas as ista (favourable) and anista (unfavourable) and knows only associations of
punya-papa. Hence, he is a mithyadysti (false believer).

Only by understanding the intention/opinion of a jiiani can the secret of tattvas be
understood. atma is the complete substance in one samaya (smallest unit of time), it has no
beginning or end. Leaving the focus of non-self, the present modification turns towards self,
it focuses towards the eternal ansi (whole) then, dharma in the form of samyak darsana
arises. If a mistake is understood correctly, then the mistake does not stay. In this gatha, the
main principle has been explained. Forgetting the substance, one who is stuck in punya—
papa, which arises with the focus of non-self, knows only a part- knows only the paryaya,
so he is paryayamiidha (perplexed in modification). raga (attachments) arises with focus
of ansa (part), and an ignorant believes benefit in it. Therefore, mithyatva arises, and he is
called a paryayamiidha.

This gatha is going to reveal a sublime secret. padartha (object) is the form of
dravya(substance). Here dravya-guna-paryaya (substance-attribute-modification) all three
together means padartha. Triloknatha (Bhagavana) omniscient has said all substances to
be in the form of dravya-guna svariipa (substance and attribute, by nature). padarthas
(object) includes all six dravyas. Words reveal the meaning. All padarthas (objects) which
exist in this universe are by nature in the form of dravya. They have been named as dravya
because vastu (substance) attains/knows its own attribute-modification, is attained, is
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covered, modifies or flows in a sequential manner. One guna is not present within another
guna, but gunas are present in dravya (substance). The way-sugar by nature is sweet only,
similarly, azma is in the form of infinite attributes like jiiana, etc. The area of attributes and
substance is not separate. paryaya means the present state of gunas. (Here, auspicious and
inauspicious attachments and belief of oneness in the heterogenous state of modification
of human is called paryayamidhata).

Gold is a substance, and it stays constant; necklace, bangle, earrings made from it are
paryayas (modification). Substance is said to be with attributes. paryaya rises from its
own substance and attribute, but it is not its nature to rise from a separate substance-
attribute or from non-self substance.

SCIENCE OF SUBSTANCE AND ITS APPLICATION

Every substance is separate through all three kalas (time phases of past-present-future).
If it is said that there are infinite substances, then infinite is in the form of infinite,
but one substance is not the form of another substance, and it is never due to another.
Similarly, it is seen that arma and body, both substances being different, seeing them
by the characteristic of distinction, both do their own kriya(activity), as separate forms,
through all three kalas (time phases).

parmanu (smallest unit of matter), which is a substance, is with attributes of touch, etc.,
through which various modifications manifest. It does not need to occur from some
other substance; similarly, the state of substance, atma, is also from atma, and it is
not through some other arma. One who forgets this independent nature of substance
believes completeness in a small part (modification) and opposes the ansi (beholder of
small parts).

One parmanu substance does not do the work of another parmdanu substance. If the
body is diseased, it cannot cure the disease. No one can stop the process of greying
of hair, old age, wasting of body, or separation. Even then, due to moha (delusion),
ignorant believe that non-self substance and its modifications are dependent on him, but
it is not so; because the substance and attribute from which modifications arises, is at
one with that substance; who else can do it?

The base of parydya is substance, but forgetting this, and focusing on the present part, or
on impure modification in the form of distinction and body, and having belief of oneness,
that he can get something from them, and something can be done in them, is called a
paryaya mida (perplexed with modification). They oppose those who understand this.

He who ascends on the pure blemish-free nature of substance can never be paryaya
miidha. He turns the present modification towards self and modifies as one with the
undivided self-substance, and so is called dravya drstivana (one with the focus on
substance) or samyagdrsti. Because his modification becomes undivided with the
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blemish-free substance, he does not have the state of paryaya miidha (perplexed with
modification), but he knows self and non-self jieyas (knowables) as jiieyas, and seizing
the undivided/whole svajrieya (self knowable) has the state of being intent upon self.

He whose interest, focus or inclination remains towards the undivided pure nature of
substance, of one samaya, keeps his focus on the root wealth of the pure nature of self.
Even then, he knows attachment which arises due to present weakness as a form of
Jrieya, so he never becomes paryaya miidha.

That jiva who, due to his present inclination towards non-self, has oneness with
compassion-charity, virtue-vice, attachments, etc., and body, believes virtuousness in
raga — believes it worthy of doing; due to this, he believes the part with auspicious-
inauspicious attachment to be the whole. Such a jiva has been called paryaya miidha—
mithyadysti by Bhagavana because his interest and focus are on associations and vikara
(impure thoughts) only; he forgets the non-associated knower.

Every atma, by nature, is the eternal form of parmatma (supreme atma), but due to his
own new mistake, every samaya, he becomes delusional with the part which modify. The
knowing sentient blissful self is complete in one samaya. Can the existing pure nature
of self be incomplete? No. In every atmda, complete pure nature is filled in the form of
efficacy. That which is prapta (complete/already obtained) is prapti (is obtained). From
where did the ability to become the state of parmatma and attain the state of supreme
bliss come to those who attained this state? It is said that this ability has come from his
own substance-attribute-modification.

In this way, every atma has the state of parmatma, the state of omniscience, within.
Despite being the complete pure nature of afmda, he who joins to the present asnsa
(infinitesimal part)of manifested jiiana to vyavahara of punya-papa and has oneness/
ownership of it, becomes a paryaya midha by having interest of body and attachments,
which is opposite of the eternal pure nature—the whole.

In this existing universe made of six substances, whichever substances can be known,
all those substances, all the six substances, are complete in their own self-existence,
in their own nature and are undivided. They are not due to any other substance. In
other words, every substance being made up of vistara-samanya-samudaya-svariipa
(aggregate of the form of area wise generality) and ayata-samanya-samudayatmaka
(aggregate of generality of sequential modifications) form of substance, is substance
itself. This exists through all three time phases; It exists by its own eternal efficacy
(aggregate of attributes), along with its sequential modification; but its existence or
modification is not due to any other substance.

He who respects pure nature of jiiana does not respect thoughts of mithyatva. atma, by
nature, is omniscient. In this universe, substances of all three kalas are anadi (with no
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beginning)-ananta (with no end). jiana definitely knows them in the form of jieya.
By saying that, ‘they are known’ — what is being said? That it is not done by anyone
else. What do, those who have annihilated the lower state of jigna and have become
evidently manifested omniscient, know? They know that all substances are eternal and
are going to stay eternally. And the omniscient knows all substances through his jiiana,
but it is not the nature of any substance that someone be its doer of that which ‘is,is,is’ or
that it be made by someone. Be an omniscient or an ignorant, no atmd, can do anything
of the body or any other jiva, etc., because modification of every substance is from its
own substance and attribute.

Every atma by nature is jiiana, therefore it can be known that his present modification
arises from his own self, and modification of non-self is due to its own self. But one
cannot do anything, to any other jiva due to desire or knowledge, either by body, etc., or
by jiiana. Though this being the nature of substance, the ignorant have only attachment-
aversion-delusion by believing that he can do something of non-self. Or, knowing self
and non-self the way they are in modification, he leaves attachment of aznsa (a small
part) and non-self. He reveres the blissful nature and stabilizes within. sukha (bliss) is
only with jiiana-one who respects such a complete nature, does not respect incomplete
and opposing thoughts.

SUBSTANCE IS EXPLAINED THROUGH ATTRIBUTE-MODIFICATION

What kind are substances of the universe? Substances of the universe are vistara-
samanya-samuddyatmaka (aggregate of area wise generality). Those divisions which
exist with support of substance and are equal in expanse to substance are called vistara
visesa, (area wise particularity) which are gunas (attributes). atma has jiiana, darsana,
caritra, etc., of which none are before or after, but they are all together.

In every substance, with its own auspices, there are vistara (breadth/expanse) samanya
(generality), which are spread all over. That assemblage of attributes is substance.
Substance is a mass of attributes. From this statement, it should be understood that
attributes of self are within the self, by the self, but not from non-self. If this is known,
then interest in non-self will go, and interest and immersing in the undivided pure nature
of self will arise. This is the way of attaining dharma or bliss.

Here discussion is of the true science of substance. The truth which has been told by
the sarvajiia vitaraga (omniscient passionless). Acaryadeva has defined it very clearly.
All substances are there in the universe, by nature, are permanent and they exist.
Modification of their states is due to themselves because those states originate from
those attributes and they modify. Substances and their efficacies are permanent, so no
one makes them, protects them or destroys them. But those substances stay permanent
and modify by their own nature. In this way, all substances have their limitations, and
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no one can change that. If this absolute limitation of substances is not known, then
one will never be able to leave the perplexity of doer-ship and take auspices of one’s
own pure knowing nature, and will also not be able to determine jiieyas (knowables).
If he knows the independence of infinite substances and its boundless limitation of
anddi-ananta, then with consideration of non-self and of nature of self, he will come
within the limitation of nature of jiigna. With that comes the limitation of sansara
(transmigration) in the form of attachments-passions.

If one does not believe substance in its definite form, then he goes into unlimited
kasaya (passions), and if he believes it, then he will swim across transmigration. Every
substance is sat (complete/existing by self). Its modification is only due to its own self.
In the universe, there are infinite-unlimited substances. If someone else is believed to
be its doer, then the limitation, that all substances are changing with permanence due to
their own self, will not remain. Infinite attachment and passion of doership arise for him
who believes in doership and dependence, and this is called sazisara (transmigration). If
nature of substance and its system-limitation is not believed, the way it is then on having
opposite sraddha-jiana-caritra, there will be perversion in the self, and if it is accepted
the way it is, then he will be happy.

So, tattvas should be known the way they are explained in agamas, as told by the
omniscient, and by associating with those who have experienced it. Without efficacy,
substance which is the bearer of efficacy cannot exist. Nature of efficacy is undivided
with the bearer of pure nature. Therefore, all saktis (efficacies) which are present in the
substance have to modify sequentially, every samaya. This has been explained here.

This chapter is about the science of substance. In this universe, whichever substances
are worthy of knowing, all those, each and every substance, are complete and undivided
in the existence of self—and complete within the limitation of its own nature. They are
in the form of vistara-samanya-samudaya (aggregate of width/area wise generality).
Their vistara-visesa (width/area wise particularity) are attributes. An aggregation of
attributes like jiana, etc., in atmd, touch taste etc., in pudgala is the substance. In atma,
Jhdna, etc., and in pudgala substance, touch, taste, etc., are an aggregation of attributes,
which is the substance. Attributes stay all together with the auspices of self-substance,
as vistara visesa (area-wise particularity), and modifications stay in the substance,
sequentially one after another, within the limitation of one samaya.

All substances in the universe are of the same type. Whoever distinguishes them as
favourable-unfavourable; does not believe in the nature of self and non-self the way it
is. He opposes the pure nature of jiiana; this is due to false belief, and that is sorrow and
cause of sorrow.

vistara-samanya-samuddya (aggregate of width/area wise generality) is called substance.
Many attributes stay separate in it. If these distinctions are made secondary, then in the
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aggregate of these attributes, the one state of azmda in the form of generality is experienced.
Substance is an undivided mass of these infinite attributes in the form of vistara-samanya
ripa (form of area-wise generality).

ayata-samanya-ripa-samudaya (aggregate of length-wise generality) - dyata- means
vertical flow which is related to kala (time). State modifies one after another in the
sequence of time. At whichever time, whichever state(modification) is meant to
arise, that occurs, and in the second samaya, second modification arises. In this way,
flow of sequential modification keeps occuring. If the distinction of these sequential
modifications is seen as secondary, then the state of oneness of substance in the
form of generality is experienced. So, the undivided mass of sequentially modifying
modifications is substance.

In one samaya, one modification of one attribute modifies. State of moksa cannot be
present along with the state of samsara (transmigration). samyaktva cannot be there
with mithyatva. Presence of krambaddha (sequence bound) is due to its own substance-
attribute, but not from any other substance.

The way, gold is samanya dravya (generality of substance), which is a mass of attributes
like yellowness, stickiness, etc., Over time, the undivided mass of all the respective
modifications of earrings, necklaces, etc., which occur, - is gold itself. In the same way,
the nature of all six substances - jiva, pudgala parmanu, dharma, adharma, akasa, and
kala-is due to their own independent limitations. But their nature is not due to anything
else.

Every substance is a mass of the pervading non-sequential efficacies and all
eternally arising sequential modifications. Substance is jiieya in the form of substance-
attribute-modifications. Self is jigna which is separate from auspicious-inauspicious
perturbation and which knows them in their limitations. To be at one with the pure
nature of that which is a mass of jiana, etc., attributes and have belief-knowledge-
equanimity in it, is dharma.

Question: Where does vyavahara (conventionality) come in this?

Answer: jiiana is with auspices of @rma. To know it is niscaya. That which is in the form
of non-self jiieyas (to know non-self jiieyas) as separate non-self is vyavahara. Nature of
substance is pure, that is, niscaya, and with its auspices, to know the division of blemish-
free modification which arises, is sadbhiita vyavahara (acceptable conventionality). To
know the remaining raga is asadbhiita (non-acceptable) vyavahara (conventionality).
atma cannot do anything of non-self. Hence his vyavahdara is not in non-self. Even if
some ignorant believe otherwise, belives he can do vyavahara of non-self substance,
can keep or leave them, is not the nature of atma.

He who believes one samaya of modification to be due to non-self has refuted the
existence of all substances in all three time phases. He has not believed even one
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substance to be complete. Every substance is a mass of modifications of all three time
phases (past-present-future). From that, if any one state of any one samaya is taken out,
or it is believed that its modification has occurred due to non-self, then that substance
will be destroyed. For example, if a man is hundred years old, and any one state of one
samaya is removed from the middle, then he will not remain a complete person, i.e., he
will be destroyed. Similarly, every substance pervades undivided in all its modifications
from eternity to infinity (no beginning or end). If any modification is believed to be
because of non-self, then the belief of any substance of universe does not remain. His
belief of jiieya (knowable) and jnata (knower) is destroyed.

THE SCIENCE OF SUBSTANCE HAS BEEN GIVEN WITH GRACIOUSNESS BY
PASSIONLESS SAINTS (MUNIS)

Digambara santa Amritcandra Acarya used to stay in the forest. Taking a dive in the
well of nectar of innumerable space points of arma, he used to stay engrossed in the
nirvikalpa (unwavering) atmadhyana (focus of atma/pure psychic activity). He is the
one who has served this nectar. artha= padartha s nature of substance,; and what kind are
substances? They are a mass of non-sequential attributes and sequential modifications.
By saying that modifications arise from substances and attributes the independent
limitations of every substance through all three time phases is proved.

Now guna (attributes) are defined. And what are attributes? One substance gives
auspices to infinite such attributes. Such infinite vistara visesa (horizontal area-wise
particularity), are the form of attributes. As it is made of these, substance itself is the
form of attributes. Undivided from attributes-that is substance. Like that whose base
is paramanu, such colour, smell, taste and touch are undivided substance, and that is
paramanu. One who believes substance through auspices of attribute, his focus is on
division. “dravydasraya nirguna guna.:” When this has been said, there, attributes are
many, and they are with their own auspices, but one attribute is not present within
another. All attributes are mutually unsupported. This is the limitation of independence
of attributes, which has been stated.

Attributes are in a non-sequential form in the substance. They are undivided and,
together, with substance. Modifications are devoid of substance-attribute. With the
focus of tranquillity, he who has vitaragadrsti (passionless view) and he knows jrieyas,
for him vitaragacaritra (passionless conduct) is blissful.

This section is on jiieya. All substances which are capable of being known in jiiana are
called jiieyas. Universe is a conglomeration of six substances. All substances are in it,
being andadi-ananta (no beginning- no end) exist by themselves; they are not created by
anyone. They are always in the form of their own dravya-ksetra-kala-bhava (substance-
space-time-modification), but they are not in the form of dravya-ksetra-kala-bhava of
non-self substance.
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Nature of a substance is substance, attribute and modification. In that, with auspices
of self substance, are infinite attributes which are spread through all its space, in an
undivided state. This undivided mass of all attributes is substance. Its basis is ksetra
(space). Its present new arising modifications is kala (time), and the efficacy of infinite
attributes, is called bhava.

atma, etc., all substances are a mass of substance-attributes-modification in the form of
efficacy, in one samaya. From that, every samaya, new modification keeps manifesting and
changing. Their base is their attributes, and the base of attributes is substance. Substance
and attribute are unchanging, eternal, in the form of efficacy, and stay in a non-sequential
manner. And, through the sequence of time, their modification arises sequentially, one
after the other. That is why all modifications are never seen to manifest together, but at
whichever time, whichever modification is sure to arise, it manifests only at that time. If
the nature of substance is decided in this way, then jiigna can stay stable in arma.

Without knowing the exact nature of self and non-self jiieyas (knowables), jiiana cannot
arise. That is how the system of all jiieyas is set. jiiana decides everything. If, with the
bheda jiiana (knowledge of distinction), jieya and nature of jiiana are not decided,
then the fault of doubt-delusion/myth is not erased. Then jiiana is unable to stabilise
in the infinitesimal part. That is why, firstly nature of jiana and jieyas should be
decided firmly. If truth is not heard, there is no effort to understand it, and it is said that
vrata(vows), tapa (penance), upvasa (fasting) should be done, and compassion should
be shown, that’s it! To them, it is said that never in any kala (three-time phases) has the
path of benefit been attained with this method.

In substance, attributes stay altogether according to the expanse of area of substance.
Their support is substance. So, substance has been called guna svaripa (nature of
attribute). From the view of flow of time, how many ever states arise sequentially, they
are the nature of substance only. Therefore, all whose defining features are attribute-
modification, being made of substances and attributes, modifications of substances are
of substance as well as attribute.

In this way, every substance has its anadi-ananta (no beginning — no end), independent
limitations. Despite this, if someone believes that the state of one substance is due to
another substance, then he is a mithyadrsti- revolting against the infinite truth. There can
be no benefit or loss in arma due to any other substance, nor can there be any changes. If
its modifications were to arise due to non-self substance, then there will be no limitation
of any substance.

One who is perplexed with modification experiences only despair, and if one has
understood correctly, then he experiences equanimity by his own nature. Here, one who
knows that modification arises with auspices of substance-attribute has not been called
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paryaya midha (perplexed with modification). But one who does not accept the system
of independent substance the way it has been told above has false beliefs, and his focus
is stuck on associations and impure dispositions. He who believes in only one part is
called paryaya miidha; How does benefit-harm or dharma-adharma occur? He does not
know this, so in every way, he experiences only despair. Millions of rupees, prestige,
and high position will not be able to stop undesirable gati (life-form), but if correct
understanding is done, then the eternal sentient becomes a sanctuary/shelter of self by
itself, whereby he experiences power of the eternal nature.

NOW, IN WHICH WAY AND HOW DOES A PARYAYA MUDHA JIVA DOES
ATTACHMENTS IS TOLD.

For the ignorant to believe oneness in numerous substances, substance-modifications
are in the form of nimitta, and they are of two types- 1) samana-jativa(homogenous) 2)
asamana-jatiya(heterogenous).

1. Substance which is parmanu (physical matter particle), have many skarndha (more
than one parmanu) like two parmanus, three parmanus, etc. Substances like body,
etc. which are seen with association of pudgala (physical matter), are many samana
jativa dravya-paryaya (homogenous substance-modification). Each and every
parmanu is separate in it. Substance-attribute-modification of every parmanu is
eternal, with each having separate self-nature. Their state arises only from them.
Ignorant do not believe separate to be separate, but believe it to be the nature of
substance. He does not know the separate nature of each; therefore, he believes
associations to be the main substance-believes many to be one. He attaches himself
to samana-jativa-paryaya (homogenous modifications) and becomes miidha
(ignorant). He does not believe jiieya (knowable) as a form of jiieya, but distinguishes
them as desirable-undesirable, and makes them the subject of distress, due to which
he becomes a paryaya-miidha (perplexed with modification).

2. asamana jatiya parydya (heterogenous modification). Ignorant believes the form of
Jiva and pudgala, which are humans, devas, etc., to be one. He believes existence of
self and non-self to be from them. He who does not believe numerous as numerous
in asamana jatiya paryaya (heterogenous modification) believes all to be one. He
believes, in benefit-loss, of one due to another and in existence of one due to the
other; in this way, owing to his belief of oneness in everything by mithya partibhasa
(erroneous illusion), he remains paryaya miidha (perplexed with modification)-this
identifies an ignorant.

guna-paryaya are of two types —1) svabhava-paryaya (natural modification) 2) vibhava
paryaya (unnatural modification).
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1. In all substances, due to their own agurulaghuguna (attribute because of which one
substance does not take form of another substance, one attribute does not take form
of another attribute and attributes in each substance do not disperse and spread out)
that which manifests every samaya, having the experience of multiple-ness of chaha
sthana (six places) hani (loss)- vrddhi (gain), is the svabhava (natural) paryaya
(modification).

2. In modifications of touch-taste-colour, etc., and modification of attributes of j7iana,
etc., from the view of nimitta (auxiliary cause) of self and non-self, the state of
naimitika (effect) which arises, is vibhava (impure) paryaya (modification).

Those modifications arise according to their momentary updadana (substantial cause),
which does not have the nature of being one. Modifications which are asuddha(impure) are
called vibhava paryaya. Those vibhava guna paryaya (unnatural attribute modifications)
are of two types,-vibhava artha paryaya (extrinsic modification related to all attributes
except shape) and vibhava vyanjana paryaya(extrinsic modification of the attribute of
shape). This impurity arises only in two substances-jiva and pudgala. vibhava paryaya do
not arise in dharma, etc., four other substances.

Question: Can vibhava (unnatural)be called svabhava(natural)?

Answer: Yes, attribute of vibhava is its own nature of modification, that is why it is
called svabhava. asuddha upadana (impure substantial cause) modifies by itself, but to
explain nimitta, from the view of nimitta, it is called sapeksa (relative) and naimittika
bhava (modification of effect). The same modification from the view of upadana is
called upadeya (acceptable) or karya (effect). Due to that which is modifying because
of nimitta of self and non-self, a decrease and increase seen in the earlier as well as
later states. That multiple-ness in the form of nature of distinction is vibhava paryaya
(unnatural modification)

In kevala jiiana, infinite pure modifications are analogous. But as there is complete
purity in them, it is not called vibhava (unnatural); so, multiple-ness of modification is
not a fault, but when modification of attribute modifies as impure, then arising of karma
is said to be nimitta.

If naimitika substances (upadana/substantial cause) manifest as impure, then the other
is said to be nimitta. But if one believes that as there was origination of karma, so vikara
(perturbation) arose; believes non-self to be reason for the state of self; he will never get
a chance to have belief in the sva (self) samarthya (ability).

Ignorant jiva believes modification to be the entire substance and believes separate
substances to be one. Modification is undivided from attribute and substance. Instead,
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he sees it as a distinction arising from non-self. That is why that jiva is paryaya midha
(perplexed with modification) and a mithyadysti. Therefore one who wants to have
true focus, must first know the nature of deva-guru-sastra and substance, as told by
sarvajiia vitaragt deva (omniscient passionless Bhagavana). He must know the nature
of nine tattvas, know the nature of bhavalingt (true muni) digambara santa like Sri
KundaKunda Acarya, who are moving ahead on the path of moksa, and study dgamas
(scriptures) written by them. If it is decided that nature of substances is such- and not
of any other form, he can attain oneness with his nature which is only jigna, and by
understanding the method of being stable in it, he attains the blissful state.

That which is suitable to be known in jigna is said to be jiieya. There are three
types of jrieyas, substance, attribute and modification. The one that is an undivided
mass of infinite attributes is substance. With substances, attributes are in the form of
vistara-visesa (area-wise particularity) and consecutively originating-annihilating
modifications, every samaya which are the present states, are modifications. These arise
in matter (substances) by way of its own substance and attribute, One who believes that
paryaya arises due to non-self, that jiva does not believe in the undivided self and non-
self jiieya and believes entire substance to be in a small part. With the belief of oneness
with body, etc., associated things, he becomes paryaya miidha. This is called samsara
(transmigration).

One whose focus is towards pure self, through j7iigna can understand the appropriateness
of substance. Every substance is dhruva (constant), hence its nature and attributes which
are in the form of efficacies, are dhruva. Its present work (modification) occurs from
them and not from non-self. This nature of pure self is the truth and is unhindered, and
is not difficult to understand. But if a false statement has to be called truth, then many
bases of falsehood will have to be laid. Even that will not be enough (or the falsehood
will be caught); therefore, truth is straightforward. Understanding by being madhyastha
substance), which has not been known since infinite time, can definitely be known
through the nature of jiiana.

A new state arises from substance, every samaya, and those modifications do not
arise from non-self; but he who believes this part to be the whole substance, has not
understood the real nature of jiieya. He who has not believed that ansa (part) is from
the trikali (eternal) ansi (whole) has neither correctly understood jiieya, nor jiana,
which would have made understanding of substance-attribute-modification easier. The
example of cloth is given to explain this principle.

Entire cloth is made up of colour, touch, etc., whiteness, etc. Such vistara-samanya
samuddya (aggregate of width/area wise generality), and ayata-samanya-samudaya is
the continuous running (in the form of flow), sequentially, in chronology of time, being
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a lengthwise generality. It is formed by these modifications. Cloth is not separate in its
ksetra (space), kala (time), and bhava (modification) and is at one with its self-nature.

What is artha or padartha? That which attains its own attribute-modification
experiences, is called a padartha. Non-self substance cannot attain it, cannot experience
it. In substance, attribute is non-sequential, or all together, and modifications are
chronological. It modifies sequentially at its own self-time. Through the running ayata
samanya samudadya (lengthwise generality), substance is steady also.

The way steps are taken with the help of legs; legs are seen running one after
another, sequentially, in a chronological manner; similarly, vikari (perturbed)
or avikari (unperturbed) modifications arise from substance-attribute. Sequence in which
the modification is meant to come, only that one comes at its own time - it manifests.
Every substance is organised with the limitation of a system in which attributes are
together, and consecutive modifications arise sequentially.

Attributes which are present in substance are spread horizontally in the area equal to that
of self substance, and modifications modify lengthwise in the sequence of time as an
uninterrupted sequential flow. When this is known, then oneness with outside attachments/
outer circumstances go away. When focus goes on the mass of infinite attributes-
modification, the eternal substance, and not on only that which is as much as modification,
then doers-ship or being an enjoyer, and sense of ownership goes away. Through belief,
knowledge and steadiness of oneness on the pure nature and bearer of pure nature, one
becomes the form of dharma by himself; then jiva is called a dharmi.

The example of a cloth which has attributes horizontally by way of ksetra (area-wise),
and modifications which arise sequentially, has been given. Similarly, every substance,
be it atma, parmanu, etc., is by nature in the form of substance and attribute-modification.
Or that substance which is steady by vistara-samanya-samudaya (aggregate of area
wise generality) and through the order of time, definite, steadily, sequentially modifying
ayata-samanya-samudaya (aggregate of vertical-wise generality), is made by them
and that is dravyamaya(composed of substance only). Similarly, one’s arma also is
substance-attribute-modification, and hence they are known through the nature of pure
self. One’s nature is not separate from attributes, but it is made of attributes. If this is
decided, then he is called a truly wealthy person.

Now example is given to explain vibhava (unnatural) modification. If things of the same
type are joined, then they are said to be samana jatiya (homogenous) dravya-paryaya
(substance modification). Many types of pudgalas, like dvianuka (two parmanus) etc.,
are samana-jatiya-dravya-paryaya. Like cloth made of a mix of cotton and silk threads,
many types of jiva-pudgala forms of modification of deva etc., are asamana-jatiya dravya
paryaya (heterogeneous substance modification). Further, like in some cloth, due to its
own gross agurulaghu guna (attribute because of which one substance does not take the
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form of another substance, one attribute does not take the form of another attribute and
attributes in each substance do not disperse and spread out) the consecutively modifying
state, due to various kinds of modification, attains multitude-ness; it is a qualitative
natural modification. Similarly, in all substances, every samaya, by the sitksma (subtle)
agurulaghu guna (attribute of constancy and individuality), the experience of hani-vyrddhi
(decrease-increase) with auspices in six places, is a qualitative natural modification.

Due to modification of colour, etc., in the cloth, accompanied by the reason of self/non-
self, the result of multipleness of the particularity of nature, seen due to the sequential
state, arising in the earlier and later states, which modify due to its own efficacy, is
gundatmaka vibhava parydaya (qualitative unnatural modification).

VIKARA IN THE PRESENT STATE IS DUE TO ONE’S OWN SELF-IF IT IS SEEN IN
THIS WAY, THEN FOCUS WILL GO ON GENERALITY OF PURE NATURE. FOCUS
IS NOT COMPLETELY ON ANSA (PART); SO HE IS NOT PARYAYA MUDHA.

The result of multipleness in the form of particularity of pure nature which is seen due
to the state of sequence arising consecutively, modifying as preceding-succeeding states,
due to the reason of self/non-self of colour, etc., and jriiana, etc., is gundatmaka vibhava
paryaya (qualitative unnatural modification). Even sarisari jiva (mundane beings)
modify as per their own natural attributes and as per their nature to modify sequentially
due to their own self. But no one exists or modifies due to non-self. If this true state
is understood, then arguments and fights will not remain. jiiagna of self will become
firm, and stay within its own pure nature. Opposing this, one who believes the complete
substance to be in the minute part has attachment of non-self association, and cannot be
equanimous.

Now paryayamiidha jivas (those perplexed with modification)? have been explained:-

1. He believes the association of many paramdanus (smallest unit of matter) to be one
substance. samana jatiya dravya parydaya (mass of homogenous substance modifi-
cation) are more than one; even then, he believes them to be one. That is why he is
paryaya miidha (perplexed with modification)

Physical body and jiva are asamana jatiya (heterogenous), but not believing this, he
believes modification of one by another on the basis of non-self. Believing existence
of one part due to another, he believes that jiva has vikara due to karma and karma
is created due to jiva. He does not believe that the part and whole are undivided and
believes oneness with non-self; Therefore, he who thinks completeness in a part, and
believes many as one does not believe that ansa (modification) will manifest with the
auspices of substance-attribute, or believes that modification manifests from non-self. As
he is a believer of only division, that jiva is paryaya miidha (perplexed with modification)
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Perturbed or unperturbed state arises due to one’s own self, but he who believes
modification of one samaya to be the complete substance is also called paryaya miidha
(perplexed with modification). One whose focus is on azisa (a part) has a belief of oneness
with vikara (perturbation) and associations, so he cannot see the eternal, samanya
(general) nature. A clear and unwavering system of substance-attribute-modification
has been explained by Acdryadeva, and it is the system as propounded in the lineage
of Sri Sarvajita, which is the truth. So, the system of omniscient of illuminating the
nature of substance-attribute-modification of all substances is appropriate, excellent
and completely sufficient, but none other is so. Many ekantika jivas (who believe in
singularity) take support of only modification or of one ansa (small part) and attain
moha (delusion), whose characteristic is the non-attainment of tattva, or lack of
knowledge of tattva, due to which he is para samaya (non-self substance). He believes
that increasing-decreasing modification is related to substance and believes associations
and vibhava (unnatural modification) to be good and his existence to be in it. See! This
gatha is divine. Digambara saints have told the complete order as revealed by sarvajiia.
If the logical system of substance-attribute-modification is understood, then his moha
(delusion) will be destroyed, such is the state of substances. Besides sarvajiia, kevalr
(omniscient), no one else knows this system of substances, and this has been propagated
by santa (saints).

pravacana on bhavartha of gatha 93

This is the first gatha of the section on jiieya. In this, the nature of all six substances has
been explained to be steady and non-sequential as substance-attribute, and modification
has been explained as sequentially flowing in the form of ayata-samanya-riipa (nature of
length-wise generality). In this, no substance is left out. Here, it is said that the undivided
mass of attribute is substance. Or nature of attribute-modifications is substance. Therefore,
padartha (matter) consists of substance, and attribute consists of modification. Every
substance, every samaya (smallest unit of time), is complete in every form.

Matter by nature is in the form of substance and substance is with infinite attributes.
Modification arises in substance and attribute but modification does not arise from
dravya-ksetra-kala-bhava of any other substance. paryaya are of two types 1) dravya-
paryaya 2) guna-paryaya. In this dravya-paryaya are of two types 1) samana-jatiya 2)
asamana-jatiya.

In that, skandha (mass of paramanus) from two anus (particles) to infinite paramanus
(smallest unit of physical matter) are samana-jativa dravya paryaya (homogeneous
substance-modification). Humans, devas, etc., are asamana-jativa dravya-paryaya
(heterogeneous substance-modification). Besides this, guna-paryaya are also of two types.
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1) svabhava paryaya- e.g., like the modification of siddha

2) vibhava paryaya-e.g., like the modification of mati jiiana (sensory
knowledge)

This is the way, nature of the substance-attribute-modification of all substances has been
shown in the teachings of Jinendra Bhagavana, and is the accurate truth. jivas, who do
not know this, take auspices of only modification, which is a small part. They believe
only a part- either body or attachments to be complete, and in doing so, they forget assi-
the nature of pure substance. They do not believe in the distinction and independence
between the self and non-self and do not know the nature of one’s own self, so they are
mithyadysti (with erroneous belief). mithyadysti are called para samaya. It is not so that
those born in other religions are mithyadysti and those born as Jains are samyakdrsti.
But one who does not accept the present state of substance to be of that substance and
believes it to be from non-self, in his focus, he believes the present ansa (part) to be
complete. Therefore, he is a mithyadrsti. There is no fault in deciding on what is the
truth and what is not. In fact, it is firmness of belief.

In every substance, by the auspices of its own substance-attribute, new states arise
constantly. This is its own constancy. There is no one else who can manifest this. He
who believes the state of one substance to be dependent (dependent on another) is an
adharmi (non-believer) who believes all substances of the universe to be dependent.

He who believes system of a substance exists because he took care, and if he were
not to take care, then the system would not stay, believes the entire substance to
be in a modification, and he is a paryaya midha. If there are twenty-five thousand
rupees in a safe, but one believes it to be five thousand rupees, then jiana is
incorrect. Similarly, the universe which, is in the form of the eternal six substances,
and is the system of the nature of substance-attribute-modification, is explained by
omniscient. If one believes the opposite of that, then his jiiana is incorrect, and if he
does not believe in the six substances, then his jieya (knowable) is incorrect. Guru
who advises opposite to this is also false, and devas mentioned in false scriptures
which propagate false tattvas are also false. Here there is no enmity towards anyone,
but with the acceptance of truth, determination on the nature of jiieya is done.

Substance-attribute-modification is undivided within themselves and is separate from
non-self. In this way, sentient, non-sentient substances are complete by it self and
not by non-self. Hence self can do nothing of non-self, and non-self can do nothing
of self. Momentary vikara (perturbations), which arises due to focus on non-self,
is sorrow. Self is not just as much as associations of body, etc., or equal to the state
of vikara (perturbation) and sorrow. To experience the eternal undivided nature of
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substance in this way, is samyag darsana. Consecration of truth is necessary from the
beginning. Believers of contrary to this, believing that first auspicious attachments
should be done, then vitardgata will arise, are opposer of truth from the onset. No one
has been criticized here, but it has been shown that what one with erroneous thoughts
believes.

atma cannot eat roti (Indian bread), and he cannot leave it either but he believes that
everything is dependent on him. In reality, the definition of eating is that those substances
experiencing their own attribute-modification, have come into that akasa(space) due to
their own reason; their certain kind of state is called eating or meal. arma does not
cat, and neither does body. jiva can not eat even if he desires to; only an ignorant, by
way of his desires eats, raga-dvesa, and perturbation of joy and sorrow. One who sees
associations and present part, cannot see the separate-distinctive nature of substance but
sees them opposite of what they are and believes it to be so, is called a paryaya midha
(perplexed with modification) parasamaya (non-self). He who believes in the eternal,
unperturbed nature is not paryaya miidha.

Many jivas, with focus on the outside, take auspices of the state of only the present
one samaya. They do not believe in the eternal pure nature but believe growth of
current knowledge, effort and part of auspicious attachment as the complete atma, or
believe vyavahara(conventionality) to be dharma. Even if jiva with such belief, take
dravyalinga (observing outer rules of a digambara sadhi without self-realization)
and has auspicious dispositions conducive of going to the ninth graiveyaka (a higher
devaloka), they are opposite of dharma, and remain paryaya miidha.

Acceptance is according to belief. Focus of ignorant is on one part and associations, so
he cannot but stay away from the belief that his present is dependent on non-self and
non-self is dependent on him. He believes that he can stop speech, can decide not to
pluck flowers, can leave food, can stop the body, etc., and holds on to the belief that he
can do the state of non-self, which is the belief in doer-ship.

Knowing substance in the correct way and by increasing oneness with self-substance,
he can become samyagdrsti or at one with purity of focus and belief of mithyatva
will go. samkiti may be seen in the midst of the opulence of a kingdom, but so what?
Associations are separate from him. In his focus, he has forsaken impure dispositions
of all kinds. Ignorant may be away from associations, but even then, he holds on to all
types of attachments because he believes good and bad of non-self from non-self and
believes substance to be equal to the present modification.

* %k
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Having thus raised the topic connected to the previous gatha, deciding upon this system
of sva samaya(self-atma), and para-samaya, non-self (non-self arma) (or knowing the
distinction between sva samaya and para samaya) the epilogue is told-

St o1y fore Sitar awawE fo foifeg |

SeEerare foer o e gorge ||y ||

Jje pajjaesu niradd jiva parasamaiga tti niddiftha |

adasahavamhi thida te sagasamaya munedavva || 94||

Meaning: Those jivas who are immersed in paryaya(modification) have been called
para samaya;, those jivas who are steady in the pure nature of arma should be known
as sva samaya.

ttka: Those jivas who trust in heterogeneous substantial modification consisting of
Jiva-pudagala, which is the root of all ignorance, are impotent to realize the intrinsic
nature of atma svabhava (nature of atma) as described in previous verse-93, and so
assume self-force there(or they are with force only towards heterogeneous substance
modification), and whose uncontrolled ekarta (one sided) view runs unbridled, they
get deceived by notions of I-ness and mine-ness, believing -° I am this man only, this
human body is mine’, having fallen from atma vyavahara (conduct of arma) which is in
the form of shining forth of unwavering sentient spirituality only, and taking shelter of
manusya vyavahara (human behaviour) in which he has embraced all sorts of mundane
activities, becoming ragi-dvesi (with attachment-aversion). They, becoming attached
to karma in the form of non-self substance (becoming associated with karma which is
in the form of non-self substance), really become para samaya, or modify as form of
para samaya.

And those jivas, stationed by the distinctive dravya-guna-paryaya (substance-attribute-
modifications), which is the nature of bhagavana atma-which is the root of all knowledge-
taking auspices of that, being capable of manifesting atma svabhava (nature of atma), the
way it has been told earlier, by extricating the sense of self-force towards (all kinds of)
modifications and stations itself in the pure nature of afma only(immerses in it), they who
have destroyed the insistence of accepting any ekarta drsti (one-sided view) by naturally
developed anekanta drsti (view of pluralism), have destroyed all insistence of ekanta
drsti, in human, etc., gatis (states of existence) and in body of those gatis held by them,
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not effectuating arrogance-ownership, thus realizing the uniform self-atma resembling a
jewel-lamp taken around through many rooms, and attaining asmd in its form of oneness
(experiencing it) and accepting unwavering only sentient atmavyavahdara, and not taking
shelter of manusya vyavahara in which are embraced all non-self activities. They, owing
to ceasing manifestation of attachment-aversion, take refuge in parama udasinta (supreme
indifference), having abandoned contact of all other non-self substances and being at one
with their own self substance only, become sva-samaya, or modify in the form of sva samaya.

bhavartha: ‘1 am a man, I do all activities of body, etc., I am the owner of spouse, child,
property, etc., I accept and leave them’ — believing so is human behaviour. ‘I am an
unwavering sentient only”’ - believing-modifying so is atmavyavahara.

Those engrossed in modifications of human, etc., have ekanta (one-sided view); they
take shelter of human behaviour and have attachment-aversion. Thus, owing to having
contact with other non-self substances in the form of karma, they are adherents of para-
samaya. Those who are staying in nature of self have anekanta-dristi (view of pluralism)
and not taking shelter of human behaviour, they take refuge in atmavyavahara. Hence,
they do not undergo attachment-aversion, i.e., they remain extremely indifferent; thus,
they, not keeping contact with other non-self substances-karmic matter, are connected
only to self-substance afma, hence they are adherent to sva-samaya.

pravacana on gatha 94

Body-mind-speech, subha-asubha raga (auspicious-inauspicious attachments), the
present infinitesimal part, is paryaya (modification). jiva, who is absorbed in it, has
been called para samaya. And that jiva who knows self and non-self as form of jiieya
(knowable), know that arsa (part) is from arnsi (the whole). Due to this, he stabilises in
pure nature of armda, and he is called sva samaya (self atma).

Jjiva who take auspices of asamana-jatiya-dravya-paryaya (heterogencous substance
and modification), which by nature is pudgala (matter) and is the root of all ignorance,
do not know jiieyas as nature of jiieya. As they assume oneness and completeness in a
small part, they make it a subject of mithya (erroneous) pratibhdasa (reflection)-making
it the main reason of mithyatva. They all are unworthy of accepting the pure nature of
atma or its experience, as explained earlier, or are napunsaka (impotent/without power),
and they assume their power to be in body, etc.

He who has missed his own pure nature, which is eternal, with infinite attributes,
completely capable of effectuating (accomplishing), supremely powerful nature,
believes his all to be in temporary vibhava (unnatural) thoughts and in association of
body. Auspice of non-self, which is subha-asubha vyavahara (auspicious-inauspicious
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conventionality), is a part in the form of jada (non-sentient); he who is interested in
this and believes auspices of blemished modifications to be purusartha (right effort),
being devoid of effort towards jigna, which decides correctly, effortlessly between the
self, and being without purusartha (true effort) that ajiiant is a napunsaka (impotent).
He argues against discussion on sitksma (subtle) niscaya(absolute truth)dharma and
believes he can keep society happy by this. Through such beliefs and in any which
way, he believes body to be arma. Pure nature of arma is eternal, embodiment of jiana
and without associations or punya-papa. He insults/disregards this and excitedly puts
his strength and effort towards activity of body or the present state of body. By giving
importance to the body by thinking that body should be good, if it is healthy, then
everything is okay, and giving importance to non-sentient state of punya-papa, he is a
mithyadysti who gives importance to all such asamana jatiya dravya paryaya.

If jAiana knows substance the way its pure nature of self is, then jiigna becomes pure,
and with arising of purity, focus and belief become correct. Every substance has vistara
visesa (spread area wise particularity) and ayata visesa (modification, lengthwise vertical
particularity). From that, vistara visesa has been explained earlier, and now ayata visesa
or paryaya (modification) is being described. Modifications are of substance and of
attribute as well. dravya paryaya are of two types —

1. samana jativa dravya paryaya (homogeneous type of substance modification)

A stick is samana jatiya dravya parydya. In that, each state of every parmanu is on
the basis of its dravya and they form a skandha (more than two parmanus enjoined)
due to its own self. Even then, an ignorant believes the state of stick is due to him,
or tools, etc. Ignorant sees associations, and he does not believe that base of that
modification is pudgala dravya and not jiva dravya. This is his paryaya drsti (focus
on modification). And state of that stick is not due to tools either. Tool is a separate
substance, so it cannot modify the state of stick; even then, to believe that state of
stick is due to tools and attachment of jiva is delusion.

2. asamana-jativa-dravya-parydya-(heterogeneous types of substance modification)
Body and atma stay in the same space, and they are asamana-jatiya-dravya-paryaya.
An ignorant believes that arma can do activity of body; this modification of jiva is
seeing associations. pudagala is the base of modification of body and not jiva. But
he does not see this, so he is paryaya miidha (perplexed by modification), and he
does not attain dharma. guna-paryaya (attribute-modification) are of two types.1)
svabhava-paryaya 2) vibhava-paryaya.

3. svabhava parydya- In all dravyas, due to their own agurulaghu guna, every samaya,
multipleness of satsthana patita hani vrddhi (six places ascension due to its nature
of degeneration-regeneration) occurs. This is modification of svabhava (true
nature of self). Infinite times increase, innumerous times increase, numerous times
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increase, infinite parts increase, innumerable parts increase, numerous parts increase
- in these six ways, there is an increase. Then infinite times decrease, innumerous
times decrease, numerous times decrease, infinite parts decrease, innumerous parts
decrease, numerous parts decrease in these six ways there is decrease. In total, there
are twelve types of degeneration and regeneration.

Due to agurulaghu guna (that attribute due to which one substance does not turn into
another, one attribute does not turn into another, the infinite attributes in a substance
do not disintegrate or separate), subtle changes in the form of multiple times decrease-
increase occurs in the modification of all jivas, be it samsari (mundane beings) or
siddha (liberated atma) and it occurs in all dravyas (substances). This is a very precise
and subtle concept, and it is @gama gamya (perceptible through scriptures).

2.vibhava paryaya- Due to its own self, there is an increase and decrease in the state of
its gunas (attributes), like jiiana, darsana, virya, etc., in atma. In that, non-self substance
is nimitta. jiiana increases in a moment and decreases in the next, perturbation also
increases and falls every moment. In this way, increase-decrease keeps occurring. Purity
reduces and grows in a moment, in modification. So, there is a distinction between
earlier and later states. Due to this, multipleness arises in svabhava visesa (particularity
of nature), and that is vibhava paryaya.

svabhava visesa, mentioned earlier, means - that it is doer of self, and it occurs in
self, so it is called svabhava. This vibhdava paryaya (unnatural modification) occurs
in samsari jivas. Decrease and increase in states of attribute, as vikari or avikarr
(perturbed-unperturbed) is vibhava paryaya. jiva, who believes this multipleness to be
due to non-self or due to karma and believes his nature to be only as much as the part of
paryaya, is a paryaya miidha (perplexed by modification) because multipleness, which
arises, does so on the basis of its own eternal attribute and lower state occurs, due to
his own ability to be stuck. He who does not believe this concept and believes that this
arises due to non-self, does not attain dharma.

In this way, multipleness of black-red, sour-sweet, sticky-dry, etc., which arises in
modification of pudgala, is its vibhava parydya. Ignorant believes multipleness of
modification to be due to outer associations or due to jiva. He believes that the yellow
state of mango has arisen due to grass, or jiva has taken care to ripen it. But base of
this multipleness is its own touch, taste, smell and colour. He does not believe that
manifestation of modification is based on these attributes, so he is paryaya miidha, and
dharma will not arise in him.

Jiva, who knows his own paryaya as well as paryaya of other substance and believes that

it has arisen due to non-self but does not believe its base is its attributes, does not have
true jiana of gunatmaka paryaya (modification of one’s own attributes), and he will not
attain dharma. Now, this concept will be affirmed further through examples.
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1. Qualities of touch, taste, colour, etc., are eternal in a cloth, and state of being like
old-new, black-white, etc., states arising by its flow are distinctive. If these are seen
as secondary, then cloth is made from that which is samanya (common/present at
all times). Similarly, in atma, eternal attributes like jiana, darsana, caritra are
visesa(distinctive) attributes. And that which arises, continuously like a flow, one
after another, be it vikari (impure) or avikari (pure) states, are visesa. If these are not
taken into focus, then that which exists is what armadravya is made up of and that is
samanya (common-ness).

2. For example- Cloth is made of its attributes and modifications. They are not separate
from its attributes of touch, etc., so cloth is gundatmaka (qualitative), meaning
qualities of cloth are in cloth. In this way, atma is not separate from its attributes of
jiana, darsana, caritra, etc. So, the nature of arma is its attribute only.

3. The way cloth is made of the same type of thread, and if it is stitched into a garment,
then that is samana jatiya dravya paryaya(homogeneous type of substance-
modification). Similarly, skandha, which is made with two or more parmanus
(smallest unit of matter) of pudgala(matter), are samana-jativa-dravya-paryaya,
other skandhas of pudgala should be understood similarly.

4. The way threads of cloth made of silk and cotton being of separate types are
asamana-jatiya-dravya-paryaya. (heterogenous types of substance-modification).
Similarly, jiva-pudgalatmaka (forms of sentient and non-sentient) form of devas
and humans, are asamana jatiya dravya parydya because jiva is a sentient substance
and body is an insentient matter substance.

Whether it is samana-jatiya-dravya-paryaya or asamana-jatiya-dravya-parydaya, every

modification manifests based on its own substance. Even then, ignorant jiva believes

that it is due to his presence that modification of pudgala occurs or that body moves due
to his presence, but he is unaware that the base of modification is substance. That is why
he is a paryaya midha, and dharma does not arise in him.

5. Dueto its sthitla (gross) aguru-laghuguna, various states arise in a cloth which is varied,
and that is gunatmaka (qualitative) svabhava (nature) paryaya (modification). Similarly,
in all substances, due to its own sizksma (subtle/imperceptible) agurulaghu guna, the
multiple times increase and decrease of states of attributes in every samaya takes place,
and that multipleness is gunatmaka svabhava paryaya. This is a sitksma (subtle) concept.

6. Distinction is seen in when due to its present capability and nimitta, cloth turns blue
or yellow. It smells good-bad, becomes dirty, etc., and in that, hand or something
else is nimitta. Similarly, in atma, increase-decrease of jiana, darsana, virya, etc.,
and in pudgalas, distinction is seen due to change in touch, taste, smell, etc. This
multipleness is gunatmaka (attributive) vibhava (impure) paryaya (modification).
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Here, the term svabhava viseso ripa pravarti has been used. This does not mean that
decrease and increase in its state is due to karma or non-self substance, but it means that
it occurs due to the ability of its own modification, and at that time, non-self substance
is nimitta. Understanding of sva-para (self/non-self) has been given here. In vibhava
(impurity), there is a presence of nimitta or para (non-self).

vynjana paryaya (modification related to shape of substance) of every substance or
artha paryaya (all modifications except those related to shape) modify into decreasing or
increasing states because of itself. But it is not that some other substances can change it. If
it is believed that modification is based on its substance and its eternal saktis (efficacies),
then nature of substance-attribute-modification has been understood correctly.

In dravyatmaka (substantiative) paryaya, pradesatva guna (attribute due to which
substance is sure to have any shape), and undivided modification of all other attributes
of substance are covered. In gunatmaka paryaya (qualitative modification), state of
every attribute, one by one, as separate attributes, has been explained. In reality, in
darvya paryaya, nothing is left out. And by saying guna-paryaya, mass of vynjana
paryaya and mass of artha paryaya are inseparable, that is darvya paryaya. In darvya
paryaya, explanation is from the view of abheda (inseparable) and in guna-paryaya,
explanation is from the perspective of bheda(separate).

In reality, sarvajiia (omniscient) Bhagvana has explained the nature of state of all
substance-attribute-modification of all substances, in this way. It is complete and
transcendental. Every modification manifests on the base of its own substance and
attribute but does not arise on the base of any other. There is no other system besides
this. If ignorant jiva says in any other manner, then that is not the teaching of sarvajia,
and it should be understood as words of mithyadrsti. Many jivas see merely manifested
state; due to their belief being contrary to the true nature of substance, darsana moha
arises; so jivas are para samaya or mithyadrsti.

Ignorant does not believe in his own eternal nature and efficacies. He believes himself
to be only as much as the shape, infinitesimal part or rd@ga, which arises in modification
of matijiana (sensory knowledge) or srutajiana (scriptural knowledge) and as the
manifested shape of human, etc. He believes himself to be as much as the shape, part or
impurity. The focus of that jiva is not on self, but on non-self. His focus is on raga, which
has arisen, and he believes it to be due to karma. and Shape that has manifested to be due
to body or due to nama karma (karma which gives form etc., to body); his focus is entirely
on non-self. It may be any modification - vyrnjana or artha parydaya, pure or impure - all
modifications that arise in self are due to its own self. But not due to non-self.

Focus of ignorant goes towards the increasing-decreasing state, and he believes the
cause of this decrease-increase of state to be due to non-self substance, so his focus is
always on that. But decrease-increase of state is related to its own substance-attribute,
but his jiigna does not know this.
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Modification of every paramanu is due to its own self. Despite this, ignorant believes
that because associations were present, so states of paramanu of the opposite substance
have occurred. But he does not think about whose is this state of paramanu. He does not
accept anst (whole), which is the base of arisa (small part) and accepts only aznsa, and he
believes ansa is due to non-self. His focus is only on present and on bheda (distinction).
He sees the body but does not see self.

One who sees only his own modification does not see his own substance-attribute. One
who sees only modification of non-self does not see substance-attribute of non-self. jiva,
who believes that modification of non-self is due to him and modification of self is due
to non-self substance, is a paryaya miidha, ajiiani. Through all three kalas (time phases),
there are many ignorant jivas and very few jaanis.

Question: Modification is of self, and one who accepts modification is called miidha
(foolish), so it would seem that modification is not believed in. According to this belief,
substance alone is kitfastha (unchanging), hence this does not seem to be true. Why
have those who believe in their own modification been called para samaya?

Answer: Listen! modification exists, this should be believed, and it is not being said
that substance is always kiitastha (unchanging), but it has been said that modification
rises from its own substance and attribute. jiva who believes that modification arises
on the basis of non-self, or believes entire substance to be as much as only the
modification, who does not see substance-attribute, from which modification arises,
and sees only an ansa (part), that jiva is para samaya or mithyadrsti, because he
believes that existence of the present modification is due to non-self. The focus of
this jiva is towards non-self and not towards self. A person standing on the edge of
a lake sees waves that are at the shore but does not believe in the lake from where
waves are coming and immersing into, does not believe in the lake, and does not
have real knowledge of the entire lake. Similarly, modification does arise in atma and
goes as well, but without believing in the substance attribute which is the base from
which modifications arise and goes, one who believes only in the modification, is a
mithyadrsti. He does not see either self or non-self substance.

Ignorant, on seeing modification of negative attributes, have hatred and on seeing
modification of kevala jiiana of Kevalt Bhagvana, has attachment; this jiva a mithyadysti
despite having bhakti of Bhagvana, as his focus is on only on modification. This ignorant
Jjiva believes that if karmas move away then modification of kevala jiiana manifests, or
that it has manifested due to auspicious attachment, or that it has arisen from a part of
sruta jiiana (scriptural knowledge), but this is partial focus. However, the base of kevala
Jfiana is neither absence of karmas, or auspicious attachment nor the earlier modification.
But atma, which is ansi (that of which arnsa is part), is the storehouse of jiiagna and is, by
nature, its own powerful, eternal substance. From that, modification of kevala jiiana flows
every samaya, but ignorant do not believe this.
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jaant does not believe that because Bhagavana exists, so attachment has arisen, or
someone else has abused him, so he is angry, or that because auspicious attachment
has arisen, so jiiana has manifested. Whatever be the modification, whether of jiana,
attachment or aversion, the base of modification is its self-substance and attribute,
and it is not non-self substance. He who believes that by being in caritra guna, raga-
dvesa arise due to one’s own weakness, his focus goes on self substance, then focus
on substance or modification of non-self stops. He who believes that modification of
non-self is due to the base of its own self is a darvya drsti. This way, on seeing the self
substance, which is a storehouse of peace and jiiana, residual raga-dvesa weakens, and
through exceptional purusartha (effort), he stabilizes in his own pure substance to attain
vitardagatd (passionless state) and kevala jiiana.

All substances, by nature, are substance-attribute-modification. This has been indicated
in the discourse of Jinendra Bhagavana, and this nature of substance-attribute-
modification of all substances is their true form. In all three kalas (time phases), jiianis
have said this only.

Jjiva who does not know substance and attribute and sees only modification, that jiva is
an ajiant. ajiiant believes that samyaktva arises due to deva-guru-sastra, that on seeing
the idol of God, subha bhava (auspicious thoughts) arise, shape of arma is due to nama
karma (karma nimitta in shape, etc., of body) and that modification of non-self is because
of presence of self. But modification arises on the base of substance and attribute. On
deciding that if self is stuck in non-self, attachment arises, he becomes the knower of raga,
and darvya drsti (focus on self substance)occurs.

Ignorant jiva believes jiiana occurs from non-self or from auspicious attachments.
Modification of nimitta is due to its own substance and attribute, it cannot work on any
other substance. jiiana arises in modification of jiiana guna, but that modification does
not arise due to nimitta. subha raga (auspicious attachment) is vikari (distorted/perturbed)
modification of caritra guna (attribute of conduct) and occurrence of jiiana, is modification
of jiiana. From modification of one attribute, modification of another attribute cannot arise.
Ignorant believes that ks@yika samyaktva (experience of self which never falls) arises due
to Kevalt Bhagvana, that action of hand at the time of pija is due to himself, auspicious
attachment is due to the idol, and because of auspicious attachment jiiana arose. Further
attachment to business is the reason for getting money, another jiva has held a sword in his
hand, so he is angry etc., but all such thoughts, beliefs and words are of an ignorant. He
does not believe that every modification is due to the auspice of its own substance-attribute.

If attachment is required for one’s own jiiana and dharma, then dependency will
continue. For modification of one’s own dharma he will have to look at attachments,
and for attachment, he will have to look at nimitta. If this were so, then jiva would never
be able to separate himself from non-self and focus towards self. vastu(substance) is one
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and attributes are many; They cannot be one. States (modifications) manifest one after
another every samaya. So jiva should focus on substance and attributes that are in the
form of efficacy and not on modifications.

Question: Even abhavyas (those who will never attain moksa) have substance and
attributes, isn’it? Then why do they not attain dharma?

Answer: Without jiana of one’s own parinamika svabhava (that which is constant, not
connected to changes in karma), even with the presence of substance-attribute, work
cannot be accomplished. There is a mine of gold under the Sumeru Mountain. But what
is its use? Similarly, ajiiani jiva focuses on attachment and nimitta but does not focus on
the un-manifested eternal drvaya, which is the storehouse of efficacy and is filled with
joy and peace, so what is its use? In the same way, there may be a high manifestation
of knowing of outer knowledge, but if jiva does not accept the mass of jriana which is
present within, then even if though nature of that jiva may be the unchanging constant,
it is of no use to him. His work remains unaccomplished. That jiva is parydaya miidha,
and he does not attain dharma. He believes only in modification. On the outside, he may
be a Jain, but in his belief, he is a boudha mati (believer of Buddhist principles).

jiva with bheda jiiana (knowledge of distinction) know the truth that attachment which
arises, does not occur due to non-self but occurs due to one’s own weakness. Further
modification of one attribute does not arise from modification of another attribute.
In this way, he practises correct bheda jiiana (knowledge of distinction) between his
own substance-attribute-modification and non-self nimitta, etc. Various states arise in
other jivas, in Kevalt Bhagvana, in seekers, in ignorant jivas, even in parmanus, state
of dryness, stickiness, heaviness-lightness, etc., arises. They are dependent on their
respective substance and attributes. vynjanaparyaya of non-self, i.e., the one related
to shape and those related to other states, arise due to their own substance-attribute,
and not due to substance-attribute of any other substance. In this way, samyagjiant
has correct jiiana of substance-attribute-modification, whereas mithyadrsti does not
have appropriate knowledge of self, and neither of non-self nor of substance-attribute-
modification of pudgala (matter substance). All his jiiana is mithya (erroneous).

To believe that in the mundane state vicitrata (variegation) of attachment and papa
(sins) has arisen due to karma is a delusion. But jiiani believes that he is a mass of
substance and attribute. vikara (perturbation) has arisen by getting stuck in non-self due
to his own weakness. So, by taking auspice of pure nature of self, he attains samyag
darsana and samyag jiiana, and on becoming complete, he attains kevala jiiana. This is
the only dharma and path to moksa.

Is karma the reason for attachment in a seeker? No.

Does mithyadysti transmigrate due to karma? No.

Is it due to karma that jiva is in nigoda since eternity? No.
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Is it due to aghati karmas that modifications of attributes of yoga, etc., of Kevalr
Bhagvana, are incomplete? No!

Due to one’s own ability, modification of every jiva modifies as incomplete or opposite.
Some jiva may have acquired bondage of naraka. But it is the thought of ignorance to
believe that at the time of death, he had inauspicious thoughts, so, he went to naraka. No
modification arises from nimitta. It’s not that earlier modifications had this sariskara so
it occurred. Further, it is also not the case that because modification of one attribute has
arisen, so, modification of other attributes manifests. And neither is it that inauspicious
attachments occurred because there was bondage of karma to going to naraka.

It is not that because Srenika Raja had bondage of karma to become a Tirtharkara in the
future, so he will be a future Tirthankara, neither is it that he will attain liberation because
of it. If this type of appropriate jiiana is attained, then focus will move away from karma,
non-self substances, nimitta, earlier modification, and modifications arise in future.

Since eternity jiiani have been explaining the pure nature of arma. But (ajriant) does
not leave focus of nimitta and modification. The way parents tell their son-‘Listen!
Whatever you wanted, we have given, now be quiet!” Similarly, kevala jiiani father
is telling the ignorant that “O jiva!/ you have been explained and given knowledge of
nature of substance in every way, from all sides and in the correct form. Now on today’s
auspicious day, forsake dependent views, be calm, and savour in pure nature of self to
become happy.

Now in this gatha, which is connected to the explanation of earlier gatha, the decision of
system of self substance and non-self substance is made, and then upsarnhara (epilogue)
is presented. jiva, who is engrossed in modification, has been called para-samaya, and
Jiva, who is stationed in pure nature of atmd, is known as sva-samaya.

Question: Modification is of self, then why are those who believe in modification called
para samaya (mithyadrsti)?

Answer: Ignorant jiva believes that ksayika bhava (state of annihilation of karma) arises
from ksayopsama bhava (annihilation cum subsidence of karma); that jiva believes
arising of modification from another modification, and modification of one attribute,
to come from modification of another attribute. But actually, be it modification of
JAidna or caritra or any other modification, it arises on the base of its own substance-
attribute-modification. He who does not accept this is a believer of modifications and
is a mithyadrsti.

Question: In sloka 6, of Pravacansara, it is said that attainment of kevala jiana is with
focus on prasama(peace). Has this not been said?

Answer: Listen! modification of kevala jiiana arises on the basis of its own substance
and jiiana attribute, but does not arise from prasama (peace). prasama means kevala
Jjhdana arises after manifestation of vitardagata (passionless-ness), but base of kevala
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Jjhana is not modification of caritra guna. Their nimitta-naimitika (cause-effect)
relation has been shown, but that does not mean that one modification is dependent on
another. vitaragatd is on the base of one’s own carita guna, and kevala jiiana manifests
on the base of its own jiiana guna. caritraguna and jiianaguna are on the base of arma
or from the viewpoint of abheda (undivided), every modification manifests on the base
of its own substance.

Jjiva, who understands correctly, becomes sva-samaya and attains dharma. Some jiva
understand the meaning of words in this gatha in a different way - that para-samaya
is anyamati (of some other faith) and sva-samaya (self atma) is Jain mati(according
to one’s own belief)). But this is his mistake, as Jain is not a sect. jiva, who is blinded
only by modification and believes that rising of modification is from non-self or from
earlier modification, but does not accept that substance-attribute which is the base
of modification, despite being in the Jain sect, is para samaya (non-self). jiva, who
correctly believes that modification of self is on the base of its own substance-attribute,
and is not from non-self, is sva-samaya (self atma).

In the section of jiieya, the first and second gatha have formed a strong base. Then walls
and roof have been made in such a way that the building will surely be strong, meaning
Jjiva who understands the secret of first and second gathas, and puts pillars (support) in
the form of samyag darsana-jiiana, for him the palace of kevala jiiana will surely be
ready.

pravacana on tika of gatha 94

He who takes shelter of jiva pudgalatmaka-(sentient/ physical matter) asamana-
Jjatiya-dravya-paryaya (heterogeneous types of substance-modification), which is
pudgaldtmaka (physical matter) is a mithyadrsti. jiva, who believes only in modification,
believes body to be his own. Body is asamana-jatiya-dravya-paryaya. Even then, ajiiant
believes its activity is due to jiva. jiva, who accepts only modification, has attachments
on seeing skandhas (conglomeration of parmanus). Ignorant believes that attachment
arises on seeing laddiis (Indian sweet) or that attachment arose because he saw the body
of a woman.

He does not see that even in skandhas (matter) which are samana jatiya (of the same
type), modification of every parmanu (smallest particle of matter) is on the basis of its
own substance and attribute, and modification of raga(attachment) is on the base of self.
He sees only associations but does not see his pure nature.

Further, in asamana-jativa-dravya-parydya, modification of both substances, atma as
well as body, are separate, and they are dependent on their own substance. Despite this
being so, ignorant believes that because he has a body, dharma arose, and body could
walk because arma was present.
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If jiva attains right belief and believes that every modification is on the basis of its own
substance-attribute, does not believe non-self substance to be the reason for attachment,
turns to see self, with focus on pure self, and remains merely the knower of attachment,
then samyag jiiana and dharma arise, and he becomes vitaraga and manifests kevala jiiana.

This is the section on jiieya. It is called the section on darsana visuddhi. This section is
for attaining kevala jiiana or for increasing purity after attaining samyag darsana. kevala
JjAdana is definitely a new morning/ new beginning. Support of jiana is atma, but on
deciding that non-self substances or attachment is not its base, there is an absence of ra@ga
and complete state in the form of kevala jiiGna manifests. New morning which arises
with focus on pure nature of self, stays from now till eternity; this is said to be a new year.

In the second gatha of Samayasara, definition of sva-samaya is given in the first line and
of para-samaya in the second line. Here in Pravacansara, in this section on jiieya, in the
second gatha, explanation of para-samaya is given in the first line and sva samaya has
been explained in the second line because here, increasing purity after attaining samyag
darsana, and manifestation of kevala jiiana is proved. Characteristics of the ignorant since
eternity have been told, meaning para-samaya, and then sva-samaya has been explained.
atmda and body which is physical karmic matter are asamana jatiya. It has been explained
in the first line believing them to be one is why the ignorant of eternity does not turn
towards arma. After that, in the second line, sva samaya (self atma) is explained.

Substance arma is filled with its own pure nature; such knowledge, belief and
engrossment occur only from the substance. He who does not have this inner focus of
atma, and is interested in body and punya. Body is asamana-jatiya, but he believes it to
be his own. This is the root of ignorance. In the first gatha, it has been said that this jiva
is paryaya miidha (perplexed by modification).

atma is a substance and a mass of eternal efficacies. It is a mass of vistara-visesa-
Jjiana-darsana and dyata-visesa meaning modification. The state of darsana-jiiana,
etc., comes from substance-attribute. jiva who does not take auspices of such a nature
and takes auspices of asamana-jatiya substance-modification, is an aj7iiani (ignorant). It
is the very root of all avidya (ignorance).

To believe in the pure nature in which vastu (substance) is eternal, efficacies are infinite,
and modification arises from substance every samaya is the reason for kevala jiiana. With
auspices of substance, the samyak (true) modification of belief, knowledge, and conduct
is atma vyavahara (activity appropriate for arma). To say that with this arma vyavahara
(samyak-darsana-jiiana-caritra) kevalajiiana manifests, is also vyavahara (conventionality),
because modification arises from substance-attribute, but one modification does not arise
from another modification.

Ignorant jiva does not respect this pure nature of arma; he takes auspices of body,
nimitta or asamana-jatiya-dravya-parydya. But he does not take auspices of his own

5 31 R



gatha 94

substance and attribute. He believes himself to be only as much as punya and papa
(virtue and vice). Hence, he is impotent in experiencing pure atrma. To take auspices
of the insentient, which is the conventional activity of humans, and its fruit is nigoda.

Jjiva who believes his modification to be with auspices of substance-attribute and does
not accept any part of punya-papa, or of modification, or non-self nimitta, attains the
true activity of arma. Because the reason of niscaya (absolute truth) is substance itself.

sadhaka (seeker) may have vikalpa (psychic thought activity) but his focus is not on
them, his focus is on substance-attribute. He has sraddha (belief) of the eternal undivided
whole. From where does the state of moksa and new morning in the form of kevala
jiana flow? They are experiencing kevala darsana and kevala jiana with auspices of
substance-attribute. They do not experience modification from another modification.
Modification of siddha also comes from his own substance-attribute.

atma-vyavahara (activity appropriate for arma) is belief-knowledge and engrossment in
the substance as independent, attribute as independent, and modification as independent,
and this is the absolute moksa marga. jivas who do not listen or think about it believe
body-mind-speech to be their own and put effort into it.

Even sastras talk about nimitta, that dharma cannot arise without subha bhava
(auspicious thought). Ignorant, with focus on associations, does not understand its
true meaning and put his effort towards unnatural bhava (psychic activity), which is
dependent on nimitta, are opposite of self, and that’s his preparations for going to
nigoda.

Ignorant jiva looks for nimitta, and jiiani looks for substance-attribute. He who wants
to manifest a new morning in the form of kevala jiiana, must have belief in the eternal
substance. raga-dvesa (attachment-aversion) arise in his own modifications, but they
arise when jiva is stuck on non-self. That is why raga has not been called vyavahara, but
pure/unblemished modification, which arises with auspices of pure nature of self, has
been called vyavahara. jiva attains true belief-knowledge, manifests the state of siddha
with true power, and actively pursues with great effort, is pursottama (best among all
men). jiva, who uses his effort for non-self, is impotent and will go to nigoda,; because
that jiva is disregarding atma, and with that, he is dishonouring infinite j7ianis. He uses
his effort towards wrong beliefs.

Some may question why did Ac@rya use such strong words here?

Here only two points have been told. He who is blinded by modification is para
samaya, and who is engrossed in substance-attribute is sva samaya. Only these two
points have been explained. He who is engrossed in modification is para samaya, and
he who is engrossed in substance and attribute is sva samaya. For accomplishment of
kevala jiiana, Acarya Bhagavana has written this chapter of jiieya (object of knowing).
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Acarya Bhagavana says-‘Wake up! understand the essence of these words. Words do
not know that these meanings are filled in them. Auspicious attachment, which arises
with focus of words, also does not have the knowledge that ‘I am raga, and 1 will
make others attain dharma’. Modification does not have the strength to give rise to
another modification. So, removing focus from speech, auspicious attachment and
earlier modification, and by understanding the correct bhava, belief and focus on eternal
nature should be done. Incomplete modifications of jiiana, darsana, etc., in atma, shows
evidently, but atma is not only as much as the extent of current ability to know. Present
modification of arma does not arise from earlier modification. Modification comes from
Manasarovara (holy lake) of jiana, darsana within, which is completely filled to the
brim. An eight-year-old boy/girl can also do this and attain dharma. A child of eight
years also can attain kevala jiiana.

Focus of gjiiani is on non-self substances, nimitta and on an infinitesimal part. His
focus is on the outside. He puts all his strength into that, but he does not have faith that
modification comes from the eternal substance- attribute, hence he is impotent.

Complete pungent taste of lindipiper (piper longum) comes from its own self. One
percent, or even incomplete ninety—nine percent, does not come from the stone, but
in the belief of ignorant, this is not acceptable. True pure nature of arma is the root
of all knowledge, and ignorance of pure atmd, as mentioned above, is the root of all
ignorance.

The ignorant is unaware as to from where do state of sraddha, jiana,virya, etc., which
arises every day, comes from. He sees associations and nimitta. From the wave of water
which has gone, a new wave will not arise; similarly, from earlier modification, present
modification does not arise. jiiani sees the body of water, and that is jiana.

Meaning of mangala - marnga+la = mangala, manga = purity; la=bringing or brought,
makes one get, that is marngala. Or the other meaning is mam+gala = mangala;
mam=body, punya, one which removes arrogance of ksayopksama,+ galayati = removes
it. That is real mangala.

Siddha Bhagavana is present and asarirl (without physical body). He does not have
association of punya. No deva-guru-sastra are there, even physical body is not there.
Earlier modification has been destroyed, even then complete state of jaana-darsana-
virya keeps manifesting to Him. Modification arises from His own substance. From
mundane to siddha, base of modification is substance. But ajiiant jivas, who put all
their strength in non-self, do not get free from worldly substances. One whose strength
is stuck in managing non-self has been called an impotent.

A foolish person in the world is called a donkey. If he does not like it, then he must
remove his donkey-like mentality. Here Acdrya Bhagavina has said impotent. But he
has no hatred towards anyone; his underlying meaning is that one must not put his
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strength in the opposite direction. jiva, who gets stuck in non-self and in a small part,
may or may not be called impotent, but he will become impotent and go to nigoda.
Ignorant of the world may make fun of jiva who has belief of substance. Even then, he
will attain dharma and the state of siddha.

behada (extreme focus) of ekanta (singularity) rises in an ignorant. Here meaning of
behada (without an end)is the eternal nature which is filled with unending happiness and
joy, but he does not know this, or his contrary efforts are stuck on non-self and arnsa. He
attaches himself and sees himself as one, with one nimitta to another, one subha bhava to
another. In this way, his unchecked focus is on many nimittas.

dharma arises only with auspices of self substance. To believe that dharma will not
arise from nimitta, punya or earlier modification is anekanta. But it is ekanta drsti
(focus of singularity) to believe that it is beneficial if nimitta is present, dharma will
arise if punya is present, or that if earlier sanskara are present, then it will be beneficial.
Belief in mithyatva is thrown up from ekanta. Modification which turns to dharma by
having belief in the knower, meaning the dharmi, is called sahaja (natural). But it is
said that mithyatvabhava, which arises with belief in non-self and association, is thrown
up; because mithyatva does not arise from pure nature. It is not a modification of pure
nature. It is a modification which has arisen with focus of one samaya, on non-self.
There is no springing forth in substance. vastu (substance) is sahaja (natural/pure). So,
it is said that the focus of ekarta springs forth.

Kundakunda Acarya Bhagavana heard the manglika (supremely auspicious) divyadhvani
(om sound of Bhagavana) of Stmandhara Bhagavana (Tirthankara physically present
in Mahavideha) and wrote this Pravacansara. On this supremely auspicious new
morning of this new year, jiva who will understand the preachings written in it, and will
have belief of his own unrestricted jiigna, nature of happiness, will attain samyaktva
(experience of pure self) and on attaining higher equanimity, will manifest vitaragata
(passionless-ness) and kevala jiiana.

In gatha 93, it was said that substance is in the form of substance, and substance is a mass
of substance-attribute-modification. Its attributes of darsana, jiana, caritra, etc., are in
form of vistara (spread throughout, horizontally) and modify together; and modifications
are ayata visesa or vertical form. They occur one after another. From substance-attribute,
substance-modification, and attribute-modification arises. It is incorrect to say that if
nimitta or non-self substance is present then modification arises. Modification of dharma
or mithydtva, arises from substance-attribute and not from non-self.

Jjiva, who does not understand this, his focus goes on non-self substance, but due to
interest in non-self, interest of self does not arise.

Modification arises from its own substance-attribute. jiva who does not believe so, believes
in ownership of samana jatiya skandha (matter of the same kind) and asamana jatiya
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(not of the same kind) substance-modification, and manifests mithyatva. In the context to
self jiva, other atmas are also asamana jatiya substance. Ignorant has the delusion that if
sense of hearing is present, then sastra can be heard and then jriana will arise. This is the
root of all lack of knowing. Modification of kevala jiiana does not come from any of the
mati, sruta, avadhi or manah: paryaya jiiana, neither does it come from modification of
punya, nimitta like sahanana (body type), etc. But focus of ignorant is on associations.
Ignorant does not believe that bangle, ring, etc., jewellery of gold is not made by hand, by
hammer or from earlier shapes, but it comes from gold; this is the root of lack of knowing.

He, whose focus is on nimitta, does not look within. He gets attracted on seeing a
woman, happiness is due to senses, jiiana arises due to deva-guru, belief arises due
to guru, increase of knowledge is due to sastras, hatred is due to enemy, desire to kill
arises if there is a sword, if any jiva is unhappy, then thought of pity arises, if there is
an idol then auspicious thoughts arise. In this way, manifests contrary knowledge, and
gives prominence to associations.

If existing substance focuses on samanya sakti (general attributes), then modification
arises from it, and even if its auspice is not taken, it comes from that. Ignorant believes
that modification comes from non-self, but even modification of ignorant does not come
from non-self, it comes from the substance.

Jjiva, who does not believe in the unending nature and believes that work is done due
to nimitta, is dependent on nimitta through three kalas and three lokas. Therefore, it
has been said that his unending focus is jumping. He puts strength in non-self, and his
logic is also contrary. By insulting substance-attribute, new modifications of mithyatva
keep jumping up. Attachment arises due to association. Pure nature will manifest due to
associations. Ignorant manifests thoughts of ignorance, like other people laugh at him;
therefore, he too is laughing, if another criticizes, he is angry, and if someone is praising
him, then attachment arises, or attachment arose on seeing Bhagavana or jiana arises
due to words, and he applies all his effort in the being of non-self.

=

In the third part of gatha 93, the words “tehim puno pajjaya”, has a very deep principle
in it. Believing that support of all modifications is its own substance and attribute
brings immense peace; instead of this, ignorant j7va uses his unending virya(power) in an
opposing manner, with anantanubandhi raga dvesa, and by believing that modification
arises due to non-self. That is why he is not happy.

Believer of, ‘self is, because jiieya (knowable) is there’, and modifications are there
because senses are there, believes he is only a manusya. Ignorant believes that because
he is present, words should come, if he has the capability of jiiana, then nimitta of jrant
will have to come, jiiana has bloomed by listening to words, if money is there then one
can get free time for satsamagama (divine discourses of guru) if a shop is there, then
raga will arise.
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Question: Work is done in both nimitta and upadana in one samaya, so time creates
delusion. jiiana arises at the time that words are heard, isn’t it? Is that why ignorant
makes a mistake?

Answer: No. It is not true that they modify in one samaya, so he is making a mistake.
In one samaya, all six substances are modifying. svakala (self-time) of every substance
is in that substance. Self-time of upadana (substantial cause) cannot be the self-time of
nimitta (conventional cause).

Focus of ignorant is on associations, which is why he makes mistakes. If he leaves the
belief that because substance exists so self exists, then it creates the appropriate interest
that self is the complete sva-para prakasaka (illuminator of self, non-self) knower by
nature and all else is jiieyas (object of knowing) then he will have a resolution and
misbelief will be removed. On arising of true knowing of self, efficacy of illumination
of non-self, which is within, blooms. In that arises the knowledge of how attachment
and nimitta are.

This is the section of jiieya of Pravacansara. In this, the true knowledge of substance-
attribute and distorted or undistorted modification has been given.

Distortion does not occur due to non-self substance, but it occurs due to one’s own fault.
After having this knowledge, in Samayasara, in the subject of drsti (belief) it is said that
raga is not the eternal nature of self. caritra moha (delusion of conduct) is the work of
karma. But when is this? When correct knowing as told in Pravacansara is done, that
modification of jrigna does not arise from non-self nimitta, from auspicious attachment,
or from earlier modification, but rises from substance-attribute. When this is accepted,
then, complete comprehensive true knowledge that arma is a mass of substance-
attribute-modification arises, and after having pramana jiana, these kinds of thoughts
occur. In Samayasara, to keep thoughts on the topic of drsti (focus/belief), it has been
said that raga is not in the nature of self. Self is the one who has become at one with
substance. Diverseness of thoughts is not self. There is no multipleness of thoughts in
Jjhana, and nature of jiiana is not due to thoughts/ psychic activity. In this way, teachings
of both sastras should be joined and understood the way they are correctly.

Ignorant creates oneness and ownership in non-self and believes that as self had
attachment, so non-self substances had to come when hatred occurred, then enemy had
to come, if ability to know was there then Samayasara sastra had to come, rail tracks
came due to the train, when it is time for roti to be made, then pan and lady had to come,
if words are there then attachment arises, because one’s interest increased, so deva-guru
had to come, because lokaloka is there so jiiana is there, because modification of jiiana
occurs, so lokaloka is there, son was born so attachment of arranging for his life had to be
done, and in this way, he wastes all his energy on associations. He uses his knowledge of
associations, and throws up undiluted ekanta drsti, due to which he cheats himself.
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Jjaant asks are you a living jiva or not? If the self is, then raga and jiigna will arise. But
raga and jiiana is not present due to non-self. If it is believed that modification arises on
the base of one’s own substance-attribute, then raga will be incapacitated, self becomes
knower of rdga, and unblemished modification arises. Joy of sentience is unmoved, or
it is not that someday it will shake. Unblemished modification arising from the base of
self substance is atmavyavahara of self (the activity of arma).

Activity of body, mind, speech or of business trading is not atmavyavahara at all. But by
getting stuck in non-self, thoughts of compassion, charity and vyavahara ratnatraya, are
also not atmavyavahara. However, unblemished pure modification of samyag darsana-
Jjhana-caritra only is atmavyavahara, and that too is vyavahara. This is because niscaya
(absolute) is the generality of pure nature of jiiana. Manifestation of belief-knowledge
and conduct of atma is bound to arise in him who has pulled his virya (strength) from
non-self, turned it towards self and has interest of arma.

He who does not have belief in such a pure nature and has focus on associations
has moved away from atma vyavahara. This does not mean that an ignorant had
atmavyavahara earlier and then he fell from it. But falling from armavyavahara means
that atmavyavahara should arise on the basis/auspices of pure nature of self. But
ignorant does not take auspices of pure self, which is why it has not manifested. jiva
does vyavahara (conventionality/actions) of being a human.

jiva, who believes himself to be dependent and insults his pure nature of substance, is
insulting infinite Siddhas, Arahantas and all jiianis.

With auspices of pure nature of self, only joyousness of sentience should manifest.
Thoughts of vyavahara ratnatraya do not enter in the joyousness of sentience: to stress
on this, it has been said that it is vilasamatra (only joyousness).

With auspices of pure nature of self, samayak darsana-jiiana-caritra blooms. In that,
the nature of modification of samyag jiana is with sva-para prakasaka (illuminator
self and non-self), due to which it knows raga of non-self or vyavahara ratnatraya.
vyavahara ratnatraya is not atmavyavahara, but if it accepts such a nature of jiana,
which is only jiieya (object of knowing) of modification of jiiana, then atma vyavahara
manifests and moksa will arise. And if this is not accepted, then undissolved ekanta drsti
is any way arising since eternity, there is nothing new in it. Ignorant j7va has ownership
of non-self and focuses on associations or is extremely possessive of all aspects of
activities, nimittas and associations.

If due to punya, some worldly person of sixty years of age who is childless and has a
wealth of twenty lakhs (two million) has a handsome son, then with he will raise the
child with so much love and will speak endearing words that due to his son, his family
tree has survived. Saying so, he hugs the son to his chest, or if his son earns millions
and comes from abroad, then on meeting him, his father says that ‘you have made the
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family proud’. In this way the way he meets his son and loves him (this is merely an
example because there is no peace or joy of afma in a son or in money). Similarly, an
ignorant jiva claims ownership of all associations and nimitta, by saying that activity of
non-living, like activity of punya should be done or that association of deva-guru was
good for him, or that everything worked out fine because of punya karma, or dharma
occurred because of life of a human and if there is punya, then dharma can occur. With
this, he takes the auspices of nimitta and associations.

Here the word samasta (everything) has been used. It means that if lokaloka is there,
then ‘I’ exists, and if ‘I’ exists, then lokaloka is there. Despite self being separate from
infinite jiieyas, he believes that if nimitta is there, then it is good for self, that work
in non-self is done because he is present. Believing this, he mixes non-self and self,
and becomes possessive about it. This is his ignorance. Whoever has these thoughts of
mithyatva (erroneous belief) is a mithyadrsti.

Leaving the belief that jAiana and darsana are pure nature of atma, ignorant believes
that body and punya are his and they are his kartavya (duty). Body karma, etc., are
para jiieya (non-self knowable), and atma is svajiieya (self knowable). Self is meant
to be known as the form of self, and non-self is meant to be known as form of non-
self. Mass of substance-attribute and modification, be it perturbed or non-perturbed,
is svajiieya. When belief arises that perturbation in svajiieya is due to self, then self
becomes the knower of raga. Self atma is where growth of sentience is. On knowing
this, atmavyavahara is manifested. But ignorant jiva knows para jiieya, which is the
activity of body, mind, and speech, to be svajiieya, so atmavyavahara does not manifest.

Ignorant mixes the existence of all jieya in the form of sva jieya and does the
vyavahara (conventional activity)of a human, which brings transmigration of birth and
death in 84lakh life forms. Substance-attribute-modification of self are sva jieya, and
from substance-attribute of self, every samaya modification flows out chronologically.
Forgetting this, ignorant believes oneness in the activity of non-self and adopts these
activities as his own. If non-self substance is agreeable, then he does rdga, and if it is
disagreeable, then he does dvesa. Not believing that modification of self comes from
self, he believes that it comes from non-self, and by believing so, develops oneness with
infinite jiieyas, and he himself does not remain in the form of sva tattva (self substance).

Jjiva who believes samayaktva manifests from an idol is a mithyadrsti; because samyaktva
comes from the auspices of self substance. On knowing this the self true jiigna arises due to
efficacy of sva-para prakasaka. With knowing the self, para-the idol is known. It is explained
that before arising of samayakta, what kind of auspicious raga was present and at that time,
what kind of nimitta was present. But samyaktva did not arise due to the presence of nimitta.

Modification arises with focus on the knowing self. Then on arising of jiana of self,
the ability to know non-self blooms. As soon as upasama (settling down) ksayopsama
(destruction cum subsidence of karmas) or ksaya (annihilation) of karma occurs, it is
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known just the way it is. But it does not mean that because karma have become mild, so
samyaktva arose. It is understood that when knowledge of self arises for the first time,
only jiiani purusa will be present as nimitta, mere words or sastra cannot be nimitta.
Now what samaya has been explained.

bhagavana atma is not mixed with non-self substance, and it is well established in its
own substance-attribute and vikart (perturbed) or avikari (unperturbed) modification.
Here, opposing modification of sraddha is mithya darsana, opposing modification of
JAana is ajiiana, opposing modification of ananda is dukha, opposing modification of
svabhava is state of vikara. That which is steady in its vikari or avikari modifications,
and that has been called svabhava. Here, ‘svasya bhavanam svabhava - has been said. To
know the self nature, which is undivided from its own substance-attribute-modification
and separate from non-self substances, be it infinite siddhas, jivas of nigoda, karmas,
etc., is the root of all knowledge.

One who is capable of respecting such a pure nature of atma- substance which is a pinda
(mass) of attributes-modifications and its modifications flow from it’s own substance-
attribute, in other words, jiva who puts his effort only in pure nature, removes his
strength away from modification. He, who believes jiiana and rdga to be from non-
self, has focus of non-self. On deciding that raga arises due to self, focus moves away
from non-self and goes on the eternal nature and attributes of self. So, he becomes the
knower of raga. Modification of samyagdarsana is sure to manifest to him. In this way,
Jiva, who is interested in his own pure nature, steadies in his own pure self. His focus
of anekanta (confluence of pluralism) blooms easily, and he destroys his entire grip on
focus of ekanta (singularity).

It is said that in a state of ignorance, the view of ekarta rises, and here it is said that drsti
(focus)of anekanta has bloomed easily, because modification of pure nature of self is
natural. That is why it is said to be sahaja (natural).

atmd is in the form of atma, and is not in the form of other jivas or non-living substances.
raga or jiiana arises from self, but raga or jiiana does not arise from non-self substances.
From such examples, anekanta in relation to non-self should be understood.

Now in self substance, anekanta should be understood as follows:-

Substance is a mass of infinite attributes, but one attribute is not the complete substance.
Substance is a mass of infinite modifications, but substance is not only one modification.
One attribute is by its own nature, but one attribute is not a complete substance.

One attribute is in the form of its own nature, but not is not the form of another attribute.
jAana is in the form of jiana, but not in the form of darsana guna-it should be understood
this way for each and every attribute.
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One attribute is in the form of itself, but it is not only as much as the present modification.
One modification is in the form of itself, but it is not the complete substance.
One modification is in the form of itself, but is not the form of a complete attribute.

Present modification of one attribute is by its own nature, but it is not the form of earlier
modification of that attribute.

Present modification of one attribute is by its own nature, but it is not the form of future
modification of that attribute.

Substance-attribute-modifications are in one pradesa (space points), but they are
different due to difference in characteristics.

In this way, the sitksma (subtle) view of anekanta blooms in substance-attribute
modification. Substance-attribute-modification by nature is the complete substance, is
sva jiieya and is one, and due to their separate characteristic within, they are aneka
(not one/ many).

Substance and attribute are eternal, and modification is of only one samaya.
Characteristic of substance is to possess infinite attributes. The characteristic of every
attribute is different from each other. The way characteristic of jiana is to know,
characteristic of sukha is lack of perturbation, etc., and characteristic of modification
is utpdada-vyaya(origination-annihilation). Nature of generality is not present in the
whole ansa (part), and ansa (part)is not the complete nature. On attaining this true
view of anekanta, the view of ekanta goes away. In the state of ignorance, he used to
believe that raga arises due to non-self and jiiana arises due to non-self, but that was
mithya ekanta (erroneous singular view) in non-self. He believed himself to be only
as much as one modification, as much as ksayopsama or raga. That is ekanta in self
substance. With attaining the correct view of self, obstinacy of view of ekanta goes
away.

All obstinacies like, deva-guru-sastra are present then his modification of j7iiana arises,
state of non-self substances is due to his presence, or if samyaktva arises, then caritra
should arise, if auspicious thoughts are done then samyaktva will arise, leave. Focus
on anekanta arises because darsana-jiiana-caritra, all three, have their own distinctive
nature. It is the obstinacy of ekarita, to believe that as much one attribute has manifested,
another attribute also should manifest that much. Now this obstinacy goes away because
modification of caitra comes from caritra and does not come from darsana and jiiana.

Obstinacies of ekarita, that despite the blooming of knowledge of nine pirvas (sastras),
why did samyaktva not arise? One jiva attained ksayika samyaktva, then why did his
caritra not manifest? Another jiva had ksayopsama samyaktva, even then, how did
caritra manifest to him?-all these go away.
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A jiiant does not have obstinacies like, his vairagaya (passionless state) is because of
his mild kasaya (passions), and so he must be having true belief, or that if samayagdrsti
Jiva has modification of war, then his samyaktva will go away or that ksayika samyag
drsti has only a certain type of caritra.

He who has the view of ekarnta with non-self substances and believes his sva jiieya (self-
knowable) to be as much an ansa, has ekanta drsti; when all those view of ekanta are
destroyed, drsti of anekanta blooms, in his own substance-attribute-modification and in
relation to non-self.

Ownership and arrogance in gati (life form) of humans, devas, etc., and in their bodies,
the belief that they are of self and are because of self, has gone away from a jiiani.

The way a candle which is taken in different rooms is still the same. It does not
become like the room at all, and it does not do the work of non-self. In the same
way, atma enters different bodies but remains the same. It never becomes the form
of body and does not do the work of body- a jiiani knows this. Any other kind of
candle will blow out, will requires oil, etc., or if it falls, it will be extinguished. But
ratnadipa (light of a jewel) does not require any other substance, and it does not get
extinguished by wind, etc. Similarly, atma ratna (atma which is like a jewel) does
not require body, senses or other jiieyas for its light of jiiana. By knowing svajiieya,
para-jiieya gets known by itself.

Here it is said that obstinacy in gati, etc., goes away. That is being explained further.
The ability to become the form of human, etc., in one’s own modification is gati. gati
of body is absent in atma. gati is the modification of atma, in that gati nama karma
(karma which gives fruit of physical body) is merely a nimitta. gati of the body is para-
Jrieya, and to a jiiani, insistence in gati of body, or in gati nama karma, goes away. But
self is not as much as the part of niscaya gati (absolute life form), which is the ability
to be so in its own modification. The insistence of the result of gati has been given
up by j7iiani. Because parinama is modification, and modification is not the complete
substance. Despite being with gati and gati being with its own modification, self is not
just that much. Modification arises according to gati, but he is akhanda (undivided)
JAana svaripa (pure nature of jiiana). This is the view of anekanta.

There is a release of insistence of all non-self substances, impermanence, karma, body
auspicious attachments, and present modification like, having vajravrsabhanaraca
samhanana (adamantine body type) will give kevala jiiana, or if there is bondage of
tirthankara nama karma, then Tirthankara state will arise, or if auspicious dispositions
arise in the present then he will get benefit of deva-guru-sastra in the future, or if one has
ksayika samyaktva then he will attain kevala jiiana, or if other jiieyas are present then
jiana will arise. jiiani do not have such a view of ekarita that modification of mandira
occurred due to auspicious thoughts, or that with modification of marndira, auspicious
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dispositions will arise, and self will evolve. He believes his present substance-attribute
modification to be in the form of sva jieya. So, by accepting substance-attribute-
modification as independent, he accepts anekanta in all these three; hence his drsti
(belief) is true.

Leaving the belief in existence of svajrieya and believing para-jiieya to be self, believing
self to be non-self, is the view of ekanta. This view of such ekanta has gone away
from jaani jivas. On experiencing pure self atrma, jiani jiva adopt atma vyavahara
(activity of arma), which is the non-perturbed sentient, with pure joy. Belief in deva-
guru-sastra is tremulous/unsteady/wavering, whereas joy of sentience is unmoving.
Pleasure and joy which has manifested remains manifested. At no point does it shake.
Jjiani has manifested such a vyavahara of atma. This svasamaya (self-substance) is
tattva (essence)of atma.

atma vyavahara in the form of samyag darsana-jiiana-caritra is manifested to jiva
who takes auspices of his own svajiieya. Here in Pravacansara, samyaktva has been
explained from the pre-dominance of jiigna and modification of caritra, which is
svajneya, has been highlighted. svajiieya has been described as a mass of substance-
attribute and distorted or undistorted modifications, which is the complete substance.
However, in Samayasara, from the predominance of belief view point, it has been said
that pure modification, which arises with focus on pure nature, is jiva, and all else, like
modifications of vikalpa, etc., are ajiva (non-living). The intent of both these statement
made in separate styles is the same, difference is in the way it is presented.

Jjiva who takes auspices of svajiieya, does not take support of any manusya vyavahara.
His false belief that raga, etc., occur due to non-self substance, has gone. He does not
believe that because right belief manifested, attachment-aversion will go, and because
attachment-aversion will go, so kevala jiiana will manifest; it has been explained in this
way in Pravacansara; whereas in Samayasara it is said that, a samyag drsti does not
have bandha, their enjoyment is the cause of nirjara (shedding of karmas). It is said
from the prominence of view of belief that a samyag drsti destroys all eight karmas, but
here it is not said so, as it is from the view of the prominence of jiiana.

It is said in Samayasara that pure nature is a vastu (substance), and impure dispositions
are avastu (non-substance). In Pravacansara, it is said that substance-attribute, be it
blemished or unblemished modification, are all svajenya, and other atmas and non-self
substances are para-jiieyas.

It is not that because true belief occurred so true conduct manifested, or because
attachments were mild so true conduct manifested or samyag darsana occurred or
attachments reduced so a state of dispassionate-ness arose, or if auspicious dispositions
are done, then samyaktva arises. In this way, each and every modification has been
shown as independent; current modification does not occur from nimitta or previous
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modification. ‘tehim puno pajjaya’ meaning modification of that time, be it vikari or
avikart, is on the base of its own substance-attribute, but it does not occur because of
nimitta or previous modification.

Jjiva who takes auspices of such a bhagavana atmda, which is the unmixed substance
-attribute-modification, manifests samyaktva; that jiva does not have thoughts of oneness
with non-self substance or with just a part; due to this his raga-dvesa has stopped, and
he does not take support of supreme passiveness. It means he takes auspices of his
own pure nature, then rdga-dvesa do not manifest. Hence, dispassionate passiveness
is manifested, so it is said that he takes support of supreme dispassionate passiveness.

Modification of every attribute is on the base of atma, which is a guni (with attributes).
jiani knows that he who has lesser auspices of his svajrieya has raga. And if he were
to take complete auspices, then he will become vitaraga (passionless). With auspice
of self, he manifests purusartha (true effort) to become vitaraga (passionless). In
other words, jriani does not take auspices of modification. Not believing that because
samyagdarsana arose so caritra must manifest, or samyaktva has occurred so the state
of siddha must arise, or caritra has manifested so kevala jiiana should occur, and not
taking auspices of modification, he takes auspices of his own svabhava which is the
form of a mass of substance-attribute-modification. jiigni knows that as he does not
have complete auspices of svabhava, vitaragata and kevala jiiana has not manifested.

References have been given in sastras to explain that earlier modification of vitaragata
is the cause of kevala jiiana. vitardgatd is pure modification of caritra guna, which
arises in the twelfth gunasthana (stage of evolution). Therefore, it is not possible that
kevala jiiana can arise from it. Modification of kevala jiiana arises from the attribute of
JjAdana, and the base of jiana guna is atmda, but it does not arise from earlier modification
or modification of any other attributes. jiva with rdga can never attain kevala jiiana, but
it arises only to a vitaragi. In this way, to distinguish from ragi, it has been said that
vitaragata is the cause for kevala jiana.

pure. With increase in auspices of substance, purity increases.

In sastras, it has been said that bhoga (worldly pleasures) of a samyag drsti is the reason
for nirjara (shedding of karmas). This means that no jiva can actively enjoy carnal
pleasures of non-self substance, focus of a jianis is not on bhoga. They do not believe
that shedding of karma can occur due to attachment or that because samyagtva has arisen,
so slowly vitaragata will arise. Without any confusion, they take auspices of bhagavana
atmd which is unwaveringly and well entrenched in substance-attribute-modification. Due
to nature of their jiiana, which is sva-para prakasaka, they know their jiana, which is sva
and para meaning attachment, nimitta, etc., just the way it is. They remain knower of
attachment. They have partial auspices of their own pure nature, which is why they have
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correct knowledge of the presence of attachment. With deeper auspices of nature of self,
they move further away from association of all non-self substances. No one can physically
move away from non-self substances. If they try to move away non-self substance, then
mithyatva will rise. Due to weakness, thoughts do arise to jiianis, but they take auspices
of their pure self. Hence, it is said that they have left association of all non-self substance,
which are outer substances and thoughts.

In this way, by having auspices of the mass of substance-attribute-modification of self
substance, jiva in reality would be svasamaya, meaning vitaragi modifications arises in
him. That is why vitaragi modification is the essence of arma.

In this section of jiieya tattva independence of each and every modification has been
explained. jiiani have weakness of one samaya because they have lesser auspices of
their svajiieya. There is no other reason besides this. It is not that because there is
udaya (arising) of karma, so jiva is in sansara. If there is a state of dependency in
modification, like if samyaktva has arisen, then gradually kevala jiiana will arise, or
that kevala jiiana will arise, then sequentially jiva will become siddha, then there is
no purity. Every vynjana and artha paryaya is from the base of its own substance.
Weakness and progress of modification is on the base of its own substance.

In this way transformation of each and every modification is independent. In other
religions, there is no reference to these concepts. They suppress the senses, become
sky-clad, and may have vairagya (detachment) also, but if this is not understood, then
dharma cannot occur. Those of other religious sects have grhita mithyatva (acquired
falsity). Such subtle concepts are not anywhere except in Jains. Other sects say that on
attaining samyaktva, kevala jiiadna has manifested, but that is untrue.

There are infinite substances, one substance has infinite attributes. They have their pure
or blemished modifications, and they all are jiieya. Because one attribute manifests does
not mean that other attributes also should manifest. The shape of arma is due to its own
self, but it is not due to the shape of body. In this way, by deciding on independence
of every modification and by taking auspices of substance-attribute of self, mithyatva
does not arise, and attachment-aversion also does not arise. Further, by taking complete
auspices of pure self, state of siddha manifests.

Ignorant jiva say the opposite in the name of vitardga and sastra. But nature of pure
substance does not change due to this, and vitaragi (passionless one) does not say what
ignorants say.

He who takes auspices of activity of humans, his transmigration does not end. jiiant
takes auspices of svajrieya, so his transmigration does not arise.

In sastras of karananuyoga (scriptures on cause-and-effect relationship), it is said that
vikara arises in jiva due to the arising of karmas.
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In Samayasara, it is said that jiani is not the doer of attachment. Attachment is
modification of pudgala (non-living).

In Pravacansara, it is said that attachment arises due to one’s own weakness.

So do these three types exist? The crux of all three statements is the same. It has been
said -

‘eka hoya trana kala ma paramartha no pantha’-Atmasiddhi sastra.

In karananuyog, it is proved that karma is also one substance. In Samayasara, attachment
is not a part of the eternal pure nature of self. Therefore, from the view of belief/focus,
attachment has been called ajiva. In Pravacansara, it is said that attachment does not
arise due to non-self, but when one gets stuck in non-self, by himself, then attachment
arises. In this way, modification of attachment has been explained in the form of jrieya.

The way a businessman posts separate entries of all accounts of debit and credit in
a ledger, in the same way, different aspects of all sastras should be understood and
integrated. ajiiani jiva, after reading these two gathas, claims that modifications are his
own, and if someone calls him a paryaya miidha, then that person would be a vedanti.
In this way, he brings out meanings which are opposite to those in the sastras; he who
believes that modification arises due to non-self and that he is equal to modification, or
he is as much as an infinitesimal part is said to be paryaya miidha.

pravacana on bhavartha of gatha 94

All beliefs like, self is human, it is the body, it is as much as the part which is equal to
modification of a human, or activity of body is done by self, or he is grooming his son,
or if he is there, then society is protected, or he has ownership of embracing-renouncing
of spouse-child, wealth, etc., or if siddha is there then rdga of his bhakti (reverential
singing) will be there, or if Bhagavana is present then divyadhvani must emanate, etc.,
is vyavahara of human. Such jiva believe non-self knowables to be his own, which is
the modification of mithyatva. To believe that self is only the unmoving sentient joy or
pure blemish free modification is the modification of @rma, is the vyvahara of jiva.

jiva, who is steeped in the state of being a human, accepts only a part, believes arising of
modification to be due to non-self. Whereas modification of self flows from substance.
He who does not accept this, believes that all jivas from nigoda to siddha and all
parmanus, to be his own.

Nature of self is to know all jiieyas without distinction. Forgetting this, he believes
some jriieya to be beneficial and protects them, and some to be non-beneficial and
dislikes them. He divides jiieyas into two parts and has attachment-aversion along with
mithyatva, believing in only an infinitesimal part and believing in that which illuminates
only non-self. One who believes and accepts only his infinitesimal part accepts only an
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infinitesimal of other substances as well. Due to this, he sees only current modifications
of other substances. One who is miidha (perplexed) in one ansa is perplexed for both
self and non-self.

Jjiva, who believes himself to be the complete aris7 (beholder of all infinitesimal parts), is
the knower of both self and non-self. He who believes himself to be separate even from
the manifested Kevali Bhagavana becomes Bhagavana. He who takes auspices of such
a bhagavana (pure nature of self), has the view of anekanta. Hence, he does not take
auspices in vyavahara of manusya (humans).

Self is not there because of non-self, and non-self is not there because of self. Self
knows self and non-self, by way of his own j7iana, but non-self is not known because it
is there. This is anekanta.

jnani does not take auspices of such vyavahara of humans that jiiana arises from nimitta
or when jiiana is meant to arise, then nimitta will have to be present, or if one attribute-
modification manifests then other attributes must also manifest, but they take auspices of
vyavahara of atma. It means that he takes auspices of his own substance. They take auspices
of their ansi (the whole), that is why they do not become ragi-dvesi. Those jivas who do not
correlate with para dravya and join only with pure self dravya, attain dharma.

On perceiving svajiieya along with bheda jiiana, state of caritra manifests. This is why
there is no arising of attachment-aversion in a jiiagni. They remain supremely detached.
In the state of ajiana (ignorance), focus was on the current state of modification of
non-self, like body, idol, etc., and other such substances. That relationship has gone. He
keeps a relationship only with his pure self, and that is why he is svasamaya.

In these two gathas of the section on jieya, pillars of a palace have been piled. On
that, with focus on peace, the palace of kevala jiiana will be made. Or mumuksu(those
who desire liberation), who will understand the truth in these two gathas, will surely
manifest samyag darsana.

* Kk
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Meaning: That which is endowed with utpada-vyaya-dhrauvya (origination-annihilation-
permanence) without leaving its nature and is with gunas (attributes) as well as paryayas
(modifications) is called dravya (substance).

tika: Here (in this universe), that which is perceived with the trinity of utpada-vyaya-
dhrauvya (origination-annihilation-permanence) and with the duality of guna-paryaya
(attribute-modification), without creating any distinction in the svabhdava (intrinsic
nature) is dravya (substance). In that (in these six words — svabhava(intrinsic nature),
origination (origination),vyaya (annihilation), dhrauvya (permanence), guna (attribute),
paryaya (modification) ) the nature of dravya is astitva samanyaripa anvaya (constancy
in the form of existence of generality). This astitva (existence) will be specified in two
ways: 1. svariipa astitva - existence of intrinsic nature. 2. sadrsya astitva - existence of
common nature.
1. origination means to originate, to manifest, to emerge, evolving of newer modification.
2. vyaya means disappearing, annihilation, destruction, of former modification.
3. dhrauvya means constancy, stability, continuance, permanence
4. guna(s) being vistara (area wise) visesa (particularity) being samanya-visesatmaka
(with generality and particularity), are of two types-
In that astitva (existence), nastitva (non-existence), ekatva (oneness), anyatva (otherness),
dravyatva (substantiality), paryayatva (to be a modification), sarvagatva(all pervasive),
asarvagatva (not all pervasive), sapradesatva (with spatial points) apradesatva(without
spatial points), miirtatva (concrete) amiirtatva (abstract) sakriyatva (active), akriyatva (inert),
cetanatva (sentience), acetanatva (non-sentient), kartrtva (doership) akartrtva (non-doer),
bhoktrtva (user), abhoktrtva (non-user), agurulaghutva (each substance remains as self and
does not become non-self), etc., are samanya guna (general attributes), and avagahahetutva
(nimitta in giving space) gatinimittata (nimitta in motion) sthitikaranatva (nimitta in lack of
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motion), vartanayatanatva (to modify) ripadimattva (to have physical attributes), cetanatva
(sentience) are visesa guna (particular attributes). paryaya (modifications) are ayatavisesa
(lengthwise particularity). They are of four types, as described in the verse 93.

dravya (substance), though being with origination(origination), etc., or with
guna-parydya (attribute-modification), and having differentiation of laksya (that which
is to be defined) and laksana (characteristic/that which defines) there is no real difference
because substance is so by its own nature — like a garment.

Like the garment, which has attained a soiled state, on being washed, originates in a
clean, spotless state (in a blemish free form, in as much as the blemish free state), is
defined by utpdda (origination). But it does not have distinction of nature with this utpada
(origination), as by its own nature it is so (or it modifies as the form of origination);

Similarly, any substance which has attained the earlier state, which being in the presence
of appropriate outer instruments, modifies as numerous states — they, being accomplished
by nature in the form of efficacy of the inner instrument of svaripakarta (self which is
doer of self), and svaripakarana (self which is instrument of self), originating as the
later state is characterised by utpada (origination). But it does not have difference of
nature with this utpada(origination), as it is its own nature to be so.

And as the same upper garment, originating as blemish free state and annihilation of
the soiled state is characterised by this vyaya (annihilation), it does not have distinction
of nature from this vyaya (annihilation) as it is so by its own nature. Similarly, the
same substance originating as the later state and with annihilation of the former state is
characterised by this vyaya (annihilation), but it does not have distinction of nature by
this vyaya (annihilation), this is its own nature.

At the same time, the same upper garment, originating as blemish free state and with
annihilation of the soiled state, and remaining constant by its stable state of being a garment
(cloth) is characterised with this dhrauvya (constancy). But it does not have distinction
from that constancy, and it is so by its own nature. So, the same substance, originating
as later state, with annihilation of former state and remaining constant by its permanent
state of being a substance, is characterised by this constancy/permanence. It does not have
distinction of nature from that permanence, as it is so by its own nature.

And as the same garment is defined by vistarasvariapavisesa (area-wise specific attributes)
(whiteness, etc.), it does not have distinction from these attributes; it is so by nature. So,
the same substance is also characterised by gunas in the form of vistarasvaripavisesa
(area-wise specific attributes). but it does not have difference of form from these attributes,
as it is so by nature.

As the same garment is characterised by the threads, which are in the form of
ayatavisesasvaripa (lengthwise particularities) paryayavarti (modifying one after
another) (modifying as paryaya, occupying the same space as paryaya) threads.
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But it does not have distinction from those threads, as it is so by its own nature. So,
the same substance is also defined by ayata-visesa-svaripa-paryayas (length-wise
particularities existing in its modifications), but it does not have distinction with those
paryayas(modification), as it is so by its own nature.

pravacana on gatha 95

Here, Acaryadeva explains how dtma, pudgala (physical matter) and other dravyas (substances)
are identified. Without knowing this, distinction between sva jiieya (self-knowable) and
parajiieya (non-self knowable) cannot be made. Every arma, rajakana (physical matter), and
other four dravyas are recognised through their own characteristics.

There are six dravyas (substances) in this universe. Without leaving their characteristic
of astitva (to exist), they are characterised by the trilogy of utpdda (origination),
vyaya (annihilation), dhruva (constant) and also with a pair in the form of guna-
paryayas(attribute-modifications)

Here, the sentence-‘aparityakttasvabhavena’-has a profound meaning. astitva (existence
of self) never mixes with non-self, and that which exists does not come from non-self.
‘aparityakttasvabhavena’ means that which is the pure nature; without leaving that,
without mixing into non-self, without taking anything from non-self, without leaving
any part of self, without leaving itself from self, without breaking the pure nature into
pieces, ... all these meanings are brought out of this sentence.

Origination of every samaya (smallest unit of time), dhruva (constant) of every samaya
and vyaya (annihilation) of every samaya is connected to the attribute of existence of
self and is not related to any other substance.

svabhava (pure nature), which is explained in gatha 93-94, is not the svabhava referred
to in this gatha. With the upasanhara (epilogue) of gatha 94, that subject was completed
there. Now, in gatha 95, the subject has been presented differently. In gatha 94, the mass
of dravya-guna-paryaya (substance-attribute-modification), which had been called the
nature of arma, that nature has not been referred to here. Here, satta guna (attribute of
existence)has been called the pure nature of afma. Origination-annihilation-permanence
is not separate from the state of existence. In this gatha, it will be said that guna and
paryaya are also not separate from astitva (existence).

Due to state of walking originating in the body, it is known that body exists, but it is
not known that it is with azma. Similarly, through its own permanence and annihilation,
a substance is characterised. A student gains knowledge, without leaving his nature of
being. This attribute of juana is atma. But atma of teacher is not characterised by this;
in this way, substance is characterised by its own modification. Here, two characteristics
have been given, to recognise a substance.
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1) utpada-vyaya-dhruva and 2) guna and paryaya.

guna (attribute) is included in dhurva (permanence), and utpada -vyaya (origination-
annihilation) is included in paryaya (modification). But for detailed elaboration
and clarity, both characteristics have been explained separately. svabhava (nature),
utpada (origination), vyaya (annihilation), dhrauvya (permanence), guna (attribute)
and paryaya (modification). These six words have been explained in detail.

1. svabhava of dravya (nature of substance) - astitva samanya riipa anvaya (sameness
in form of general existence) or is...is...is.... pure nature of dravya is inherently as
one. (anvaya means sadrsya (sameness)ekripa (of one kind)).

a) svaripa astitva (existence by pure nature)— Existence of own nature of every substance
is svariipa astitva. Every atmd exists by its own nature of caitanya (sentience). Other
atmas exist by their own nature of sentience. Numerous paramanus (smallest unit
of matter) exist by their own attribute of colour, etc. In this way, every arma and
paramanu, etc., are separate by their own individual nature of existence.

b) sadrsya astitva (sameness of existence) - All substances, from the view of
existence, are with sadrsya astitva ...is.. is. meaning from the view of existence,
Jiva, pudgala and all other four dravyas are equal.

2. utpada- meaning of utpada is to originate/manifest. Without leaving its nature of
astitva samanya ripa (form of general existence), manifestation of state of utpada
(origination) takes place. With this, the substance is characterised.

Body of a jiva moves while living, and on its death, the body does not move. Then
manifestation of the state of not moving characterises the substance of body, but it does
not characterise atrma. The question that because atma was there, so body moved, and if
atma is not there, then it does not move, does not arise.

One samaya mango is green, and the second samaya it becomes yellow, then
manifestation of the state of yellowness, characterises substance - the mango. But it
does not characterise other associated things like grass or jiva. On seeing the idol of
Bhagavana, auspicious thoughts arose. In that, without leaving the general nature of
being of self, auspicious thoughts have arisen, and that characterises the substance, jiva,
but does not characterise the idol.

3. vyaya- vyaya means to annihilate, to be destroyed.

Annihilation of the state is without the destruction of its existence or it is the nature of
generality. With this characteristic of vyaya, the substance is characterised.

What is the reason for destruction of the green state of mango? Non-self substance is
not its reason because annihilation occurs while keeping its relationship with its nature
of existence; in other words, substance is not completely destroyed. Annihilation of the

5 50 R



gatha 95

green state of mango characterises the substance mango, but it does not characterise
nimitta or association.

In one samaya, in one paramanu, more than two attributes become snigdha(sticky),
and in the second samaya, that is destroyed, and infinite attributes become sticky. In
Jjiva, in one samaya subha bhava (auspicious thought) is destroyed or asubha bhava
(inauspicious thought) is destroyed, then that destruction characterises that jiva. But it
does not characterise/denote nimitta-deva-guru or family. By understanding this, the
question that - one pudgala in one samaya is snigdha, and in the second samaya, it is
ruska (dry)how is that? Or why is there the peculiarity that one jiva does a lot of subha
bhava in one samaya and does asubha bhava in the second? This question does not arise
because destruction is the characteristic of substance.

4. dhrauvya: To stay/ to be permanent-without leaving the nature of generality of
existence, to remain in the form of dhruva (unchanging). By way of attribute of this
dhruva (permanent), substance is characterised. This nature of being permanent is
not due to other substances. paramanu is characterised by the nature of permanence
of paramanu, but atma is not characterised by that. Similarly, arma staying in the
state of dhruva (permanence) characterises atrma but does not characterise the body.

This is elaborated upon - visesa (special/specific) gunas are all together. The way jiana
darsana, etc., of jiva, and gunas of sweetness, etc., in sugar, are non-sequentially and
all together. All gunas are present in one samaya, not before or after. Similarly, despite
paryaya being in a sequence, it arises krambadha in a regulated way, one after another,
without breaking its sequence just, like a chain. Those substances are characterised by
each of these attribute-modification. In this, the state of jAata-drsta (knower-seer) is
proved. Whether it is said to be niyamita (krambadha) sequential or samyaka niyata
(correct constant/true) or call it dharma, they all are one and the same.

5. guna- There are two types of guna (attributes) — samanya (general) and visesa
(particular/specific). From this, samanya guna (general attribute) is being explained
below-

1) astitva- Without leaving its nature of astitva (existence), dravya (substance) is
characterised by the astitva guna (attribute of existence). This attribute is present in
all six substances.

In other sastras(scriptures), it is said that arma is characterised by cetand (sentience), and
pudgala (physical matter) is characterised by ripitva (tangible attribute of matter). Here,
it has been said that substance is characterised by every attribute and every modification.
So apeksa (view point) should be understood appropriately.

2. nastitva - Without leaving its nature, every substance is characterised by nastitva
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guna. This attribute is present in all six substances. Every substance is with the
absence of non-self. Other substances, without leaving the nature of astitva, are
known by their nastitva guna. Non-self is known by the ndastitva (non-existence)
guna of non-self, and self is known by nastitva guna of self.

ekatva - Without leaving its astitva guna, every substance is characterised by its
ekatva guna (attribute of oneness). This attribute is present in all six substances.
This sakti (efficacy)is explained in 47saktis written in Samaysara. Every substance
is ekatva svarapa (in the form of oneness) with its substance-attribute-modification.

All attributes mentioned here are parinama svaripa(nature to modify), they are not

just dharma. Attributes can be dharma, but dharma(characteristics) cannot be attribute.
Here, all attributes which are with modification have been explained.

4.

anyatva- Without forsaking its existential nature, every substance is characterised by
anyatva guna. This guna also is present in all six substances. This afma is eternally
separate from other atmas and is also eternally separate from other substances.
These substances are recognised by anyatva.

In attributes, it should be understood that all dharmas are taken in pairs like; astitva is

taken with ndstitva, ekatva is taken with anyatva.

5.

dravyatva - Without forsaking its existential nature, every substance is characterised
by dravyatva guna (attribute of change). This guna is present in all six substances.
Due to dravyatva guna, all substances are dravita (constantly fluid/changing).

paryayatva - Without leaving its own nature to exist, every substance is characterised
by paryayatva guna. This guna is in all six substances. Due to paryayatva guna, every
substance modifies. In dravyayatva, the idea is to be dravita (be fluid/changing) in
general, and parydyatva, it is specific - to be dravita (be changing) with focus on
paryaya.

sarvagatatva- Without leaving its nature of existence, every substance, jiva dravya,
dharma dravya, adharma dravya, akasa dravya are characterised by sarvagatatva
guna. Meaning of sarvagatatva guna is to be widely pervasive by way of space. The
above four substances have a large ksetra (area). Here, attributes have been said to
be samanya (common), but that does not mean that they have to be present in all six
substances. If they are present in many but not all six, still they are called samanya.
It should be understood so.

asarvagatva - Without leaving its own nature to exist, every paramanu and kalanu are
characterised by asarvagatatva guna. Meaning of asarvagatatva guna is to pervade in
the smallest possible area. kala and paramanu are characterised by their spread in the
smallest area, and pervading in a large area characterises jiva, dharma, adharma, akasa.

sapradesatva - Without leaving its own nature of existence, jiva, dharma, adharma,
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akasa are characterised by sapradesatva guna. jiva, dharma and adharma are
asankhya pradesi (covering innumerable space points) and dkasa is ananta pradesi
(with infinite space points).

10. apradesatva - Without leaving its own nature of existence kala and paramanu are
characterised by apradesatva guna because kala and paramanu are of one pradesa
(one space point only).

In this way, substance by the name of kala is proven. Many jivas do not believe in kala
dravya, because kalapu is characterised by apradesatva and asarvagatatva guna. But
that is incorrect.

11. martatva - Without leaving its own nature of existence, infinite pudgala dravyas are
characterised by mirtatva guna. mirtatva or ripitva= that which is with sparsa
(touch) rasa (taste) gandha (smell) varna (colour). From the view of type, pudgala
substance is one, but from the view of numbers, it is infinite, and as all of them have
mirtatva guna, from that point of view, it is said to be a samanya guna,

12. amirtatva - Without leaving their nature of existence, jiva, dharma, adharma,
akasa and kala are characterised by amiirtatva guna (attribute of being abstract).
amiirtatva or aripitva (without physical form of some kind). Except for pudgala,
Jiva, etc., all other five substances do not have characteristics of touch, taste, smell,
or colour.

atma is separate from body. atma and jada (non-sentient) are recognised by way of
their respective attributes. If belief of self is done along with recognising arma and
Jjada, then inner experience of self will manifest. Whatever vastu (substance) exits, it
is never destroyed. Without leaving its nature of existence, substance is characterised
by origination-annihilation-permanence and its attribute-modification. It should be
understood to be so in all attributes.

13.sarkriyatva - With this guna, jiva and pudgala substances are characterised.
sakriyatva means to have ksetrantara - to move from one place to another. arma is
characterised by its own sakriyatva guna, and pudgala is characterised by its own
sakriyatva guna. Body does not move because of atma, and atma does not move
because of body. Book moves, then it is seen moving due to its own sakriyatva guna,
but it is not seen to be moving by hand, and hand is known by its own sakriyatva
guna.

Question: Is it not seen that one has pushed the other?

Answer: Every substance moves from one place to another due to its own self. In one
body of nigoda, there are infinite jivas, they all move together at one time. Every atma
moves due to his own sakriya guna but not because others are moving. Every jiva is
distinguished by its respective sakriyatva guna.
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14. akriyatva - With this guna, dharma, adharma, akasa, and kala are characterised.
akriyatva means to be steady. From anadi (with no beginning), all these four substances
are exactly where they are and will be there till ananta (with no end). Each of these
substances is characterised separately by way of its own akriyatva guna.

15. cetanatva - Every atma is characterised by this guna, as it is present in every jiva.
So, in this context, it has been called samanya (general). cetanatva means the
ability of jiana darsana is present only in jiva and are not present in non-living
substance. cetanatva of every jiva is separate. They are recognised by way of their
own cetanatva guna, but one jiva cannot be recognised by the cetanatva guna of
other jivas. By cetanatva guna of the disciple, the disciple is recognised, but guru is
not recognised, and by cetanatva guna of the guru, guru is recognised.

16. acetanatva-With this guna, jada (non-sentient) substance is characterised. This
guna is present in pudgala, dharma, adharma, akasa and kala. acetanatva means
absence of jiiana - to be non-sentient. Scriptures, idols, body, senses, all are acetana.
There is no jiana in them.

17. kartrttva - All six substances are characterised by this attribute. No substance is
the doer of any other substance. Every substance is complete in itself by itself. If
there are no substances, then everything will become zero/non-existent, but nature
of substance is not such. Saying that substance exists means that no other substance
can be its doer. jiva and pudgala or pudgala and pudgala do not join together and do
any work. Every substance does work in itself due to its kartrttva guna.

18. akartrttva guna- All six substances are characterised by it. Every guna is
recognised by the fact that it does not do anything of non-self substance? arma is
recognised by this guna, which does not do any work of the body. The one who is
compassionate is not recognised because he saved another jiva from dying, but he
is recognised by guna that does not do anything in other jiva. atma is recognised
by such an akartrttva guna, which is unable to do anything of the body. jiva is
recognised because he is not the doer of non-self, but he is not recognised as
being the doer of non-self. jiva is recognised by being the doer of self but is not
recognised by being akarta of sva — such is anekanta(confluence of pluralism).

19. bhoktrtva - All six substances are characterised by this guna. Every substance has the
attribute to experience its own prayaya (modification). It is said that jiva has eaten
roti (Indian bread) or has enjoyed/experienced wealth. But this is untrue because
roti and jada substances are recognised by their own bhoktrtva guna. jiva is not
recognised by that, and a jiva is not recognised by vikari (delusional) modifications
experienced by an ignorant.

wln this gatha, the undivided substance is explained by making distinctions. utpada-
vyaya (origination annihilation) are modifications, and substance is characterised by

5 54 R



gatha 95

them. dhruva (permanence) is a guna (attribute), and substance is characterised by
it.

In this way, by way of six attributes — astitvasvabhava, utpada vyaya, dhrauvya, guna,
and paryaya- every substance is characterised.

In other sastras, atma has been shown by way of attribute of sentience or by the twelve
sub-division of upyoga (psychic activity). Here in this gatha, atma has been explained
through the above six characteristics. ‘aprityaktasvabhavena’ means without dividing
your own nature of astitva/existence (without breaking or dividing), with all above
characteristics, every substance is proved.

Jjhana is that which knows all jiieya (knowables). With these modifications and attributes,

a substance exists and other substances exist because of attribute and modification of
that substance. Without mixing one into another, jiigna knows infinite jieyas and knows
everything separately.

Question: If one tries to know so much, then will there not be a heap of vikalpa (psychic
activity)?

Answer: Listen! As nature of jiiana has not been understood, so this doubt arises.
Modification of one samaya of jiiana has the ability to know infinite substances and
their infinite attributes, along with their modifications, in one samaya.

In upsanhara (epilogue) of the chapter of jiiana, it was said that, with focus on prasama
(peace), for manifestation of kevala jiiana, chapter on jiieya will be told. If all this is
known with focus on destruction of raga, then raga will not increase. In fact, it will
keep reducing, vitaragata will arise, and jiiana will increase.

20. abhogatrtva — All six substances are characterised by this guna. Not even one
substance can experience another substance. jiva is recognised by attribute, which
cannot experience ladoo(Indian sweet), etc., eatables.

21.agurulaghu - Without leaving its nature of existence, all six substances are
characterised by agurulaghutva guna. Every substance is identified by this attribute,
due to which it does not modify as another substance. arma is identified by the
attribute, due to which it does not modify into the form of a body.

In this way, samanya gunas have been described. Now visesa (special/particular) gunas

are described: -

It is to be understood that this speciality/particularity is present in every guna without

forsaking its astitva guna (attribute of existence).

1. avagahanahetutva-With this guna, akasadravya is characterised. asadharana
avagahana guna, or that which gives avagahana (place to stay) to everything,
all together. Such an attribute is present only in @kasa and not in any other
substance.
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. gati nimittata - With this guna, dharma dravya is characterised. dharma dravya is

nimitta in the movement of substances which move, which are jivas and pudgalas.

sthitikaranatva - With this guna, adharma dravya is characterised. adharma dravya
is nimitta for stopping movement, of substances which stop by themselves while
moving, which are jivas and pudgalas.

vartnayatanatva - With this guna, kalanu are characterised. As it is present during
the modification of other substance, kala dravya is characterised by this. Many jivas
believe kala to be merely a metaphorical dravya, but this, however, is untrue.

ripadimatva - pudgala dravya is characterised by touch, taste, smell, and colour,
-e.g., wood, stone, etc., But jiva is not recognised by colour, etc.

cetanatva - With this guna, jiva dravya is characterised, and with sentience of every
substance, every sentient is characterised separately.

In this way, substances are recognised by samanya and visesa gunas.

7.

1
2
3
4

paryaya - ayata visesa or vertically modifying state which occurs one after another.
According to tika of gatha 93, these are of four types-

samanajatiya dravyaparydaya
asamanajatiya dravyaparayaya
svabhava gunaparyaya

vibhava gunaparayaya

With each of these paryaya, that particular substance is characterised.

1.

samanajatiya dravyaparyaya - Saying that two or more than two paramanus are
identical proves that they are not merged. paramanus are known from the viewpoint
of being identical, but they are not known as one, or they do not merge. So, with this
paryaya, it is perceived that every paramanu is a separate substance.

asamanjatiya dravyaparyaya — By saying this, it is characterised that arma and body
are not the same or that they are separate.

. svabhava gunaparyaya — By its own respective paryaya of agurulaghutva guna, every

substance is known.

vibhava gunaparyaya - atma is characterised by matijiana, etc., and with the
modification of black, white, etc., vibhava (impure) modification of pudgala is
characterised. jiva is recognised by raga. It is stated here that raga is laksana
(characteristic), and jiva is laksya (objective). jiva is recognised by its vyarjana
paryaya (modification of attribute of shape), and with the vyanjana paryaya of
pudgala, pudgala is recognised.

Every substance is laksya (objective), and origination-annihilation-permanence is

laksana (characteristics). Every substance is laksya, and attribute-modification is
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laksana. All substances have a relationship with their own nature of existence.

With the distinction that jada is recognised by the activity of jada, and atmad is recognised
by the desire to do bhakti, jiiana of raga (attachment) arises. If desire of Ainsa (violence)
arises, then self must think about, whose desire is Airisa? vibhava paryaya (unnatural
modification) of Ainisa arises on the base of his own substance-attribute but not because
non-self hates him or gets angry at him. With this knowing, he understands substance-
attribute, which reduces the intensity of thoughts of violence and separates svajiieya
(knowing the self as knowable) from parajiieya (non-self knowable). His substance and
attribute are pure, and when this jiigna arises, then he is no more the owner of raga but
becomes knower of raga. This is how dharma arises.

If raga arises, then whose is raga? Of jiva.

Jiva is of what kind? It is eternal, pure

gunas are of what kind? They are eternally pure.

In this way, by affirming jiiana of svajiieya, jiana (knowing of arma) increases and
modification of raga is destroyed.

The way when cloth which is in the state of being with dirt is washed, then the state of cleanliness
arises, and it is recognised by that state of origination. Cloth is decided upon by its state of

cleanliness, but from that, cleanliness, soap, washing stone, washing stick or hand cannot be
decided upon. Without leaving its nature of astitva (existence), cloth has become clean.

Question: Without washing and just by being around, how will cloth become clean?

Answer: Every cloth is clean due to its own self, because nature of cloth is not separate
from arising of cleanliness. Cloth has modified by itself into the clean state.

Like this example, substance which has attained the earlier state, such a substance also
modifies into numerous states, with the presence of appropriate outer instruments. New
states of every substance are due to its own self, and substance modifies accordingly.
Then, at that time, presence of only that type of appropriate nimitta occurs.

When numerous types of states arise, then presence of appropriate nimitta is there. When
auspicious thought of study of adhyatma sastras occurs, then Samayasara, etc., adhyatma
sastras (spiritual scriptures) are appropriate nimitta. But sastras of kathanuyoga (religious
moral stories) like Padmapurana, etc., will not be nimitta at that time.

It has been said that whatever originates, with that origination, that substance is
characterised. Substance is to be proved here by origination of one samaya, annihilation
of one samaya and permanence of one samaya. Here, substance is not being proved
by vikara (perturbation) or annihilation or eternal permanence, since infinity. But in
fact, each and every present paryaya is proved to be independent, and substance is
recognized/identified by it.
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In Tattvartha Sitra, jiva has been identified by the modification of upyoga (psychic
activity). In dravyanuyoga, jiva is characterised by upyoga, which is present eternally
and which it is at one with. In Pravacanasara, astitva bhava, along with modification
of origination-annihilation-permanence, as well as attribute-modification, all six laksana
(characteristic), are shown as separate, and in every characteristic jiva is characterised.
Therefore wherever, whatever has been said, that should be understood exactly that way.

Substance which has attained the earlier state and has proximity to the presence of outer
instruments/requisites, manifests in many ways in different kinds of states. It occurs by
that inner means, which is with the ability of pure nature in the form of karta (doer) and
karana (instrument).

Destroying the earlier manifested state, every substance attains new modifications every
samaya. How is that so?

Inner realisation being in the form of karta, in the present samaya, and with the efficacy
(ability) of self’s karana, new states are manifested. This is the undivided nature of
every atma. As its nature is to be separate from para, he does not get stuck due to any
raga, nimitta, etc. This is an eternal principle; there may be appropriate nimitta, but that
too has changed its earlier manifestation and arises anew due to the ability of its own
nature, its own karta and karana and that state being inseparable from its own substance
(it not being separate), it imparts knowledge of that substance. But it does not show any
correlation of doing anything on any other substance. This nature of anekanta is present
in every substance.

paramanu changed from the state of red to green, or the change of in the state of location/
place, etc., or another state has occurred, this has arisen due to the ability of independent
nature of self karta and self karana. Here, the discussion is not about the eternal, but it is
about the present independent modification of one samaya. paryaya, which by nature is
utpdda, shows its own substance, but it does not show any relationship with someone else.

In the entire substance, infinite attributes and modifications in all its pure and impure
states, through all three kalas, are included.

In every substance and in its infinite attributes, earlier state changes, and new state arises
due to its own ability of self. In that, the form of self karta and self karana is connected
to the undivided and is eternally separate from all other substances. This is the nature of
every substance. So, the ability of dravya, ksetra, kala, bhava (substance, space, time,
modification) of any other substance is not present in its efficacy. No substance has the
capacity to hold another substance, to know or make known the origination-annihilation
of another substance. But, every ansa (infinitesimal part), in the form of origination, by
itself, shows anst (whole), which is the base of ansa. In other words, it shows itself to be
inseparable from self substance and separate from non-self substance-such is anekanta.
This keeps alive the independence of every substance.
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First, the reference was to the one who sees only paryaya, who is a paryaya miidha.
Now, here, undivided form of substance-attribute-modification of all substances and
their independence in the form of karta-karana, has been explained. ansa of attachments
also proves the independent existence of sentient substance, because eternal anst dravya
is recognised by the present part.

Through the state of raga, etc., or jiiana, etc., atma is known, but it is not known that it
makes a difference in anyone. Relation of present paryaya is with the eternal substance-
attribute, and it shows separation or distinction from non-self. With such a focus on
anekanta, foolishness of belief in paryaya goes away, and oneness arises in one’s own
pure independent nature. With the power of this, blemish free state which is free of
attachment, arises. It has not been said that on seeing attachments, associations come
into focus. However, here, it is said that jiva has modified the earlier part of attachment,
and the next (new)state has arisen. With focus on independent substance, of karta-
karana (doer-instrument) is not seen with any relation to non-self substance.

Through astitva or origination - annihilation - permanence, attribute - modification,
substance is known, but no relation is seen with non-self. As soon as attachment is
known (the thought comes), the question arises that from where has this attachment
come? Then, it is said that attachment has arisen by opposing vitaragata (passionless
state). That part, which arises new at all times, is going to keep changing. But that which
is not changing by is the eternal substance atma. This can be known.

Seeing is by atma. Base of jiiana, which sees, is atma. Keeping that as primary, on
knowing jiieyas, with focus on prasama (peace), every substance is characterised by its
own attribute-modification, and this is known.

Present rising modification of substance is not separate from the nature of self; such is
the nature of substance.

Due to the current ability of substance, whatever state of origination occurs is not due
to nimitta or due to the earlier paryaya, but is due to the independent ability of ahetuka
(without any reason) nature of self.

anekanta is the path of Jina and the seed of kevala jiiana.

1. Arising of current modification is due to the absence of earlier modification.
It cannot be due to the presence of current modification. This is the nature of
asti-nasti (existence/non-existence) anekanta.

2. Modification does not occur due to any nimitta. In fact, it arises due to self-
such is the nature of asti-ndasti anekanta.

3. Origination-annihilation of substance is inseparable from its pure nature, it
is not separate - this is anekarnta.
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4. The part which is origination shows its own attribute as well as substance but
does not show any other substance.

vitaraga (passionless) cannot be manifested by nimitta of attachment, beneficial karma,
deva, etc., or body, etc., It is not the case that because they are there, so atma is there.
Knowing that jiigna is on the basis of arma and with focus on complete vitaragata,
by knowing self and non-self jiieyas through attribute-modification that substance is
known. As there is no arising of attachment in this, only the unblemished state arises. In
this way, teachings here are with primary focus on jiiana.

Modification changes independently every samaya. By knowing this, nimitta-naimitika
relationship cannot be understood. This is because, it is with the absence of nimitta and
earlier paryaya, and constant origination of new modification occurs due to the efficacy
of the nature of its karta, which in turn shows the substance. In this, there is no question
of subjugation to another. At that samaya, there is no place for the thought that first a
modification was there, but in the second samaya, why did another kind of modification
arise? Because it is so by nature. To believe that it is not dependent on another is samyaktva.

Question: Finger of a living human being moves, but why not of a corpse?

Answer: Modification of every samaya is independent, it is so by nature. Some may say
that substance has the ability/efficacy, but work that is done is according to the nimitta
present. But this is a false belief. This is because annihilation of the earlier state and
generation of new state, are related to the efficacy of their own karta-karana; such is
Jrieya, and to know this is the nature of jiiana.

Question: nimitta is not present then will we need to wait for it?

Answer: The inherent ability of that samaya is the karta-karana (inner instrument) of that
samaya, and in the next samaya, there is a new inner instrument. nimitta is modifying
due to its own reason, due to its own inner instrument. If work is done, then it is said to
be nimitta. All exist due to their own self. That is why no one has to wait for another.
Constantly, every samaya, sequentially, regularly, modifying, present state, shows the
substance through the nature of its karta-karana, and such is the nature of substance,
which cannot be of any other kind. This is the eternal principle.

On knowing any part, be it attachment, etc., and by focusing on self, the complete substance
is known, then he will be called the knower of jiieya, and if attachment is very low, but if
focus is only on modification, then he is looking at associations; that is why he believes
that associations bring benefits or losses. So, he experiences only intense attachment.

From the current part, the complete substance is known. This jiiana knows self and non-self.
Every samaya, there is a new inner sadhana (instrument), and earlier modification is
not the instrument; It is not that the inner instrument of karta-karana of kevalajiiana
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which has arisen at the present samaya, is due to kevalajiiana of earlier samaya. In
fact, at every samaya, a new karta-karana is the instrument. In this way, when ksayika
samyaktva (pure irrevocable belief) arose, it is not due to the earlier modification but it
is due to the efficacy of the inner karta-karana of that samaya. This shows the abheda
(undivided)connection with substance, but it is not dependent. It is not subjugated even
to the earlier modification. It is undivided with self and not separate; such is its nature.

ksayika bhava (disposition which appears with complete annihilation of destructive
karmas) arose, and that will stay without an end due to itself, this is called sthiila (gross)
rjusitranaya (without any association with past or future modifications, that knowing
which makes only the preset modification its subject). To say that it will stay every
samaya due to inner karta-karana (doer-instrument) form of efficacy, is called sitksma
(subtle) rjusitranaya (without any association with past or future modifications, that
knowing which makes only the preset modification its subject).

Every atma and paramanu on being known by its own nature of instrument of karta-
karana, is characterised by origination of a new state. That is why there is no distinction
of nature from them. Origination of current modification shows the substance, that this
modification is of this substance.

Question: What is the reason or who is characterised by samyag darsana (right belief)
which manifests in atma?

Answer: arma is recognised by its undevided state of modification as it. karta-karana
becomes the inner instrument modification of that samaya. The principle says it has not
modified because there was some nimitta or karma was of low efficacy, or teachings of
guru were present, auspicious attachment was there, or earlier modification was there. That
is not the reason for inner instrument to arise. And it is so in no other way - that is anekanta.

Relation-auspices of modification of samyagdarsana is only with atma. purusartha is
the focus of current modification on the substance. But doing outer activities or having
auspicious thoughts, is not purusartha (true effort).

Origination of state of purity shows satta (existence)of atma. But relationship with non-
self is not so that because deva-guru-sastra were present, so state of purity arose. Present
state of modification of every samaya arises due to the independent efficacy of that
samaya, but it does not arise due to any other and neither does it arise due to the faculty
or presence of earlier modification.

It is not so that because ksayika samyagdarsana (pure irrevocable belief) was present
or sukla dhyana (pure concentration) was present, so kevala jiaana manifested. With
this annihilated modification, substance is characterised, but it does not characterise the
present modification. Modification of kevalajiiana is due to the ability of efficacy of that
samaya, but not due to the earlier or later samaya and not due to nimitta either. Such is
the nature of substance. Till such a pure nature is not focussed upon, dharma cannot arise.
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Question: Is it so that because vitaraga caritra was followed for millions of years, so
kevalajiiana arose in innumerable years?

Answer: No. In fact, modification of kevalajiiana arises due to the ability of inner
efficacy of nature of karta-karana (doer-instrument) of present modification, and that
shows the jiva substance. If its reason is said to be substance or attribute, then they were
present from the beginning, so why did modification not manifest till now? Hence, that
modification manifested by the independent inner efficacy of karta-karana. 1t is true
that modification shows its own substance-attribute. But it is not so that the modification
has arisen from it.

Existence of the present modification is independent, and in that, even the earlier
modification is not its cause. It is said to be the cause, metaphorically only. Efficacy of
modification, which is active in the present modification, was not present in the earlier
one. So momentary upadana (substantial cause) shows efficacy of the independent
present modification of that samaya. This is niscaya (absolute truth), and to say that its
relationship is with substance is vyavahara (empirical truth).

Modification of caritra (conduct) does not arise due to modification of samyaktva. The
stick does not move with the support of fingers but moves due to its present efficacy, and
this shows its own substance.

New modification has not arisen due to annihilation of earlier modification. This state
shows the substance. Knowing of annihilation is not the reason for origination. It imparts
the knowing of the substance in which the part of knowing of annihilation is undivided
from it. Substance modifies in the form of origination-annihilation. But here, it is said that
every modification with its constantly changing state, every samaya is independent.

The second modification of kevala jiiana or state of siddha which manifests, does not
manifest or stay because of the modification of kevalajiiana or state of siddha of the first
samaya. It will stay because of the inner instrument of that samaya, which is the ability
karta-karana. On understanding this, focus will go on self-substance, and equanimity
will arise along with infinite effort of sraddha (belief) and jiiana (knowledge).

If substance is focussed upon, along with current effort then its relationship is with the
self substance, and it is not with earlier or later modifications or with any nimitta or
any kala. So, if independent sat (existence) is accepted and he feels an acceptance from
within, then peace will come. ‘varte antara sodha jo’. Modification, which modifies
within, shows the substance, and not any other. This kind of independence exists in
every jiva and ajiva.

Now annihilation is explained — Pure state originates and impure state is destroyed
in a cloth, and that is characterised by annihilation, but its nature is not separate from
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annihilation. In fact, by nature, it is such. In this way, the part which is annihilation
shows the complete substance and not any other.

For e.g., samyagdarsana (true belief of self) arising due to its own modification
along with destruction of mithyatva shows the substance jiva. It is shown that
absence of mithyatva, rdga, etc., also are modifications of substance. Here in
Pravacanasara, itis explained from the view of jiana. That is why be it unblemished
or be it impure origination-annihilation, it is said to be in svajieya (self knowable).
In Samayasara, as it is said from the view of belief. raga, etc., and thoughts as
per ksayopsama, etc., are seen as parajiieya (non-self knowable). Destruction of
the state of karma of darsana moha(karma which is nimitta in delusion in belief)
shows it to be pudgala (matter) substance. But it does not show that jiva attains
samyaktva due to that.

Question: It does have avinabhavi sambandha (necessarily connected relationship),
is it not?

Answer: When samyagdarsana is manifests, then (absence of darsana moha is said to
be the reason), (from the view of upcara (metaphorically)). But here, in the independence
of the present modification of a substance, earlier modification is also not the cause,
then where is the possibility of a relation with non-self? In reality, present modification
does have a relation with substance, but that too is vyavahara (empirical truth). Without
understanding such sitksma (subtle) concept with complete clarity, greatness of sat,
(existence), does not arise and respect for asat (falsities) does not go.

Question: Did kevala jiiana not arise with destruction of four ghati karmas?

Answer: No, because destruction of four ghati karmas show pudgala substance but
does not show jiva and kevalajiiana. They show the jiva.

Question: Till all karmas are not completely destroyed, why does complete purity not
arise in atma?

Answer: The present ability of modification of karma of that samaya does not show
the efficacy of earlier modification. They merely show the substance, but do not show
any other relationship. State of jiva at that samaya shows the relation with substance
jiva by way of the nature of independent efficacy of karta-karana, but not with any
other. This acceptance of independence of modification of every samaya only shows the
independence of the present modification, which by nature is saf (existing). Annihilation
does not show origination but shows only the substance.

Destruction of attachment from arma does not show destruction of jada karma,
and destruction of mithya sraddha (erroneous belief) does not show destruction of
the mithyatva karma. In fact, through efficacy of that samaya, it shows relation of
modification to its own substance through origination-annihilation.
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Here from the primary view of jiana, all modifications of substance are shown.
Discarding of mithyatva attachment, etc., is also self parydya and is sva jieya (self
knowable). By saying that substance modifies this way - ansa-ansi (part-whole) are not
separate, but it is separate from non-self. This is brought into focus by the substance. In
Samayasara, it is said that the discarding of attachment is also only in name. jiva does
not have the ability to become into the form of attachment. This statement, is primarily
from the view of darsana (belief), Therefore, wherever whatever is said, should be
understood in the appropriate way. It is valuable to understand the nature of substance
with the help of sharpness of j7iana.

Modification with ksayopsama (annihilation cum subsidence of karmas) does not arise
from udaya bhava (arising psychic activity) or subhardaga (auspicious attachments)
or vyavahara (empirical truth) and ksayika bhava (disposition which appears with
complete annihilation of destructive karmas), and does not arise from ksayopsama
bhava(modification of annihilation cum subsidence of karmas).

From modification of one samaya of modification of ksayika, modification of second
samaya does not arise. It arises due to the efficacy of the new modification of that
samaya. This shows its relationship with jiva substance. Annihilation of modification
of ksayopsama does not show origination of modification of ksayika, but it shows the
substance.

To say that kevalajiiana has come from sukla dhyana (purest concentration) is a
statement from the view of vyavahara(empirical). Substance is such that from the view
of niscaya(absolute), kevalajiiana has arisen due to the efficacy of that samaya. It has
come exactly this way in jiiana, and the same has come in the words of jiiani. Origination-
annihilation occurs in modification of every samaya due to the independent ability of the
inner nature of its karta-karana, and that highlights its substance. He who believes this,
will have oneness with substance, and he will attain samyagdarsana.

Cutting of vegetables shows annihilation of its paramanu, but it does not highlight
the knife. In this way, change of desire in jiva highlights the jiva substance — but
origination-annihilation does not have the ability to show the relation with another. In
this way, even though there is a oneness and independence of substance-modification,
forgetting this and believing that self has done for someone or got done something,
there’s improvement or deterioration due to someone, has broadened or become bulky,
etc., all such beliefs are a misconception. Whatever type of desire whoever did that
shows the relation of oneness with his substance. But something was done outside or
has been done, that vikalpa (thought activity) does not show anything else. Without
undivided existence, karta-karma (doer-effect/work done)cannot exist. Who does
the work of propagating religion outside, who does the work of medicines, hospitals,
schools, etc.? Change in situation of the modification of substance shows its relation
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with substance and not with any other because there is no distinction of nature between
origination-annihilation and substance, and it is separate from non-self. Independent
origination-annihilation, which arise in modification of every samaya, shows its
substance but not any other. In this way, by turning the focus on substance, vitaragi
sraddha (passionless belief) arises.

To believe that modification of ksayika samyaktva manifests the modification of caritra,
is mithya ekantavada (erroneous belief in singularity); this is because it arises from
substance-attribute, but this paryaya cannot arise from another attribute or earlier
modification or from nimitta or attachments. It arises from the independent efficacy
of that samaya. If this nature of anekanta is known, then vitaragi sraddha and jiana
arises. Later that jiva modifying into the form of vitaraga (passionless) caritra (pure
conduct) attains modification of siddha. In this way, from that modification, substance
is characterised, or it is recognised.

When jiva goes from one place to another - modifies from one gati (life) to another,
then that modification shows the jiva substance but does not highlight dharmdstikaya
(ether matter, nimitta in movement). When samyagjiiana, which knows self, arises, then
it has the ability to know non-self, but by knowing astronomy or geography, jiana does
not arise. jiiana and happiness, etc., arise on the base of arma. It is not that because
of presence of mimitta or attachment earlier modification the present, jiana, sukha,
etc., manifests. Proclamation that-this kind of jrieya is independent every samaya, and
knowing it is the reason for samyagjiiana and samyagdarsana.

Every substance exists with such a state of dravyatva, staying permanent is characterised
by dhrauvya (unchanging state). In every atma, paramanu, etc., substance, new
modification manifests due to the present efficacy of its own form of karta-karana
(doer-instrument). Substance is known, because it is identical to it, but it is not known
because of the belief that it has even a little relation with any other substance. This is
an eternal principle.

Focus of ajiiant (ignorant) goes on association-dissociation of outer activities, or it goes
on karma. He believes that because food did not arrive, so attachment went away, clothes,
money, etc., have left, so attachment went away. But this is an erroneous belief. Occurrence
of non-self in this way does not reduces attachments. Whichever state has been destroyed,
that state shows its own substance, but does not show the existence of any other.

Modification in which attachment is reducing shows the jiva substance. If aragi (without
attachment) arma is focussed upon, only then, attachment reduces in reality. But to
believe non-self to be the cause of presence or absence of attachment is delusion.

To believe that non-self substance did not come in the stomach, so jiva had modification
of upavasa (fasting), is the same as seeing modification of one substance through
another substance, which is with its own modification. An agjiiani believes that if he
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were to leave home and go away into the forest, there will be peace. But no atma leaves
substance-attribute-modification of the self and goes out. One with the focus on benefit
or loss due to associations has forgotten the independent self substance and sees only
the non-self.

Arising of a clean state of the cloth and annihilation of the dirty state shows the cloth.
But if cloth is forgotten and the washerman is seen, then that is the view of association
of the ignorant. samayika is not done with the body. If modification is to be seen, then
the knowing of the permanent knower-seer, one who is constantly existing modifier,
should be done. There is not a trace of attachment in it. The one who is the reducer of
attachment is completely without attachment. As much equanimity that arises with the
belief of complete jianananda (knowing-joy), that much is samayika and there is no
manifestation of attachment there.

At every samaya, every substance exists due to its own nature, and it does not exist due
to support of any other substance. Book exists due to the support of its own self and
does not exist due to the book stand. Because dhruvatva (attribute of permanence) of
the book shows the book and does not show any other substance. Similarly, dhruvatva
of atma is not due to the body but is due to its own self. Matter particles stay due to
dhurvatva of matter particles, but basis of no association is required for them to exist.

The world sees associations, but samyoga (association)is not the nature of substance.
Every substance by nature is aparityakta (non-abandoned). Therefore, without leaving its
own nature, it retains the state of dhruvatva and exists. Nature of cloth to remain as cloth
and it is not separate from the cloth. dhruvatva is the essence of cloth. Similarly, atma,
paramanu, etc., substances, all manifest constantly into a new state every samaya, attain
the state of annihilation of the previous state, and by permanence which is the state of
dravyatva, it remains dhrouvya (indestructible). They are known by their own existence.
But they are not known separate from them; they are so by nature. By this, it is decided
that every substance, in the smallest unit of time, is known by its own efficacy of nature
of origination-annihilation-permanence. Modification, which occurs, does so by its own
state of existence but not by non-self. The dependency that substance which exists by
self, may have to survive with the support of another at any point does not ever arise.
Non-self substances do not change due to desires. “I can do something for non-self.” he,
who has this kind of arrogance, cannot see his pure nature, which is only the knower.

Origination-annihilation-permanence of a@tma is not due to any other cause because this
pure nature constantly identifies jiva substance. No other has any right on it. Changes
in activity of body show rajakanas (smallest matter unit) of the body, but they do not
show attributes-faults of jiva, and it does not show what jiva has done. Furthermore,
cloth is identified by its own vistara visesa (horizontally spread attributes) attributes
because there is no separation of cloth from its attribute-this is so by its nature. Diseases
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like paralysis, etc., may happen in the body; one cannot walk or talk, or disease cannot
be cured; so, if body is of atma, then this should remain under the control of atma, but
this is not so. In this way, body is recognised by its own attributes.

People want to see attributes and faults through associations, which is a delusion. The
way, from five bodies seen in a mirror, if any one body is believed to be his own, then
that is delusion. Similarly, by activity of body, if activity of @rma is identified, then he is
unaware of the independent nature of substance. In association of the body with arma,
atma should be identified by attributes of arma.

Owner of the jada paramanu (smallest unit of physical matter) is jada substance. No
one has any right over it. Every substance works independently, within the limitation
of its own self. The concept that one substance does not have the support of any other
substance should be understood and firmly believed in. The belief that if associations
leave or if external associations are renounced, then pure nature of substance can be
understood is untrue. Perception of seeing tangible association changes, and substance
stays permanent, enternally. This thought should be internalised and thought on, deeply,
then experience that every subtance is independent will arise. jiiani knows that non-self
modifies due to its own self. But mithyadrsti believes that if he leaves non-self substances,
then dharma will arise. This way, he believes in dependency, and that is sorrow.

From every substance, every samaya modification arises. This is the substance which is
recognised by vistara visesa guna (horizontally spread particular attributes).

To believe that because he had thoughts of organising for others, so everything remained
organised, otherwise it would have become disorganised, or for practising renunciation,
if he goes into isolation, then it will be good, is delusion; because association of the
universe will stay through all three time phases.

Question: If this is so, then why do munirdja leave non-self substances?

Answer: atma can neither take nor leave non-self substances because that which is
separate from existence of self is left out, anyway.

Question: Then how will attachment be reduced?

Answer: To say that attachment is destroyed is from the view of nasti (absence).
Thinking of removing attachments creates new desires. In the seamless jiianananda
(knowing and joy) existence of pure nature, there is no attachment. In this way, by
staying in the form of j7idta (knower), he remains equanimous, then the extent to which
attachment does not arise, that much is tydga (renunciation), which has no relationship

with associations.

If jiigna would arise by hearing, everyone who hears should have equal jiana but that
is not seen to happen. Everyone understands by themselves according to their own
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ability. Whatever is understood, the same is alleged on nimitta. vikara (perturbed) or
avikara (unperturbed) forms arise due to itself, but they do not arise due to favourable
or unfavourable association. Therefore, substance is recognized by whatever bhavas
(modification) which arises, and it cannot be recognised by anything else.

Every atma and every rajakana (smallest unit of matter) are recognised only by their
own present state and their eternal attributes. State of modification of every substance,
which is flowing constantly, arises at that time on its own basis. But to believe that it has
arisen due to support of some other is a great delusion.

By seeing water flow in the river, does not create a burden, and neither is there a feeling
of attachment towards it; but if a full pot is put on the head, then burden is felt; similarly,
substances in the universe, modify according to their own efficacies, and they show
existence of the substance. In knowing this, there is no sorrow. But, he who instils
doer-ship in it, does not believe non-self substance to be jiieya (object of knowing/
knowable); instead, he believes that he has done-got done, so much and carries the
burden of attachment, but if he were to think about the nature of substance, then this
attachment would reduce. If he realises that the self’s permanence exists, then he will
not feel the burden of others; if he were to turn his interest towards the eternal self, then
reduction of distortions will occur, interest in distortions will move away, and happiness
will be experienced in the eternal nature.

Every substance is recognised by its own attributes. When a body has disease, it is not
atma, but the non-living paramanus which are recognised.

The way the same cloth is recognised by sequential vertical threads, which occur one after
another, and their nature is not separate from the cloth. Similarly, arma and paramanu,
etc., are recognised by flow of origination-annihilation of the ayata (vertical) visesa
(particular/specific) modification. But they are not recognised by any other associations.

In nyayasastra, by way of indirect proof, they explain assumptions through nimitta. Fire
is recognised through smoke; if this is there, then that will happen. By way of song, a
singer can be recognised. Similarly, here, the main one who establishes independence
of substance is the Omniscient Lord, and by Him, this assumption has been established.
But first, the nature directly experienced by self, with the auspices of self, has to be
ascertained, after that, vyavahara of logical analysis or test and knowing of non-self is
said to be correct. Without knowing the knower of self, knowing of everything else is
an illusion of comprehensive true knowledge.

* %k
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As per succession, astitva (existence) is of two types: svariipa astitva and sadrsya
astitva. In that here svaripa astitva has been explained -

GSTEg I IWIGeETYaite Il &l

sabbhavo hi sahavo gunehini sagapajjaehini cittehini|

davvassa savvakalani uppadavvayadhuvattehini || 96 ||

Meaning: At all times, astitva (existence) of a substance is with attributes and its own
various kinds of modifications. It is with utpada (origination), vyaya (annihilation), and
dhrauvya (permanence). This is the intrinsic nature of a substance.

tika: astitva (existence) is really the nature of dravya (substance). That astitva
(existence) is independent of all other sadhana (instrument), it has no beginning or end,
and is causeless, always one, always modifying in a uniform occurrence, being different
from impure disposition/alien nature, being with attribute and substance, despite, there
existing manifoldness in them, not having distinction of pradesas (infinitesimal units of
space/spatial units), it maintains oneness with the substance, so why should it not be the
nature of dravya? (it definitely is).

The way that astifva(existence), in relation to each and every substance, ends
individually, in that way, it does not end individually in relation to dravya, guna and
paryaya (substance-attribute-modification) because they are established mutually (or as
dravya, guna and paryaya (substance-attribute-modification) being established mutually
by one another. If one does not exist then the other two also cannot be established their
astitva (existence)is one only; just like gold.

As in gold, those qualities and modifications which are not seen apart from gold in
respect of dravya-ksetra-kala-bhava(substance-space-time-modification) are found
associated with the process of holding the characteristic nature of yellow, etc., attributes
and ring, etc., modifications, as its karta (doer), karana (instrument), adhikarana
(base), which originate from existence of gold- such yellowness, etc., attributes and
ring, etc., modifications being the existence of gold are the characteristic nature of
gold itself. So, that which is not seen apart from dravya-ksetra-kala-bhava of dravya
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(substance) is found associated with the process of holding characteristic of attributes
and modifications as its doer karta (doer), karana (instrument), and adhikarana (base),
which originated from the existence of substance - such attributes and modifications
being the existence of substance is characteristic nature of substance itself. The
yellowness, etc., and earrings, etc., which is not seen separate by dravya-ksetra-kala-
bhava of gold, is the existence of gold, because the form of existence of yellowness
etc., and earrings etc., is assumed by gold, it is with the existence of gold that existence
of yellowness, etc., and earrings, etc., is established/proved. If gold would not be there,
then yellowness, etc., and earrings, etc., would also not be there. Similarly, attributes
and modifications which are not seen as separate from dravya by dravya-ksetra-kala-
bhava is the existence of dravya itself because as dravya assumes the forms of attributes
and modification, it is with the existence of dravya that attributes and modifications are
established/proved. Such an existence is the nature of dravya.

And, as in gold, that (gold)which is not seen apart from yellowness, etc., attributes and
ring, etc., modifications in respect to dravya-ksetra-kala-bhava is found with process of
holding characteristic nature of gold as its karta (doer), karana (instrument), adhikarana
(base), which is originated by yellowness, etc., attributes and ring, etc., modifications.
Existence, which is the main instrument of gold, occurs/is produced by it, is its nature;

This existence of gold which is not seen separate from yellowness, etc., and earrings, etc.,
that yellowness, etc., and earrings, etc., itself is its existence. Because, as yellowness, etc.,
and earrings, etc., assume the nature of gold, it is with the existence of yellowness, etc., and
earrings, etc., that gold is established, proved. If yellowness, etc., and earrings, etc., were not
there, neither would gold be. Similarly, the existence of dravya, which is not seen as separate
from guna-parydya (attribute-modification), is the existence of guna-parydya itself. Because
as nature of dravya is assumed by guna-paryaya, it is with the existence of guna-paryaya,
that dravya is established/proved. If guna-paryaya would not be there, then dravya would
also not be there. Such an existence is the nature of dravya).

(The way it has been explained that the existence of dravya and guna-parydya is one,
with the example of gold, in the same way, with the example of gold, it will be proved
that wutpada-vyaya-dhrauvya(origination-annihilation-permanence and existence of
dravya is also one).

The way, that which is not seen as separate by dravya-ksetra-kala-bhava of gold, in
the form of karta (doer), karana (instrument), adhikarana (base), assuming the nature
of utpdda (origination) of earrings, etc., vyaya (annihilation) of armlet, etc., dhrauvya
(permanence) of yellowness, etc., and which is established/proved by the existence of
gold which is occurring as utpada (origination) of earrings, etc., vyaya (annihilation) of
armlet, etc., dhrauvya (permanence) of yellowness, etc., by which gold exists, that is the
nature of gold. Similarly, that which is not seen as separate by dravya by dravya-ksetra-
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kala-bhava, in the form of kartd (doer), karana (instrument), adhikarana(base), assuming
the nature of utpdda-vyaya-dhrauvya(origination-annihilation-permanence) and whose
existence is established/proved, by the occurring dravya — that utpada-vyaya-dhrauvya
by which dravya exists, is its nature. (Existence of utpada-vyaya-dhrauvya, which is not
seen to be separate from dravya by dravya-ksetra-kala-bhava, that existence is of dravya
itself; because as dravya assumes the existence of utpdada-vyayo-dhrauvyo (origination-
annihilation-permanence), it is the existence by dravya that numerous utpada-vyaya-
dhrauvya (originations-annihilations-permanence) are established/proved. If dravya were
not there, then utpada-vyaya-dhrauvya (origination-annihilation-permanence) would also
not be there. Such an existence is the nature of dravya).

Or, utpada of earrings, etc., vyaya of armlet, etc., and dhrauvya of yellowness, etc.,
which is not seen to be separate by dravya-ksetra-kala-bhava, that which assumes the
form of gold by way of karta (doer), karana (instrument), adhikarana (base), and that
which is established/proved by the occurrence of utpada of earrings, etc., vyaya of
armlet etc., and dhrauvya of yellowness, etc., - such a gold whose existence being the
main instrument by which is it proved/established, is its nature. Similarly, that which
is not seen as separate by dravya-ksetra-kala-bhava assumes the nature of dravya by
karta, karana, adhikarana, which is established/proved by the occurring of utpada-
vyaya-dhrauvya-such existence which is the main instrument by which dravya is
established/proved, is its nature. (the existence of dravya, which is not seen as separate
from numerous utpdada-vyaya-dhrauvya (origination-annihilation-permanence), that is
the existence of utpada-vyaya-dhrauvya; because as the nature of dravya is assumed
by numerous utpada-vyaya-dhrauvya (originations-annihilations-permanence), dravya
is proved/established by utpdda-vyaya-dhrauvya. 1f utpada-vyaya-dhrauvya were not
there, then dravya would also not be there. Such an existence is the nature of dravya.

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

astitva (existence) of gunas-paryayas (attributes-modifications) and that of dravya
(substance) are not different, and it is one and the same because guna-parydyas originate
from dravya and dravya is originated/proved by guna-parydayas only. Similarly, astitva of
utpada-vyaya-dhrauvya and that of dravya is also the same as utpdada-vyaya-dhrauvya as
they originate only from dravya and dravya originates/is proved only from utpada-vyaya-
dhrauvya. In this way, svaripa-astitva (existence of characteristic nature) is explained here.

o 71 R



gatha 96

pravacana on gatha 96
“In all six dravyas, there are two types of astitva(existence)” —

1. svaripa asitiva 2. sadysya astitva. atma, etc., all substances are eternally undivided
from their own dravya-ksetra-kala-bhava(substance-space covered-time-modification/
essence) and are completely separate from non-self-this is called svaripa astitva
(natural existence).

The existence of substance, which is attributes through all times, by many types of
its own modifications and by utpada-vyaya-dhrauvya (origination-annihilation-
permanence), is, in reality, the nature of substance, and that is called sadrsya astitva.

In every dravya, this astitva is present in the form of its own nature. It does not require
any other instrument; therefore, since anadi-ananta (without beginning or end), without
any reason, because it is modifying in a state of oneness, its characteristic is separate
from the attribute of vibhava and there is no incompleteness in it.

Attribute of astitva or its existence is a hundred per cent in every substance. Opposite
to this, if it is said that in a substance, seventy-five per cent of existence is due to itself
and twenty-five per cent is not, or seventy-five per cent is due to self and twenty-five per
cent is due to non-self, then this is contradictory; because that which ‘is’, in that there
is no incongruity or incompleteness. Further, existence does not need the support of any
associations. Hence, every substance exists independently due to its own astitva guna
(attribute of existence).

State of ekendriya (jiva with one sense only) is unfavourable and trivial, while state of
siddha is complete and appropriate. But in that, what difference did it make in the being
of substance, in its existence? This is because attribute of astitva is without the lower
state of vibhava, and modifies completely in a steady sequential constant flow.

Even though there is plurality between bhava (modification) and bhavanatva (holder of
modification), there is no distinction of space occupied by them, because of which there
is oneness with substance, then why should it not be the nature of substance? Definitely,
it will be. Further, the way existence stays separate in each, arma, paramanu, etc., and
becomes complete in it, in the same way, astitva is not complete with just any one of
substance-attribute-modification; because they are established/proven by each other, so
attribute of astitva in substance-attribute-modification is one. Therefore, astitva of all
the three pervades all together. Hence, it is one only, and it is not distinct by sva dravya-
ksetra-kala-bhava (self-substance-space-time-modification). If this is known, then he
himself is the base of his own attribute-modification. Existence of these three is in the
self, and the self is of these qualities. Therefore, due to its own nature self has no need
to look for it outside of self or look at another for help; neither does he have to wait for
time or some associations. On understanding this, if he turns towards the pure self and
experiences it, then he himself is the sea of sentience and joy.
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If a fish living in the sea tells someone to get water, then they will say that you already
have water, then why are you asking for water from others? This means the existence of
self'is forever complete within the self in the form of nirapeksa (absolutely irrespective),
so why should he be asking from others?

Substance means the sum total of attributes, in that the permanently existing anvayasakti
(eternally existing efficacy) is an attribute. The krambaddha (sequential, in regular
succession without a break) state, which arises in attributes, one after another, flowing
in the form of origination-annihilation, is modification. Existence of all three is one.
Knowledge, belief, happiness, conduct, etc., of arma and touch-taste-smell-colour of
paramanu, these attributes, with their modifications, is niscaya (absolute truth). They
do not exist due to any other substance. Here, by way of the undivided existence of
substance-attribute-modification of svajiieya (self-knowable) existence of all substances
is being proved.

By way of dravya, ksetra, kala, bhava (substance, space, time, modification) existence
of all attributes and modifications of gold can be recognised. The existence of gold is
recognised through yellowness, etc., attributes, and earrings, etc., modifications. But
the nature of gold is such that it is not recognised by the association of a goldsmith, etc.

The way gold is not seen separate from its attribute-modification, so karta (doer),
sadhana (instrument) and adhara (support), of the attribute of yellowness etc., and
earring, etc., modification is gold only; but goldsmith, tongs, hammer, etc., are not.
Similarly, all substances, by way of dravya-ksetra-kala-bhava, are not separate from
their attribute-modifications. Hence, no substance has the nature to modify by dravya,
ksetra, kala, bhava of non-self.

atma, by itself, is the doer, instrument and support of its own knowledge-belief-conduct,
etc. In this, no deva-guru-sastra, disease-free body, etc., are doer, instrument and is not
the giver of support either, because existence of their substance-attribute-modification
is due to their own existence, but existence of this jiva is not due to them. In this way,
existence of one cannot be proved by another.

In the current modification, modification of dharma or adharma arises if he himself
does so, but not due to some other reason nor due to inspiration or influence of someone
else. Ignorant sees from the view of association, but jiiani does not see the existence of
one through another.

He who believes that dharma can be done in a good place and time is a mithyadrsti
(with erroneous belief) because nature of substance is not so. He who believes that he
can speak the truth believes oneness with dravya, ksetra, kala, bhava of paramanu.
The desire that ‘I will speak this’ shows the arma. Because substance, space, time and
modification of paramanu of speech assumes a separate existence from jiva, and its
doer-instrument-base is paramanu.
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Existence of attribute-modification of every substance, dravya, ksetra, kala, bhava
of every samaya, is by self, it is at one with the form of doer-instrument-base and
is eternally separate from non-self. If this nature of every substance is known then
experience of the independent, complete, self non-self j7ieya occurs.

Every atma, paramanu, etc., substance is not separate from its own attribute-modification
and its dravya, ksetra, kala, bhava. 1t is not dependent on external support. Here, taking
attribute-modification as the main reason, the doer, instrument and base, which prove
the substance, have been explained.

Gold cannot be seen separate by substance, space, time, modifications, of yellowness
etc., attributes and earrings, etc., modifications; but to prove gold as a substance, the
doer-instrument-base in the form of attribute-modifications only are used.

Attribute-modification which makes gold, meaning attribute-modifications which
assume the main form of instrument, is gold. Similarly, arma, etc., all substances are not
seen as separate by dravya, ksetra, kala, bhava from their own attribute-modifications;
because that which are attribute-modifications, become the form of doer to prove the
substance, become the main instrument and by becoming the main base, it assumes
the substance. By this great principle, the belief that work is done by associations is
destroyed.

In determining paramanu, its attribute-modification is the doer, base and main
instrument. paramanu, cannot be proved by desire or jiiana of jiva, because paramanu
do not exist due to jiva.

ansi is substance, and if its ansa (infinitesimal part) were because of another substance,
then without ansa, which is the current modification, where is the substance? Self is
atma, but if it is believed that dharma of self is due to deva-guru-sastra or because
body was in good condition, so equanimity rose, then he has not accepted his existence
by his own dravya-ksetra-kala-bhava. Existence of atma, or attribute-modification
of atma, cannot be proved by external instruments or by the support of another
substance because the main instrument to prove existence of atma is its own attribute-
modification.

Movement of body is the real instrument to ascertain modification of paramanu. But
Jiva is not the instrument to move it; this is because, by dravya-ksetra-kala-bhava, body
cannot be seen separate from its paramanu. If body would be moved by atma, then it
should be moving as desired, at every samaya. This is the great principle of complete
independence.

Amazing! jiiana, ctc., modifications of atma, being the karta-adhara (doer-support)
and main sadhana (instrument) assumes the atrma substance. Here, for deciding on the
existence of dravya, attribute-modification have been said to be the main instrument.
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Compassion towards others proves the existence of other, and desires of atma proves the
existence of arma, but for deciding one substance, another substance’s, karta, sadhana
and adhara cannot be the reason.

Question: For attaining suddhoupayoga (pure psychic activity), is there any other
instrument or not?

Answer: No, because its existence cannot be proven by vyavahara (conventional
viewpoint), which is in the form of auspicious attachment or due to any nimitta. If
modification by itself modifies independently in the form of suddhabhava (pure
modification), then attachment and nimitta are said to be instruments by way of
upacara(figuratively). But in reality, they are all completely separate because they
cannot show the pureness of arma.

Manifestation of modification of kevalajiiana, becoming the true instrument, proves the arma.
But it does not prove vajravrsabhandraca samhanana (adamantine body), nor does it prove
the absence of karma. Modification of divyadhvani (om sound manifesting from Tirtharnkara)
proves its paramanu but does not prove bhagavana atma. Similarly, modification of roti
(Indian bread) proves its own paramanu but does not prove the pan, fire, etc.

Question: In this, does not nimitta, as explained in texts of vyavahara, get negated?

Answer: If this nature of niscaya is known, then appropriate knowing arises in relation
to what kind of nimitta karana (auxiliary cause) is present, as explained in vyavahara
sastras.

jiana, which decides the meaning of self, non-self and is without any flaw of doubt,
etc., that jiiana is pramana (balanced). First, it is appropriately decided who is self, and
only after that appropriate knowing of non-self arises, then it is called pramana.

That substance-attribute from which modification which has arisen is the root and actual
instrument of existence of substance, and none other is. When this is decided within, no
distinction will be seen between the present self and the eternal. In fact, by nature, it is
undivided and complete, and that will be seen. Only the path of vitaraga is such. With
focus on self, when this atma’is seen as undivided one, then sva-para prakasaka jiana
(jiana which illuminates self and non-self) manifests. After that, what is non-self'is also
known. It is not proved that he has understood by himself, so there must be someone to
explain, but it is proved that by the modification of understanding, his own substance
is proved.

With writing of the original gathas of this Pravacanasara, Sri Kunda Kunda Acarya
is not proven. He is a separate jiana svaripa atma (atmda which is pure nature of
Jjhana) who is recognised on the base of the modification of knowing, and by the true
instrument, which is the nature of jiana.
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If self is recognised by the root/actual instrument, which is the modification of self, then
appropriate jiana that non-self is due to non-self arises. Through all ksetras (areas)
and kala (time), only this one concept exists, that by modification of every samaya,
the presence of substance is proved. Therefore, there is no reason to look for any other.

‘vacanamarta vitaraga na parama Santa rasa miila’, — these words prove the existence
of paramanu but do not prove the knowledge of jiva. karta, adhara and sadhana of
every substance are eternally separate-if this is known, then the glory of jiiana arises.

Attributes-modifications are in the form of real sadhana, and substance is proved
through them only. Substance is a mass of modifications of three-time phases. From
these modifications of three-time phases, if one modification is not believed to be the
real instrument, no substance can be proved.

In every substance, in comparison to modification of the past, modifications of future are
infinite times more. However, many do not believe this. They believe that in comparison
to modifications of the past, modification of future is only as much more as the present
one samaya. But by believing this, substance cannot be proved. Modification is the main
instrument. From this, even if one modification is presumed to be less, then substance
cannot be proved. This is a very subtle concept. One paramanu, its infinite attributes, and
its eternal modifications, in the form of efficacy, from that, even if one modification is taken
out, then attribute will not be proved, and without attribute, substance cannot be proved.

For proving the substance, modification of every samaya is the real instrument, doer
and base. In this, there is no dependency on anyone with anyone. Hence, there is a
separation from non-self, and undivided, oneness with self is decided upon. This is the
experience of samyagdarsana, samyagjiiana.

Question: Why is nimitta not been remembered at all?

Answer: nimitta is recognised by its own modification, It is remembered by saying that its
instrument and support is that itself. dravya-guna-paryaya (substance-attribute-modification)
utpada-vyaya-dhruva (origination-annihilation-permanence), all are sat (existing) and without
any cause. These are unrelated to dravya-ksetra-kala-bhava (substance-spacetime-modification)
of non-self. So vyavahara is accepting the pure nature and then knowing its relationships.

Question: In this, is there anything left to do?

Answer: ananda (bliss) is in focusing towards the pure self-knowing this or focussing on
the knowing nature of self, and not accepting mithyatva-that needs to be done.

Every atma and paramanu, etc., substances have modifications every samaya, which
is the main instrument for proving the substance. From this attribute-modification,
existence of substance is recognised. Such is the nature of existence of substance.

From the wealth of one million, if even one cent is reduced, then one million cannot
be proved. Present modification, which is in the form of origination-annihilation,
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and mass of infinite such modifications is attribute. Mass of such infinite attribute-
modifications is substance. From this, if even one modification is reduced or it is said
to have arisen from dravya-ksetra-kala-bhava of another substance, then substance can
not be proved. Substance exists due to modification, modification (state of origination-
annihilation of every samaya) is adhara (support), and substance is adheya (one who
is supported). Modification is kartd (doer/cause)and substance is karya (work done/
effect). Modification is miilasadhana (main instrument), and substance is sa@dhya (one
which is to be attained).

If modification of one samaya of attributes of sraddha-jnana-caritra, etc., of atmd,
is believed to be due to someone else, then without this infinitesimal part, substance
cannot be proved, and the complete existence of self also does not remain. For example,
if the age of a person is a hundred years, it includes every samaya of that time. If, from
this age, one samaya is removed or believed to be generated due to dravya-ksetra-kala-
bhava of another, then the person’s age of a hundred years cannot be proved. Similarly,
if it is believed that in arma, attachment-aversions, knowledge, happiness-sorrow, arises
due to karma, body, space or time and one atma is the doer, instrument or support of
another atma, then no substance will be proved. No one’s existence is due to any other
because substance is with astitvaguna (attribute of existence) and guni (beholder of
attributes) does not have dependency on any other.

If it is believed that cloth burnt because of fire, then it will have to be believed that it was
not the time for its modification, and if it is believed that the modification was due to
non-self, then it is not possible for any substance to exist. If fire turned the modification
of cloth into the form of fire, then fire has highlighted the cloth, but it will have to be
accepted that fire has not done the work of maintaining/keeping the instrument, base
and doer of substance.

In this gatha; the term sarvakala is used. In this, the present time is included in the form of
the present modification. Therefore, substance can be proved only through dravya-ksetra-
kala-bhava and by present modification in the form of origination-annihilation. But, no
substance can ever be proved without its own attributes-modification.

Modification of one samaya of earring, etc., supports the entire gold. If the state of
yellowness, etc., would not be there, then gold itself would not exist. So, existence of
attribute-modification is the existence of substance, and this is the nature of every substance.

Now, itwillbeprovedthatexistence of substanceand utpada-vyaya-dhrauvya(origination-
annihilation-permanence) is the same, by way of an example.

As yellowness, etc., attributes, and earrings, etc., modifications are not separate from
the existence of gold, so their origination, transformation and permanence are proved
by gold. Gold is the karta-sadhana of the origination-annihilation-permanence of its
modification. But goldsmith, tongs, fire, etc., are not. It is not that, due to someone else’s
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dravya-ksetra-kala-bhava, or by someone’s mistake, or by someone’s expertise, the pot
of gold broke, and a new crown was made.

He who knows that the base of annihilation and origination is substance attains
equanimity. Those who believe that because the boy dropped ghee (clarified butter),
so anger arose, or food was well cooked, so it was appreciated, or a child fell, so
anger arose, believe origination-annihilation to be due to dravya-ksetra-kala, etc.,
of non-self. On seeing the present association and modification, when one believes
them to be good-bad is paryaya miidha (perplexed by modification), mithyadrsti
(one with erroneous belief). If attachments-aversions, happiness-sorrow, occur due
to non-self, then it should happen to all and should be of the same type, but that
not so.

Support and doer of losing money is paramanu, and none other. If head breaks, then its
base and cause are minute particles of the body. If it is believed that base of numerous
designs of ornaments is gold, only then focus will go on substance, and with its auspices
actual resolution will arise.

Such anantanubandht (that which gives infinite bondage) kasaya (passions), that
if ghee (clarified butter) falls in khicadi (soft lentil and rice porridge), then he
has attachment, and if it falls outside the plate, then there is anger, is the cause of
infinite transmigration. Its base-doer is ajiiani jiva (ignorant soul). He who sees only
modification is miidha (perplexed) ajiiant (ignorant), and if he believes that existence
of other substances is only because of him, then he is opposing the substance which
is the base of its origination-annihilation-permanence, in which opposition of self
occurs. Belief that due to non-self or due to support of non-self, change in another
or manifestation of another occurs, change or constancy occurs, is the belief/focus
of dependency of infinite non-self substances, and this is the cause of infinite
transmigration.

He who believes that as a robber stabbed, so there was a gash in the body, because good
food was eaten, so the body is healthy, or hunger was satiated, or food was not eaten,
hence fasting occurred, or thoughts remained good, has not accepted the independent
existence of any substance.

Now, for proving the substance, utpada-vyaya-dhrauvya (origination-annihilation-
permanence) of present modification is stated to be the nature of the main sadhana-
karta-adhara (instrument-doer-base).

For example, that which is not seen separate by dravya-ksetra-kala-bhava, from the arising of
earrings, etc., destruction of amulet, etc., and permanence of yellowness, etc., - such a gold has
been sustained by these modifications. On basis of annihilation of the earlier state, arising of
the new state, and gold-ness remaining as it is, is the existence of the nature of gold.
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Question: If it is believed that substance exists, so attribute-modification exists, and
if attribute-modification exists, then substance exists, then will not the error of mutual
dependency arise?

Answer: As they exist as one, this error does not arise.

In all substances, there is a constant process of origination, annihilation, and
permanence taking place. These processes are not separate from the substance and
it is this that allows them to exist. Without the necessary instruments, actions, and
underlying foundations, substances cannot be proven to exist. If it is suggested
that these processes are the result of some other cause, then substances themselves
will cease to not exist. Every modification or change in a paramanu (the smallest
physical matter particle) is not due to any other paramanu, nor is it the result of
someone’s wishful thinking or knowledge. When a pot breaks, it’s natural for
clumps of mud to arise. Absence of this natural occurrence means that the nature
of that substance does not exist. Ignorant jivas fail to distinguish between the main
reason and associations and therefore ignore the existence of the actual nature of
a substance. This lack of interest identifies their substance. All substances exist
through their own origination-annihilation-permanence of every samaya (smallest
unit of time).

It is not due to desire that someone can go to Songadh. The desire to go there
was present for some time, and existence of self was proven at that time by the
modification of that time, and existence of second samaya was due to the modification
of that samaya. For proving of self, in the present, current modification is the main
instrument, reason and base, and self is @dheya (one who receives a base/support).
But it is not that self exists because desire was there in the past, or knowing was
done, and beneficial/ non-beneficial attachments were done, or teachings were
heard. Self exists on the base of present modification in the form of origination-
annihilation-permanence. dravya-ksetra-kala-bhava of non-self is left far behind,
but none can exist even on the base of earlier modification. Existence is not proved
by modification of past or future but is proved by modification, which is in the form
of main instrument in the manifestation of origination-annihilation-permanence of
present modification of the substance. When this is known, then focus of substance
arises, and dependency ceases.

Nature of existence of every substance is assumed by its main instrument in the form
of origination-annihilation-permanence. They are not separate from existence of
substance. Auspicious attachments of compassion, charity, originated, and at the same
time, inauspicious attachments were annihilated, which proves the existence of jiva
substance. But he did not do anything in non-self.
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Question: Does modification of attachment prove the existence of arma?

Answer: Yes, it is the vikari (perturbed) modification of attribute of caritra (conduct).
This modification proves the attribute, and attribute proves guni (bearer of attributes).
Attachment of one samaya has its infinite, indivisible parts. From these, even if one is not
believed, then without the existence of infinitesimal part, that which is with infinitesimal
part cannot be proved. If earlier modification is not annihilated, then origination of new
modification cannot be proved, and without that substance cannot be proved.

In this way, with the existence of utpapa-vyavya-dhrauvya, existence of substance is
proved.

Question: Should pure astadravya (eight substances for rituals) be taken for pizja of
Bhagavana or not? If desire to read Samayasara arises, should it be picked up and read
or not?

Answer: It does not have the dependency that because we have attachment of these, so
astadravya and Samayasara came. Current desire proves the existence of jiva substance.
But it does not have any relationship with dravya-ksetra-kala-bhava of non-self. jiva
has no control over the movement of iris of the eye. One paramanu has no right in the
work of another paramanu.

Question: What kind of sraddha (belief) should we work with?

Answer: With belief based on self-substance, it should be believed that no desire has
made me, and vikalpa (thoughts) shows the existence of self. It is not proven that with
movement of the iris, the eye moves. Ignorant who sees through gross associations see
this as singular niyativada (fatalism). But through all three kalas, modification of every
substance is niyata (destined) and is never in any other way - such samyak anekanta,
existence of the substance is proved, then focus on substance will be without doubt and
with firmness.

* Kk
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Now, in the gatha 97, existence of sadrsya astitva (nature of general existence) is
explained -
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iha vivihalakkhananani lakkhanamegani saditti savvagayani |

uvadisada khalu dhammani jinavaravasahena pannattani || 97 ||

Meaning: The true preacher of dharma, Jinavara Rsabha (first Tirthankara Jina),
while preaching dharma, declared that sat (to exist) is the one, sarvagata - omnipresent
common characteristic of existence (sadrsya astitva) of all substances.

tika: Here, in this world, all substances, although, exhibiting their multifariousness
by process of remaining separate from one another and fixing the boundary of each
substance, are defined/recognised by their own svariipa astitva (existence of specific
characteristic nature),; even then, sat (to exist), sadrsya astitva (omnipresent existence
of common nature) prevalent in all substances should undoubtedly be known as one,
and it leaves the multifariousness, which belongs to all substances and ignores the fixed
boundary of each substance.

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

In the case of many different kinds of trees, diverse and manifested based on their own
svariipa astitva (existence of characteristic nature), which is a specific distinction of
an individual tree is assimilated by oneness established by the ‘genus’ tree, which is a
samanya laksana (general characteristic) and manifests as sadrsya astitva (existence of
common nature). So, in the case of different kinds of substances, diversity is manifested
on basis of their own svaripa astitva (existence of characteristic nature), which is a
specific differentiation of individual substance, is assimilated by oneness established
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by satpanda/being existent, i.e., it is a samanya laksana (general characteristic) and
manifests as sadrsya astitva (existence of common nature).

And as in the case of these trees, although (their diversity) is assimilated by oneness
established by the genus ‘tree’ as a general characteristic and manifests as existence of
common nature, even then, diversity manifested on basis of their own svaripa astitva
(existence of characteristic nature) which is a specific distinction of an individual tree,
still comes forth. So, in case of all substances, although (diversity) is assimilated by
oneness established by genes ‘sat’(being/existent), which is a general characteristic and
manifests as the existence of common nature, even then, diversity manifested on the
basis of their own svariipa astitva (existence of characteristic nature) which is a specific
differentia of individual substance, still springs forth.

Many, i.e., many in terms of number and many types or like mango tree, ashoka tree etc.,
having their own svariipa astitva (existence of characteristic nature), each being separate
from the view of svaripa astitva there is diversity, but from the view of being a tree,
that which is the common characteristic of all trees, shows the sadrsya (commonality)
state. From that view, there is a commonality among all trees. When this oneness is
highlighted, then diverse nature becomes secondary. In this way, many or infinite and
multiple types or six types of dravyas, have their svaripa astitva as separate; hence,
from that view, there is multiple-ness in them. But from the perspective of saf (to exist),
that state, which is the common characteristic of all substances and shows sameness
amongst them, has a oneness in all substances. When this oneness is made primary,
then diversity becomes secondary. In this way, when the commonality of - to exists- is
taken as primary, when all substances’ existence becomes main, manifoldness becomes
secondary. But even at that time, the manifoldness of existence of all substances, and
their diversity, is highlighted very clearly.

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

pravacana on gatha 97

Now sadrsya astitva (common characteristic of existence) is being explained -

While imparting the divine discourse, Tirthankara Bhagavana said that in the universe,
at all times, all substances exist in different forms by nature of self, and they are not like
each other. Despite this being so, their characteristic of attribute of existence pervading
in all substances, which is sadrsya astitva, is common to all.

Existence is present in everything. Nothing can be removed from this commonality of
existence. The immensely miserable state of lifeform with only one sense (nigoda ekendriya)
and state of siddha, extremely violent and non-violent, anger and forgiveness, fragrance and
stench, one who intensely opposes fattvas (fundamental principles) and one who accepts
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it with understanding etc., all are together in this universe. The thought of why is there such
variegated-ness that ‘self is jiana, and that is jiieya’ has no place in jiana. The focus and
understanding that as existence, everyone is equal is the cause for vitaragata (passionless state).

Question: Does belief in one Brahmd bring about a lot of vitaragata?

Answer: No. In believing that, independent existence of none of the substances
is accepted. If all are one and with blemishes, will this jiva also be with blemishes?
Whoever is with intense desires may be suffering due to ignorance, but self-being
separate from them can be liberated by becoming vitaragi (passionless), independently.
Singularity (ekanta) of believing in advaita (non-duality) does not have even an iota of
vitaragata. Because, in this, it is believed that self is in the form of one with the entire
universe. Believing that self is not separate means, that as others are passionate sinners,
sorrowful and ignorant, self also cannot become vitaragi. But at no point can anyone’s
nature be due to another. Making all a part of the general knowable, and to be jiata-
drsta (knower-seer) of all is called vitaragata. ekanta existence is not an independent
entity. But in that, power of nature is seen as secondary, and existence of all substances
is seen as primary.

Jjhana does not question why does someone oppose the truth, and some respect it, or
why a sinner of yesterday became virtuous today? This is because he knows that also,
to be a knowable of the universe. Knowledge which does not negate the existence of
anything, is the cause of vitaragata:

In this universe, every substance is characterised by the specific attribute of existence,
which is an elaboration of variegation (showing plurality), staying completely separate
from other substances, modifying as distinct and separate from non-self, or being
present and always, creating boundaries for all substances.

That which is one samaya, is in all samayas. That which separates for one samaya will
be separate from non-self in all states through all three-time phases. And it is undivided
within its own dravya-ksetra-kala-bhava. Therefore, boundaries of any guna-parydya
of any afma does not go into any non-self jiva or into anybody, etc., and nothing of
anyone comes into it — such is the nature of substance.

Those who believe that atma cannot change siksma paramanu (minutest, subtle/
indivisible matter substance), but can change sthila (gross) body, etc., have not
understood the boundaries of a substance. jiva can desire, but he cannot make the pace
of body faster or slower, so to think that if he wants to go to three villages, he should
walk faster, and if he wants to go to one village, then he should walk slowly, is incorrect.
This is because he cannot make the body’s pace faster or slower.

Existence of every substance is mutually distinct. Ignoring this boundary, he should see
sat, which is the all-pervasive sadrsya astitva (commonality in existence), and it should
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be seen as one. To see anything without agitation and surprise, and to know these,
without any thoughts, is the of vitardga focus.

All substances are existing, and no one is excluded from this. ‘Exists’-in such a sadrsya satta”
(existence of being) is known. ‘Exits’- in words, comes due to speech, and the same comes in

Jjhieya, too. If all substances do not have the same state of existence and j7iiana is not the kind

which can take all substances into focus, then some substances should exist, and some should

not, but it is not possible that at any point in time, any substance can be without existence.

By saying ‘it is’, the knowing of that which is not, does not occur; but substance is there -
Jjiana knows that. Siddha is there, and so is nigoda; they are all in one samaya. Existence
of non can be negated, and vitaragata arises by belief of this. If it is understood that all
are present, then jiana knows that self is due to nature of self, and non-self substances
are due to nature of non-self. When tattva exists, then its knower is also there, and one
who speaks about it is also there.

It may be said that siddha should be there, and nigoda should not be there, or that aroma
should be there, but stench should not be there, one who respects should be there, and
one who disrespects should not be there, but this does not happen. All are present, and
by accepting the existence of all, vitaragata arises.

Question: Should pure afma be respected or not?

Answer: If it is known that this is the inherent nature, then respect for pure atma occurs,
but respect for pure atma cannot be through vikalpa (thoughts). By erasing thoughts, the
astitva (existence) comes into focus. If all jiieyas are not accepted as equal by way of
existence, then attachment-aversion or belief of good-bad is sure to arise.

Jjiana knows that substance is not attribute; attribute is not as much as modification, and
modification is not in the form of substance-attribute; even then, from the general attribute
of existence of all substances, existence of none is left out. If existence is not there, in
jiana, in speech and in the world, then contradiction will arise.

In this universe, there are infinite paramanus, atmadas, etc. They have numerous states —
and it is impossible for them to have none. Every substance exists by its own self and
is separate from non-self; even then, all are ‘existing’. In jiana, this kind of samanya
sangraharipa astitva (collective commonality of existence) is known. Speech also has
the ability to explain this. In this way, ‘it is/existence’ does not separate anything but

attachment-aversion towards anyone.

No atma has a relationship with another arma or with a body, etc., or paramanus To
know this with focus on one’s own atma is samyagdarsana.

Jjiva has perturbation or lack of perturbation, happiness or sorrow, due to its own self,
and not due to non-self. But it is incorrect to say that non-self is not present in self,
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and neither does non-self exist as non-self. At all times, all substances stay within their
own boundaries. If all are seen from the view of samanaya sangraha astitva (collective
commonality of existence), then vitaragr vijiiana (passionless-scientific understanding)
is not amazed at seeing multipleness in self and non-self jiieyas as well and does not
question, how can this be? Nor does it think that this should happen and that should
not happen, or this is good, and this is not good, and by not believing in any of these, it
expands. sat which is words, and sat, which is jiiagna, is the knower of all substances. If it
were not so, then some substances would exist, and some would not exist.

Question: Will substances which are sat (existing) become asat (non-existing)?

Answer: Yes! Because saf (existence) is from the view of self and from the view of non-
self, that substance is asat (non-existent), but this is not what is being explained here.
Here, all existence is seen collectively with the commonality of existence and the jiana
which knows it, is explained. From existence of all, separating some and negating its
existence should not be done as it is not so that some substance exists and some do not. It
will come in the pages ahead that by sva dravya-ksetra-kala-bhava, datma, etc., which are
sat, are asat (non-existence) from view of non-self. If this is believed only then, anekarnta
(confluence of pluralism) will be maintained.

This atma has no relationship with other atmas, insentient karmic matter, etc., both
are eternally separate. Modification of attachment-aversion occurs due to weakness
of self and infinite attributes of self as well as their modifications, are present in
existence of self, due to self, and not due to non-self. Believing that temporary
attachment is not the nature of eternal self, is an acceptance of pure atrma. In knowing
Jjiieya after the emergence of samyagdarsana, uncertainty of why this is so, or the
ignorant belief that non-self is the reason for attachments, does not occur. After that,
he remains a knower of all, just as they are. After that, attentiveness towards sat will
be beneficial.

In the modification of self, thoughts of compassion-charity, vows, passions, anger, etc.,
are due to self. To know this existence of modification in the form of modification is sat
ruci (genuine interest). Even then, it is a state of one samaya. If its very existence is not
accepted, then the nature of eternal, pure self will not exist.

The belief that self is as much as punya-papa, attachments, etc., attachment arises due
to non-self, one can do work of non-self, or due to auspicious attachments, or with the
support of auspicious attachments, and due to auspices of separate attributes or due to true
deva, etc., samyagdarsana arises, is mithyatva. By removing these through true jiana,
having auspices in self substance, and embracing the self, samyagdarsana occurs.

On knowing svajrieya, he also knows that attachment is not pure nature. But it is the
modification which arises due to one’s own weakness. In this way, knowing of self
accepts that, too. Non-self cannot bring any advantage or disadvantage. He who knows
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the existence of modification, as ‘existing’, to him, why is this so? Such surprise, due
to ignorance, does not arise. By increasing purity and expanding the greatness of jiana,
he attains vitaragata.

Knowledge of existence is such that it takes into account all substances. If this were not
so, then some substance would be sat, and some would be asat, existence of some would
be of partial existence and partial non-existence, and some would be indescribable.
However, reality is the opposite of this.

There are infinite attributes, and their support is the substance, which is samanya dhruva
(common constant). Their modification, existing for one samaya, arising sequentially,
is the existence of one samaya, and its existence in bhavavana (atma, which is the
beholder of modifications) is due to itself. Modification of attachment, etc., is svajieya
(self-knowable), but modifications are not in the form of substance-attribute.

If all substances are known in every way through astitva guna, then no erroneous
thoughts arise. jiiana knows just the way things are. Some have modification of nigoda,
some have accomplished modification of siddha, some are sadhaka(secker), some are
viradhaka (opposer), etc., each is the way it is.

There are many types of paramanus. Their forms are so by their own self. In this way,
all jiieyas (knowables) are present in the state of existence in one samaya. In a jiani, the
thought, that how is this so, does not arise, as it is with the force of mithyatva. Thoughts
which arise due to weakness have reconciliation in jiana. dharma-adharma in self is not
due to the other person; their thoughts are in them. All exist - jiana, which decides this,
manifests the greatness of jiiana, staying with equanimity in jiiana, proving only vitaraga
vijiiana (science of passionless-ness), manifests in the form of kevala jiigna (omniscience).

All substances ‘exist’-words have the ability to say this. jigna has the ability to know that
all substances exist. All substances exist, and this ability of sat samanya ripa jiieyatva
(existence in the form of knowable common generality) is present in all substances.

If this is so, then if this happened, why did it happen, or should it not have happened?
Such thoughts have no place in it. They are jiieyas, and this jiiana is only the knower-
what is there to oppose in this?

Oh! He became a brat! That modification is also a state of existence. Milk was spilt, and
the house was damaged. The person responsible did not know how to clean it up. Why
did this happen? But listen! Why shouldn’t things change according to their current
efficacy? Origination-annihilation-permanence is the nature of existence. In that, how
did this happen? Such thoughts are not present; because jiana also has the efficacy
to know precisely that, in that samaya. To know the existence of all substances by
accepting that at this samaya, only this will occur, is the focus of vitardga, and on the
strength of this, he modifies in the form of vitaraga.
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When many even-uneven variegated states arise in this universe, it is due to its own
self, and self is only the knower. Knowing this, brings his focus mainly on substance
and interest of self with an unflinching focus works here. He sees attachment, which
arises in the state of sadhaka (secker), to be due to weakness and does not see them as
having arisen due to non-self. From the aspect of that modification, this does occur;
this kind of discretion in the knowing of existence expands the state of equanimity and
passionlessness.

Question: In the speech of Omniscient and in His jriana, all this comes together, but
how does it come to the one with lesser knowledge?

Answer: All sva-para are jiieyas. In one samaya, all these keep their own complete
existence along with their own attribute-modifications. They are as they are.
One with lesser knowing has this kind of true belief and knowledge. Existence
of attributes and modification of one cannot be due to another-this belief is true
purusartha (effort).

When desire for bhakti (benedictory singing) arises, then darsana (bowing) of
Bhagavana occurs. As Tirthankara Prabhu himself was present, desire for bhakti arose.
This kind of amazement, which is with antanubandhi, is not present in a jiani. He
doesn’t believe that something will happen due to non-self. Suddenly, if an angry enemy
comes to hit, then the fear which arises is not because of the enemy.

Perturbation, which arises due to slight weakness, is jiieya. Ability of jiana at that time
was to know only that. No one is an enemy or a friend. Self, which is sva jiieya, and
all others, which are para-jiieya, are present in one samaya. When is it that they do not
change according to their own ability? Wherever it is seen, at that time, that particular
thing occurs as it is meant to-knowing this, jiani does not think why this has occurred.
This kind of attachment occurs in a mithyadrsti, but does not arise in a jiiani. The way
a Kevali knows, the self is a knower in exactly the same way and this is the passionless
focus.

Everything is together, and the same comes in jiiana and in speaking as well. It is
possible to affirm that existence of all substances can be known together.

The essence of a thing is established by its inherent nature, acknowledging and believing
in this truth is dharma. Self turns its focus on this pure nature and is its knower. He who
has this kind of belief and knowledge, only he has the true dharma of charity, penance,
vows, samayika, pratikramana, and his dispositions of mithyatva have gone.

With the acceptance of pure nature of self, pratyakhyana (giving up/forsaking) of
mithyatva occurs. Taking or forsaking non-self is not within the self, and only the
knowing nature of pure self is embraced, which is the extraordinary dharma. If it is
known that the entire universe in the form of nine tattvas, is just the way it is, then true
Jhana arises.
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The general collective existence shows trees which are many and varied in type, as
same. When seen in this way, the separate identity of each tree is obscured. In the same
way, separateness of every substance is eternal, even then, when all are seen through
attribute of existence only, then their plurality gets obscured.

siddhas are infinitely happy, jivas of nitya nigoda are extremely unhappy, there are
seekers as well as non-seekers, some are ekavatari (with only one bhava left), and
some abhavya (who will never be liberated) are also there, they are all included in the
existence of one samaya. jiiani does not have the question of, how is this? Experience of
agitation, perturbation, and astonishment are rooted in mithyatva. Hence, they obscure
such plurality of thoughts or do not allow them to occur.

When Tirthankara Bhagavana attains moksa, Samvasarana disperses. As soon as
Cakravarti takes diksa (ordination), navanidhdna (nine types of invaluable treasures)
go away, and everything looks desolate. So why is this? But a jiani does not have this
kind of uncertainty and dismay which is born out of mithyatva. At those times, this is
how things were meant to be, and j7iiana also knows the same. Everything is known as it
is and this is the virtue of the knower. Besides this, with a focus on outer activities, if he
has auspicious-inauspicious attachments, then that is of no value in the path of dharma.

Every substance exists as self, by its substance-attribute-modification, and does not
exist by non-self. When focus turns towards this non-contradictory atma; if it is said
that it exists then no existence is left out. In this afma, perturbed-unperturbed states are
just as they are and whatever states of other atmas and paramanus, etc., are they also
are exactly so. This is the belief of jigna which accepts things as they are, without any
attachment or aversion. This state of being is called vitaragata.

At whichever time, whatever state it is meant to occur occurs exactly that way, in that, the
thought of how is this possible? is not there. By believing some jiieya to be favourable
or unfavourable, they do not have such astonishment in the form of attachments because
knowing is the nature of self. There is no thought of believing anything to be beneficial/
non-beneficial. Knowing that attachment arises due to weakness and is present, is the
nature of the self.

JAant does not believe that state of infinite pudagalas and jivas, which occurs at whichever
time, should be in a specific way for them to be appropriate. Self, while staying within its
nature of knowing, is the knower of existence of self and non-self jiieyas. This is dharma
and vitaragata. This is how it is known through all three time phases by Trilokanatha
Bhagavana (Lord of three lokas), and the same has come in His teachings.

This subject is profound. Since eternity, this j7va has not known the truth. All substances
stay permanent within their own efficacy and modify. No other substance or person has
the right to modify it, keep it, or distance it. To believe that efficacious substance exists
within its permanent efficacies is samyagdarsana. Without understanding this, if one
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has feeble attachment in anything that is done in the name of religion, then it is punya,
but it is not dharma.

All substances are with existence. And ‘existence’-such is jiigna. All these substances
are just so, and atma is their knower. But he is not the doer of thoughts of what should
happen or not. All substances stay separately within the nature of their own self.
Knower of their existence in one samaya is atma. Experience of this passionless nature
is samyag darsana.

jhant does not believe that Tirthankara Bhagavana is there, so attachment arises.
Thoughts of attachment may arise in anyone, but they occur due to the ability of that
particular time. By knowing that when an enemy arrives, adversity is seen, or when the
body is infected with a disease, it is due to themselves, self has no regret, and even at
that time, only j7iiana, which has auspices of self, arises. Attachment arises due to one’s
own weakness. Making them knowable and focusing on passionless pure nature of self
turns the knowing into blemish-free sva-para prakasaka jiiana.(knowing which knows
self and non self).

Existing substance, existing jigna and ‘existence’, with attachments, are all in one
samaya. Eloquent discourse (vani), which says this, is also included in sat substance,
even then it is separate. In juxtaposition to true knowledge, all jiieyas are so. jiani do
not believe in changing anything. sat is only the knower, and its nature is jidana, it is
self, and this true experience has been called samyagdarsana by Bhagavana.

Existence is there, and such a jiigna is the permanent nature of every arma: In the state
of a seeker, if some auspicious or inauspicious attachments arise, a jiiani does not think,
why has this happened? Because to know the kind of attachment present at that time is the
ability of jiiana of self. In the knowing nature of self, this should happen, and that should
not happen, is not there. Then, how can the concept of doing something for non-self or
that compassion or service can be done for others, remain? An ignorant believes he can
do it, but that is his delusion. If it is known that whatever has happened is only due to that
substance at its appropriate time and whatever has happened to the self is due to self, then
he is samyagdrsti.

Everything in this universe is eternal, stays permanently on its own base, and modifies.
No god, etc., is its doer-destroyer-caretaker. All physical matter and living beings are
by nature with no beginning or end. Its efficacy of nature is eternal, and the ability to
modify every samaya is independent. Forgetting this when one believes that he can
damage or improve someone, can bring together good nimittas and leave bad ones, is
not accepting the existing nature of jigna and negates the infinite independent sat.

Omniscient Bhagavana knows everything in one samaya. But He is not the doer-
destroyer-caretaker of anything. He has not held on to anyone’s inherent nature, but
Omniscient Bhagavana, explains, what the righteous one should do. He says that all
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substances should be seen as existing through existing knowledge. All six substances and
substance-attribute-modification exist, and j7iiana is also present. All these substances are
capable of being known, are always independent, and the way ‘I’ (omniscient) see them,
‘you’ (all jivas) should also see them. If self is the knower, then it remains as the knower
of existence in jiiana. Attachments which arise due to weakness should also be seen as
knowable of self, while self is devoid of attachment, and is the eternal pure nature of
Jniana. It should be known that it is impossible to arise, change, or be permanent because
of anyone else.

In this, it has been explained what kind are sarvajiiadeva, true guru and true sastra;
because true deva-guru-sastra explain the existence of all substances just the way it is.

Of whichever substance, at whichever time, whichever modification is meant to occur,
that happens precisely so, and no one can change anything in that. jiigna, which exists,
knows the self/non-self jiieyas, exactly the way they are; but its jiiana or attachment
does not have the power to do anything in anyone or get anything done in any other. If
he knows that jiana knows exactly this way and true deva-guru-sastra preach precisely
this true pure nature, then he has accepted the true deva-guru-sastra.

Here, mahasadysya astitva (great commonality of existence) is accepted. It is being told
that such is the most excellent, ultimate system, that at whichever time, whichever type
of state is meant to be, of every substance, exactly that arises, in that way because of it.
This is the independent glory of that system, and no other substance has any authority
over it.

It is not that because he got hurt with a knife, so he’s in pain. His pain is due to his own
weakness, and at that time, it was the nature of his jiiana to know that. ajiiani, who sees
associations, does not believe so, but even then, the nature of substance is such.

Modification of every substance arises new every samaya, due to its own ability; in
that bhavya-abhavya, siddha-sdadhaka, punya-pdapa all are present, and they have to be
known in the form of their existence.

Coal need not be seen as gold, but it should be known that it is in the form of coal at that
time. Just because it is known does not mean that it can be changed.

At the time when varied states of favourable-unfavourable modifications are seen, great
upsarga (attacks) are seen, if one sees it as, this is how it was meant to be, then his effort is
towards true jiiana. But he who has his thoughts on non-self has the question of why this is
so, and his effort is towards attachment. jiieya (knowable), which is known at that time and
modification of jiiana, which arose, was meant to be exactly so. Statement which speaks the
truth is such. Accepting the knowing nature in this way is samyagdarsana.

Bhagavana has said that sarvagata (universal attribute) is one in all substances. jiana
knows this, and speech comes out due to speech. Ignorant says that speech comes out
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due to him, but it is not so, because atma is always aripi” (non-physical) in which
words are not present. It is known in true jiiana that words are due to words, and self is
due to self.

In self and non-self knowable, modifications which are imperfect-perfect, or passion
and passionless, exist just the way they are, and arising modifications of that time are
known in the arising jiana. samyagdarsana-jiiana means not having any disposition
to bring changes in that, and being in the state of only a knower. It is the belief of one’s
own knowing self and infinite omniscient Bhagavanas have said so.

Knowing the truthful, illuminated j7iana of self just the way it is, is nature of self and
that itself is the efficacy of self. It does nothing in non-self. Non-self knowables are not
due to self, neither is self not due to them. By accepting this, the conceit of believing
infinite non-self substances as self, is destroyed. Low thoughts, that benefit or loss are
due to non-self, goes away. Even if some unfavourable situations arise, thoughts that,
what will happen? is not there. He who believes in the knowing nature of self, does not
have this kind of fear or regret.

All substances ‘exist’. By knowing this, all of them do not become one. They all modify
in the same samaya, altogether, in their own substance. All these are known in jiiana,
but this jiiana does not conjoin with any other substance.

If general existence is considered uniform, even then, diversity of every substance is not
destroyed, and every minutest indivisible particle remains separate. It is not that because
karma arises so rdagijiva has attachment or that because ragijiva has attachment so karma
arise. When karma arises, if attachment is done, then new karma will arise, and if it is
not done then it will not occur. Further, it is also not true that because attachment is there,
so jiiana, which knows it is there. Despite knowing all jiieyas, nature of jiiana is entirely
separate from all.

Jjaant does not believe that as attachment is there, so new karma comes, and karma is
there, so there is bondage. karma is there, and its existence is accepted. By knowing that
substances like cold-hot, sour-sweet, etc., are all in their own place in one samaya, true
Jjhana does not become one with them.

The existence of knowledge, existence of knowable and existence of speech, all are
there. Existence of one shows existence of the other. This is the reason for passionless-
ness, and dharma.

Outer activities, like, samayika, fasting, vows, and penance, which are dependent
on body, have been believed to be dharma, since eternity; whereas in reality, it is
not dharma. If attachment is low while performing these activities, then it is punya
(auspiciousness). People have not yet heard the fundamental nature of dharma. dharma
of one second can ensure moksa.
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Question: Is subject of svaripa astitva (existence of self-nature) the subject of jiiana
and sadrsya astitva (commonality of existence) the subject of darsana?

Answer: No. Both are subjects of jiana. Knowing with distinctions like general-
particular is jiana, and without any distinction, knowing the general is darsana cetand.
Jjaana knows self and non-self jiieya as existing; in that belief, perception and sentience,
all are included.

Here, samyagdarsana with predominance of jiana is explained. jiiani knows that
sitksma (subtle) jiiana is unblemished, as its base is atma. This is with focus of complete
vitaragata. jiieya has the ability to be known, with focus on the complete state.

Without being stuck on knowledge that all substances exist, if true jigna is known, then
it is called moksa marga. All are due to themselves, and knower of all these is self arma.
If it is not known that all are independent and separate, then all substances cannot be
recognised correctly. Except for the path of vitardga, this system has not been rendered
in any other philosophy. Path of vitardga is not a sectarian belief but the unveiling of
the nature of substance.

In the present time, in Mahavideha Ksetra, Simandhara Bhagavana is present in the
body form. Such infinite 7irthankaras have already existed, and they all have said the
same thing. No substance-attribute-modification can conjoin with any other and become
one with them. When singular existence is made primary, then multiple-ness becomes
secondary, but neither becomes non-existent.

In one body of nigoda, there are infinite atmdas. They all exist by their own complete
efficacy. While from the view of space, they are together, by way of nature of self, all
these infinite atmas are always separate.

dharmi jivas does not believe that he is in sorrow because his 20-year-old son died. He
who believes happiness and sorrow due to non-self is an ignorant. dharmijiva does not
believe anyone to be father-son, enemy-friend, favourable-unfavourable. They exist due
to themselves, and self exists due to self. Despite having such a nature, if he believes
any changes can be done in one by another, then he does not believe in the existence of
any substance. Independent existence of every samaya is that everything exists due to
their own self. To know this is called dharma.

* Kk

5 92 R



g -7 = g
X  garha-98 3K

Y FRAGATERS GATGATRRE T Twrar: ufaefw -

Now, origination of on substance from another substance, and manifestation of existence
as a separate substance from dravya, has been refuted (i.e, now it is decided that no other
substance is created by (self-existing) substances and existence (satta/astitva) is not an
object different from substance):-
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siddham’tadha agamado necchadi jo so hi parasamao || 98 ||

Meaning: Omniscient lords, the Jinas have correctly said that dravya (substance)is
self-proved/realized by its svabhdava (intrinsic nature)and is sa¢ (self-existent) by
svabhava itself. Moreover, it is proved/realized in agama (scriptures) also. One who does
not accept/believe it as such is a para samaya (non-self, conscious, misbeliever).

tika: Substances are not created by other substances because all substances are self-
proved/realised by their self-existent intrinsic nature. Their being is self-proved/realized
by their intrinsic nature, which is without beginning and end because substance, which
has no beginning or end, does not depend on any other means. It is possessed of its own
nature of attributes and modification, which is the fundamental means, by holding such
nature, stays by being self-proved on its own.

That which originates by substances is not a different substance, as it is its momentarily
occurring modification. For instance, dvianuka (mass of paramanus), etc., as do humans,
etc. As the nature of substance is without any limitation, it exists through all three-time
phases and hence does not originate.

Now, let us ascertain that, just as a substance is proved/realized simply by its own
intrinsic nature, so in the same way, it is sat (to exist) is proved/realized by its own
intrinsic nature, should be decided; because it is derived from the state of existence
which is its intrinsic nature (dravya being sat (to exist) such characteristic nature of
substance is constituted by its own self-existing form of intrinsic nature).

From dravya, existence/origination of another dravya is not obtained (it is not possible,
does not happen, is not appropriate), and that whose conglomeration by which dravya
exists. (This is being explained as under) -
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Firstly, there is no arthantara (separate substance) by yutasiddha (that which is
proved together) of sat (to exist) along with satta (existence/astitva guna) because
no yutasiddhata is seen between them, the way it is seen between stick and holder of
stick.

Secondly, by way of ayutasiddhata (no mutual connectivity) also, there is no arthantara
(separate substance). It may be said that ‘this is in that’ (i.e. existence/satta is in
substance), as this can be experienced, it could be possible. Then we ask him on what
ground has such an experience arisen, that - this is in that? If it is said that it is based
on bheda (differentiation/distinction between dravya and satta) then it is asked, “What
is that differentiation?” Is it of pradesika (local space-wise) or atadbhavika (being
non-identical)? (But) it cannot be pradesika/local, because yutasiddhatva (proved by
way of connection) has already been rejected earlier. If it is said that it is at@dbhavika
(non-identical), then it is correct because it has already been declared in the scripture-
‘that which is a substance is not an attribute’. But (here too, it must be kept in mind)-
this atadbhavika bheda (non-identical differentiation) is not the cause of experience
of auspices with a singularity that ‘this is only this way’, because this atadbhavika
bheda(non-identical differentiation) by itself emerges and/or submerges independently’.
It is as follows -

When dravya is said to attain paryaya (or when substance modifies by its modification,
or modification is accepted by the substance-so it is seen from the view of paryayarthika
naya)-at that time- like this garment is white, whiteness is its attribute, etc., - this dravya
is with guna, and this is its guna, this kind of atdadbhavika bheda arises. But when
a substance is caused to be accepted by a substance (i.e. when a substance accepts
its substance- thus viewing it from dravyarthika naya(substance stand-point)), then all
manifestation of guna vasanda (manifestation of the belief that there are many attributes
in a substance) is sunk/set, and to such a jivas-like garment is white only, etc.,-seeing
that ‘dravya is such only’, all atadbhdavika (being non-identical), distinctions submerges.
With distinctions submerging in this way, experience, due to its auspices (due to it),
submerges. With submerging of distinctions, arthantara (separate substance) due to
ayutasiddhatva (no mutual connectivity) is submerged. So, everything becomes one
dravya and exists. And when distinctions emerge, with their emergence, experience, due
to its auspices (due to it), emerges. With the emergence of that experience, arthantara
(separate substance), due to ayutasiddhatva (no mutual connectivity), emerges. Even at
that time, that dravya, emerging by its paryaya - like a wave of water is not different
from water mass (or sea is not separate from waves). In that way it is not separate from
dravya. It being so (it is determined) that substance itself is sat (exists). He who does
not believe this is para-samaya (non-self-conscious soul)
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pravacana on gatha 98

Every substance is always existing. jiiana has the ability to know. sat jiana, which
exists, is filled with efficacies and leans towards afma. This is what is meant by the term
“knower of all”. When one knows about attachments, he does not identify with them,
and this is how he sees/knows everything. However, he does not interfere with the
activity of any other substance. This is vitaraga drsti (passionless focus).

Here, it is said that, from one substance, another substance, from one attribute,
another attribute or modification of another substance cannot arise. Every samaya, a
new modification arises from the substance, but a new substance cannot be created
from it. The way from roti (Indian bread), made from flour, knowledge, happiness,
etc., of jiva, does not manifest. It is not possible that by joining with some association,
attributes become one with substance, increase or grow. New modifications keep
arising krambaddha (sequence bound) from infinite efficacies of every substance.
It manifests from that which exists and not from some other substance.

When thoughts of vows-penance are on the outside, bondage of punya occurs. But
the unblemished, pure nature does not increase; arma has no religious observance.
A sudden manifold increase of unblemished modifications may be seen in a dharmi jiva,
and a sudden increase in colour, etc., may be seen in pudgala, but this is the manifestation
of their own existence. Work has not been done by someone from outside. guna
(attribute) does not stay separately from guni (substance/holder of guna/attribute). But
all the infinite gunas of atma or pudgala stay separate from non-self and do their work
through self substance only. New modification which arises proves the self substance. It
does not prove dravya-ksetra (substance-area covered) of any other substance.

It is not that because atma’is within the body, so blood is present. Blood, which is present,
proves the existence of paramanu. In atmd; earlier the modification of jiana, caritra, etc.,
were of lower quality, and then they improved, but they did not come from deva-guru-sastra,
water, food or light. It has arisen due to the infinite efficacies of its own substance-attribute.
It has been said that existence is not separate from substance.

Jinadeva (Tirthankara) have said that atma, etc., every substance is proven by its own
nature-is definite, and by way of attribute of existence, it is existing since eternity. This is
confirmed through agama (holy scriptures). Even then, if one does not believe this, then he
is definitely a paryaya miidha (perplexed by modification) who sees through associations.

As substance has existed since eternity, from one substance, another substance or attribute
does not arise. By nature, all are proved by their own attributes and modifications. They
have not manifested because there is an zshvara (God) who is the doer.

This orderly state of existence from eternity till infinity is due to its own attribute
of existence. All substances are svayam siddha (axiomatic) by their own attribute-

5 95 R



gatha 98

modification. No Parmeshvara is their doer. The doer of origination of new modification
and annihilator of old modification is substance itself.

Jjada paramanu (smallest unit of physical matter), etc., are in the attribute of jada, by
its own self. cefana (sentience) is also svayam siddha (axiomatic) by its own attribute-
modification. He who does not believe this, believes neither in self nor in non-self.

Child, money, food, etc., do not come from any other substance, but at the time of pudagala
paravartana (since eternity, the cyclic association of soul with physical matter of all
kinds), whichever modification was meant to be of that substance, does occur. Arising of
new modifications of substance is due to their own self. Every guna-guni (attribute-holder
of attributes) is undivided with the self. As they have no beginning or end, there is no
requirement for any other instrument for the arising of new states.

Every atma, etc., all substances retain their own attribute-modification and modify
accordingly. But the base of existence of none is due to another’s substance-attribute
modification, nor is their existence due to influence of any other substance, and all exist
from eternity till infinity by themselves.

New states of atma and paramanus keep arising due to itself. This modification of
substance is not another substance, but modification is present because it is anitya
(impermanent). Substance-attribute are dhruva (permanent), and new modification
arises every samaya, which is as much as every samaya. Iron turns into ashes, and green
vegetation is cut up, but they have not turned into a new substance. Modification arises
from substance but does not arise from another modification.

A new substance does not arise if two paramanus join into one, but a new modification
does arises. When skandha, consisting of more than one paramanus, is destroyed and
a new skandha consisting of three paramanus is formed, it does not arise from the
previous skandha but rather from the underlying substance.

Question: Does a modification not arise from another modification?

Answer: No. If to a mass of ten paramanus, five paramanus join. Then, it is incorrect to
believe that a new modification arose from the earlier modification. New modifications
keep arising with auspices of their own substance attributes.

During monsoon, many rajakana (minute matter particles) become one, by their own
efficacy, turning into frogs, etc. A thousand vegetation types grow, so are we to believe
there were no jiva or matter particles in the world earlier, and new ones have formed? Or
have new substances formed from the earlier one? No one’s substance-attribute arises as
new, but new modification arises from the substance

paramanus were originally not visible as sthiila (gross). Still, they independently
transition from sitksma (subtle) to sthitla (gross). New modifications of clouds, etc., of
the human body, etc., keep arising every samaya, but new substances do not arise.
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Now, the way substance, being eternal, does not become new; in the same way, satta
(existence), attribute, is proved by its eternal nature in the guni (holder of attribute), which
is the substance. Every substance has its saf (to exist), and this attribute is made up of
nature of existence of the substance. Existence is not separate from substance. It is not that
by joining of existence with substance, substance would be called at ‘one with existence’.

Some believe that new attributes come with association. For example — first, there
was no smell in the soil, but when water fell on it, a fresh smell emitted-but it is not
so. The un-manifested modification of the attribute of smell, which was inherent in it,
manifested in the gross form. Attribute is never separate from guni (holder of attribute).

1 When a person is in association with a stick, he is called the one with the stick.
However, attribute of existence of substance, which has existence-ness, is not
because it is conjoined with the attribute of existence. afma and its attribute of j7iiana,
etc., or attribute of existence, do not conjoin with non-self. But they are at one with
the pure nature of self. Unlike the stick and one with the stick, attributes of existence
and existing substance do not have yutasiddha (existence with conjunction) state.

2 Even though ayutasiddha (existence without conjunction), sat (substance) and satta
(attribute of existence) are not one. It can never be proved that afma and attribute of
existence are connected to non-self. Attribute of existence is not connected to substance
in the way that fire is connected to heat.

If it is said that attribute is present in guni- then the question is, on what basis is this
believed? If guna-guni are believed to be so with auspices of bheda (distinctness),
then how are they distinct? Meaning are they distinct by pradesa (space points), or is
the distinctness atadbhavika (shares the same space but are not one)? The way food is
separate from plate, that kind of separateness of space is not there in guna-guni. Because
between them, yutasiddha (proved by way of connection) state has been denied earlier.
But it can be said to have atadbhavika (being non-identical) distinction, meaning, that
which is attribute, is not substance, and that which is substance is not attribute. So, there
is said to be kathancita (in some ways) bheda(distinctness) between substances. This
distinction is not ekanta(singularly), but it is anekanta (confluence of pluralism).

On seeing, with focus on distinctions, from the view of paryayarthika naya (an aspect
of knowing from the view of modification), atadbhavika bheda (distinction which is not
spatial), that, this is its attribute, this substance is with attributes, becomes primary. But
when substance knows/accepts substance, then on seeing from the view of dravyarthika
naya, which sees without distinctions, all perturbations related to distinctness and its
beliefs, as well as all thoughts of attributes and its distinctions, do not remain. With this,
all experiences connected to distinctions are submerged.

Undivided focus, which sees the distinction that characteristics of guni and guna are
different, as secondary, do not have thoughts of attributes. Here, there is no reference
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to non-self at all. Or there is no spatial distinction between guna-guni. Distinctions in
attribute can be known only when the primary focus is on bheda. But if seen from the
view of abheda (undivided), such bheda cannot be seen. When one immerses within the
substance, thoughts of bheda do not arise, and there is no question of seeing non-self
substance-space, etc.

A journey of the mountains can cause perturbations; in that, there is dependency on
non-self. Therefore, if one wants to remove perturbation and become truly happy, then
one must go for the pilgrimage of this mountain which is in the form of a mass of
infinite attributes, and see it as abheda (undivided). In the nirvikalpa (unwavering)
state, distinction of guna-guni does not remain.

The way waves cannot be separated from the water body means waves are not separate
from the sea. In the same way, attribute-modification is not seen as separate from
substance. Modifications arising from the substance with its wealth of infinite attributes
are not separate, but they are the undivided existence of one eternal substance; in that
attribute or modification does not arise from any association with another substance.

Activity of every paramanu occurs because of that paramanu and activity of arma’is by
atma. Every substance being with complete efficacy and eternally existing by its own
self, is its own isvara. It does not require any other association, space, time, etc., and
constantly manifests its own new state by itself, which is samyak ekanta; only this is
dharma. He who does not believe this is one with mithya ekanta (erroneous singularity)
and is para samaya (focussed on non-self), is miidha (ignorant). Dharma cannot arise
till this is not believed. Charity, compassion, piija, bhakti, etc., are all zeros without the
numeric one preceding them.

* %Kk

50 98 R



¢ gatha-99 X

TG ATHFAS Heg wadita fsmaafa
Now it is explained that even though substance is with utpada (origination), vyaya
(annihilation), dhrauvya (permanence), it is sat (exists)

HeATgs Herd g gored il g TR |

g O et fefg@avraumaegy 1211

sadavatthidar sahave davvam’davvassa jo hi parinamo |
atthesu so sahavo thidisambhavanasasariibaddho || 99 ||

Meaning: dravya, which is within its own intrinsic nature, is sat (exists). parinama
(manifestation) of substance, which is with utpada, vyaya, dhrauvya(origination,
annihilation, permanence),is the svabhava (characteristic nature) of all substances.

tika@: Here (in relation to this world), substance being permanently contained within
its svabhava (characteristic nature) is saf (exists). Characteristic nature is the parinama
(manifestation) of the oneness of utpada, vyaya, dhrauvya (origination, annihilation,
permanence), of dravya.

Though vasti (self-expanse) of a substance being an indivisible whole, anisa
(infinitesimal part), which is present in vistara krama (horizontal sequence of expanse)
is pradesa (spatial units). By the complete existence of dravya, it being one, the subtle
ansa (infinitesimal part) present in pravaha krama (flow of sequence) are parinama
(modification). The reason for vistara krama (horizontal sequence of expanse) is the
mutual absence of pradesas in each other; similarly, the reason for pravaha krama (flow
of sequence) is the mutual absence of parinamas (modification) in each other.

As those infinitesimal spatial units (pradesas) arise in their own place by way of their own
pure self, and perish by way of the earlier state, and being all around, mutually, strung
together, connected uninterruptedly (anusyiiti), made of state of one vastii, are non-originating
imperishable, and with origination-annihilation-permanence. In the same way, these
modifications being manifested by their own self, at their own self-time, destroyed by their
earlier modification, and being all around mutually, strung together, connected uninterruptedly,
in a single sequential flow, by way of which they are non-manifested-imperishable and hence
are with utpada-vyaya-dhrauvya. Further, the smallest, final point of vasti, which is due to
the destruction of earlier pradesa, is generation of the next pradesa, and that state of one vastii
which is created by mutual anusyiti, is the state of anubhaya (like neither of the two). That
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way, smallest part of the sequential flow is the destruction of earlier parinama. That, itself, is
the state of utpada of the next parinama. A single sequential flow made of the mutual anusyiiti
is, by nature, anubhaya.

In this way, by nature, possessed of threefold parinama paddhatti (system of modification)
(or successive generation of modification), not transgressing its intrinsic nature, one
should joyfully accept existence of dravya. Just like in the example of a pearl necklace -

In the case of a hanging necklace with a definite length, threefoldness is easily recognised
where all pearls are visible, each in its own place. Subsequent pearls manifest in their
subsequent place, and preceding pearls do not manifest in subsequent places. The string,
through the whole necklace, strings them together through a common thread and is present
in all places. In the same way, he who accepts the nitya vreti (permanent existence), in
such a modifying dravya, all modifications manifesting at its own self-time and later
modifications, manifesting at later self-time and earlier modifications not manifesting at
that time, with all around mutually created anusyiiti (connection along with continuance),
the flow is continuous (lasting/permanent), and its three-fold characteristic is proved.

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

pravacana on gatha 99

This gatha of Pravacanasdra is divine. In this gatha, Acaryadeva has answered the
enigma of the pure nature of substance. parinama (modification) with utpada-vyaya-
dhruva (origination-annihilation-permanence), is the nature of dravya, and in that
nature, dravya is permanently stable hence dravya is sat (exists).

To explain the constant modification of origination-annihilation-permanence of every
samaya in a substance, Acaryadeva has given the example of ksetra (area), which has
innumerable space points. The way the entire expanse of substance, or if the substance
is taken into consideration by way of area covered, then its vastu (area) is one. In the
same way, if all modifications of every samaya of all substances, of all three-time phases,
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are taken into focus altogether, then its vreti (to be/existence) is one. The way there is
pradesa krama (manner/sequence of space points) in area occupied, similarly modification
of substance has praviha krama (sequence of flow). The way infinitesimal part of
vistarakrama (horizontal sequence of expanse) of substance is pradesa (space point).
Similarly, infinitesimal part of pravaha krama of substance is modification.

This chapter of Pravacanasara is on jiieya. Hence, here it is said that all jieyas

(knowables) exist. They are known exactly the way they are, all together, in jiana.

atma’is an ocean of jiiana, and the entire /oka is an ocean of jiieya, and they only have

a relationship of jiieya-jiiayaka (knowable-knower), between them. They do not have

karta-karma (doer-work done) or bhogta-bhogya (user-usable) relationship. From this,

vitaragata (passionless-ness) arises because only in jiieya-jiiayaka relationship there is

no attachment-aversion or any desire to change or act-change anything. In every gatha
Acdryadeva has sown the seeds of vitaragata, so, every gatha brings out vitardagata.

In Samayasara, in the ‘sarva visuddha jiana adhikara’, it has been said that substance
arises with sequential modifications of its own self. After saying this, the entire topic of
samyagdarsana has been explained there, with a focus on substance. Here explanation
is from the pre-dominance of jiiana. Hence, by saying that all substances are stationed
in their modifying nature — complete jiiana and complete jiieya have been explained.
Belief in the nature of all jrieyas and belief in the pure nature of jiiana, which knows
them is samyagdarsana.

Every atma, every paramanu, dharmastikaya, etc., all substances are completely
separate and exist by themselves. Seeing by way of commonality, from the view of
space covered, every substance is undivided; it is one. However, subtle infinitesimal part
of expanse of that ksetra is pradesa. From six substances, space covered by paramanu
and kala is of one space point only, and space covered by atma’is innumerable space
points. Though they are one in its entirety, even then, its last smallest part is pradesa.
Here, the example is of ksefra and understanding origination-annihilation-permanence
modifications of substance is the principle. By taking expanse of innumerable pradesas
altogether, ksetra of substance is one, similarly the eternal and unending flow of
modification of every substance, by way of its entirety is one, and the smallest part of
this entire flow is parinama (modification). Without separating each modification, on
seeing the eternal flow of modification together, it is one. Starting from andadi-nigoda
(life of nigoda, with no beginning) to anarnta (with no end) state of siddha, modification
of substance is one. Entire ksetra of substance is spread all at once. If it is not seen from
the view of distinction of pradesa, then its ksetra is one. Similarly, in the flow of trikalt
substance (substance existing through all three-time phases/eternal), if distinction of
modification is not done, then the entire flow is one, and every part of the flow of
sequential modification of that eternal substance is parinama.
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Here, sequence of expanse of pradesa is in relation to ksetra, and flow of sequence of
parinamas is from the view of modification. Acdryadeva has tried to explain the nature
of parinama by giving example of ksetra.

This is the description of substances which are fit to be known in jiana. Though the
concept is very subtle, it is all jiieya! Hence, it can definitely be known in jiigna, and the
knowing nature of self can know all jiieyas (knowables). arma is a knower and is self-
knowable as well, and other jiva-pudgala, etc., are para jiieya (non-self knowables).

Innumerable space points of dharmastikaya, etc., are lying, spread out, expansively, just
the way they are, infinite pradesas of akasa are spread out, expansively as they are. In
them, sequence of not even one pradesa is ever broken- none goes ahead or back; similarly,
pravaha krama (flow of sequence) of substance, which is from without beginning or end,
is never broken. By saying flow of sequence, Ac@ryadeva has shown jiieyas, (knowables),
which are from eternity to eternity, as altogether and orderly. pravaha krama, means that
sequence of all modifications is in order, and no parinama i.e., modification, moves ahead
or back. This experience encompasses focus of substance and vitardgata:

Here, the example of space points has been given to understand the highly subtle
principle of parinamas of every samaya. They also seem very subtle, but compared to
parinama, they are gross. If nature of substance comes into focus, then it is not difficult
to understand. With the example of a staircase, it is said that seeing from the view of
the space covered, the entire staircase is as it is, and its smallest part is pradesa, but
when seen from the view of length, there is a flow of steps, one by one, and the flow
of the entire staircase is one. Every step is a part of the flow of the stairs, and flow of
the staircase does not break. If many divisions are made between two steps, then every
ascending minute part should be understood to be a modification. Similarly, every arma”
is spread out over innumerable pradesas, is one, every part of its ksetra is pradesa
and existence of the complete substance, from the view of eternal flow, is one. Every
part of every samaya of that flow is parinama. Sequential flow of those parinamas
(modifications) is krambaddha (sequence bound), like the steps of a staircase. Flow of
those modifications does not move forward or go back, knowing everything just the way
it is, is the nature of atma. If substance is not accepted the way it is and is believed to be
different from what it is, then that jiana (knowing) and sradhha (belief) are incorrect.

It is explained that one modification is absent in another. The reason for extension of
expanse (horizontally) is a mutual absence of pradesas in one another, similarly, reason
for the flow of sequence is a mutual absence of parinamas (modifications) in one another.

Reason for sequence of expanse in substance, or from the view of ksetra, the reason for
horizontal expanse is the mutually separate state of pradesas. There is an absence of
the first pradesa in the second, due to this kind of separate state of each pradesa, the
horizontal sequence of expanse is created. If one pradesa were not absent in another,
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then one pradesa would modify into another, and they would become one pradesa, then
there would be no expanse of substance. Substance will become a single pradesi (with
one space point) only. So, by saying that they are in vistara krama (horizontal sequence
of expanse), it is understood that one pradesa is not in the form of another. vistara
krama signifies anekanta (multiple-ness) because there cannot be a sequence if only one
exists. anekanta can be established only when it is decided that all are not one, but are
separate. And if there is anekanta, only then, there can be vistara krama. Therefore, the
cause of sequential expanse is the mutual absence of pradesa in each other.

Like vistara krama (horizontal sequence of expanse), the nature of pravaha krama
(sequential flow) is explained. On saying sequential flow, multiple-ness of modifications
is proved, and by saying multiple-ness of modifications, absence of one in another is
proved. If there is an absence of one in another, only then will there be multipleness. If
this were not so, then all modifications would become one. In vistara krama, there is an
absence of one space point in another, similarly, in pravaha krama, there is an absence
of one modification in another. With the absence of one modification in another, anadi-
ananta (no beginning-no end) sequential flow is present. This is the nature of substance.
Substance exists in this nature of modification.

Here, sequence of expanse is in the form of an example and flow of sequence is in
the form of principle. The example is not applicable in all substances. The expanse of
pudgala (physical matter) and kala (time) substance is of only one pradesa. Hence, the
example of mutual absence of space points is not applicable here. But the principle of
pravaha karma is applicable uniformly in all substances.

Like vistara krama (horizontal sequence of expanse) of pradesas, substances have a long
sequential expanse which is from eternity and till infinity. This sequential flow is only
possible, when there is an absence of one modification in another. The first modification
is not present in the second, and the second is not in the third one. In this way, due to the
absence of modification in one another, there is a flow of sequence in substance. In the
anadi-ananta flow of substance, one after another, serially/sequentially, modification
manifests. All such substances are jiieyas (knowables) only. With an appropriate
experience of these knowable substances, nirvikalpta  (unwavering) and vitaragata
(passionless-ness) arises in belief, and only that is the true path of moksa.

Oh! The concept that, where there is an absence of one modification in the other, in
the same substance, then how can the belief that one substance can change something
in the state of another substance hold. He who believes that one tattva changes
something in another tattva, or that the sequence can be changed in a substance is
unaware of jiieya tattva.

The belief that he has earned money due to his intelligence is false. This is because
modification of brain is the sequential flow of brain, and money earned is the
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modification of sequential flow of pudgala (physical matter). Both substances
modify separately and independently in their own sequential flow. atma”is within
its own flow of modification, and jada substance (physical matter) is within its own
sequential flow. The existence of both substances is separate. He who understands
the nature of substance is free from erroneous beliefs like self can change non-self
or that non-self can change self. He remains a knower of all substances. The way
Kevalr Bhagavana knows everything without passion, similarly, self knows, in the
same way. As he is still in the state of sadhaka (seeker), attachment-aversion does
arise due to his wavering state, but that too is knowable of the knower. Attachment-
aversion does not arise with oneness of jiiana, but attachment-aversion arises when
JjAana is in the form of jiieya. Therefore, by belief, the seeker is also a complete
jiata (knower).

By knowing the true nature of self-substance, one becomes the knower of all six substances,
and all six substances are known in jiiagna. In another prominent scripture, ‘Svatmanubhava
manana’, it is said that armabecomes the saptam (seventh)substance. This is said to explain
that self arma'is jiiata (knower), and all six substances are jiieya (knowable).

The complete mass of kevalajiiana is in atmd, and mass of all jiieyas in the form of
lokaloka; is present outside of it. Only thing that remains is the nature of knowable-
knower. In the realm of knowable and knower, there is no place for attachment or
aversion, nor any need to change anything. Oh! One should at least accept this pure
nature of the knower! Its acceptance is passionless belief, and in it is the seed of kevala
Jhana and vitaragta (passionless- ness).

Here two points have been proved -

1. First, with example of ksetra (space covered), one entire aspect of the eternal flow of
substance has been explained, and naming its most subtle part, parinama (modifica-
tion), existence of substance has been proved. From the view of undivided existence,
oneness and from the view of parinamas (modifications), multiple-ness has been ex-
plained, proving ekatva-anekatva (oneness-multiple-ness) in existence.

2. Mutual absence in paripamas is proved.
Now elaborating further, origination-annihilation-permanence will be deduced from it.

The way pradesas, being in their own place, originate by themselves, are destroyed
by way of their earlier state, and by singularity of substance created with all around
mutual continuity, they neither originate nor are they destroyed and hence are with
origination-annihilation-permanence. In the same way, these modifications originate
and are destroyed by their own nature at their own time, and by the one flow created by
their all around mutual continuity, so they neither originate nor are they destroyed, and
they are with origination-destruction-permanence.
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Here, reference to pradesa is in the form of example, and reference to parinama is in
the form of principle.

Nature of substance is origination-annihilation-permanence, and in that nature,
substance is always in it and is saf (existing). First, the concept that, despite disposition
of substance being unbroken and being one from eternity till infinity, its sequential
flow is modification, has been proved. These modifications do not modify in each
other and they are absent in each other. Now this is elaborated to bring out origination-
annihilation-permanence. In this also, first, example of ksetra is given.

If one ksetra of the entire substance is taken, then its pradesa is devoid of utpatti-vinasa
(origination-destruction). As these pradesas are mutually absent in each other, they are
in their own respective ksetra existing by their own self-ksetra, and are not existent in
the earlier pradesa. That pradesa is by its own self in the form of origination, and in
correlation to earlier pradesa, it is in the form of absence. So, all pradesas are in the
form of origination-annihilation. If expanse of all pradesas is taken together, then all
pradesas of substance are in the form of permanence. In this way, all pradesas are in the
form of origination-annihilation-permanence in one samaya.

Here, origination-annihilation-permanence of pradesa, which have been referred to,
has to be understood from the view of ksetra. According to the statement given above,
modifications of every samaya are all with origination-annihilation-permanence. From
the view of anadi-ananta (without beginning or end), continuous flow, modifications
are dhruva bereft of origination-destruction. These parinamas are with origination
within themself, and from the view of earlier modification, they are in the form of
destruction. In this way, all parinamas are in the form of origination-annihilation-
permanence, and these origination-annihilation-permanence parinamas are the nature
of substance.

First, the entire ksetra and aggregation of origination-annihilation-permanence of all
parinamas have been established. However, this does not refer only to atma, as it is the
nature of all substances. But here, it is said with the predominance of arma:

From view of space, origination-annihilation-permanence applies to innumerable
pradesas of atmad, in one samaya. Similarly, all modifications which modify in the
sequential flow of arma, respectively, arise at their own self-time, by their own nature,
are absent with respect to earlier modification and from the view of unbroken flow,
neither originates nor is it destroyed. So those parinamas are with nature of origination-
annihilation-permanence.

All modifications of substance originate by their own nature, in their own self-time, are
absent by way of the earlier state, and from the view of unbroken flow, are permanent,
devoid of origination-destruction.
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By saying ‘sva-avsara’, (self-time) of parinamas, Acaryadeva has explained a unique
concept. How many ever parinamas are in one substance, only that many samayas are
in three kalas. And how many samayas are in three kalas, only that many parinamas are
there in one substance. That’s it! If one achieves this, then the experience of realizing the
nature of oneself will arise. Every parinama of substance has its own separate self-time.
parinama of three kalas are known altogether, and atma’is their knower. In this kind of
knowable-knower state, there is no passion, there is only passionless-ness. First, if this
belief is ascertained, then passionless belief arises. After that, by being equanimous in
one’s own nature of jiiana, passionless conduct arises.

Oh! Whether it is said to be self-time of parinamas of substance or krambaddha
parinama, (sequence bound modification) for experiencing it, focus has to go on the
eternal substance only. By accepting self-time of parinama, focus does not go on nimitta.
All erroneous beliefs like, if nimitta is present, then modification arises, or there is a
change in modification due to nimitta, perturbation arises due to karma, or supreme truth
will arise while doing vyavahara(conventional conduct), or paryaya arises on the base
of another paryaya, go away. If every modification of substance exists within its own
self-time, then where is the need to look at nimitta? How can beliefs that self changes
non-self, or due to non-self changes come about in self, hold? Only knower and that
which is known stays. This is the path of moksa and is samyaka purusartha (true effort).

Eternal modification of every substance is part of its flow, like a chain. The way parts
of a chain cannot be moved forward or backwards, and they remain where they are;
similarly, anadi-ananta (no beginning or end), modifications of substance do not move
forward or backwards in their own self-time. Every parinama exists in its own self-time.
Here, discussion is of modifications of three time phases, which are in an unbroken
sequential chain, in which there is origination-destruction-permanence.

First nature of origination-annihilation-permanence of modifications is proved, and
after that, it will be proved that parinama being within its nature of self, that substance
also exists with the endowment of origination-annihilation-permanence. For knower
to believe in such a pure nature of substance, to accept it and to give up the belief that
he can make changes in non-self is samyaktva. And to remain knower of nature of
substances is dharma in the form of vitaragata™ (passionless-ness)

In Pravacanasara, the chapter of jjiiana tattva prajiiapana’, ascertains the nature of
Jiana. In this second chapter, jiieya tattvas (knowable substances) have been described.
Nature of atma is jiana and modifications which arise in jiva-ajiva at its own self-
time through three time phases are jiieyas. By experiencing this, desire to change any
arrangement of substance or desire to move modifications, forward or back, does not
persist. Therefore, jiana becomes steady in self. The real cause of passionlessness and
omniscience is this.
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sat is believing in the existing nature of substance, just the way it is. But if substances are
seen as something other than their existing nature, then that belief is erroneous. Belief of
truth is being ascertained here. To exist is an attribute of substance, and it is with origination-
annihilation-permanence. Experience of this nature of existing truth is samyagdarsana because
this is the true belief in tattvas (tenets/fundamental principles). At this point, discussion is
of modifications. But in belief of parinama (modifications), belief of parinami (beholder of
modifications/substance) also occurs, because modifications are of the eternal substance only.
Modifications, not being separate from parinami (beholder of modifications), in the belief of
one, belief of second is present. parinama does not arise in a vacuum, but arises on the base of
parinami. Therefore, by deciding on parinama, belief of parinami substance also arises. By
removing focus from only parinama and focusing one’s jiana towards the eternal nature of
substance is samyagdarsana, and that is the root of vitaragata (passionless state).

In this gatha, the arrangement of substance has been described in a divine way. All
substances exist, they are by nature with modification, which is with origination-
annihilation-permanence. This has been explained.

Here, the following five points have been proved: —
1. Inits totality, in the substance, there is a oneness of flow from eternity to infinity.

2. Then, in sequential flow, modifications, which are in the form of very subtle infini-
tesimal parts, are absent in one another.

3. After that, in its entirety, eternal modifications of the entire substance are by nature
with origination-annihilation-permanence. In its example, all pradesas of substance
from the view of ksetra have been proved to be with origination-annihilation-per-
manence.

4. Origination-annihilation-permanence state has been shown to be within one modi-
fication.

S. As substance is constantly present in the flow of modifications with origination-annihila-
tion-permanence, it is with origination-annihilation-permanence, and so it exists.

From the points discussed above, in the third point, only jiagyvaka bhava (knowing
self-nature), has been explained by saying that in their own self-time, eternally, all
modifications have origination-annihilation-permanence simultaneously.

Here, example of pradesa has been given to explain origination-annihilation-
permanence of modification. If it is asked that instead of giving some other simple
examples, why did Acaryadeva give the subtle example of pradesa? To them, it is
said, listen! entire ksetra of substances with all their pradesas are spread out non-
sequentially, and their modifications are manifested sequentially, so in comparison to
pradesa explanation of parinama (modification)is subtle. Here, the profound and subtle
concept of origination-annihilation-permanence of modification is explained. So, the
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subtle example of pradesa had to be taken. If an outer gross example had been given,
then subtlety and profoundness of the principle would not have been understood. So,
such a subtle example is needed.

In this universe, there are six substances, which are infinite jivas, infinite times infinite
pudgalas, one each, dharmastikaya, adharmastikaya, and akasa and innumerable
kalapus. From them, jiiana guna (attribute of knowledge) of every arma knows
sequentially arising manifestations of all six substances and substance-attributes, as
well. He who knows this nature of jiiana definitely knows modifications of attachment.
But he does not believe attachment to be his inherent nature, does not believe attachment
to be dharma, and does not believe he can move modification of attachment forward
or backward. That modification of attachment exists at its own self-time, and jiiana,
which knows this attachment, also exists at the same time. Knowing of attachment is
not because, modification of attachment is known in the form of existence in the eternal
sequential flow, but it is the nature of jiana to know.

Jjadana, which knows the complete self-knowable, knows attachment to be a part of
self-knowable. Along with the knowing of eternal assi (one who is with infinitesimal
part), he knows azisa (infinitesimal part) as well. If attachment is not known in every
way as a part of self-knowable, then the complete self-knowable state does not arise
in that jiiana. Hence, it will be incorrect. If aznsa, in the form of attachment, is seen as
complete self-knowable, and eternal substance-attribute are not made self-knowable,
then also that jiana is false. Substance, attribute, and all modifications-the three
combine to complete svajiieya. samyagjiiana does the work of knowing the bearer
of infinitesimal parts, which is with the part inclined towards the eternal substance-
attribute, as well as non-self. Here, it is explained how the nature of knowables is
known in true jiiana.

Nature of all substances is with origination-annihilation-permanence. In all substances,
modifications arise every samaya. Those modifications manifest sequentially, with no
beginning or end, therefore, that flow of modifications is from eternity to infinity, in its
own self-time. Even the smallest part of this sequential flow is in the form of origination-
annihilation-permanence. In every samaya from eternity to infinity, modification of each
samaya 1is self-existing. jiana knows such existing modifications, but cannot change
them in any way. For example-eyes can see substances like fire or ice, etc., but they
cannot change them in anyway. Similarly, modification of jiiana also knows j7ieyas, just
the way they exist, but cannot change them in any way. When it is decided in jiiana that
in its own self-time, whichever modification arises at whichever time, at that time, only
that modification is meant to manifest, and no other modifications arise at that time,
then, there is no arising of false thoughts to straighten or reverse any jiieya, and neither
does attachment-aversion arise.
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Oh! Just see! Decision of krambaddha paryaya (sequence bound modification) is so
profound. Belief that modification of substances changes due to non-self does not exist,
even a substance cannot forward or reverse its own modification. The way eternal
substance cannot change into something else; similarly, its modification of every
samaya also cannot change into something else. A living substance cannot change
into a non-living substance, and a non-living substance cannot change into a living
substance. Eternal existence does not change, in the same way its present existence
also does not change. Eternal substance does not change, similarly the time at which
its modifications from eternity to infinity which arise every samaya, are meant to arise
also, cannot change. The present/current part of eternal flow, exists in its own self-
time-with this belief, desire to bring changes in self or non-self does not remain. So
Jjhana remains only the knower and does not get stuck on the focus of modifications.
Jiana does the work of knowing and experiencing this nature of pure j7iiana is samyag
darsana. Before attaining kevala jiiana, jiva, with this knowing/experience, becomes
the child of Omniscient Bhagavana. From the view of sraddhd, even sadhaka (seeker)
is the knower of all.

By ascertaining origination-annihilation-permanence nature of all substances, desire
to bring changes in self or non-self disappears, and only the work of knowing in jiiana
remains. There is no anxiety to bring changes in non-self. Hence, why is this so? this
question should not arise at all in jiiana, and he should become equanimous in self.
In this, the ultimate effort of jiiana, effort of the path of moksa, and manifestation of
kevalajiiana are included. He who has a sense of doer-ship in non-self will not be able
to experience pure nature of jiana. Due to this, he does not have true effort of the
knowing nature, and manifestation of purusartha (true effort) of jaayaka(the knower)
does not arise.

Oh! All substances exist in their own modifications which arise at their own time; in
that, how can anyone bring any changes? Listen! your nature is to see. Keep the one
who knows as the knower, do not make knower the anguished one. Experience of pure
knowing nature is samyagdarsana. A mithyadysti believes that self brings changes in
non-self and non-self brings changes in self. He does not have a clear perception of the
nature of jiana and jiieya. Be it jada or cetana (non-sentient or sentient), all substances
ofthe universe, exist in their own sequence of modification. No one can move forward or
back and whichever infinitesimal part exits does so in the present. He who believes that
self will be careful and will take care of body is a mithyadrsti. Every paramanu of body
exists in its own flow of sequential modification, and no one can change that sequence.
To change anything anywhere is not the work of any attribute of atma, but along with
knowing of sva (self) to know para (non-self) is the svaparaprakasaka (illumination
of self/nonself) work of attribute of judna. Experience of this is the cause of liberation.
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Every substance keeps modifying eternally. All modifications in its eternal sequential
flow are in the form of origination, annihilation, and permanence. In their own self-time,
from their own aspect, all modifications are in the form of origination, from the aspect of
previous modification they are in the form of annihilation, and from the aspect of mutual
connection with each other in undivided sequence, they are in the form of permanence.
All modifications of a substance, exist in their own time. Those modifications are not
asat (non-existent, in the form of annihilation) from the aspect of their own self, but from
the view of earlier modification, they are non-existent (in the form of annihilation), and
without distinction of earlier-later, if undivided flow is seen, then all modifications are
permanent. Whenever it is seen, substance is present in its current modification, neither
in the past nor the future. Current modifications of three kalas of substance are by nature
absent in earlier modification, by its own state of self modification, it is in the form of
origination, and from the aspect of undivided flow, it is in the form of permanence.

Here, it has been stated that there is an absence of earlier modification in the present
modification. So earlier sanskara (impression) does not come in the present, and neither
does earlier vikara (perturbation). It is not so that present perturbation is due to the
carlier perturbation and so it is occurring in the present. By believing that present
modifications arise independently with auspices of substance, jiana and sradhha turn
towards substance. The way eternal non-sentient matter does not change into sentience
and sentience does not change into non-sentient matter; similarly, every arisa present
also does not change into another azisa. Each arisa of each time exists just the way it is.
The way omniscient Bhagavana is a knower; similarly, one who experiences the true
nature of substance, perceives himself as jiata.

Leave aside making changes in non-self, here it is said that substance cannot move back
or forth its own ansa. The earlier ansa does not go back, and later ansa cannot come
forward. By ascertaining this, his intellectualism of arisa goes away and focus on arisi
(that which is with azisa) arises. Due to this, origination of modification of samyaktva
and annihilation of modification of mithyatva occurs.

Jiana attribute of arma exists on the base of atma. By nature, it is the knower, and
its modifications of three time phases arise, at its own self-time, on the base of the
substance. It is not the nature of arma to reduce-increase, move back-bring forward,
its current/existing modification. It cannot make changes in modification of non-self,
either. Nature of arma is to know self, non-self, and all jiieyas, just the way they are.
Belief of this knowing nature of pure self is attainment of samyaktva of atma:

Question: Is not the desire, to change modification of mithyatva and turn it into
samyaktva- seen in everyone?

Answer: See! samyagdarsana arises on the belief of knowing nature, in that mithyatva
definitely goes away. When modification of samyaktva manifests, modification of
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mithyatva is not present, so where is the question of changing it? samyaktva will not arise
with a focus on removing mithyatva and manifestation of samyaktva. But when focus is
on the substance, then manifestation of samyaktva occurs. In that, earlier modification of
mithyatva is annihilated, hence changing even that modification ceases. By moving away
from mithyatva, atma knows modification of samyaktva, which manifests. But it does not
move forward or backward, any sequence of modification.

Oh! In any substance, whichever is its current present modifying part never changes — in
this, only vitaraga vijiiana (science of passionless-ness) is present. There is no thought
of changing modification, and incongruous thoughts like, why this so? are not present.
Therefore, impurities of both, sradhha and caritra, settle down.

Omniscient Lord has said that each modification of every samaya of the eternal substance
exists. Substance exists, and modification also exists. Whoever does not understand this
existence, and thinks that self can bring about changes in modification has not believed
in the pure nature of substance, the omniscient Bhagavana, guru or sastra. He has not
believed any of these.

In an eternal substance, when is the present not there? It is always there. Any present
part of a substance, is in the form of origination-annihilation-permanence. A substance
is continually modifying in the present. That present is being proven here as svayama
siddha sat (proved to be existing by self). Eternal existence will not turn into physical
matter; similarly, it’s every current asisa also will not turn around or move back and
forth. He who knows this pure nature of self and has belief of his jiayaka svaripa
(knowing self nature), is dharma.

Through all three kalas, modifications of all three kalas are with origination-annihilation-
permanence. Present modification of this samaya was not there one samaya earlier, it
is a new manifestation. So, it is in the form of origination, and modification, which
was there before that samaya, that modification is annihilated. Present modification
has arisen with annihilation of the earlier modification. So, in relation to the earlier
modification, that modification is in the form of annihilation, and from view of the
unbroken flow of modifications of all three kala, that modification has not manifested
and is not in the form of destruction either, it is permanent This way, when seen from
the view of flow without beginning or end, every modification by nature is in the form
of origination-annihilation-permanence.

Desire to bring changes in modification of any substance is mithydtva in the form of
paryayabuddhi (thoughts of only modifications). He has not experienced the pure nature
of jiiana, nor does he know the nature of origination-annihilation-permanence of jiieya
(knowables). No one can bring about any changes in the existing substance, one can
only know. If someone believes in bringing changes in an existing substance, then his
belief cannot change the existing substance, but his jiana will be false. Bhagavana, in
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his kevala jiiana, knows substances exactly the way they exist, and He has said the same.
Bhagavana has merely known the existence of substances, but he is not the doer of His
speech. His atma exists in His own modification of kevala jiiana, and all substances
exist in their own state of existence. atma, which is jiayaka mirti (embodiment of
knowing nature), does only the work of knowing. Experience and modification of this
is the path of moksa.

Bhagavana is the knower-seer of the entire universe. He does not have attachment-
aversion towards any, nor does He change anything. Like Bhagavana, the nature of
self-atma also, is only to know. All should believe in their knowing nature and leave
the desire to bring any changes in substances. He who believes in his pure knowing
nature is the knower of attachment-aversion, which arises due to unsteadiness.
Whoever believes in this nature of j7iigna, only he has belief of Arihantadeva, he is
believes in atma, has belief in guru and sastra, only believes in the nine padarthas
(tattvas/fundamental realities) and only has belief in six substances as well as their
current ansa. This is called samyagdarsana and samyagjiiana.

Knowing is the only purusartha (effort) of arma. Knowing is dharma of atma. Path
of moksa and vitardagata are inherent in it. Infinite Siddha Bhagavantas (liberated
omniscient) also do only the work of knowing every samaya.

Self and non-self, both jiieyas, are present in jriana. Knowing that jiigna is the knower
makes jiiana the sva-jiieya (knowing of self by self). If jiana is believed to be a doer
of attachment, etc., or believed to be a changer, then he has not known the pure nature
of jiiana. As he has not made himself the knower of self, his jiiana is erroneous. When
it is said that all modifications of a substance, exist in their own self-time, then it is
effortlessly understood that self-nature is the knower.

In this gatha, by giving an example of ksetra, first existence of substance has been
proved. Infinitesimal parts of its eternal flow have been stated, and those arnsas
(modifications) which are absent in each other, are the reason for their multiple-ness,
and that has been proved. After that, from all modifications of the entire substance, that
which exists in their own self-time has been explained.

In relation to the current modification of every samaya, the presence of origination-
annihilation-permanence is being stated. First, it was about all modifications. Now, it is
from the view of only one modification. After this, origination-annihilation-permanence
will be explained in reference to parinami (that which is with modification/substance)
substance.

The way smallest part of a substance in terms of space points is in the form of destruction
from the aspect of earlier space point, and the same space point from the aspect of later
space point is in the form of origination, and the same is in the form of experience
from the aspect of that which is made by the mutually connected one substance.
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Similarly, the smallest part, by way of flow of kdala, is in the form of destruction of
earlier modification, which itself is, by nature, originator of the next modification and
that itself, made by mutually connected one single flow is anubhaya svaripa(not in the
form of either of the two).

If one space point is taken from atmd, which is with innumerable space points, then
that space point (from the view of area) is in the form of absence of earlier space point,
and is in the form of origination of next space point, and from the view of the undivided
area, it is permanent. Similarly, if seen from arisa of sequential flow with no beginning
or end, that modification is in the form of permanence. In this way, every modification
is in the form of origination-annihilation-permanence.

Where reference is to origination-annihilation-permanence of all modifications, by
saying that ‘each is at its own self-time’, the independent self-time of each modification
has been explained. Here, the words origination-annihilation-permanence have not been
used, as they have been explained in context to one modification. As only the current
modification has been taken, its self-time is included in it.

By understanding that, removing earlier modification is not applicable as there is an
absence of earlier modification in the currently modifying modification, it is understood
that the present modification exists in present, and there is nothing to change in it, so focus
does not remain on only present modification, and due to the unity of parinam?i (substance)
and parinama (modification), samyaktva manifests. Destruction of earlier modification
with false belief, is inherent in it, and that does not need to be pushed. Origination of
modification of samyaktva is in the experience of pure nature of jiiana, which is the
experience that, self cannot change any modification, self only knows. Inherent in that
is the destruction of mithyatva. The need to destroy mithyatva and manifest samyaktva
is not required. As soon as this focus on pure self arises, existing modification of that
samaya, by itself being in the form of origination of samyaktva, destruction of mithyatva,
and modifications connected to each other with their undivided flow, is permanence. So,
every modification is saf (existing) with origination-annihilation-permanence.

Entire substance exists, similarly, its present also exists. In the eternal flow of substance,
every ansa of every samaya exists. Modification of present samaya exists due to itself
and not due to the absence of earlier modification. That present assa is not due to non-
self, but it is due to self. Present arisa of every samaya is independent by its own self in
its own existence in the form of origination-annihilation-permanence.

This kind of description of nature of substance is nowhere else except in that which is
said by sarvajiia (omniscient). All tattvas (substances) of the world are existing. If its
second modification does not arise due to the first modification, then what can anyone
do about it? One remains merely the knower. If it is believed in any other way, then
substance remains unchanged, but jiiana of self becomes erroneous.
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Present arisa of a substance exists. Present modification of every samaya has been proven
to exist. Here context is not to azisa being on the basis of substance. If existence of
modification were to be due to the substance, then every modification would be identical.
Therefore, existence of modification has not been taken due to be due to substance, but
it has been stated that modification of every samaya exists by itself, and substance itself
exists by way of modification of the current modifying state. Present ansa of flow is
independent due to that particular ansa. In this way, it is proved that existence of every
samaya is without any cause. Existence of every samaya is ahetuka (gratuitous/without
any reason). Each ansa of every samaya of the three time phases of all substances is an
independent existence. jiiana knows it just the way it is but does not change it. It does
not mean that just because j7iana has known, so that part is like that. It exists by itself.

Present modification is in the form of annihilation of previous modification; so present
modification is not dependent on earlier modification either. Then how can it be that
due to non-self substance, some change can be done in them? It is not that because
Kevalt Bhagavana attained kevalajiiana in first samaya, so, he attained kevalajiiana
in the second samaya. But kevalajiiana of current modification of that second samaya
exists as ansa of that samaya. Second samaya does not exist due to the existence of first
samaya. Similarly, it is not that Siddha Bhagavana had modification of siddha in the
first samaya, so modification of siddha arose in second samaya. In siddhas and in all
substances, ansa of every samaya is an independent existence by itself.

The language used here is not about origination-annihilation-permanence of asisa modification
in its own self-time; because explanation is about currently modifying one modification, and
modification which exists in the present is its svakala (self-time). That which is present in
every modification through all three time phases, is its self-time. It does not leave its present
existence and go either back or move ahead. This way, every modification of the present is
in the form of origination-annihilation-permanence.

In this gatha, till now, four points have been explained: —
1. Undivided flow of substance is one, and its sequential modifications are arsa.

2. In those modifications, there is multiple-ness, because they are mutually absent in
one another.

3. There is a commonality of origination-annihilation-permanence when the entire
mass of all modifications through all three time phases is taken.

4. By taking one ansa of the entire flow, it is said that every modification has
origination-annihilation-permanence.

After deciding upon origination-annihilation-permanence of modifications, origination-

annihilation-permanence will be proved in parinami (beholder of modification), i.e.

the substance.
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Without transgressing the inherent nature of substance, which exits in the trilogy system
of modifications, existence of triple characteristics is accepted as is.

All modifications of substance are by nature with origination-annihilation-permanence.
And substance which is present in the sequential modification of those modifications is
also with origination-annihilation-permanence.

Like modification, which is with origination-annihilation-permanence, if substance
would not be with origination-annihilation-permanence, then it modifies in the sequential
succession of modifications, so it is with origination-annihilation-permanence. System of
modification means, the way links of a chain cannot move backwards or forward, similarly,
flow of modifications does not change. At whichever time, the flow of modification of
substance occurs sequentially; at that time, only that modification occurs, and not any other.

This is the description of the existing nature of substance. Substance has the nature to
exist, existence is with modification, which is with origination-annihilation-permanence,
and Bhagavana has said this to be the identification of substance. ‘sat dravyalaksana’,
(characteristic of substance is to exists) is the nature of self to know. The way saf (existence)
is, so self should know! If one thinks of straightening or reversing the existing substance,
then his jigna will be incorrect. After the belief that substances exists, and self'is its knower
— unsteadiness of thoughts does occur, but that does not have the strength of mithyatva.
Hence, with the strength of belief of such jiiana and jiieya, unsteadiness of those thoughts
will break to give way to vitaragata (passionless-ness) and kevalajiiana (omniscience).

Sarvajiia deva (omniscient Lord), in His kevalajiiana, has seen the nature of substance
completely, just the way it is, and His divine speech has revealed the same. If nature of
substance is known the way it is and believed in, then jiiana (knowledge) and sraddha
(belief) will become samyak. If nature of substance is not known the way it is and
believed to be in any other way, then samyag jiiana and samyak sraddha do not arise,
and without that, true vows-penance, etc., will not occur.

Till now it has been said that every sentient and non-sentient substance exists by its
own self. Modifications arise in them each and every samaya. Those modifications are
with origination-annihilation-permanence. Main substance is eternal, unconnected and
its existence is proved by its own self. It is not made by anyone, and is never destroyed.
Whenever it is seen, it exists and modifies every samaya.

In modification of every samaya, there is origination-annihilation-permanence.
Substance exists in it. In every substance, the number of modifications is as many as
there are samayas in the three time phases. For example, if a mass of gold is kept for a
hundred years, then all modifications like bangles, earrings, necklaces, etc., from that
mass of gold, have a common mass, which is gold. Similarly, every substance is a mass
of all modifications which occur during three-time phases. These modifications arise
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sequentially, one after another. Flow of all modifications of three-time phases is the
sequential flow of substance. And ansa (part) of one samaya of that sequential flow is
modification. Number of modifications in a substance are only as many as the samayas
which are there in three kalas. Origination-annihilation-permanence has been proved
in each of those modifications. Every modification is with origination-annihilation-
permanence in its own self-time. Modification of one substance cannot arise from
another substance, and no modification can go back or forth. With this determination,
omniscience is ascertained, and focus turns on the knowing substance.

In the state of jiiana of atma, attribute of jiana modifies. Attribute of jiiana will also
modify in the next state that arises, and at the time of third state also, the same will
modify. So, in flow of second, third, fourth, etc., all states, its mass is the attribute of
JAana. Substance is a mass of such infinite gunas. From aspect of modifications which
arise in the substance every samaya, they are in the form of origination, from the view
of absence of earlier state, it is the form of annihilation, and from the view of the part
which exists in the uninterrupted flow, it is permanence. Modification which is with
this origination-annihilation-permanence, is the nature of every substance. And in such
a nature, substance permanently exists. So, it should be understood that substance by
itself is also with origination-annihilation-permanence.

Every substance is permanent with change. If substance were only permanent, then
actions of happiness, sorrow, etc., would not happen. And if substance were to
singularly modify, then it cannot be an eternal constant. In the very next moment, it will
be completely absent. Hence substance is neither only permanent, or nor only changing,
but it stays permanently and changes every moment. In this way, substance can be
said to be permanent with change or with origination-annihilation-permanence- both
would mean the same. Substance which exists in the modification which manifests
in the smallest unit of time, is permanently unchanging. Statement that, in its every
modification, there is a state of origination-annihilation-permanence becomes clear.
Now, it is said that substance itself is with origination-annihilation-permanence.

All substances are existing. When it is said that substances exist, their existential
quality is included. Existence of substance has been proved earlier in gatha 98.
Substances exist, and existence is with origination-annihilation-permanence. Any
substance is eternal, or at every samaya, it exists with origination-annihilation-
permanence. It does not stay in the past or future, it exists in the present only. If
the present of every samaya were not with origination-annihilation-permanence, then
the eternally modifying nature of substance would not be proved. So, a substance
exists in the modification of every samaya, which is with origination-annihilation-
permanence. The way substance eternally exists, similarly, its modifications of all
three time phases also exist in every samaya.
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After proving every modification to be with origination-annihilation-permanence, now
substance which is present in modification will also be proved to be with origination-
annihilation-permanence.

Presently modifying modification of substance is origination by its own self.
It is annihilation in relation to its earlier modification, and in its undivided flow, it is
permanent. In this way, modification is with origination-annihilation-permanence. And in
that modification, substance is present. So, substance also is with origination-annihilation-
permanence. By proving origination-annihilation-permanence of modification, origination-
annihilation-permanence of parinami (that which is with parinama (modification), is
also proved. So, the trio of characteristics of substance is accepted. anumodana means to
believe with interest/agreement, and accept it from the bottom of the heart.

If this concept of modification of every samaya is understood, then there will be no
ego of desire to make any changes in non-self, and focus will not remain merely
on modifications of attachment, etc., but focus will move towards the eternal
substance.

The way sentience, which is present in eternal existence, remains sentient only, and that
which is non-sentient remains non-sentient, i.e. sentience does not destroy to become
non-sentience, and neither does non-sentience destroy to become sentience. Similarly, in
existence of one samaya, that modification which exists in that samaya that arises only
at that time, but does not arise either before or after. Eternal substance exists, in the same
way present also exists. The way eternal existence does not change into something else,
similarly, the present existence, though modifying, does not change into past or future
form. Existing present modifications of three-time phases of every samaya do not leave
their self-time and become modifications of earlier or later samaya. How many ever
samayas are there in three-time phases, that many modifications are there in a substance,
and whichever time, whatever present modification is there, that modification does not
leave its present state to become that of past or future. That’s it! Every modification is of
present existence in its own self-time. That existence cannot change. The way sentience
cannot be changed into non-sentience, similarly, in the eternal flow of substance, present
modification of each time cannot be moved forward or backwards.

Substance is from eternity to infinity, similarly, its presence of every samaya, by way
of flow, is from eternity to infinity. Substance and its present cannot be moved forward
or backwards. Substance always stays in its present. It never exists without its present,
because from three-time phases, if present of one samaya is removed, then eternal
substance cannot be proved. Mass of present of three-time phases is the existence
of substance, and every present modification of three-time phases exits in its own
self-time. It is in the form of origination by itself, by way of earlier modification, it
is in the form of annihilation, and from the view of undivided substance, it is in the
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form of permanence. Existence is with such modification of origination-annihilation-
permanence, which is the nature of a substance. Who can change such an existence?
Existence can be known as it is, but no one can change it.

Jjiiana knows the nature of substance-attribute-modification just the way it is. ansa
(infinitesimal part) is known in the form of ansa, and eternal existence is known in the form
of eternal substance. By knowing the nature of the eternal substance, interest in only a small
part disappears, and belief moves towards the eternal nature. When belief is of arnsa, it is
understood in the form of arisa, and when arnisi (beholder of arnsa) is believed in the form
of ansi, then the force of entire belief moves away from arisa towards the eternal substance-
attribute. This is samyagdarsana. Substance-attribute-modification-all three are known
by self. In one samaya, the whole mass of substance-attribute-modification is known
by self. That modification is of one samaya only, and focus on that can last only for
one samaya. Substance is eternal, so equanimity increases when focus is only on it. With
interest in it, the force of sraddha increases. In this way, by making substance the knower
of self, samyaktva is attained. Because of this, the other name of this chapter on jiieya is
also samyaktva adhikara.

Self-knowledge is completely separate from knowing one’s non-self. Here, attachment
is included in self-knowledge. Samayasara has been explained with the dominance of
dravyadrsti (belief/focus on substance). There, focus is on the pure nature of self, so
attachment becomes secondary. Therefore, it is said that attachment does not arise in
atma at all; attachment is similar to non-sentience. There, from the view of drsti (focus),
attachment has been seen as non-self, and focus of substance has been shown. Here, in
Pravacanasara, it is said from the view of jiigna. To show the complete self-knowable,
attachment also has been seen as svajrieya (self-knowable), but the complete knowing
does not come only in attachment. Substance-attribute-pure nature, which is without
attachment, is also svajriieya (self-knowable). So, by knowing substance-attribute-
modification, in the form of self-knowable, belief of oneness with attachment, goes
away, and force of belief moves towards the substance. By accepting only attachment
as a complete substance, experience of complete jiieya (knowable) does not arise. With
experience of complete svajiieya (self-knowable), which is in the form of substance-
attribute-modification, force of that experience moves towards the eternal; therefore,
the eternal becomes main/primary, and force of interest increases towards it. In this way
focus of substance is inherent in it.

Self-knowable is substance-attribute-modification of the self, as one. Attachment is also
svajrieya (self-knowable), and by knowing so, force of belief moves away from attachment
and turns within. He who has forgotten the eternal substance and accepted only the
manifested part as knowable has erroneous belief. When upayoga (psychic activity) is in
the form of efficacy which turns towards the inner pure self, then all three, the substance-
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attribute-modification, are known as knowable, only then is it believed that self-knowable
has been taken into complete experience, and only then is it said then he knows the pure
nature of substance-attribute-modification as told by sarvajiia.

When jaggery is known as jaggery, and poison is known as poison, only then is that
knowledge correct. If jaggery is known as poison, and poison is known as jaggery,
then that knowledge is incorrect; it is erroneous. Similarly, substance-attribute-
modification, all three are together, and are complete self-knowable of one samaya. It
is said to be correct knowledge only when substance is known as substance, attribute is
known as attribute and modification is known as modification. Suppose it is not known
just the way it is, or kspika (momentary) paryaya (modification) is believed to be the
complete substance or ksnika paryaya only is seen as complete substance. In that case,
that knowledge is not correct. Without correct knowing of substance, belief cannot
be correct, and without true knowledge and belief, true conduct, passionless state, or
liberation will not manifest.

The leaning towards belief of eternal substance, complete self-knowable is experienced
and then true efficacy of jiiana to know parajiieya manifests. Present state of jiana,
whose focus is on attachments, and believes this state to be the complete self-knowable,
that modification of j7iana was erroneous. It does not have the ability to illuminate self
and non-self. And when j7igna in its present modification sees the eternal complete
substance as knowable and leans towards it, then that jigna becomes samyaka, and in
that, the efficacy to illuminate self and non-self manifests.

As soon as it is decided that substance is that which exists in a sequential flow of
modification, then the force of belief leans towards substance, and belief becomes
true. In that modification, traces of attachment do exist, which is not outside the
purview of jiiana. jiiana accepts that in the form of svajiieya. In this way, if complete
self knowable (substance-attribute and vikart (perturbed) or avikari (unperturbed)
modifications) is accepted, then samyagjiiana of all three, substance-attribute-
modification arises.

Jjhana, which accepts all three parts (substance-attribute-modification) of jieya, is
samyak, and jiana, which accepts only one part (attachment only), is mithya. If he
accepts atma as completely without attachment, then that jiana is erroneous. Because
modification of attachment does arise even in a sadhaka (seeker). If those modifications
of attachment are not known in the form of self-knowable, then it will be assumed that
he does not believe in the substance which exists with modification of attachments.

Modifications of attachment are also included in the system of modifications of three-
time phases. Modifications of attachment are not separate from conventional flow of
modifications of substance. A substance exists by modifying in the conventional flow of
modification of three time phases.
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Modification could be of nigoda (lowest life form, with one sense) or siddha (liberated), all
are in the form of origination-annihilation-permanence and in that modification, substance
exists. Substance exists in the system of modification, which is present, sequence, which is
present, conventional system which is present, and nature, which is present. That substance
does not transgress its own nature of modification of origination-annihilation-permanence.
Here, the word ‘nature’ does not mean pure modification but includes all modifications, be
they perturbed or unperturbed, as all modifications are nature of substance and are included
in self-knowable. Manifestation of pure modification starts for him, who knows this. Only by
knowing that, non-self knowable does not exist in self-knowable, and self-knowable does not
exist in the non-self knowable, can passionless belief arise. On deciding that svajrieya of self
is separate from parajiieya, intention of support towards any parajiieya does not remain. So,
true belief arises with auspices of self-substance. The entire substance is parinami (beholder
of modifications), and it’s one ansa (part) is parinama (modification). Without inner focus
of the complete parinami substance, real knowledge of ansa of parinama cannot arise.
Substance does not leave the sequential flow of modification, it exists in that conventional
flow only. When this is ascertained, then where does the force of focus go? It goes only on
the substance, isn’t it? In this way, dravyadrsti (focus on substance) is also understood.

Substance is eternal, with a mass of infinite efficacies. As soon as it is known that
modification is merely an ansa (part) with a duration of one samaya, force of belief
turns towards the mass of infinite efficacies. With this, experience of substance occurs,
and correct jiiana of both substance and modification arises.

Every substance exists in its own modifying nature. Those modifications have
three characteristics (origination-annihilation-permanence). Therefore, these three
characteristics exist even in the substance which exists in that modification, because
existence of substance is not separate from nature of modification. Origination-
annihilation-permanence is included when it is said that substance ‘exists’. It can never
be proved that substance is without origination-annihilation-permanence. By saying that
modification exists, that modification is also with origination-annihilation-permanence.
Existence cannot be without origination-annihilation-permanence. Therefore, existence
requires acceptance of these three characteristics.

First, one should understand the correct teachings related the nature of substance and
affirm it as it is. After that, knowing will be without any doubt, and when knowing is
without doubt, inner churning of thoughts should be done, then nirvikalpa (unwavering)
experience will manifest. But how can there be any inner churning when knowledge is
erroneous and is ridden with doubts about what will happen? In absence of doubtless
knowing, inner churning will also be false, i.e., erroneous knowledge and belief will
arise. First, the state of substance should be focussed upon. Without taking substance
into focus correctly, of what will the churning be?
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Substance does not cross the boundary of modification, because modification exists. If
a substance were to cross the boundary of modification, then it will cross the boundary
of existence. Then, it cannot be proved that substance exists. Substance exists in the
sequential flow during all three-time phases.

Oh! This path is for experiencing the total self knowable. Whether it is said to be samyak
niyativada (determinism), or effort of true moksa marga (path of liberation), said to be
vitaragata (passionless-ness) or dharma-everything is included in it.

Acaryadeva says only this is the nature of substance. Manifestation of unparalleled bliss
is inevitable to him, who knows this nature. As soon as substance is known with its three
characteristics, armd, by itself, inevitably leans towards samyak svabhava (equanimous
pure nature of self), and when substance modifies in the form of samyak-svabhava,
an experience of unparalleled bliss arises. So here it is said to accept such nature of
substance from the aspect of bliss.

It should be noted that substance does not breach the boundary of any modification,
so focus goes only on substance, parinama-parinami (modification-beholder of
modification) become one, so entire existence becomes one, entire self-knowable
becomes undivided. He who knows and believes in such a self-knowable will surely
attain true experience of self and unparalleled bliss.

An omniscient knows /okaloka just the way it exists, in the same way, samyag drsti
accepts it in the form of jiieya, and the nature of jiiana which knows lokaloka is
also accepted as svajiieya. Here, inclination tilts towards svabhavavana (beholder of
pure nature) substance. With the force of that interest, manifestation of nirvikalpata
(unperturbed state) is inevitable. Experience of bliss is always along with nirvikalpa
(unperturbed) state.

Question: Why does information like, in how much time how many jivas go to moksa,
not come in this?

Answer: Here, the calculation of, in how much time, how many jivas attain moksa,
is not predominant. But the predominant discussion is how can moksa be attained? If
self were to recognise this true nature by himself, then he would attain samyaktva and
vitaragata which would lead to moksa. The question that, when will moksa be attained?
Which is with the predominance of time is not there, but how arma will attain moksa is
the primary intention; that is being explained here.

If existence is accepted just as it is, true jiana will manifest, and peace will arise.
This gatha has two same numbers-99, and two nines have an even more profound
significance. There are nine types of ksayika bhavas, so number nine stands for
ksayika bhava. And two nines together, show sambhava (equanimity), which denotes a
passionless state. ksayika samyaktva (complete annihilation of darsanavarniya karma)
and ksayika caritra (total annihilation of caritra mohaniya karma) both will arise
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together. This number has such a divine explanation. Whatever the number is, one’s
own bhava (belief/experience) must be superimposed.

In the current changing modification, substance exists. So, the entire substance exists
in the present. That substance is with origination-annihilation-permanence. By saying
origination-annihilation-permanence here, its existence has been proven.

atma exists, jada exists, infinite attributes of one substance exist, modification which
arise through three-time phases at their own time, exist, and modification of every
samaya exists with origination-annihilation-permanence. That’s it. There are no
changes in this existence. If this is accepted, then the question of changing mithyatva
and manifesting samyaktva does not arise because whoever accepts this has accepted
his own knowing nature, and has turned towards his substance, which is his self-nature.
In the current modification, samyaktva manifests by its own self. Earlier modifications
of intense sins are not an obstruction to the current modification because they are
absent in the present. The opposing belief that modification of extreme sins of past will
obstruct the present is the real obstruction. But sins of the past are not an obstruction
even to him. One who believes that intense modification of sins of past will be an
obstruction at this samaya does not know the substance with its triple characteristics. If
he were to know the substance with its triple characteristics, then he would not believe
that earlier modification would be an obstruction in the present because, in the present
manifestation of that substance with triple characteristics, there is an annihilation of
previous modification. He sees the modification of every samaya as an independent
existence, and then his focus goes on the substance of which those modifications are.
So, by focusing on substance, he has manifestation of only vitardgata, so moksa marga
is included in this.

vitaraga or raga, jiana or ajiana, siddha or nigoda, if modification of any one samaya
is removed, then existence of substance cannot be proved because substance exists in
the modification of that samaya. Therefore, substance which currently exists in its own
sequentially modifying flow should be believed to be with origination-annihilation-
permanence, which is with @nanda (bliss).

To prove that substance, which stays in its own nature, exists-first, it is said that
modification is with origination-annihilation-permanence. By this, its nature is proven,
and in that, it is proved that self-nature substance always exists.

To prove origination-annihilation-permanence of modification, the example of pradesa
(smallest unit of @kasa substance) was given. Now, origination-annihilation-permanence
of substance will be explained with the example of a string of pearls.

In a necklace of pearls with a definite length, all pearls are seen in their own place.
Pearls in the latter places cannot manifest in place of the earlier pearls. Due to the
presence of creator of the mutually strung state, which is the thread, the necklace is with
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triple characteristics. For example, if a hanging necklace of 108 pearls is taken, then
every pearl is seen in its own position. Pearls positioned later will be seen in the later
position, and pearls positioned earlier will be seen in the earlier position. So, in relation
to those pearls, there is origination of necklace. By seeing pearls one after another,
focus moves away from the earlier pearl, so the earlier pearl is not seen in the second
place. In relation to this, there is annihilation of necklace. And the seamless thread that
mutually connects the pearls, is in the form of permanence. In this way, the necklace
has characteristics of origination-annihilation-permanence.

Every pearl of the necklace stays in its own place. The first pearl does not become
second, and second does not become third. Whatever is, wherever, it stays precisely
there. In the first place is the first pearl, second pearl is in the second place, and seamless
thread of necklace is throughout. While moving a rosary of pearls one after another,
the pearls come in contact with the finger. In relation to this, the triple characteristic of
origination-annihilation-permanence, attains its prominence.

In the example, it was a necklace of definite length, in principle, it is the constantly
present substance.

In the example, it was a hanging necklace, in principle, it is the modifying substance.

In the example, pearls had their own respective place, and in principle, modification has
its own respective self-time.

Complete substance, with origination-annihilation-permanence exists, and no changes occur
in that. Till the entire existence does not come into focus in this way, steadiness will not arise
in jiiagna. He who desires to change non-self will have impatient, vexatious, and restless
Jjhana. And by knowing of existence, desire to bring changes in anything does not remain.
Therefore, knowing becomes steady, stable in self and remains in the form of a knower.
Such a complete substance, in the form of the entire existence, is preset with modification
of origination-annihilation-permanence. With focus on substance, there is origination
of samyaktva, annihilation of mithyatva, and with the focus on substance, sequentially
vitaragata keeps increasing. This is the only way for manifestation of dharma.

Every substance exists permanently. That substance is constantly modifying, as explained
in the example of a hanging necklace. Its modification manifests in their own self-time.
Sequence of beads of a rosary is set in a definite manner, and moving the rosary beads
does not break that sequence; similarly, modifications of three kalas of a substance have
their own definite self-time. They arise only in their own self-time, neither before nor after.
As soon as this is decided, vitaragata in jiana arises. When this is believed, infinite virya
(power) turns away from non-self towards self substance. Focus, only on modification is
destroyed, and as focus towards substance arises, vitaragata occurs. Modification of other
substances modify as per its own self-time and modification of self, modifies according to
its own self-time. As soon as this is decided, desire to change modification in non-self or
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self, does not remain, and self attains intense concentration on self j7iana, which is said to
be dharma and the path of moksa.

On one side is kevalajiiana, and on the other side are all modifications of three-time
phases of substance, each arising in its own self-time. These cannot be changed at all;
because modifications of a substance cannot change. Fortitude arises in jiiana, only by
experiencing this state of substance. As soon as jiiana steadies and turns towards self,
modification of moksa will arise. In this way, path of moksa is inherent in the experience
of krambaddha (sequence-bound) modification.

From the view of generality, it is said that all modifications of substance manifest in
their own self-time. Now, origination-annihilation-permanence is applied to it. At any
given time, substance is seen to be modifying in the present modification. Of whichever
time, whichever modifications are there, at that time, only those manifest. Earlier
modifications do not manifest at the time. While proving origination-annihilation-
permanence of earlier modification, it was said that present modification is in the form
of annihilation (destruction/absence) of earlier modification. Here, to prove origination-
annihilation-permanence of substance, there is a change in the phrase, and it is said that
at the time of manifestation of the present modification, earlier modification does not
manifest. So, from the view of those earlier modifications, substance is in the form of
annihilation. From the view of modification in which substance exists, it is in the form
of origination. From the view of its earlier modification (which is not manifested at this
time), substance is in the form of annihilation. And from the view of the undivided flow
of all modification of substance, its nature is that of permanence. In this way, the state
of the three characteristics in substance is decided in jiiana. jiiana, which determines
Jhieya, steadies in self. This is called the experience of true self with true belief in the
nature of substance.

While chanting with rosary beads, first bead comes in touch with the finger, then it is
released, and second bead comes in touch with it, at that time first bead is not in touch
with the finger. So, from view of touch of the first bead, there is an absence of rosary,
and from view of touch of the second bead, there is a manifestation of the rosary, and
from the view of the rosary itself, its flow is continuous, therefore rosary is permanent.
In the same way, substance exists in modifications which manifest sequentially one after
another, and origination-annihilation-permanence applies to it.

If someone were to ask that origination-annihilation occurs in modification, and substance
is only in the form of permanence, that it has no modification! Then answer to that is,
substance is not singularly constant. But its nature is nitya-anitya (permanent-changing).
So, with changing of modification, substance which exists in those modifications, also
gets modified. Due to origination-annihilation of modification, substance also modifies
in the form of origination-annihilation. Without modification of substance, origination-
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annihilation of modification cannot happen, and an unbroken state of permanence of
substance also cannot exist. So, substance is with origination-annihilation-permanence.
But it is not that origination-annihilation is only in modification, and substance remains
permanent, and it never has origination-annihilation. Substance which exists in origination-
annihilation-permanence of modification also has these triple characteristics in one samaya.

Oh! Self or non-self modification of every substance occurs in their own self-time. By
deciding that modification of non-self substance occurs due to origination-annihilation-
permanence of that substance, and modification of self arises sequentially from one’s
own self substance, focus moves away from non-self substance and turns towards the
self. Even in self, focus moves away from modification because new modification does
not arise from the said modification, but manifests from substance. Therefore, focus
goes on substance, and he experiences eternal existence. With experience of this eternal
existence, substance flows in its own modification, which is in the form of its own
nature. And he modifies by destroying the flow of perturbed modifications. Therefore,
substance is surely in the form of the triple characteristics.

First, origination-annihilation-permanence of modification was explained, and here
origination-annihilation-permanence of substance is being explained.

Existence of substance or being of substance is with origination-annihilation-
permanence. Existence of substance is not merely in the form of origination, merely in
the form of annihilation, or merely in the form of permanence. But its existence is with
three characteristics of origination-annihilation-permanence. There is no such separate
existence as origination-annihilation and permanence; they all form one existence.

Earlier, it was said that modifications which arise, are origination, in relation to
itself, in relation to earlier state, it is annihilation, and concerning the unbroken flow,
it is permanence. Here, the sum total is shown by applying origination-annihilation-
permanence to substance. It has been said that modifications which keep manifesting
in substance, one after another, are the origination of substance, earlier modifications
do not manifest, so they are the form of annihilation of substances, and substance being
a seamless existence through all modification, are permanent. In this way, all three
characteristics apply to the substance.

All substances arise in the form of their present modification. Modifications which were
before, do not stay in the present. So, it is in the form of absence of earlier modification,
and substance exists as dhruva in the form of the undivided flow of all modification.
Substance which exists in the form of origination-annihilation-permanence is the
infallible truth of existence which is chiselled in stone. In such an existence, nothing
moves forward or backwards. Accepting this existence in jiiana is like being chiselled
in stone, and desire to make changes or the perplexity of why so? is removed. samyak
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sraddha (true belief) and vitardgata are inherent in it, meaning the path of moksa
manifests.

The science of substance is being explained here. Whatever the nature of substance, to
know it exactly the way it is, is the science of substance. There cannot be peace without
belief in this kind of science of substance.

When itis known that every substance is by nature with origination-annihilation-permanence,
the fence of distinction of substance is built. In origination-annihilation-permanence of self,
there is an absence of non-self, and in origination-annihilation-permanence of non-self,
self is absent. Self is in substance-attribute-modification of self, and in substance-attribute-
modification of non-self, there is non-self. By deciding this, one leaves ownership of
non-self substance and turns towards self-substance. He himself becomes the protector
of his own substance-attribute-modification, meaning with the auspices of permanence,
manifestation of pure modification arises, which is dharma. When he believed that he could
change non-self, he had only delusional thoughts due to his leaning towards non-self. As he
was not protecting his own substance-attribute-modification, it was adharma.

In this gatha, by showing existence with origination-annihilation-permanence,
Acaryadeva has explained a unique concept. This is about the modification of present
samaya; because the entire substance exists in the current modification. It means that
modification and substance both are together. Substance is never without modification,
and modification is never without substance. Its not possible that modification manifests
in the present, and substance remains in the past. Further, it is also not possible that
substance is there, but modification is not. So, it should be understood that modification
and substance, both are together in the present. The current modification always arises in
substance, in its own self-time. At any time, substance exists in its present modification.
To experience such a substance, which exists in the present, is the root of vitaragata
(passionless-ness).

Existence of modification, is the modification of self-time. Time and modification are
not two separate entities. For whomever, at whatever time the modification arises,
only that modification exists. Substance which exists in that modification is in the
form of origination, substance does not exist in the earlier modification, so it is in the
form of annihilation and universally, from the view of the whole, substance is in the
form of permanence. In this way, the trio of characteristics of origination-annihilation-
permanence is proved.

Jjiva, ajiva, all substances, and all their modification are without beginning or end, and
they all exist. That existence is proved by itself. It has no maker or modifier. The way
no substance leaves its nature to become something else, similarly, no modification of
substance moves forward or back. Modification arises at its own self-time in substance.
Earlier modification does not arise, and substance remains as an undivided flow. By
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knowing such a substance with the nature of origination-annihilation-permanence,
experience of one’s own knowing nature occurs. With focus on that knowing nature,
bhagavana atma flows as its own pure self. Flow of impure dispositions is destroyed,
and in that undivided state, he is permanent. In this way, with arising of passionless-
ness, kevalajiiana and liberation are attained.

We bow, with deep reverence, to the saints who have explained this exceptional path of
the science of substance, which is beyond any worldliness and have shown it to be the
reason for liberation.

pravacana on bhavartha of gatha 99

All substances always stay within their own nature therefore, they exist. Nature is in
the form of modification with origination-annihilation-permanence. Every substance,
through all three kalas, stay within it’s nature or stay in it’s own modifications. Gold
exists in its modification of earrings, necklaces, etc., similarly, all substances exist in their
current modifications. No substance exists separate from its modification. No substance
transgresses its own nature of modification to change into modification of non-self, and
modification of non-self does not transgress and change into the modification of self. All
substances stay separate in their own modification. arma exists in its modification, be it
of jiiana or attachment, etc., but afrma is not present in the state of a body. In the state of
a body, pudgala (physical matter) is present. In infinite nanoparticles of the body, every
particle exists in its own state. He who sees the nature of substance in this way never
has thoughts of oneness with non-self and does not have attachments and aversions of
oneness with modification.

atma and all other substances arise in the form of their own new state every samaya, are
destroyed in the form of the older state and in the form of unbroken nature of substance,
is permanent. Modification of every samaya is with origination-annihilation-permanence.
Modification is the svabhava (nature), svabhavavana (holder of nature) is the substance
which beholds the nature of self and exists in its own nature of modification. It never occurs
that any substance, leaving its own nature, exists in the nature of another, or changes the
nature of another. In states of body, pudgala (physical matter) exists, atma does not exist
in them, and he who believes that atma can do something in it has erroneous belief.

Bitterness is present in opium, etc., and in modification of origination-annihilation-
permanence of opium, jaggery is not present. Origination-annihilation-permanence
modification of sweetness, etc., prevails in jaggery, and opium does not prevail in that.
Similarly, in jiiana, etc., which is origination-annihilation-permanence of atma, atma
is present, and senses, or body does not prevail in it, so jiiana of atma does not occur
through body and senses. In modifying nature of origination-annihilation-permanence
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of pudgala, only pudgala prevails, and atma is not present in them. Therefore, arma
does not do any activity of the body, etc. In this way, every substance is present in its
own nature. That’s it! To know the nature of substance is vitaragivijiana (science of
passionless-ness), and dharma manifests only from that.

It is the nature of every substance to stay within its boundary. No substance has the
efficacy to come out of its own boundary and do something in non-self. Every substance
stays independent in its own existence in such a state of substance. If this is stated from the
view of asti-nasti anekanta (confluence of existence/non-existence), then every substance
exists by its own svacatustaya (quadruple of dravya-ksetra-kala-bhava) by way of its
self asti (existence) and by way of non-self catustaya (quadruple of non-self) it is in the
form of nasti (non-existence). Every tattva (substance) exists separately in this manner.
By deciding so, self-substance is known as separate from non-self substance, and when
focus goes on substance, which is pure by nature, and exists in one’s own nature, then that
is the reason for true experience of self, true knowledge, and passionless state.

To know substance just the way it is, is samyag jiana. If jaggery is known as jaggery
and opium is known as opium, then true knowledge of jaggery and opium exists.
But if jaggery is known as opium or opium is known as jaggery, then that is false
knowledge. Similarly, substances of this universe, whether jada (non-sentience)
or cetana (sentience), are independent. Every substance exists by itself in its own nature
of origination-annihilation-permanence, and to know this is samyag jiiana. To believe
that something can be done in one substance by another is a false belief because he has
not understood the nature of substance just the way it is, and believes the contrary.

Nature of atma is jiayaka (to know), and the nature of substances is jiieya (knowable),
It is not their nature to make changes in substances, neither is it the nature of jiigna to
make changes in their nature. Eyes see opium in the form of opium and jaggery in
the form of jaggery but does not change opium into jaggery nor jaggery into opium.
Opium also does not leave its nature to become jaggery. Similarly, knowing nature
of atma knows all self and non-self jiieyas as they are, but does not change anything in
them. jrieyas also do not leave their own nature to transform into something else. That’s
it! Experience of this nature of jiiana and jieya is vitaragi sraddha (passionless belief),
and such is the science of vitaraga (passionless).

The work of samyagjiiana is to know jiieyas just the way they are independently. jiiana does
the work of knowing. It does not do the work of changing anything anywhere. Every
substance is proved by itself and exists by itself, and it has the characteristics of
modification. Those modifications have the nature of origination-annihilation-permanence,
or in substance, every samaya, origination-annihilation-permanence occurs. Substance
exists in them. This is because existence is stable while existing in its own modification.
If a substance were to ask refuge from another substance for being in its own existence,
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then existence of that substance does not remain. The nature of existence is to stay within its
own modification. Existing substance itself is with origination-annihilation-permanence.
If existence of its own origination of modification were to arise due to another, then that
substance would not exist with origination-annihilation-permanence. If it is believed that
substance exists with its own origination-annihilation-permanence, then acceptance of
independence of modification definitely arises. With the belief that modification does
not occur from modification but comes from the modifying substance, focus goes on the
modifying state and turns towards self-substance. With focus on self-substance, samyak
Sraddha-jiiana-caritra arises, which is the reason for moksa.

Question: When gold and copper are mixed, do they not blend into one another?

Answer: Listen! Understand the state of a substance. Gold and copper will never blend
into one another. It is said that gold and copper have mixed, from the view of association,
but seen from the view of nature of substance, gold and copper can never blend into each
other. It is because particles of gold exist in their modification of gold-ness, and particles of
copper exist within their own modification of copper only. One particle does not exist in the
modification of another particle. Even from two particles of gold, one particle does not exist
in another particle. If one substance blends into another and second one blends into the third,
then no independent substance will remain in this universe. Saying that gold and copper
have combined only proves the distinction between the two substances. This is because
mixing occurs between two substances. If there is only one substance, there is nothing to
mix. Therefore, by saying they blended, the separate existence of both substances is proved.

Every substance exists by the nature of self. If someone believes the opposite, it will not
change the nature of substance. Even if opium is believed to be jaggery, bitterness of opium
will not go away. If opium is eaten, believing it to be jaggery, then it will taste bitter only.
Similarly, even if it is not believed that substances are just as they are, not believing them
to be independent and believing them to be supported by another substance, substance will
not become dependent. But because one has a contrary belief of existence, his jiana is
mithya. Fruit of that mithya jiiana is transmigration cycle of caurdsi (84 lakh life forms).
Some jiva with auspicious attachment of punya believe it to be dharma, but dharma will
not arise due to attachment. However, because he has known the nature of substance to be
the opposite of what it is, the fruit of that ajiiana (lack of true knowledge), will be to have
the transmigration in 84 lakh life forms.

When it is known that modification is nature and substance is the beholder of nature,
then focus turns towards the beholder of nature, which is the substance. At the same
time, samyaktva originates, mithyatva annihilates, and permanence remains as the
undivided whole.

Every substance exists, and existence is proved by itself, eternally. If existence were not
eternal (through all three phases of time), then it would prove to be asat (non-existent).
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But substance is never non-existent. Substance is eternal, so it has no karta (doer),
as the eternal has no creator. If it is said that there is a creator, then it will be proved
that substance did not exist prior to that time, or the constant state of a substance will
not remain. Substance is with eternal existence, and that substance is with nature of
modification. Only eternal substance, through three-time phases, creates its present,
which is the modifications. Those modifications also exist in their own self-time. The
way Isvara, etc., is not the doer of the eternal substance, in the same way, doer of
present modification of eternal substance has no other nimitta, karma, etc. Substance is
within in its origination-annihilation-permanence of every samaya, therefore, it exists.
If a substance were to take support of origination-annihilation-permanence of another
substance, then it cannot exist by itself. So jiva, who knows the existence of substance
in its true form, does not believe anyone else to be the doer of any substance or of any
modification of substance. If he were not to believe so, then he has not really understood
the existence of substance.

Oh! This jiva has spent an eternity with focus on outer rituals and activities without
knowing the nature of existence of substance. But he remained unaware of the nature of
existence of substance. Hence, he is transmigrating in the universe.

Substance modifies in its own modification, and it does not stay separate from
modification. By knowing that at the time of every modification, entire substance
exists with it, one will not believe himself to be as much as a momentary attachment
of that samaya. He believes in the complete substance without any attachments, and
as he breaks interest in attachments, the force turns towards experience of complete
substance and bheda jiana (knowing of distinction) between attachment and arma
arises. Self does not exist in non-self, and non-self not exist in modification of self. But
self exists in self’s modification. By understanding the independence of modification
and parinami, interest does not turn towards non-self, and does not remain on
modification either. But it turns completely towards the parinami substance.

By understanding that substance modifies in modification, thoughts of modification go
away and focus turns towards substance. vitardgata is present in it. This substance will exist
in future modifications of kevaljiiana, so desire to see future modifications of kevalajiiana
also does not remain. With focus on substance, kevalajiiana is sure to arise in a short time.

Self is in its own modifying nature. Nature of modification is origination-annihilation-
permanence, and dtmda substance exists in that. With this focus on self-substance, mithyatva
of believing gain-loss from non-self does not remain. There, samyag jiiana is present in the
form of origination, mithya jiiana is present in the form of annihilation and the undivided
form of modification in jiigna is the state of permanence. This is the form of dharma.

Refusing to believe that modifications are of parinami, and believing that modification
is due to non-self, shows that parinami has not been taken into focus at all. It shows

% 130 ®



gatha 99

a belief that non-self is a doer of modification, meaning that self and non-self are
believed to be one; hence, this is mithya belief. However, when the belief arises that
modifications are their own parinami, then belief in independence of modifications as
well as parinami arises samyakruci (true belief) of self substance evolves and erroneous
belief is destroyed.

See! This description is of the state of substance. Jaina darsana (belief and philosophy
followed by Jainas) is neither sectarian nor imaginary. Jaina darsana describes substances
justthe way it has been seen by sarvajiia (omniscient) Bhagavana. Be it called Jaina darsana
or nature of substance, knowing it correctly destroys one’s transmigration through bhava
(lives). If nature of a substance is believed to be opposite of what it is, then due to incorrect
belief of substance, jiiana will be erroneous, and transmigration will not end. mithyatva has
been considered to be the greatest sin, and it is the root of infinite sazisara (transmigration).
Nature of modification is to be with origination-annihilation-permanence, and nature is due
to the beholder of nature. In this way, by bringing into focus svabhava and svabhavavana,
belief that self can do origination-annihilation-permanence of non-self and non-self can
do origination-annihilation-permanence of self is destroyed. So, by turning towards self’s
svabhavavana, atmajiiana (true knowing of atma) arises. This is the beginning of dharma.
Outer activities, which are believed by people to be dharma, are its fruit.

Substance is that which stays within its attributes and modifications. Substance does
nothing outside its attribute-modification, and no other can do anything in the attribute-
modification of a substance. In this way, belief in separate substances is samyagdarsana.
First, samyag darsana arises thereafter, vows of sravaka and muni arise. Without
experience of atrma, from which state of being can one have vows, etc.?

A dog walking under a cart has the delusion that the cart is moving because of him, when
in reality, every parmanu exists completely independent in modification of the cart, and
modifies independently. The dog exists in modification of the delusion of a dog. Cart and
dog do not exist in the modification of each other. Similarly, modifications of non-self arise
due to their own self, but ignorant jiva believes that modifications of non-self are due to
him, which is of no use. Modification of every substance exists, in that what can anyone
else do? Such is the independent nature of substance, and Sarvajiia Bhagavana has seen
this in his jiiana. It cannot be that the nature of substance does not have to be the way
Bhagavana has seen, or that Bhagavana does not know the nature of substance the way it
is. Meaning that jiiana (knowing) is not dependent on jiieya (object of knowing/knowable),
and j7ieya is not dependent on jiiana. jiieya is an independent existing nature of substance,
and jiiana is also an independent existence. First, this existing nature should be understood!
Only he who understands such a nature knows substance in the form of substance.

In modification of karma, pudgala (physical matter) exists, and in modification of arma,
atma exists. Neither exists in the other’s modifications. karma does not make atma
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transmigrate. Not knowing one’s own independent modification and due to the false
belief that karma makes him transmigrate, jiva is transmigrating. karma has not made
him lose his way. Arising of origination-annihilation-permanence every samaya is the
nature of each substance. If this is understood, then focus will go on that which is the
beholder of substance and with focus on substance, samyaktva, as well as vitaragata,
manifests. He who has this focus has acquired right belief and dharma.

If existence of one samaya of substance were to be due to another, then its current
existence would not remain, and due to the destruction of present existence, eternal
existence would also be destroyed. Meaning that without accepting present modification
as an independent existence, existence of eternal substance cannot be proved. mithyatva
arises with the belief that the present state of substance is due to another substance or
due to nimitta. This is mithyatva because it shows that he does not have the acceptance
of existence. Existence is not destroyed, but there is an absence of truth in believing
opposite of what the state of substance is. There is an eternal existence which is not
made by anyone. Believing this independent existence to be dependent is mithyatva and
adharma. People believe adharma in black marketing, etc., but they are unaware of the
greatest sin, which is contrary belief. mithyatva is the great black marketer in the field
of dharma. Due to this black marketing, there is an imprisonment of transmigration
through 84 lakh life forms. If existence is accepted the way it is, then the great sin of
black market of mithyatva is removed, and true dharma is manifested. Hence nature of
substance, as told by sarvajiia, should be understood properly.

ksetra of atma covers innumerable space points, smallest ansa (infinitesimal part) of
that ksetra is pradesa. In this way flow of complete substance is one, and smallest arisa
of that continuous flow is modification.

From the view of ksetra, the most subtle part of substance is pradesa, and from the view
of kala, the most subtle part of substance is modification.

Modification comes from parinami. Modification of samyagdarsana-jiana-caritra
manifests when one focuses on parinami and takes its auspices. Then he becomes
equanimous, and moving forward, becomes complete.

Every modification arises at its own time; it is absent from the view of earlier modifications,
and by way of unbroken flow, it is permanent. From the view of its own nature, modification
of kevalajiiana is in the form of origination at its own self-time, from the view of an earlier
modification of lesser knowledge, it is in the form of annihilation and in the unbroken flow
of substance, modification of that kevalajiiana is dhruva. In this way, all modifications,
in their present self-time, are with origination-annihilation-permanence. And in each of
these, the then-current modifications of substance exists-meaning, substance is complete
in the present. jiiani does not seek kevalajiiana and does not focus on it. That is because
the modification which does not exist in the present samaya, will occur in the future, and
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its existence will be at that time. So j7iani focuses on the pure existing nature of self, which
is in the present, he focuses on the existing nature of the dhruva substance, and keeps his
focus on it.

From this point of view, in Nivamasara, modification of udaya-upsama-ksayopsama-
ksayika are said to be vibhava bhava (perturbed modification). Not only modification
which exists in the present is an infinitesimal part, but even the modification of kevalajiiana
is an infinitesimal part. That modification of kevalajriana does not exist in the present and
will manifest in future. So, a jiiani does not have focus on the time of modifications.
Here, at the time of present modification, experience of the existing substance, in the
form of dhruva, has been explained. vitaragata arises with focus on substance. The crux
of the meanings of sastras is vitaragata and vitaragata arises with focus on pure nature.
vitaragata arises with focus on the inner pure nature of substance and on the nature of
self. When focus stays on the pure nature of substance, vitaragata occurs. In this way,
only focus on dhruva nature of the substance is useful. There is no reason to look for
modification or focus of modification. Keeping the focus on pure nature of dhruva, and by
remaining a knower of modification, vitaragata arises by itself.

Although vitaragata is the only purpose, but the question arises that how can that
vitaragata manifest? By looking for modification of vitaraga, it will not arise, but
with auspices of dhruva substance, the intention of vitaragatd comes to fruition in
modification. Therefore, it can be said that the gist of sastras is vitaragata, or gist of
Sastras is focus on substance-both mean the same.

atma is of self, which is the same as that of Bhagavana, there is no difference in the pure
nature of both. Focus of such a pure nature only, is the essence of sastras.

Here, origination-annihilation-permanence of modifications is being explained, and from
that, how understanding of vitaraga comes about, is stated. In modification, permanence
is present from the view of unbroken flow. Now, flow of modification does not occur
altogether, and therefore, with the ascertainment of permanence of modification, focus
goes on the pure nature of substance. Without focus on dhruva, nature of origination-
annihilation-permanence of modification cannot be ascertained. When is modification called
permanent? From view of the entire uninterrupted flow of modification, it has been called
permanent, but the entire flow does not manifest in one samaya. Therefore, one who decides
on modification being permanent, his focus moves away from a single modification and goes
on dhruva substance. From the view of modification its permanence cannot be decided. An
unbroken flow of modification is not within one modification. Therefore, without focus on
the undivided, eternal, pure nature of substance, origination-annihilation-permanence of
modification also cannot be understood.

Substance is complete in one samaya. On deciding that its modification has origination-
annihilation-permanence focus goes on substance. From the view of present modification,

5 133 ®



gatha 99

it is origination, from the view of earlier modification, it is annihilation; and from the
view of undivided flow, it is permanence. So, with attention on the undivided flow, focus
goes on dhruva and at that time, origination-annihilation-permanence of modification
are decided upon.

Question: Where is purusartha (effort) in this?

Answer: When this is decided upon, then purusartha starts working towards substance,
and vitaragata also begins. Modifications occur in their own self-time, they keep
manifesting, but he who determines the nature of substance will focus only on dhruva.
Without focus on substance, this concept cannot be understood.

In this chapter on jiieya, reference is not only to para prakasaka (illumination of non-
self) but it is about para prakasaka (illumination of non-self), along with svaprakasaka
(illumination of self by self), which is with the focus on self. As soon as svaprakasaka
arises with focus on the nature of dhruva of self, then, the knowing that all substances of
the entire universe, which is paraprakasaka also arises automatically in the knowledge.
Substance is also with origination-annihilation-permanence, but when does this belief
arise? When interest of knowing the sentient substance and its focus arises, then all this
is decided upon. The way true j7iiana evolves only with the knowing of self, similarly
with focus on dhruva only, true knowing of origination-annihilation can arise.

Nature of substance is such that non-self does not have to be seen at all and only
focus cannot be on one’s modification either. This is because state of nirvikalpa
(pure psychic activity) arises by moving vikalpa (psychic activity) away. Therefore,
origination-annihilation of modification also is not to be looked at. Substance is
complete in the present whenever it is seen, and by focusing on such a substance,
sequence of flow remains as it is, and dravyadrsti (focus on substance) manifests. In
that dravyadrsti, successive modifications of only the vitardga state keep manifesting.
This is the essence of this verse 99.

Substance is boundless. In it, the treasure of kevalajiiana is filled. One can extract as
many divine mysteries as one wants from it. With its focus, it can be attained. It may be
said that from samanya (general) visesa (specific) is obtained, or that substance is with
origination-annihilation-permanence or that from substance, flow of fixed sequential
modification arises, essence of all these statements lead to the pure nature of substance
only and with the interest of pure nature of dhruva, samyaktva, and vitaragata manifests.
This statement is about inner focus. Knowledge of sastras is not about being a pandita
(academician).

It is about the subtle concept of continually occurring origination-annihilation-permanence
in modification. It is correct to say that potter does not make a pot, or karma does not
create perturbations in a jiva. But this concept is even more subtle than that. Clay by
itself destroys the state of mass and creates the modification of a pot, and from the view
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of flow of clay, it is permanent. By understanding the nature of origination-annihilation-
permanence of all substances, non-self substances become useless for self. This is because
self does not facilitate origination-annihilation-permanence of non-self, and origination-
annihilation-permanence of non-self, does not manifest due to self. So, for origination-
annihilation-permanence of self, there is no need to turn towards non-self, and one need to
only look towards the self. When he sees his own modification, his jiigna turns inwards,
towards the nature on which it is modifying, and based on that beholder of modification
the flow of vitaragi modifications keep manifesting. So, with auspices of dhruva, flow
of vitaragi modification arises, and flow of passionless modification keeps manifesting.

By ascertaining that atma cannot do anything of any other, focus of any other substance
does not remain, but only the focus of self remains. On deciding that one’s own modification
arises within the self, and due to self, one sees only the dhruva substance within. From
here, flow of modification arises, and remains. As soon as focus turns towards dhruva
(as soon as focus on dhruva manifests), samyak modification arises. If focus is not
on dhruva, then due to focus on modification, mithyatva manifests. Therefore, by
understanding the nature of origination-annihilation-permanence of substance, and with
focus on the dhruva nature, origination of samyaka vitaragr modification manifests— this
is the essence of all that has been said.

* %k

% 135 ®



g -7 = g
X gatha100 3¢

Now, mutual concomitance (avinabhava) of origination destruction and permanence is
ascertained:-

o7 WE) SIfAEIon S &t uif) Gwafagion |

IoaTey fa & T O faom Hiedor ST 1l ool

na bhavo bhamgavihino bhamgo va natthi sambhavavihino |

uppado vi ya bhamgo na vina dhovvena atthena || 100 ||

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

tika: In fact, there is no origination without annihilation and no annihilation without
origination. There is neither origination nor annihilation without permanence/stability,
nor is there permanence without origination and annihilation.

That which is origination is annihilation, and that which is annihilation is origination, and
that which is origination and annihilation is permanence, and that which is permanence
is origination and annihilation. For example - origination of a pot is the destruction
of clod, because bhava (modification) into another state is due to the manifestation of
the nature of absence i.e. bhava(modification is seen, is illuminated by the nature of
absence to be another state).

And that which is the destruction of clod of is the origination of jar/pot, because absence
is manifested by the nature of bhava to modify into another state(i.e. annihilation is
illuminated by nature of origination into another state). And origination of jar and
destruction of clod, is the permanence of clay because vyatireka (change of state), does
not transgress arnvaya (sameness). And permanence of clay is origination of the jar
and destruction of clod, because arnivaya (sameness) is exhibited through vyatirekas
(distinctions), i.e., vyatirekas do not overpass anvaya.

If this is not accepted to be so, then it would mean that origination is different,
annihilation is different, and permanence is different (or all three are separate). If this
were to be so, then the faults which would arise are explained here:-

(1) In that condition, when jar/pot is accepted to be having utpdda (origination) only
(irrespective of destruction and permanence), then due to the absence of cause of
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origination, there would either be no origination or only asat (non-existent) will
originate. Thus, if jar/pot would not originate, then there would be no origination
of any modification (or the way pot would not originate similarly in the universe,
no modification of any substance would manifest (this fault will arise). Or in case
of origination of non-existent, there would be origination of flowers in the sky, etc.,
also (i.e. substances would evolve from nothing, this fault will arise).

(2) And in the case when clod is accepted to be having vyaya (annihilation) only
(irrespective of origination and permanence, clod which only annihilates), then due
to the absence of cause of annihilation, either there would be no annihilation, or
there would be annihilation of saf (self-existent) itself.

a) Ifthere would not be destruction of clod, then there would be no destruction
of anything (this fault will arise)

b) Or in case saf(existence) would annihilate, then caitanya (sentient), etc.,
also will annihilate (i.e. all substances will be completely destroyed-this
fault will arise).

(3) In the case of clod, which was to attain only the state of permanence, due to the
absence of permanence along with distinctions-oneness, there will be no permanence,
or only the momentary will become permanent.

And here, if there would not be permanence of clay, then there would be no permanence
of any existing substances (i.e., if any clay would not remain permanent, then like that
clay, (a) no substance of the world would remain permanent, would not exist - this fault
will arise). (b) If momentary would be permanent, then momentary psychic activity of
the mind would also become permanent (i.e., every thought of the mind would become
eternally permanent; this fault would arise).

In substance, the ensuing modifications originate, along with that earlier modifications
annihilate, and with it, the inseparable state with permanence of oneness exists, which is
illuminated by the characteristics of unobstructed triage of characteristics, and it should
definitely be accepted.

pravacana on gatha 100

In a substance, origination-annihilation-permanence, are always together. If they are
believed to be separate, then the following faults will arise:-

FAULT WHICH ARISES BY BELIEVING ONLY IN ORIGINATION

If origination is believed to be without annihilation and permanence, then without the
presence of utpadana karana (substantial cause), origination cannot be proved, or only
non-existence will manifest. Annihilation of mithyatva is the cause of manifestation
of samyaktva. Without adhara (base) of permanence of atma and annihilation of

% 137 ®



gatha 100

mithyatva, if only manifestation of samyaktva is looked for, then it will not be found.
Without the base of permanence, from where will origination manifest? And without
abhava (absence) of modification of mithyatva, how will modification of samyaktva
arise? Cause for manifestation of new modification is the annihilation of earlier paryaya
(modification), and the base of manifestation of new modification is permanence.
If manifestation were to be without the base of permanence, then non-existence
would manifest. If mithyatva were not destroyed, samyaktva would not manifest. If
manifestation of samyaktva were to be believed without the state of permanence, then
the situation of manifestation of non-existence would arise.

Without absence of clod and permanence of clay, manifestation of pot is impossible.
Similarly, without constancy of substance and destruction of adharma, manifestation of
dharma will not occur in arma. Without auspices of the eternal, permanent substance,
dharma cannot arise. If it were to arise without the base of permanence, then asat
(non-existent) would arise.

See, happiness is desired, isn’t it? So, where should one look for happiness? Base of
happiness is the permanent atma, and reason for happiness is destruction of misery. If
happiness is sought there, it will be found. Happiness cannot be from a house, body, wife,
or wealth. But dhruvatva (eternal constancy) of arma is the base for manifestation of
happiness, and annihilation of perturbation is the reason for manifestation of happiness.
If both these are not accepted, then happiness cannot arise. With annihilation of auspice
of non-self, and with auspice of permanence, happiness manifests. So, for happiness, it
is necessary to have one’s interest in permanence only.

In all examples, it is shown that manifestation of every samaya, of every substance,
cannot be without permanence and annihilation. Listen! If the desire is to manifest
peace, it should be sought in one’s permanence. Peace will manifest only with
the base of permanence. Absence of restlessness has been said to be the cause of
peace. But, that absence of restlessness and manifestation of peace will occur by
focusing on permanence. So, even for peace, it is necessary to focus on the nature
of permanence.

Every samaya, atma and jada (physical matter) modifies as origination-annihilation-
permanence. If those origination-annihilation-permanence were not independent and
were due to another substance, then that substance would not prove to be axiomatic.
Origination-annihilation-permanence of every substance is subject to its own self. It
is the nature of substance to have all three in one samaya. In gatha 99, it was proved
that substance is with origination-annihilation-permanence, and here in gatha 100, it
has been explained with further clarity that origination-annihilation-permanence of
substance are all together. If they are not believed to be together, then substance will not
be proved, and fault will arise, as described here.
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What if one believes only in origination and does not believe in annihilation and
permanence to be with it? It is explained here that absence of clod is the cause of
origination of pot. Without that reason of origination, pot will not manifest. Or,
without permanence of clay, pot will manifest. In atma, samyagdarsana cannot
manifest without the support of permanence of sentience and annihilation of mithyatva.
If manifestation of samyaktva is sought without destruction of mithyabhranti
(erroneous delusional belief) by focusing on non-self, then it will not be found. Further,
without the support of sentient atmda, samyagdarsana will not manifest.

Permanence of afma and annihilation of mithyatva is present along with manifestation
of samyaktva,. Without accepting both these, manifestation of samyaktva cannot
be proved. Without permanence of clayness and destruction of the state of clod,
manifestation of pot cannot be proved, and if this state in the form of pot does not
manifest, then samyaktva, state of siddha, etc., no state will manifest, in this universe.
If pot were to manifest without clay, then there could be flowers in the sky as well,
meaning new manifestation would continue to occur without the base of existence of
a substance. The fault that, without atma, samyaktva will arise, would occur. Without
auspice of permanence of atma, samyaktva can never arise. To believe that there
is benefit from non-self is an erroneous interest. Without an absence of interest in
outward focus and without auspices of permanence of the self-substance, samyaktva
cannot arise.

The same should be understood in relation to manifestation of samyagjiiana.
samyagjiiana arises with support of permanence of the sentient atma, and with
annihilation of ignorance. Without sentience, which is permanent and annihilation of
ignorance, manifestation of samyagjiiana will not be found. Similarly, it should also be
understood for manifestation of caritra (true conduct). Outer rituals, or sky-clad state,
are not caritra of atma. caritra or passionless modification of arma manifests with an
absence of attachment and adherence to the permanent azma, which is with sentience
and happiness. It will not arise with attachment of mahavrata (great vows), etc. Without
both, adherence to the state of permanence and absence of attachment, modification of
vitaraga will not manifest.

Similarly, manifestation of kevalajiiana will not occur without adherence to the
permanent, sentient nature of self and annihilation of the earlier incomplete state of
Jjaana. Complete jriana will arise with the permanent state of atma being present and
with the destruction of incomplete jriana.

Final state of siddha also arises with the permanent state of atrma and with destruction
of the state of sansara.

Here, permanent state is sadbhava sadhana (existing instrument), and annihilation is
abhava sadhana (absent instrument).
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Examples apply to all manifestations of all states of all substances of the universe, be it
Jjada or cetana. No state can manifest without permanence of substance and annihilation
of earlier states.

If pottery could to made without clay, then without any substance, like flowers in
the sky, modifications could arise in the universe. There are no flowers in the sky,
in the same way, without constant nature, modification cannot manifest. If rabbits
were to have horns, tortoises were to have hair, or there were flowers in the sky, then
without adherence to permanent nature, samyaktva could arise. But, without presence
of permanence, no modification can manifest from a void. Therefore, along with
manifestation, annihilation and permanence also should be accepted. This kind of
origination-annihilation-permanence is the nature of substance. This is how it is known
in the jiana of omniscient. The same has been told in His teachings; saints have known,
and sastras have the same teachings. He who does not see this nature of substance does
not know deva-guru-sastra in its true form.

Existence is simple, easy and well-understood. However, due to ignorance, it is
believed to be tough. So, it seems complicated. With sat samdagama (congregation
for understanding truth of the highest order), by being calm, one can understand that
truth is simple and easy. Without understanding this nature of substance, bliss cannot
manifest.

Nature of self substance is with origination-annihilation-permanence every samaya.
Without absence of interest in vikara (perturbation), without adherence to the
permanent atma, samyaktva cannot manifest. If a substance does not have permanence
and annihilation, then manifestation will not occur. In this way, by believing only in
origination, a situation of absence of origination also arises. This has been explained.
Now, annihilation will be explained.

FAULTS WHICH ARISE BY BELIEVING ONLY IN ANNIHILATION

If annihilation is believed to be without permanence or origination, then the same fault
will arise. There cannot be annihilation, without permanence and origination.

It is not possible that in clay, the state of clay is destroyed, but the state of pot did
not manifest, and clay did not remain permanent. If it is said that interest in non-self
substance has been destroyed, but interest in self substance has not arisen and a constant
state of atma has not been experienced, then that statement is erroneous. It cannot be that,
at the moment belief of happiness in non-self is destroyed, at that very moment, interest/
belief in arma does not arise, and its constancy is not experienced. Without arising of
samyaktva and the permanence of atma, destruction of mithyatva cannot occur.

Cause of destruction of clod, is the manifestation of pot, in the pot, clayness remains
permanent, and clod is destroyed. Despite destruction of the state of clod, clayness
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remains constant. If arising of the new modification and permanence of substance is
not believed in, then due to the absence of cause, no modification will be destroyed, or
existence itself will be destroyed. Without manifestation of interest in self and without
auspices of permanent atma, even if an attempt is made to destroy erroneous interest,
then, annihilation will not occur at all. Even if'it is believed to be so, then with destruction
of erroneous interest, arma itself will be destroyed. So, without manifestation of
permanence and origination, only annihilation cannot occur. This should be understood
for all attributes and modifications.

Nature of substance, as seen and told by sarvajiia deva (omniscient Lord), is eternal
through all three time phases, is perpetual, and exists exactly so. If anyone thinks
otherwise, then there will be no change in the existence of substance due to these
thoughts, but there will be mithyatva in his belief.

Some say there is no requirement to understand anything else after removing
attachment-aversion. He should be asked that in which state will he be equanimous
so that he can remove attachment-aversion? Without believing in manifestation of the
state of vitardga and permanent state of arma, he cannot accept his own existence, and
attachment-aversion will not go. If state of permanence is not accepted, then without
auspice of permanence of the sentient, attachment-aversion cannot be destroyed. It
is wrong to believe that attachment-aversion can be destroyed without permanence.
If destruction of attachment-aversion is believed to be without permanence, then with
destruction of attachment-aversion, @tma will cease to exist. If manifestation of vitardgata
is not believed, then attachment-aversion will not be destroyed, because without arising of
the subsequent modification, earlier state cannot be destroyed. Annihilation of attachment
is origination of vitaragata (passionless state), and permanence of sentience is present in it.
Attachment is destroyed with focus on permanence, and it manifests passionless-ness. In
this way, origination-annihilation-permanence all three are together. Without manifestation
of vitaragata (passionless-ness), attachment-aversion cannot be destroyed. If, without
permanence of sentience, attachment would destroy, then with the destruction of that
attachment, the existing @tma will also be destroyed. Therefore, it should be understood
that origination-annihilation-permanence, all three together, form the substance.

If the reason for absence of clod is not accepted with the manifestation of pot, then from
clay, the state of mass will not be destroyed, and if clod is not destroyed. Similarly, in
the world, modifications of ignorance, erroneous belief, attachment-aversion, etc., none
will be destroyed. No one will attain an absence of sanisara and will not attain liberation
either. Without belief in permanence, if destruction of attachment-aversion is to be
believed, then due to this belief, atma would destroy. But atma is never destroyed, and
in the belief of the one who believes in the destruction of attachment-aversion, without
belief in permanence, existence of arma does not remain, or there is an absence of atma.
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karma is the modification of physical matter. Destruction of first modification cannot
occur without manifestation of the second modification. atma does not destroy karma.
One who believes that karma should be destroyed because it is an obstruction to atma,
has erroneous belief. It is a mistake to believe in destruction of attachment-aversion
without auspices of permanence. Destruction of physical karma takes the auspices of
permanence of physical matter and of origination of the new modification. It is not so
that the modification of the vitaraga state of atma destroys the physical state of karma.
With auspices of permanence in arma, state of vitardagata arises, so there is destruction
of attachment. Origination-annihilation-permanence of a substance has a relationship
with that substance only, but origination-annihilation-permanence of one substance has
no relationship with another substance.

This is the supreme principle of eternal truth about the nature of substance. If it is believed
that God has made jiva, and is the doer, or it is believed that whatever nimitta is present,
modification will be just like that, and in this way, some other substance is believed to
be the cause of modification, then both these beliefs are mithya. In that, independence of
substance does not remain. In every substance, every samaya, independently by itself, its
own origination-annihilation-permanence manifests. If it is said that the entire substance
is made by someone else or that the state of substance is made by someone else, then from
the view of parmartha (ultimate truth), there is no difference in the erroneous belief of both.

He who has not known origination-annihilation-permanence nature of substance of one
samaya, indeed has a fault in his belief. There is annihilation of one modification, but
at that samaya itself, if a new modification does not arise, and its permanence does not
remain, then existence itself will be destroyed due to the presence of only destruction.
Then, the situation of destruction of all substances of the universe will arise. When
permanence of sentience remains and state of samyaktva manifests, only then is the
state of mithyatva destroyed.

Existence of every samaya is with origination-annihilation-permanence. If all three are
not believed to be together, then existence cannot be proved. Origination-annihilation-
permanence is due to non-self is an erroneous belief, and along with that, if it is believed
that origination-annihilation-permanence are without each other in a self, then he too
does not know the nature of substance.

If manifestation of samyaktva is believed to be due to deva-guru, then it cannot be
proved. Without destruction of mithyatva and permanence of atma in self, samyaktva
cannot be proved. In this way, annihilation of mithyatva also cannot be proved without
manifestation of samyaktva and permanence of sentience.

It is a mithya belief that spending money is dharma of atma. Destruction of one
modification of money, is the cause for manifestation of the subsequent modification of
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money, but it is not the cause for modification of dharma of atma. Destruction of earlier
modification and manifestation of the next modification have been said to be the mutual
reason for each other. mithyatva, which is destroyed with auspices of permanence
of atma, is the cause for manifestation of samyaktva. But without manifestation of
samyaktva and permanence of armda, if mithyatva is believed to be destroyed, then the
very existence of atma will not remain. So, with belief of only annihilation, the situation
of destruction of arma will arise. With this belief, all existing substances of universe
will also be destroyed. In other words, without origination and permanence, one who
believes only in annihilation becomes like nastika (non-believer).

Even if effort is made to destroy attachment-aversion without manifestation of
vitaragatd, attachment-aversion will never be destroyed because it is destroyed with
focus on the permanent nature. Without focusing on the constancy of armda, only by
reducing attachment, the situation of absence of arma will arise. Listen! By trying to
focus on reduction of attachment, attachment does not reduce, but when auspices of
permanence is taken and state of vitardga is manifested, then attachment is destroyed.

Be it sentience or non-sentience, by their own nature, origination-annihilation-permanence
is present in all substances of the universe. If someone believes only in origination, then
he believes only in the new manifestation of substances, and if someone believes only in
annihilation, then he believes only in the destruction of substances — such a believer does
not believe in sarvajiia, in guru, in sastra or in nature of jiieyas and neither does he believe
in his own knowing nature of atma. deva-guru-sastra also teach the state of substance in
the same way. Such is the nature of jiieyas, and nature of arma is to know them. Such an
existent state of substance is worth understanding. When this is understood, only then
can there be peace and passionless-ness, in jiana. Without understanding the true state of
substance, there can never be peace and passionless-ness in jiiana.

1. origination — cannot be without annihilation and permanence
2. annihilation — cannot be without origination and permanence.

These two principles have been proven. Origination and annihilation both cannot be
without permanence. This is also covered in these two points. Now, the third point will
be proven that:-

3. permanence — cannot be without origination and annihilation.

Faults which arise by believing only in permanence without origination and annihilation
are explained here:

FAULTS WHICH ARISE BY BELIEVING ONLY IN PERMANENCE

If only existence of permanence is believed in, then that permanent substance
transgresses origination and annihilation. Without destruction of clod and manifestation
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of pot, where will the state of constancy of clay be? Without modification, the beholder
of modification cannot be proved. Without generation-destruction, who will decide the
permanent? Permanence does not decide itself, but by manifestation of new modification
and destruction of earlier modification, decision of permanence is arrived at.

If it is said that afma is only eternally unchangeable, then earlier, he too had not believed
in the unchanging arma, but had believed it to be parinami (continuously changing).
That belief was destroyed, and belief that atmd is unchangeable has manifested. In this
way, one who believes in the unchanging self, in that the state of origination-annihilation
is included. So, without origination-annihilation believer of unchangeable also cannot
be proved.

Substance is not permanently unchanging, but its nature is anekanta (confluence of
pluralism/opposites). Substances are in the form of permanent with change, singularity-
multipleness. In this way, its form is anekarnta. If the manifestation of new modification
and annihilation of earlier modification does not occur in a substance, then its nature
of change and multipleness will not be proved. Or origination-annihilation, which is
momentary by nature, will become permanent. Therefore, substance of every samaya
will be proved to be separate, and there will be a state of permanent multipleness in
the substance. If this were to happen, the undivided state or oneness and permanence
of substance cannot be proved. Therefore, in substance which is with anekanta,
permanence should be believed to be along with manifestation of new modification,
and annihilation of earlier modification.

A substance has the inherent characteristic of origination of the next modification,
annihilation of earlier modification and state of permanence from the view of the
undivided relationship. Such a substance, without any obstruction, is with the triple
signifying form of origination-annihilation-permanence.

Here, origination is manifestation of the new modification, so the term used for it is —one
who looks for procreation. Annihilation is the destruction of the present modification, so
the term used is — one who begins the destruction. And that which is permanent, is about
its state; so, the term used for it is — one who is the knower of the state of modification.
In this way, a distinction has been made in the presentation of all three concepts.

In every substance, there is origination-annihilation-permanence every samaya. If all
three are not accepted together, then fault arises. By stating that fault, state of the inherent
and essential character of origination-annihilation-permanence is further affirmed.

If only origination is believed, then without destruction of earlier modification, new
modification cannot manifest, or without auspices of permanence state of existence will
not be there. Therefore, only if origination-annihilation-permanence are together in one
samaya, then origination will occur.
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If only annihilation is believed, then without manifestation of a new modification,
the earlier modification will not be destroyed, or without the state of permanence, if
annihilation occurs, then the very existence will be destroyed. Therefore, in one samaya,
if origination-annihilation-permanence all three are together, only then annihilation will
be proved.

If only permanence is believed, without origination-annihilation, then due to absence of
distinction between origination-annihilation, the state of permanence will not remain, or only
one ansa (infinitesimal part) will become the entire substance. Therefore, state of permanence
can exist only if origination-annihilation-permanence are together in one samaya.

Without manifestation of any one modification like pot, etc., and without any earlier
modification like a clod, etc., permanence of clay will not remain. And if permanence
of clay does not remain, then like clay, permanence of no substance will remain, and
everything will be destroyed.

Or if the momentary, becomes permanent, then thoughts, attachment-aversion,
ignorance, karma, all will become constant/unchangeable. If there is no origination-
annihilation, then manifestation of samyagjiiana and destruction of @jiiana, destruction
of sansara and manifestation of the state of siddha, end of feeling of anger and arising
of feeling forgiveness will not occur.

Therefore, it is reasonable to believe that origination-annihilation-permanence are
all together. The summary is that along with destruction of earlier modifications,
with manifestation of ensuing modifications, and from the view of concordance/
connection, the substance has an avinabhavi (inseparable) relation with permanence.
The association should be done that origination-annihilation and permanence, all three
are present in substance without any obstruction, this should be decided upon, without
any doubt. Only origination, annihilation or state of permanence is not the characteristic
of substance. But origination-annihilation-permanence are all three together, which are
the characteristics of a substance.

In this 100th gatha in the chapter of jiieya, the inseparable state of origination-
annihilation-permanence, is reaffirmed. Next, in gatha 101, the difference in the existence
of origination, etc., with substance is negated. Or it will be proved that substance is not
separate from origination-annihilation-permanence, but all are one substance only.

* %k
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Now, it is concluded that utpada (origination), etc., objects are not different from the
dravya (substance): -
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Meaning: utpada-dhrauvya-vyaya (origination-permanence-annihilation) exist in
paryayas (modifications)and paryayas indeed exist (indivisibly)in substance, therefore all
these (threefold characteristic nature) is substance.

fika: In fact, utpada-vyaya- dhrauvya (origination-annihilation-permanence) are dependent
on modifications, and these modifications are dependent on substance; so, all these together
are one substance only, and there is no other separate substance. Primarily, substance exists
by modifications i.e., modifications are with auspices of substance because samudayi
(aggregated one) consists of the form of samudaya (aggregate), like a tree.

A samudayi (aggregated one) tree is an aggregation of stems, roots, and boughs. It
appears to depend on its stems, roots and boughs; similarly, a samudayi dravya
(aggregated substance), being an aggregation of paryayas (modifications), appears to
depend on its modifications. Modifications are dependent on utpada-vyaya-dhrauvya
(origination-annihilation-permanence) because utpada-vyaya-dhrauvya (origination,
annihilation-permanence) are qualities present in an ansa (infinitesimal parts of a
substance), e.g., as a seed, sprout and tree.

These three portions, namely seed, sprout and tree, belonging to and being states of
a fully grown tree as a whole when envisaged together, appear to depend on their
individual qualities of utpada-vyaya-dhrauvya (annihilation-origination-permanence).
Similarly, in the beholder of parts, which is the dravya, annihilating, emerging and
remaining the same, being within its attributes, all three are seen to be together.

But if (i) annihilation, (ii)origination, and (iii) permanence (not accepting these to be
indivisible portions of substance) are upheld (individually) to be substance itself, then
everything would be viplava (confounded). This is clarified as under:
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1. Ifonly annihilation of substance itselfis accepted, then all substances being characterised
by ‘momentary annihilation’ would get destroyed at the same moment, which would
result in sunyata (emptiness/nihilism) of all substances, or sat (existence) would be
destroyed.

2. If only origination of a substance itself is accepted, then all substances being
characterised by ‘recurring originations’ every moment, each one would continue
originating as an endless number of substances, or else there would be origination
of asat (non-existent).

3. If only permanence of substance itself is accepted, then due to the absence of
‘successively occurring existences’, there would either be non-existence of
substance or ksanikatva (perpetual momentary state). Hence, utpada-vyaya-
dhrauvya (origination-annihilation-permanence) must be accepted to be dependent
on paryayas (modification) and paryayas (modifications) to be dependent on
substance. So, all this is merely one substance.

bhavartha: Seed, sprout and full-grown tree are parts of a tree. States of annihilation of
seed, origination of sprout, and permanence of tree exist simultancously and together.
Thus, annihilation is dependent on seed, origination is dependent on sprout, and
permanence is dependent on the state of tree; annihilation, origination and permanence
are not different from seed, sprout and tree-state. And seed, sprouts and tree-state are not
different objects from the tree. So, all this is a tree only. In the same manner, annihilating
state, emerging state and permanent state, all three are parts of a substance. The three states
- annihilation of annihilating state, origination of emerging state and permanence of stable
state, exist together, simultaneously. Thus, annihilation is dependent on the annihilating
state, origination is dependent on the emerging state and permanence is dependent on a
stable state. Annihilation origination and permanence are not different objects from those
states /modifications, and those modifications/states, too, are not different objects from
substance. Hence, all this is merely one substance.

pravacana on gatha 101
Origination, permanence and annihilation occur in modification, and modification by
principle is in substance, so everything is a substance.

In reality, origination-annihilation-permanence takes auspices of modification, and
these modifications take auspices of substance. Hence, all are one substance only, and
they are not distinct from the substance.

First, modifications take support of the substance because samudayi (sum of aggregate/
substance) is by nature the same as samuddya (aggregate/attributes and modifications).

It is not that annihilation, origination, and constancy of substance is of substance only.
Each of these does not cover the entire substance. But some modifications originate, some
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annihilate, and some are permanent. This means origination, annihilation, and permanence,
all three are due to the support of modification, and the mass of these modifications takes
auspices of substance. (Here, the meaning of paryaya/modification is to be understood as
an infinitesimal part of substance). Modification is a part, and substance is the bearer of
these parts.

A tree is an assemblage; it is made of a collection of trunk, roots and branches. Tree
appears to be with the support of trunk, roots and branches. Similarly, samudayr (sum of
aggregate), the substance, being with the collection of modification, appears to be with
the support of modification. The way trunk, root and branch are parts of a tree, and all
three together make a complete tree. Similarly, modifications are infinitesimal parts of a
substance, and those modifications are with support of the substance. Part of a substance
is not separate from the substance.

In gatha 100, it was proved that origination-annihilation-permanence, all three, are
mutually inseparable and are inseparable also from substance also. Here, it is being
proved who these origination-annihilation-permanence belong to - do they belong to
the substance or to modification? Origination, annihilation and permanence belong to
modifications and not to substance. The three modifications, which are origination-
annihilation-permanence, are due to auspices of substance only. Parts of a substance are
not separate from the substance itself. And origination-annihilation-permanence are due
to the support of modifications.

Origination-annihilation-permanence takes support of modifications. In other
words, origination-annihilation-permanence is dependent on modification because
they are the characteristics of these infinitesimal parts. Origination-annihilation-
permanence, which is present in substance, is not due to non-self, is not in non-
self and is not of non-self, but they are of their own modifications. Origination,
annihilation and permanence are of modification. By nature, a substance is an
assemblage of these three infinitesimal parts. When samyagdarsana arises,
origination-annihilation-permanence of that samaya is as follows:- During that
samaya from the view of modification of samyak, it is — origination, but complete
atma does not originate. From the view of annihilation of mithyatva, it is vyaya —
but complete atma does not annihilate, and from the view of existence of parts in
continuous flow, it is permanent— but complete arma does not become permanent.
In this way, origination-annihilation-permanence are not of the complete substance,
but they each are an infinitesimal part of the substance, and those parts are of
substance only. They are not due to modification of non-self, neither are they the
part of modification of non-self.

Question: Perturbation is not the permanent nature of self. Then that infinitesimal part
must be arising in non-self, is it not?
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Answer: No! Origination of perturbation is also due to its auspices of the modification
of atma, and that modification is due to auspices of the substance arma. It is not due to
auspice of rising of karma. Modification of perturbation is also a part of svajiieya(self-
knowable). Complete svajiieya will not be proven if the perturbed part is said to be of
non-self or its cause is said to be non-self. If any one part is removed, then a@tma will not
be proved. And if origination of that perturbation is not accepted as the infinitesimal
part of modification and is believed to be totally of substance, then the entire substance
will be with perturbation. The non-perturbed nature will not remain jiieya of self, and
even by removing perturbation, a state of lack of perturbation will also not arise.

Origination-annihilation-permanence are of modification. Modification arises in the
substance. In this way, everything has been taken into the substance.

Pot, clod, and state of clay are aggregate of the nature of clay. Without these three parts,
clay cannot be proved. In that, origination is with auspices of the pot, and permanence is
with auspices of state of clay. The three parts, pot, clod and clay-ness are with auspices
of clay. In this way, everything is included in clay.

Question: Who arises the modifications of attachment, etc., in jiva? Whose are they?
Are they of substance, modification or of non-self?

Answer: Modification of origination is neither of non-self nor of substance. But they are
of substance atma of that samaya. State of origination is modification of jiieya of self.

Origination-annihilation-permanence are together. This was proved in gatha 100.
Here in gatha 101, it is being said that origination-annihilation-permanence is ansa
(modification), and those modifications are of substance itself. By saying this, all these
three have been taken into one substance.

With origination of any modification, the whole substance does not originate as new, but
only the new modification arises. That modification is with the auspices of substance.

With the annihilation of any modification, the entire substance is not destroyed. But
only that modification is destroyed, and it is with auspices of the substance.

In the flow of modification, the state of permanence is not permanence of the full
substance, but state of permanence is from the view of azsa (modification), and that
state of permanence is also part of the substance, but it is not the complete substance.
That part of substance is with auspices of the substance.

Origination-annihilation-permanence are small parts, and aggregate of these parts is the
substance. In this way, all are included in the substance.

Origination-annihilation-permanence are not with auspices of substance i.e., origination-
annihilation-permanence are not of only the substance, but they are of modification,
and those modifications are of substance. In origination-annihilation-permanence, the
entire substance is not a part of just any one of them. In fact, they are of each and
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every substance. Origination does not change the complete substance. They show each
and every modification, and assemblage of all these three modifications shows the
substance. Substance is in the form of a collection of modifications.

In one samaya of any substance, all three, origination-annihilation-permanence, exist
with auspices of modification. Entire substance is not made up of merely modification,
annihilation or permanence. So, they are not with auspices of substance, but they are
with auspices of modification. Characteristic of origination is with auspices of some
modification; characteristics of annihilation are also with auspices of some modification
and characteristic of permanence is also with auspices of some modification. Therefore,
they are said to be characteristic of modification, and modification is with auspices of
substance; without distinction, all are included in the substance.

Origination, annihilation, and permanence are with auspices of infinitesimal parts, and
those parts are with auspices of substance. Origination is of an azsa (infinitesimal part),
annihilation is also of an ansa, and permanence is also of an ansa. In each of these
infinitesimal parts, the complete substance is not included, but substance is in the form
of a mass of a collection of ansa. Substance is ansi (beholder/bearer of ansas), and
origination, etc., which are with its support, are its azisa. This statement is explained with
the example of a tree. The way bearer of infinitesimal parts, the tree, is seed, sapling and
tree-ness. These three parts, which are with auspice of their own characteristics, seem
to be together. Similarly, modification of azs, is annihilating, originating and remaining
permanent. Such divisions, in the form of origination-annihilation-permanence, are
experienced to be together, with auspices of their own characteristics.

In a substance, origination, annihilation and state of constancy are an azisa (infinitesimal
part). Complete substance is not included in each of these arisa. This means that these
origination, annihilation and permanence are not substance. The three parts of a tree
are, seed, sapling and tree-ness, which are permanent, and all three parts together are
the complete existence of tree. Similarly, in the substance, atma — there is origination
of the part of samyaktva, annihilation of the part of mithyatva, and permanence of
belief. Origination-annihilation-permanence is infinitesimal parts, but not of the bearer
of infinitesimal parts. Origination is not from the view of substance, but origination is
from the view of modification which arises in the substance. Annihilation is not from
the view of substance but is from the view of the earlier annihilated modification. And
state of permanence is not from the view of only the entire substance but is from the
view of unbroken, steady modification (from the view of substance-ness). So, origination-
annihilation-permanence are with auspices of arisa (modification). The moment substance
modifies with a new modification, that very moment there is annihilation of earlier
modification; and at that very moment, from the view of substance, it remains in the
form of permanence. So, origination-annihilation-permanence all three, are dependent on
ansas, but origination-annihilation-permanence are not only of a7isi (substance).
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Here, permanence has also been called modification from the view of arisa (infinitesimal
part), but commonality of substance is present in that. Only permanence does not
include the entire substance. Hence, that, too, has been called asnsa, and since it is an
infinitesimal part, it has been called a modification. So, state of permanence is also said
to be with auspices of modification.

Here, a detailed explanation is given on what kind of fault will arise if origination,
annihilation or permanence are believed to be only of the aisi (bearer of modification),
which is the substance.

WHAT WOULD HAPPEN IF ANNIHILATION OF THE ENTIRE SUBSTANCE IS
BELIEVED TO OCCUR

If annihilation of earlier azsa is not accepted, and it is believed that the entire substance is
destroyed, then in merely one moment, substance will be destroyed, meaning existence
itself will be destroyed.

Instead of believing in annihilation of modification of mithyatva, if atma dravya is
believed to be destroyed, then atma will be destroyed in a moment. Existence of the first
samaya will be destroyed in the second samaya. ansa is destroyed, instead of that, if it
is believed that ass7 has destroyed, then it will destroy all substances in one moment, or
existence of substance will be destroyed.

By believing in annihilation of substance, the fault of absence of all substances will be
proved. The second fault to arise is that modifications will be destroyed. Therefore, there
is no annihilation of substance, but only infinitesimal part of substance is annihilated,
and that annihilated part is with auspice of the bearer of infinitesimal parts/the substance.
No part of one substance can be with the auspices of another substance. Further, be it
perturbed or unperturbed, origination-annihilation of no modification can be due to
auspices of another substance. It is with auspices of that substance only. Attachments do
not arise with auspices of karma. But it is with auspices of modification at that samaya.
Annihilation of erroneous belief of jiva is not due to auspices of deva-guru. However, it
is dependent on the annihilation of earlier modifications. In this way, modification itself is
the auspice of origination-annihilation-permanence.

IF IT IS BELIEVED THAT EVERY ORIGINATION IS OF ENTIRE SUBSTANCE,
THEN WHAT HAPPENS

If origination is believed to be of substance itself, then momentary modification will
become the substance and every moment a new substance will originate. Each of the
infinite modifications of a substance will become a substance. So, one substance will turn
into infinite substances, or without substance, a state of non-existence will originate.

With clay, the state of pot is manifests, but clay itself is not manifested. If manifestation of
one part is believed to be a whole substance, then one modification itself will turn into the
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complete substance. Each one of the infinite modifications of one substance will turn into
a new substance. The fault that one substance will turn into infinite substances will arise.
It is true that there are infinite attributes in one substance, and one substance has infinite
modifications also, but one substance does not create infinite substances. New modification of
substance manifests, but substance itself does not manifest as new. If a substance itself would
manifest as new, then non-existence will manifest. So, in believing that whole substance
manifests, these two faults arise. First, one substance will turn into infinite substances, and
second, a state of non-existence will arise. Therefore, the entire substance does not manifest,
but modification manifests. And that part which manifests is of the substance.

IF THE ENTIRE SUBSTANCE IS BELIEVED TO BE PERMANENT, THEN WHAT
HAPPENS

If the entire substance is believed to be permanent, then without the sequentially arising
modifications of origination and annihilation, substance itself will be destroyed, or
substance will become momentary. Substance is not merely permanent but is in the
form of origination-annihilation-permanence. Instead of this, if a part of permanence is
taken as the entire substance, then belief in the bearer of these parts does not hold good,
and substance will become momentary. So, the entire substance is not just permanent,
but a part of the substance is also permanent.

Origination-annihilation occurs in one samaya only. But origination-annihilation is not of
the same modification of that samaya. Origination is of the current modification of that
samaya, and annihilation is of the earlier modification. That which annihilates in one samaya
does not originate during that same samaya, and that which originates, does not annihilate.
Modification, which is with auspice of origination, is separate and modification with auspice
of annihilation, is separate. But the time of these origination and annihilation is the same. At
whichever time whichever modification is annihilated at that time that modification does not
originate. Modifications arise in the sequential manner of annihilation of one and origination
of another, annihilation of second and origination of third.

When a seed is destroyed, then sapling manifests, so seed and sapling are sequentially
occurring modifications. Permanence of tree cannot be retained without them.
Sequentially arising modifications cannot occur without origination-annihilation, and
without sequentially modifying states substances cannot exist. Sequential modification
of annihilation of earlier modification and origination of ensuing modification will not
occur if one were to believe substance to be permanent only. Without arising of this
kind of sequential modification of annihilation of earlier, and origination of latter,
where will the permanent substance stay equably? So, permanent substance itself will
be destroyed, or one would assume substance to be momentary. In this way, believing
the whole substance to be only permanent is also a fault. Whole substance is not only
permanent, but it is the unmoving part of a substance.
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Origination-annihilation-permanence are together, but they are parts of the whole and
not the whole substance.

By not believing origination-annihilation-permanence to be together, and faults which
arise by believing only in origination, only annihilation or only permanence have
already been told in gatha 100.

Here, faults which arise by believing in origination, annihilation and permanence of the
whole substance, have been explained.

In this gdtha, Acaryadeva wants to prove that origination, annihilation, and permanence
are not separate from the substance, and are included in the substance itself.

1. If only manifestation of substance is believed, then substance will not comprise of
annihilation and permanence.

2. If annihilation of substance itself is believed in, then origination and permanence
will not be a part of the whole substance

3. If permanence is believed to be substance itself, then origination and annihilation can-
not comprise of the whole substance. Therefore, origination-annihilation-permanence
is with the auspices of modification and they all are one substance only.

Acaryadeva has proved the nature of substance with logic and argument. Substance
itself does not originate, it does not get destroyed and it does not remain permanent. But
a part originates, a part is annihilated, and a part remains permanent. So, origination-
annihilation-permanence are of modifications, and those modifications are of substance.
So, all are one substance.

pravacana on bhavartha of gatha 101

atma and parmanu (physical matter) are jieya (knowables), and in one knowable,
origination-annihilation-permanence, make the complete substance.

Seed, sapling and tree-ness— all are parts of a tree. All three, annihilation of seed,
origination of sapling, and permanence of tree-ness, together make a tree. In one
samaya, it is the complete tree. Annihilation is with auspices of seed, origination is
with auspices of sapling, and permanence is with auspices of tree-ness. To annihilate,
orginate, and remain permanent are not in the form of distinct substances of seed
saplings and tree-ness.

Annihilation of erroneous belief in atma, origination of samyak bhava in atma and atma
remaining permanent, are ansa of arma. All these three together make the complete
atma. The complete arma comprises of annihilation of an earlier state of infinite
attributes, origination of the present state and permanence of attributes. None of the
three parts are due to non-self. parmanus of karma do not manifest due to arma or state
of attachment in @rma is not due to karmic matter particle. But attachment manifests due
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to its own efficacy, annihilation of early attachment, and arma stays permanent through
both. So, all three together form the substance.

The finger was twisted, and from that, it straightened. So, substance is made of annihilation
of the twisted state, manifestation of being straight and finger being permanent. But finger
does not straighten due to afma or attachment, neither is its twisted state destroyed, and
form of permanent state is prevent always. If origination and annihilation are believed to
be due to non-self, then the complete substance cannot be proved.

If substance is believed to be only as much as the annihilated state, then the whole
substance will be destroyed. If substance is believed to be only as much as a manifestation,
then one substance will turn into numerous. Without sequentially arising modification,
if permanence is believed, then with existence of only permanence, substance is likely
to become momentary.

Hence, the complete substance is made by all three being together in one samaya. If it
is believed that state of attachment-aversion of atma is due to karma, then origination-
annihilation-permanence of afma cannot be proved. This means that atma — the substance-
will not exist. If it is believed that karmic bondage occurred due to attachment-aversion of
atma, then without origination-annihilation of karma, karma substance will not be proved.

Hence, if every part is proved within itself, only then, every substance will be proved.

Annihilation of attachment depends on the modification which destroys attachment.
Origination of passionless-ness depends on originating modification, and state of
permanence is dependent on the equable state. Annihilation is not due to non-self, so,
the whole substance does not comprise just of annihilation. Origination is not due to
non-self, so, the whole substance does not comprise of just origination. Permanence
is not due to non-self, so, the entire substance does not comprise of only permanence.
Origination-annihilation-permanence are independent and are together as substance.
But ignorant jiva believes attachment to be due to karma or has the ignorant belief, that
substance is only an infinitesimal part.

If any one part is presumed to be due to non-self, or if the entire substance is assumed
to be only as much as one part, then that, too, is an erroneous belief.

All three parts are independent, and all these three together make one complete
substance, but they are not three different substances.

Manifestation of speech is due to manifestation of parmanu, but it is not due to desire
of jiva or due to lips.

Annihilation of attachment is due to modification, which is meant to be annihilated but
is not due to karma.

jiva does not understand the independent nature and without its understanding does
fasts and follow vows, if at that time he has mild passions, then there will be auspicious

attachment, but it will not be dharma.
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If existence of one samaya is not accepted, then existence will not remain. If knowable
is not understood correctly, then even jiiana will not be correct. And if jiiana is not
correct, then belief will not be correct.

JjAana may be less, but if it is samyak (true), then that too can bring an end to
transmigration. If there is much knowledge, but the knowing is mithya (without true
belief of self), then transmigration will continue. Therefore, samyakjiiana should be
attained.

Origination is not due to non-self, and neither is it due to annihilation. Annihilation is
not due to non-self, and neither is it due to origination. Permanence also is not due to
non-self and neither is it due to origination-annihilation.

Each and every modification exists, and all three together are the complete substance. In
the state where it is said that it exists, and then it is said that it exists due to another, then
substance itself will not exist. After accepting that origination-annihilation-permanence
exists, then in knowing, it should be understood that the entire substance is one.

Origination is due to origination, annihilation is due to annihilation, and permanence
is due to permanence. Substance is not separate from the modification of origination-
annihilation-permanence, and these modifications are not separate from the substance.
Therefore, all these together are one substance.

In this way, correct knowing of knowables should be done. Here, with a predominance
of knowing, samyaksradhha (true belief) is stated.

The inner nimitta (instrumental cause) of origination is permanence and annihilation.
The inner nimitta (instrumental cause) of annihilation is origination and permanence.
The inner nimitta (instrumental cause) of permanence is origination and annihilation.

The inner nimitta (instrumental cause) of modification of one attribute is modification
of another attribute.

LR e
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Now, rejecting differences in moments of time of utpada(origination) etc., the concept
of substance is explained:-
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samavedam’ khalu davvam sambhavathidinasasannidatthehin|

ekkammi ceva samaye tamha davvam khu tattidayam || 102 ||

Meaning: In the same samaya, dravya (substance) is actually identified with (is at
one with) arthas (matters) which are utpada (origination), sthiti (permanence), nasa
(annihilation), so amalgamation of that trio is actually dravya (substance).

tika: (First doubt is presented): - Here(in this universe), that which is the moment of
birth of a vastu(substance), it is pervading by its inception only, is neither moment of
permanence nor moment of annihilation, (so it is different); and that which is moment of
sthiti(permanence), is neither moment of ufpdda (origination) nor the moment of ndasa
(annihilation), as it exists through the interspace of both; and that which is the moment
of nasa (annihilation) is neither the moment of utpdada (origination) nor the moment of
sthiti (permanence); because a substance originates and stays after which is destroyed, so
that cannot be its moment of birth or permanence.; thus, on thinking logically, the time of
origination, etc., are separate and not one and the same — this can be understood. or, moment
of utpada (origination), moment of s¢hiti (permanence), and moment of nasa (annihilation)
appear to be at separate times, they cannot be one- this seems to be understandable.

(The above doubt is answered/reconciled as under):- Differences in the time
of moments of origination, etc., can be accepted only when it is admitted that the
substance itself originates, remains stable by itself, and perishes by itself. But this is
not accepted/proved so (because it is accepted/proved that): - origination, etc., is of
paryaya (modifications); then how can there be a difference in time? (it cannot be).
This is clarified as under:-

In the presence of the experience created due to the potter, stick, and wheel, the moment of
birth (origination) of pot, is the exact moment of destruction of clod, and in both these states,
the exact moment is the state of permanence of clay-ness. Similarly, experience which is
created in the presence of inner and outer instrument, the moment of origination of latter
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paryaya (modification) is the moment of annihilation of the earlier paryaya(modification)
and state of being dravya which exists through both, is permanence.

Origination annihilation and permanence exist, respectively, in each rampatra (clay
pot), in clod and in clay-ness, and they are seen as one in that one moment in
the clay, which has contact with the threefold inherent nature. In the same way,
origination, annihilation and permanence exist respectively (in any substance),
in the latter paryaya (modification), in the earlier one and in permanence and are
seen as combined with each other at that moment within the substance, which is
its threefold inherent nature. And as origination, annihilation and permanence,
which exist respectively in rampatra(pot), clod and clay-ness are only the clay and
nothing else. In the same way, the latter paryaya, earlier paryaya and origination,
annihilation, and permanence, which exist in dravya, are dravya itself and not any
other substance.

pravacana on gatha 102

In gatha 100, it was said that there is no difference in modification of each substance.
Origination is not without annihilation; annihilation is not without origination, and
origination-annihilation is not without permanence. Here, it has been explained that
there is no difference in modification of any of the three. After that, origination-
annihilation-constancy exists in modification, and modification is in the substance;
because of this, all modifications together are a substance. This has been explained in
gatha 101. Now, it is explained that none of all these three occur at separate times or
origination-annihilation-permanence, all are at the same samaya.

Origination-annihilation-permanence, all three are parts of a substance, and despite
being in the form of identical parts, the three are not same from the view of efficacy of
infinitesimal part. Because in comparison to origination and annihilation, the part of
permanence is more efficacious.

Substance is a mass of infinite attributes. In that, permanence is permanence of infinite
attributes. Entire substance is included in the permanence of attribute of sraddha
(belief). So, focus and appropriate knowing of that which is permanent will give rise to
the appropriate knowledge of origination-annihilation.

Once jiva has knowing of the efficacy of permanent pure substance, he does not have thoughts
of importance of non-self. Without any diversion, by focusing towards the permanent
commonality. modification of dharma manifests and modification of adharma is destroyed.

There is a gross fault in believing that origination-annihilation is due to non-self
substance or nimitta. Appropriate knowing of origination-annihilation cannot be done
even by vyavahara (auxiliary / instrumental cause) without focus and knowledge of the
permanent, which is with infinite efficacies.
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To divide the three parts of a substance and take them into focus is the subject of
paryayarthikanaya (modification view point), to include all three, and taking into focus
the complete substance, which is svajiieya (knowing of self) is the subject of pramana
(that which takes the whole as its subject).

When all three are shown as independent, then existence of all three is
accepted. Every infinitesimal part exists by itself. This means origination is
due to origination; annihilation is due to annihilation, and permanence is due to
permanence. Every part is independent of the other part. This has been stated,
but when asked that, with whose auspices future origination will occur then it is
said that, origination occurs with auspices of permanence but it does not occur
with auspice of non-self. Origination is due to origination; annihilation is due to
annihilation, and permanence is due to permanence. In this way, all three parts are
shown as independent.

Body-mind-speech is knowable, which is non-self; they are non-self substances. Their
origination-annihilation-permanence is in that substance only. Origination-annihilation-
permanence in afma does not manifest due to these non-self substances. This means,
dharma will not arise in atma due to parts of non-self, and adharma will not be destroyed
from atma, so, atma will not remain stable.

Benefit or loss to self is not due to charity to non-self or by violence on non-self. But
benefit of self is due to auspices of the state of permanence, a belief in self and by
deciding so, appropriate belief of pure state manifests, impure state is destroyed, and
permanent nature of self remains stable. In this way every modification modifies by
itself and exists without dependence on each other.

Without accepting the efficacy of existence of one samaya, efficacy of entire substance
cannot be accepted. Now, it is being explained that all three parts are in one samaya;
there is no difference in time.

Substance, in reality, is at one with modification of origination-stability-annihilation,
of one samaya. So, aggregation of these three is the substance. Manifestation of
samyagdarsana, atma being in a state of permanence and annihilation of mithyadarsana,
all are in one samaya. Arising of desire, atma remaining permanent, and annihilation of
earlier desire, all are in the same samaya.

Lifting of finger and desire of afma are at the same moment. But it does not mean that
one has done anything for the other or vice versa. Despite the self-time of both being one,
they do not exist due to each other. In fact, origination-annihilation-permanence of the
finger is during one samaya of physical matter of the finger. Origination-annihilation-
permanence of atma is during one samaya of atma.

Now, to clearly define samaya, a doubter raises the question that substance has its own
moment of origination, which, being encompassed by origination, cannot be the moment
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of stability and annihilation, so they should be at separate moments. Moment of stability
being between the moment of origination and annihilation, cannot be the moment of
origination and annihilation. And for moment of annihilation, substance originates,
stays stable and is then destroyed, therefore, it cannot be the moment of origination
and stability. So, by applying appropriate arguments, it does not seem possible that the
samaya of origination-annihilation-permanence is the same. They seem to be occurring
at different times.

In this argument, it has not been said that origination or annihilation arises due to karma
or associated circumstances. But an ignorant assumes that there is a difference in time
between the three, which is negated here.

Any substance, originates, stays for some time and is later destroyed. The way a child
is born, lives through his life and dies. Ignorant says that the time of origination-
annihilation-permanence is separate in this way.

Argument of the ignorant is that mithya (erroneous) belief has been destroyed, but at
that samaya, whether samyagdarsana manifested or not is not known and after the
samaya that erroneous belief is destroyed, dharma will arise, and atma stays between
these. He claims that it does not seem to be that, at the time when samyagdarsana
arises, exactly at that time mithyddarsana is destroyed and exactly at that samaya atma
is stable. He thinks there’s a difference of time between them.

The reason for this argument is, that his focus is on associated substances. Associations
come, they stay, and then leave. His focus is on that. But every atma and parmanu is
independent — his sight is not on this focus of nature. Therefore, he makes a mistake.

Now resolving the above doubt, the ignorant is told that if at the time of origination, the
entire substance was to originate, at the time of annihilation, the entire substance was
to be destroyed, and at the time of permanence entire substance was to be in the state of
permanence, then the argument about the difference in time of origination-annihilation-
permanence would be true.

With origination of dharma, if the entire atma would turn into the form of dharma
and with the annihilation of mithyatva the entire arma would be destroyed, then
the argument of difference in time could be accepted; but this never happens.
Because origination-annihilation-permanence, are infinitesimal parts of a substance.
Modifications of origination and annihilation occur while substance is constant.
atma remains permanent in the form of atma, while mithyadarsana is destroyed, and
samyagdarsana is manifested. Therefore, the argument of difference in time by the
ignorant is untrue. In the next gatha, it will be decided that origination-annihilation-
permanence, are modifications, meaning infinitesimal parts. And all three together
make the complete substance. So, there is no difference in time in the occurrence of
these three.
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Ignorant sees association and believes that the finger moved due to atmda; pot was made
due to the fingers; it stayed for some time and then was destroyed. In this way, there is a
difference of time in origination-annihilation-permanence. But origination-annihilation-
permanence of clay is in clay. No one’s existence is due to anyone else, and there is no
difference in time either.

If the entire substance were to turn into one part, then the above argument by ignorant
would be true. But it is not so, because a complete substance is not only in origination,
or only in annihilation, or only in permanence, but, all three together make a substance.
Therefore, there is no distinction of time among them. Similarly, origination of
samyagdarsana in atma, annihilation of mithyadarsana and permanence of atma, all
are in one samaya; there is no difference of time amongst them. In this way, origination-
annihilation-permanence in every atma and parmanu is at the same time.

atmd and parmapu are substances. Origination-annihilation-permanence occurs at the
same samaya in them. Origination of the new state, annihilation of the earlier state and
stability in the form of permanence, which is concurrent with constant nature, are in one
samaya.

Here, an ignorant doubts that first pot is made, then it stays, and later it is destroyed.
Similarly, a book was new; it remained for some time, and later, it was torn. A child is
also born, lives for a few years, and dies. Similarly, laddoo (Indian sweet) is made; it
stays for some time, and then is eaten, meaning it is destroyed. In this way, all three are
not seen to be occurring simultaneously. In any of these examples, there seems to be a
difference of time in origination-annihilation-permanence. However, nothing is made
and destroyed immediately. First, a thing is made, then it stays, and then it is destroyed.
So, the argument of an ignorant is that there seems to be a difference of time in the state
of origination, permanence and annihilation.

An ignorant argue further that first, dharma arose, then atma comes into focus, and
after that, jiana arises; if penance is done, then ignorance will be destroyed. However,
exceptional knowledge does not manifest immediately. In this way, there seems to be
a time difference in the moment of origination of dharma, moment of permanence of
atma and moment of annihilation of adharma.

Here, Acarya Bhagvana says listen! Your statement is not true. There cannot be
a difference in time of origination-annihilation-permanence. Every samaya new
modification manifests, earlier state is destroyed, and afma stays permanent. In this way,
all three parts are together. With understanding of this, if focus goes on the permanent
substance, then mithyatva will be destroyed in one samaya, samyaktva will originate
and atma, which is in the form of constancy, remains as it is. In this way, physical matter
and sentient substances are independent every samaya and in every modification. To
decide this is the crux of origination-annihilation-permanence.
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In Pravacanasara gatha 93-94, it is said that he who believes only in modification is
parasamaya(non-self). Modification is of substance. It is explained that by having the
appropriate knowing of substance-modification, he who stabilises in the pure nature of
atma, is svasamaya (pure self).

In gatha 95, it is said that every substance, without leaving its inherent nature, is
characterised by origination-annihilation-permanence and attributes-modification.
Hence, substance is proved by way of independent modification of every samaya, and
nimitta has been explained with it. In the tika of this gatha, AcaryaAmritcandra has
said that due to the proximity of presence of appropriate outer instruments, substance
modifies in various ways. These modifications have been proved to be independent and
irrespective of any other substance, and then their relativity is explained.

In gatha 96 with, the word ‘svvakalari’Acarvya Bhagavana has said that every substance
modifies by its own substance, space, time and modification, but it does not modify
with the substance, space, time and modification of non-self substance. Modification
of every substance is by itself, and it occurs in its own self-time, but it does not modify
with nimitta or earlier later than its scheduled time.

1. That which stays eternal by itself is substance, and its efficacies are constant. Without
interest and experience of this, appropriate knowing of modification of every samay,
and of self-time, cannot arise. With arising of interest of self-substance or self-na-
ture, its knowing occurs, then substance-space-time-modification of self and sub-
stance-space-time-modification of non-self substance is understood.

2. Even in the nature of substance-attribute-modification, without interest in substance-at-
tributes, true knowledge of modification cannot arise, which means that with interest and
knowledge of substance-attribute, correct knowing of every modification arises.

3. In the nature of origination-annihilation-permanence, without focus and knowledge
of dhruva (permanence), correct understanding of origination-annihilation cannot
arise. On focusing and knowing of permanent, true and correct knowing of origina-
tion-annihilation arises

By ascertaining that self is one, and it is eternal by self, is a permanent/constant
substance and has eternal infinite efficacies in self, appropriate understanding and
interest manifests, and samyagjiiana does arise.

From nigoda to siddha, every matter particle and every arma are modifying within
themselves. There is no difference in time of origination-annihilation-permanence in them.
By proving origination, etc., in gatha 95, concept of nimitta was explained, and
associations have been explained after establishing the pure nature. svacatustaya (self’s
substance-space-time-modification) is present every samaya. Every substance exists by
its own catustaya and does not exist by catustaya of non-self. With interest in substance
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and attributes in this way, real understanding of modification arises. Substance and
attributes are permanent, modification is with origination-annihilation, and time of all
three is the same. This means that they are all present at the same samaya and all together.
With an understanding of the bearer of efficacies and efficacies, an understanding of
state of substance arises. By proving that this manifestation is due to self, nimitta has
been explained in gatha 95 and gatha 102.

Be it called origination-annihilation, modification or svakala (self-time) — they are
synonyms. Here, it should not be understood that origination-annihilation occurs from
a non-self substance. One whose interest is on associations, his focus always goes on
associations; He does not understand where, what is being proved.

One who believes that body will stay till the end of life, is seeing skandha (mass of
paramanus), the gross form. This association may be gross, but svacatustaya of the
smallest matter particle and arma, are in their own respective self, and not in non-self.
However, an ignorant does not focus on such a nature.

In gatha 95, nimitta was explained/highlighted, but there was no doubt there. From gatha
96to 101, in all gathas, substance has been proved through six characteristics of substance-
attribute-modification, origination-annihilation-permanence. So, after establishing the
nature of substance in these nine gathdas, here in gatha 102, nimitta is explained.

By explaining nature of existence of each and every modification, it is stated that
there is no difference in time in their origination-annihilation-permanence. It has been
claborated how a doubter, leaving this focus of nature, sees only associations in various
ways. After much effort, obstinacy of focus on associations is released, and when this
goes, dharma arises. This has also been explained.

By perturbation, modification, attribute-modification, origination-annihilation-permanence
or by self’s quaternity (substance-space-time-modification), etc., be it by any one
characteristic, the one who wants to see the pure nature, does so. For example, if perturbation
arose, then whose is it? Perturbation arose in self-substance, because of the self. By deciding
that it did not arise in non-self, nor due to non-self, focus goes on self-substance, and
focus of pure nature arises by focusing on eternal efficacies like pure conduct, etc., and on
substance-attributes which are pure. @nanda (pure joy) manifests, meaning dharma also
arises at that very samaya.

Even while thinking, musing about this non-sensory nature of substance, he focuses on
associations and makes the mistake of thinking that there is a difference of time between
the two.

Cloth is new; it stays for some time, and then it tears. Similarly, body is born, stays
through its life, and then is destroyed. In this way, an ignorant believes mass of matter
particles to be the main substance. Due to this, he believes in origination-annihilation-
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permanence in gross matter of particles, which is perceived by senses. But he does
not see the non-sensory nature of origination-annihilation-permanence occurring in
every substance without leaving its existing nature. It is imperceptible to gross senses.
Therefore, he has doubts.

Appropriate knowledge of origination-annihilation-permanence arises with the correct
knowing that self which stays constant is the eternal substance. With appropriate
knowing of pure nature correct knowing of association occurs. But with the knowing of
associations and nimitta, true knowledge of pure nature cannot occur.

Ignorant do not believe that efficacy of knowledge is permanent, and with auspice of that
permanence, annihilation of lesser knowledge and manifestation of visesa (particular)
knowledge arises. He believes that if associations and speech are present, then jiiana
(knowing) arises, and if they are absent, then he cannot know. Such a jiva believes only
in the distinction of time, but he does not accept that he has jiiana, which is constant, by
nature and at this samaya, the earlier state of knowing is destroyed, and a new state of
knowing is surely originating.

In the cold weather, till the hearth is near, one feels warm, and if the hearth is removed,
then one feels cold again; Similarly, if there is fire, then water gets heated, and if fire
is removed, then water becomes cold — in this way, ignorant sees everything through
associations, but he cannot accept the concept that water has the efficacy to become hot
so it became hot.

Acarya Bhagavana says that if in one infinitesimal part of origination, etc., the entire
substance is included, then this would be true, but that is not so. Every substance, while
existing by itself, all its three parts, modify every samaya altogether, and independently.

The absolute state of substance is explained, and knowing is imparted about which
alleged other substances were present, at that time.

Pot, which is the alleged result of the presence of a potter, stick, wheel and rope, the
moment of birth of ramapatra (pot) is the same as the moment of annihilation of
the mass of clay. And in both of them, clay-ness which is present is the moment of
permanence. In this way, moment of origination, annihilation and permanence is the
same, and not separate.

Ignorant sees outer associations, but at that time, what is the knowing and absolute
nature of substance? That is not seen. In reality, pot is not made because of potter. And
it is not true that because pot was supposed to be made, so potter had to come. Further,
there is no difference in the time of the making of pot and destruction of the mass of
clay. Pot is made from clay at the same time as those modifications, but not in the earlier
or later samaya.
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Question: If this is so, then before the time of the pot being made, why was the pot not
made?

Answer: Before the time pot was to be made, it was the time of origination of some other
modification. It was some other’s self-time. So, the question of why this happened at this
time and not at any other time does not arise. Similarly, when a pot is made, then a potter,
etc., outer nimitta are present in. Knowing of existence is highlighted in this way. The
question that if potter had not come, then pot would not have been made, or potter came
so pot was made has no relevance in relation to existence. It has been shown that wherever
there is upadana (substantial cause), there is nimitta (auxiliary/instrumental cause). Where
absolute/whole substance is nimitta, the adventitious substance will be there.

In the example of rot7, moment of origination of roti, moment of annihilation of dough,
and moment permanence of paramanu are the same. At that time, woman, rolling pin,
etc., nimitta are present. Along with the appropriate knowledge of self-time, knowledge
of nimitta of substance is given.

In every substance, during the presence of adventitious substance by inner and
outer instruments, the moment of origination is the moment of annihilation of
earlier modification, and that is the moment of permanence in both. Origination of
samyagdarsana in atma, annihilation of mithyadarsana, and the time of afma remaining
constant are the same, there is no difference in time.

‘antaranga sadhana aur bahiranga sadhano dvara aropita sanskara ki upasthiti main’
(by inner and outer instruments, in the presence of adventitious substance) -- this
sentence has deep meaning, which has been explained here.

Every substance modifies independently, and in that origination-annihilation-
permanence, all are together. This has been proved earlier. Now, it is explained that
when origination, annihilation, and permanence occur, at that time, there are two aropita
sadhana (adventitious instrument).

Origination of modification of samyagdarsana in atma occurs, then atma becomes the
doer of samyagdarsana and atma is its instrument, and its base is also armad. In this way,
distinguishing karta-karana-adhara (doer-instrument-base), etc., is antaranga aropita
sadhana (inner auxiliary cause) and origination of modification of samyagdarsana is
niscaya (realistic/absolute) work done.

karta-karana-adhara (doer-instrument-base) of origination which exists cannot be the
constant armd. By accepting absolute in origination, the division of doer, instrument, base,
etc., of samyagdarsana in atma, is the inner auxiliary cause and deva-guru-sastra, etc.,
are outer instrument of samyagdarsana. This should be understood in every perturbed
or non-perturbed modification. Modification of that samaya is niscaya (absolute) and
nirpeksa (irrespective), and substance is its vyavahara (conventional) inner instrument.
Outer substances like deva-guru, etc., are its outer auxiliary instruments.
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Now, this concept is applied to origination-annihilation-permanence.

Origination of every atma and parmanu exists, meaning to say that it takes support
of only origination is niscaya (absolute) and non-contingent. To say that origination
occurred due to permanence or vyavahara (conventionality) is due to annihilation of
earlier modification. It is the adventitious auxiliary inner instrument and outer substances
are the adventitious outer instrument.

Annihilation of modification occurs in every atma and paramanu. To say that only the
support of annihilation is taken, is absolute and non-contingent, but to say that due
to origination of earlier modification and permanence, the present modification was
destroyed is vyavahara (conventionality), and that is auxiliary inner instrument and
outer substance is outer auxiliary instrument.

Permanence exists in every atma and parmanu. To say that permanence takes support of
permanence is absolute and non-contingent. To say that permanence is due to origination
and annihilation is vyavahara (conventionality) and is the adventitious auxiliary inner
instrument, and outer substances are adventitious auxiliary outer instruments.

Attachment arises due to attachment, and not due to annihilation of earlier modification of
attachment or due to the permanent arma, and neither is it due to wife or family. Despite
this, to say that, attachment is due to arma, or due to permanence, is the inner adventitious
auxiliary instrument and wife-family, etc., are the outer adventitious auxiliary instrument.

Modifications or infinitesimal parts are absolute. To prove this, parts of the substance
have been called vyavahara. This is the system of jiigna or the system of omniscience.
In this way, the system of pure nature has been proved.

To say that when matter particles of Indian bread come near the space of arma, then it
is the origination of these matter particles to move away from another space and enter
the stomach, is the absolute truth. Annihilation of an earlier state of matter particles and
permanence of particles is the inner adventitious auxiliary cause, and the desire of arma,
as well as hand, etc., are the outer adventitious auxiliary causes.

Question: From alike-ness, how will distinctiveness originate? Or permanence is
the same, and origination-annihilation is changing. So, from permanence, how will
origination arise?

Answer: When undivided substance is explained, then it is said that origination comes
from permanence. That which is manifested is in the form of origination, but from
where does modification of the future come, and where does it go? To that, it is said
that it comes from the permanent substance and goes back into it. When the eternal
permanent is to be shown, then this is said: in absolute terms, all three parts exist. In
that, the phrase - from alike the non-alike comes, is not applicable. To that which exists
in the present, alikeness and distinctness do not apply.
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Origination-annihilation-permanence all three exist. Every samaya exists, exists, and exists; so,
to existence, alikeness and distinctness do not apply. Alikeness and distinctness are applicable
among all three and in relation to each other. The permanent part is always as it is, so it is called
alike/same, and origination-annihilation manifests-destroys, so they are all non-alike/distinct.
In the same way, from the view of sequence between modification of first samaya and second
samaya, one modification has been said to be distinct from the second modification.

There is a contradiction between the nature of origination and permanence, between
nature of annihilation and that of permanence; so, there is a distinctness between them.
There is a contradiction between the nature of permanence and origination-annihilation.
In this way, there is a sequence between the state of one samaya and of second samaya,
so they are distinct. Therefore, they are dissimilar. All three parts are absolute. That
which exists has no comparison. If comparison is applied to the absolute existing
modification, then there will not be any existence.

In origination of the pot of clay, the absolute cause is itself; clay is its inner auxiliary
instrument, and potter is its outer cause.

Absolute reason for the origination of samyagdarsana is itself. In that, constant arma is
the inner adventitious auxiliary cause and upsama (settling down of karma), etc., is its
outer adventitious auxiliary cause.

In reality, all three parts exist, and are absolute. Relativity can be understood correctly
only if absolute is understood. After understanding the absolute instrument, the
adventitious instrument can be understood.

Annihilation is not caused by origination and permanence, origination is not caused
due to permanence and annihilation, and permanence is not due to origination and
annihilation — in this way, all three existence are in one samaya by themselves and are
independent — this should be understood.

Question: In one samaya, a certain type of attachment is destroyed, and in the second
samaya, some other kind of attachment is destroyed — what is the reason for this?

Answer: That itself is its own reason, there is no other reason. Existence of annihilation
at that samaya is its reason.

Question: In Siddha Bhagavana, from the time of becoming siddha to eternity, state
of omniscience originates, so something may be reducing from the state of permanence
of the siddha, isn’t it? Since eternity, every samaya, the least state of matisruta jiiana
arises in jivas of nitya nigoda. So, is the permanence of nigoda a little more than the
permanence of siddha?

Answer: No! Because the permanent nature of every substance is the same. Occurrence
of more or less origination is related to the existence of origination of that samaya. It has
no relation with permanence. Lesser or higher state of origination of jiana is not due to
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the lesser or higher state of permanence. Permanence stays the same in all states from
eternity till infinity. To say that the reason for origination is permanence, is vyavahara
(conventionality) and not niscaya (absolute). Therefore, origination, which is the
present substance, its inner adventitious instrument, is permanence and annihilation.

nimitta cause moves according to its own ability from one place to another. When it
is time for modification to move from one place to another, they present themselves
by themselves, but they do not appear because they are dependent on another. Here,
it is stated that during the self-time of naimitika (effect)modification, nimitta (cause)
presents itself.

Absolute reason for origination of the modification of one samaya in atma is not the
constant atma, but that constant a@tma is the adventitious internal cause. So, the belief
that attachment or samyaktva arose due to outer associations or due to nimitta, or nimitta
had to come, is gross ignorance.

See! This is the chapter on the principles of jieya (knowable). Here, it is explained
that every infinitesimal part is an absolute, unimposed existence. After that, knowledge
and belief in the undivided independent arma is explained. This has a section of
samyagdarsana primarily from the view of jiana.

The time of occurrence for pot of clay to be made from clay is the same as the time for
the clay to be destroyed and that itself is the time for the permanence of clay-ness. The
pot of clay occurred from clay, in that, annihilation of earlier state of clay and clay-ness
are the inner instruments, and potter, wheel, etc., are the outer instruments.

Absolute cause for origination of samyagdarsana is its origination by itself, annihilation
of mithyatva, permanence of arma are the inner adventitious instruments and deva-
guru-sastra are outer adventitious. Origination-annihilation-permanence — these three
parts exist independently, due to themselves, and one part has the ability to be nimitta
to other parts. Ability to be nimitta is present in the other two parts. Annihilation and
permanence have the ability to be nimitta to origination. Origination and permanence
have the ability to be nimitta to annihilation. Origination and annihilation have the
ability to be nimitta to permanence.

Time of modification of origination, time of annihilation, permanence to have the ability
to be internal nimitta and the time of nimitta, of outer associations is the same; it is not
separate. One samaya is not divided, but in one samaya, all three infinitesimal parts
modify.

Outer nimittas also can be of many types; in the modification of arma, kala dravya
is outer nimitta. In samyaksraddha, deva-guru-sastra, annihilation of karma, etc., are
outer nimitta. Outer nimittas can be one or many.

Origination is at the time of origination; annihilation is at the time of annihilation, and
permanence is at the time of permanence, but they do not occur in a disorderly manner.
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They are existing substances. When they are present, then infinitesimal parts of substance
are in the form of nimitta to each other and outer substances are also present at that time.

The question that, ‘what if it were not there?’ does not arise in that which exists. So,
the question that if deva-guru-sastra were not present, then samyagdarsana would not
manifest is irrelevant; To give a correct understanding of nimitta to him who does not
believe in nimitta karana (auxiliary/instrumental cause), it is said that with the belief in
true deva-guru-sastra, samyktva manifests, but here existence of upadana (substantial
cause) is being proved. Hence, the question that if nimitta is not present, then work
will not be done, does not arise. At the time of modification, which is in the form of
origination, the inner nimitta is permanent, and annihilation of earlier modification.
Outer nimitta is deva-guru-sastra. Here, knowledge of the existing substances is shared.

At the time of origination of knowing, permanent atma exists, and earlier modification
is destroyed. Here, the discussion is about origination-annihilation-permanence in one
samaya, but it is not about annihilation of that which was earlier than this samaya, nor
is it about the eternal permanent. It is about the permanence of infinite attributes and the
present permanence of the entire substance. It is about that one samaya. Annihilation
also is related to annihilation of the previous state, which was one samaya earlier, but
not about annihilation before that. All three (origination-annihilation-permanence) exist
together in one samaya.

This chapter is about jiieya (knowables), origination of one’s own present modification
is svajiieya (self-knowable) and at that time annihilation and permanence are in the
form of inner instrument of self-knowable and non-self substance, meaning, outer
instruments are parajiieya.

Now it is being clarified as to why permanence is said to be for one samaya:-

When manifestation of all modifications needs to be understood, then the constant is said
to be eternal. When it is told, on whose base do the future modifications arise, and where
do modifications of the past go after annihilation, then it is said that origination is from
the base of the eternal permanent. Modifications destroy and go into the permanent. One
permanent has the inherent capability of having infinite originations. To show that the
eternal permanent only, has the capacity to have infinite originations, is called an eternal
constant. But that which exists through three-time phases exists in the present, and as no
permanent modifies, either in the past or in the future, whenever it exists, it exists only in
the present. Hence, it is said to be permanent of one samaya.

Permanence of each attribute is independent, and permanence of such infinite attributes is
the permanence of one substance. When discussion is about one attribute, then permanence
of one attribute should be understood, and when discussion is about the complete substance,
then the complete substance being a mass of infinite attributes should be understood.

In bending of a finger, annihilation of its straight state and permanence of matter
particles of the finger are its inner instruments, and desire of jiva is the outer instrument.
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Similarly, absolute reason for origination of movement of the body of KevaliBhagavana
is origination, annihilation of the earlier modification of being stationary, as well as
permanence of particles of the body are its inner nimitta and yog (vibration) of atma,
dharmastikaya, etc., are outer nimitta.

Every infinitesimal part is an independent/absolute substance. To recognise them
through characteristics of other parts is vyavahara.

Origination of a new state is the characteristic of origination, annihilation of earlier
state is the characteristic of annihilation and for substance to remain permanent is the
characteristic of permanence. All three parts have their distinct characteristics.

That which is the characteristic of origination, is not the characteristic of annihilation
or permanence.

That which is the characteristic of annihilation is not the characteristic of origination or
permanence.

That which is the characteristic of permanence is not the characteristic of origination
and annihilation.

Characteristics are separate, so the character (identifying) mark is also distinct. If
characteristics of all three were to be the same, they would all become one, but this does
not happen. To recognise one characteristic, through characteristic of another, is to say
by upcara (transferred epithet).

All three parts have distinct characteristics; even then, modification or samaya cannot
be divided. They do have the ability to be nimitta to each other. If they do not have
the ability to be nimitta to each other, then there cannot be such an adventitious state
either. Here, the word sanskara should not be understood as an influence; it should be
understood as the ability to be nimitta or to be the presence of sanskara.

The way, annihilation and permanence are said to be inner nimitta to origination
of modification of one attribute, similarly, modification of one attribute is the
internal nimitta to modification of another attribute. This also should be understood
appropriately.

Permanence and annihilation have no effect or influence on origination in the form of
modification of samyagdarsana. In that case, to believe that external deva-guru-sastra
have any effect or influence in the modification of samyaktva is gross ignorance.

Here, whichever substances exists, have been explained.

1. Ifit were to be believed that there is no adventitious efficacy - then he does not have
an appropriate knowledge of nimitta.

2. To believe that adventitious efficacy can influence upadana is non-acceptance of the
independence of upadana.
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Despite origination and annihilation, permanence being independent in clay-ness, pot
and clod, in the substance which is touched by this tri-nature of substance, all three
are together; they are seen at the same time. In the later and earlier modifications, and
in permanence it is clay only, which is origination, annihilation, and permanence, and
no other substance. Origination-annihilation-permanence, which exists in the later and
earlier modifications, and state of substance, is the substance itself, and not any other
substance.

From this, two principles are derived —

1. The difference in time between origination-annihilation-permanence has been re-
moved, meaning all three exist at the same time.

2. All three together are one substance and not any other substance.

Nature of origination, annihilation and permanence — all three have a distinct
independent nature, and they are not because of non-self. One nature is not due to
another and all are in one samaya only, there is no difference of time among them.
Despite all three having distinct natures, all three together make one substance.

Origination of modification of siddha, annihilation of modification of transmigration
and permanence part, with its infinite efficacies — each of them exists separately. Though
all three are separate, they together make one substance.

In this gatha, the word dravya (substance) has been used with two meanings: —

In all three infinitesimal parts, the common part, which is dhruva (permanent), is called
dravya (substance), and when all three parts together want to be referred to as dravya
(substance), then the assemblage of both, dhruva (permanent), which is common and
utpada-vyaya (origination-annihilation), which is specific/distinctive, is also called
a dravya (substance). Hence, wherever, whichever meaning is applicable, should be
applied.

Origination of modification of jiiana is the existing substance which is by itself. But its
origination is not due to an earlier state or due to speech.

Modification of each and every substance exists in its current state, but that modification
does not exist in the earlier or later time. Earlier modification is not the present, but
annihilation of earlier modification is the present. Even though characteristics of
origination, etc., are separate, they are still nimitta to one another.

Annihilation is an existence by itself; this is not about the earlier modification, but it is
about annihilation of earlier modification. Annihilation is not frivolous like the horns
of a rabbit, which does not exist. Here, discussion is about the modification, which was
just one samaya earlier, but is not about annihilation of modifications that occurred
before that. If annihilation of modification earlier to that is taken into consideration,
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then permanence of one samaya will not remain. Hence, here, the explanation is about
annihilation of modification, which was just one samaya earlier.

Here, reference is to origination of one samaya and permanence which is besides the
complete permanent part, that permanent is the third part. So, all three parts exist in the
present — they exist. Hence, all three together make one substance.

Question: Is there any relativity in annihilation?

Answer: No, because annihilation is also an absolute existence. At the time of
annihilation, earlier modification is absent. So, annihilation is also irrespective of any
other. Origination-annihilation-permanence all three are absolute. In this way -

1. Nature of all three is distinct, but the time of all three is not different; it is one
samaya only, and they do not occur at different times.

2. Despite the nature of all three being distinct, each are not a substance, but the three
together make one substance. Every infinitesimal part touches the nature separately,
meaning they are separate by nature, but all three are not of one nature.

3. That origination, which is the nature of origination, that is origination itself, that
annihilation, which is the nature of annihilation, that is annihilation itself, and that
permanence, which is the nature of permanence, is permanence itself.

4. All substances are touched by this trio of nature. Being touched by trio of nature,
the complete substance is one. But by being touched by trio of nature does not mean
that they are three substances.

Nature of origination is the manifested modification, nature of annihilation is the absent
modification, and that part of equivalency which is seen, is the nature of permanence.
Nature and characteristics of each are separate, and all three natures together are one
substance.

Three natures are one substance, they are not three substances, and three natures is one
substance which is not separate, that is the substance. These three are infinitesimal parts;
these three are the nature, but they are not of the same nature. Despite the substance
having these three natures, the three together make one substance and do not make any
other substance.

All six substances have the characteristic of effort. Similarly, every modification
has the characteristic of effort, and origination-annihilation-permanence also has the
characteristic of effort.

In the effort of origination, effort of annihilation and permanence is nimitta.
In the effort of annihilation, effort of permanence and origination is nimitta.

In the effort of permanence, effort of annihilation and origination is nimitta.
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In this gatha, one infinitesimal part has been said to be the inner nimitta of the other two
parts. To separate these two parts from outer substances, they have been said to be the
inner nimitta. But still, from the view of each part, the other parts are external.

This kind of subtle explanation does not exist anywhere, even as vyavahara, except
in the teachings of vitaraga sarvajiia. One must understand the principle of absolute
substance and its nature just the way it is.

* kK
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Now, origination, destruction and permanence of substance are considered by means of
modifications of several substances:-
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davvassa tam pi davvam neva panattham na uppannam || 103 ||

Meaning: One paryaya (modification ) of a dravya (substance) arises and another
paryaya annihilates; dravya does not annihilate and does not arise (it is eternal).

tika: As here (in this world), one molecule of a triple atom of homogeneous nature,
which is a modification of several substances, annihilates, and another molecule of
quadruple homogeneous nature, which is a modification of several substances arises, but
those three or four matter-particles remains constant-neither destroying nor arising (they
are permanent). In the same way, all homogenous substantial modifications destroy and
arise, but the homogeneous substances remain constant- neither destroying nor arising.

And as one manusyaparydya (human form) of heterogeneous substantial modification
destroys, and another deva paryaya (celestial deva form) of heterogeneous substantial
modification arises, but in both, the soul matter remains constant, neither destroying
nor arising. Similarly, all heterogeneous substantial modifications destroy and arise,
whereas heterogeneous substances remain constant-neither destroying nor arising.

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

pravacana on gatha 103

In gatha 102, modifications are with the three characteristics of origination-destruction-
permanence. But substance which is with these three natures is one. Destruction of
mithyatva, origination of samyaktva and continuance of permanence are separate. Every
substance has three natures. A substance which has three natures is not three but one.

Characteristic of origination does not originate from non-self, and origination of the
second samaya does not occur due to first samaya. Similarly, they do not go backwards
or forward either, it occurs at the time it is suppose to occur. It does not occur back and
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forth or earlier-later. When jnana becames subtle and independent, then it is said that
yog of atma has been done. Without this understanding, he cannot become an atmayogi.
To have such an experience and knowledge is the reason for peace and dharma.

Question: Associated substances exist, so modifications come from associations.
Crumble of /laddo (Indian sweet) was the earlier state, from that laddo was made. So,
it may not be due to non-self, but there was a state of earlier association, and from that,
new state of association has arisen, isn’t it?

Answer: No! This is not true; because every state arises from the substance, but new
modification does not arise from the earlier modification. In fact, a new state comes
from substance. This topic has been extensively explained in gatha 102.

A skandha (mass of matter particles), made of three matter particles, is the bondage
between matter particles only, so it is called homogenous multiple substance
modification. When, to the above said three matter particles, one more matter particle
joins, then state of skandha of three matter particles is destroyed, and origination of the
state of four matter particles occurs, and matter particle remains constant.

Question: Does modification come from modification?

Answer: No! Here some may argue that first, there was a mass of ten matter particles;
then to that five matter particles were added, so it became a mass of fifteen matter
particles. So, modification has arisen from modification. But this is an incorrect
argument. Because there is a destruction of the former state, which was earlier in the
form of the mass with ten matter particles, and with addition of five matter particles, a
new state of the mass of fifteen matter particles originates, and the new modification has
arisen from matter particles of the substance, but new modification has not come from
earlier modification.

State of particles of karma, which were in the form of karmanavargana (mass of matter
particles of karma), destroys, a new state of karma originates, and matter particles
remain permanent. It is definitely not the case that due to attachment of atma, mass of
matter particles of karma had to join. And neither is it that, earlier there were karmas,
so there was bondage of new karma.

First, the flour was in the state of flour; then, by adding water to it, dough was made;
in this, there is destruction of the earlier state, origination of the new state and matter
particles are permanent. Cook has not changed its state. Similarly, that state did not
change due to water, and state of dough was not made due to the earlier state of flour.

There is a destruction of the incomplete modification of jnana, darsana, virya, sukha and
origination of anarnta catustaya (infinite four-fold state) of kevala jnana, kevala darsana,
ananta virya, ananta sukha, and atma are permanent. So, origination-destruction-
permanence, all three are independent. Origination of the infinite fourfold state is not
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because of the moving away of karma, nor did it originate due to the partially pure
modification, and this should be understood in all skandhas(mass of matter particles).

Associated modifications have not made any changes in any other substance. Its earlier
modification is not there (it is annihilated), and from earlier modification, new modification
does not come. From its earlier infinitesimal part in the form of modification, new infinitesimal
part in the form of new modification will not arise, therefore, it is incorrect to say that because
of parts of some other substance, parts of this substance arises and manifests.

Similarly, no one makes the mass of karmanavargana (karmic body), tejasavargand
(auric body), mass of audarikasarira (physical body), mass of matter particles of speech,
and mahaskandha (greater mass of matter particles). No jiva can change skandha, and
from the earlier state, a new state cannot arise.

Mass of matter particle with two qualities of stickiness joins the mass of matter particle
with four qualities of stickiness, and then the state of all those matter particles will be
with four qualities of stickiness.

Question: Do the matter particles with four qualities of stickiness change the matter
particles with two qualities of stickiness? And do other matter particles with four
qualities of stickiness stay as they are?

Answer: In reality, no one changes anyone; matter particles with four qualities of
stickiness which are present, do not remain as earlier matter particles with four qualities
of stickiness. First, destruction of matter particles with two qualities of stickiness
occurs, and the ones with four qualities of stickiness originate. That has not occurred
due to coming of matter particles with four qualities of stickiness, and even in the matter
particles with the four qualities stickiness, previous modification with the four qualities
is absent, but that modification has changed and new modification with four qualities
of stickiness has arisen. Modifications which are within the mass of the particles do not
help each other. So to say that modification changed due to the wish of arma is gross
ignorance.

One modification of the human state-non-homogeneous substance modification is
destroyed, and second non-homogenous modification of deva originates, but in that jiva
and pudgala (physical matter) remain permanent.

Here KundaKunda Acarya Bhagavana has the bodily state of a muni, has realisation/
experience of atma and is going to become a deva. Hence, he has spoken about the state
of deva.

There is destruction of the state of body of a human, origination of the body of deva,
and matter particle remains permanent. atmda in the form of a human is annihilated, it
originates in the form of a deva, and jiva remains permanent.
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In that: —

— jiva has not destroyed the human body, but it was destroyed at the time it was meant
to be destroyed.

— Body did not change because of annihilation of karma, but it changed at the time
that it was meant to change.

— Body and arma, share the same space, but still, no one changes because of the other.
Question: State of siddha arises due to the absence of karma, is it not?

Answer: Origination of state of siddha, is not due to the absence of karma, and neither
is it due to its own earlier state.

Here, if someone argues that if jiva would not exist, then, whose would the origination be?
And if matter particles were not present, then how would origination of a body take place?
To them, it is said that the question if this were not so? does not arise (because they exist).

In non-homogenous substance modifications, from those with one sense in nigoda, to
devas of sarvarthasiddhi, there is a state of annihilation of earlier state, origination of
new state, in their armas and body, and jiva or paramanu remain permanent.

Ignorance does not exist because body stays in the same space as jiva. Nor can they do
something for each other. But due to his own ignorance, the ignorant harbours this kind
of contrary belief.

The statement that light spreads through the three worlds due to Tirtharnkara is said to
provide an understanding of nimitta. In reality, origination of modification of light is
due to its own matter particles, and Tirtharkara is said to be nimitta in that.

karma does not force jiva into that life of non-homogenous substance modification in
naraka because there was bondage of karma for life in naraka, All substances change
their space due to their own self.

It is said from the view of vyavahara that due to vibration of attribute of yoga in the
state of sansara, jiva attracts physical karmas. This shows nimitta.

But attribute of yog of atma never grasps physical parmanu. They come due to their
own self.

Man does not die because of an accident, car does not stop due to absence of petrol,
and medicine does not cure a disease; because in every homogeneous as well as non-
homogeneous substance modification, the substance is permanent. Its earlier state is
destroyed, and it originates in the form of a new state. So, all substances are, by nature,
with origination-destruction-permanence.

The relation of nimitta-naimitika (cause-effect) shows that two substances are separate.
To know that they work in two different spaces is the correct relationship of nimitta-
naimitika. nimitta-naimitka does not mean that work is done by nimitta.
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In one body of jiva of nigoda, infinite karmana (body made of karmic matter particles)
and fejasa (body made of auric light) bodies of infinite jivas are present — despite this,
according to the ability of each one, karmana body of all jivas are nimitta to themselves
respectively, but they do not mix with each other.

Homogeneous and non-homogeneous substance modifications are present. From earlier
modifications, new modifications cannot arise, but they arise from the substance — this
kind of correct understanding is the reason for dharma.

* Kk
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Now, origination, annihilation and permanence of a substance are considered through
modifications of one substance:-
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Meaning: From the view of satta (existence), without differentiation, substance itself
modifies by way of attributes, into multiple qualitative modifications (or substance itself
modifies from one qualitative modification to another qualitative modification), and its
existence is undifferentiated and undivided from attributes and modifications therefore,
attributes-modifications are said to be substance itself.

ttka: gunaparyaya (modification of attribute) are modifications of one substance because
gunaparyaya (modifications of attribute) are of one substance (or attribute-modification
are modifications of one substance, because they are one substance only and not separate).
Their one substance-ness is explained with the example of a mango fruit.

A mango fruit modifying by itself from the green state into a yellow state manifests its
own existence by preceding and succeeding state of greenness and yellowness, therefore
it, having one undivided existence with the states of greenness and yellowness, is merely
one substance and not a different object. Similarly, substance modifying by itself from the
quality of preceding state into quality of the subsequent state manifests its own existence
by those qualities present in the preceding and subsequent successive states, it, having one
undivided existence with qualities present in preceding and subsequent successive states, is
merely one substance, and not a different substance. (like in a mango, the substance itself,
modifying from preceding state to successive state, experiences itself by the preceding and
successive modifications; its existence is undivided from the preceding and successive
attribute modifications, so it is one substance only and not another. Or those attribute
modifications and substances are by nature one substance only and not separate substances).

And, as mango fruit, arising in a state of yellowness, destroying the state of greenness,
is the modification of one substance, with origination, destruction and permanence; in
the same way, substance arising with modification of subsequent state, destruction of
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preceding state, remaining permanent due to the quality of being a substance, the substance
by way of one substance-modification is with origination-destruction-permanence.

bhavartha: In the earlier gatha, origination, annihilation, and permanence of a substance
was explained through modifications of several substances; and now in this gatha,
origination, annihilation, permanence of substance is explained through attribute-
modification (by one substance-modification.)

pravacana on gatha 104

Here, it is said that the substance itself modifies from one attribute modification to
another attribute modification, and its existence is indivisible and inseparable from the
existence of attributes and modifications. Through all this, substance remains one only.
Attribute and substance cannot be modified separately. Substance modifies, and along
with that all attributes also modify. That which is the existence of attributes is existence
of substance as well, but because each and every attribute has a separate existence, it
does not mean that substance is separate from it.

Attributes-modifications are one substance-modifications; that is because attribute-
modifications have one state of substance. There are modifications of many attributes
like belief, knowledge, conduct, etc., but that does not mean that substance is separate
for each attribute. Matter particles may have different states of colour like red, green,
etc., and they may have different and varied states of taste, but that does not make them
multiple matter particles. States of red, green, etc., are parts of substance itself. They do
not turn into multiple substances.

One atmda and parmanu have infinite attributes. Substance modifies as a state of
preceding and subsequent states of attribute, and because it is indivisible from the state
of existence of substance, it is one only, and it does not turn into numerous. Existence of
attributes-modifications is not separate from the existence of substance.

In the state of a seeker, there could be lesser knowledge in his modifications of arma,
belief is complete as well as samyaka, but strength could be less. In this way, many
types of attributes may have many types of states; even then, existence of the substance
is one only.

Just because there are innumerable efficacies does not mean that there are innumerable
beholders of those efficacies. Beholder of those efficacies is in the form of one, and it
modifies in the form of many states.

Every substance exists, and it modifies according to the form of states of its own attributes.
Substance, keeping itself as is, modifies as self, and does not modify into some other
substance. Modification of many attributes is the modification of substance itself.
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In gatha 102, origination-annihilation-permanence were shown as independent. In
gatha 103, it was explained that substance modifications, whether homogeneous or non-
homogeneous, are not due to earlier modifications, but come from substance itself.

In gatha 104, it is explained that despite modifications of attributes being numerous and,
varied, substance remains as one, and those modifications are states of substance only.

Mango changes from a state of greenness to a state of yellowness. In that, it experiences
its own existence. So, existence of a substance which is indivisible from the state of
greenness and yellowness is one substance only and not any other substance.

Where did the state of green of first samaya, and the state of yellowness of the second
samaya come from? Is it a separate existence? Ignorant has the delusion that - if
existence changes, then it will become yellow, but existence is inseparable from mango;
mango changes from green to yellow. Ignorant falsely believe that first the pot was raw,
then it became hard, so matter particles have changed. But this is incorrect.

1 The number of infinitesimal parts of every physical matter particle remains constant.
They neither increase nor decrease. For example, ignorant believe that touch and
smell are two attributes, and they remain that many only, in that there is no increase
or decrease.

2 Ignorant believes that if any physical matter has a green colour, then infinite attributes
can become green, but it cannot become black from green or green from black.

3 Ignorant believes that with a change in the state of attributes, physical substance
changes into another substance.

All these beliefs are delusions because a substance never changes into the form of
another substance. While remaining within its own existence, its states keep changing.
State of physical matter may be green in one samaya and yellow in the second, similarly
state of touch-taste, etc., also keep increasing or decreasing.

In jiva, modification of srutajiiana (scriptural knowledge) annihilates and kevalajiiana
originates. Modification of avadhi darsana (clairvoyance perception) or caksu-acaksu
darsana (perception through eyes and through other senses) annihilates, and kevala
darsana originates, but in that, substance does not become another substance. While
keeping its existence, origination-annihilation occurs.

One samaya earlier jiva has lesser jiana, and in the second samaya, he attains
kevalajiiana. Can there be so much difference in origination? How did the lesser
state of jiiana of first samaya, turn into the complete jiiana of second samaya? If it
is one substance only, then why is there so much difference in its origination? Has
another substance come? All such questions arise due to ignorance. The answer to it
is that modifications of every substance occur while keeping its existence intact. This
harmony is seen in the origination of one modification with origination of succeeding
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modification, and that is the ability of origination, and substance itself remains undivided
and modifies. In this process, there has been no change in the substance.

Origination has varied modifications, but because of it, there is no change of substance.
Substance itself modifies from the preceding to the subsequent state, and there,
it experiences its own existence. Existence of its attributes and its own existence is
one, due to which attribute and substance are one, and there is no change in substance.
Attribute-modifications and substance are in the form of one substance only and they
are not separate.

State of body modifies from being warm to cold, even then its existence does not change,
but parmanu substance, which is at one with one’s own existence, modifies.

Question: Why does one rush to call a doctor if the body is shaking due to disease?

Answer: Shaking of body is not due to disease, but it is due to its own self. Earlier, there
was not much fear within the self, but later, there was a specific modification of fear.
That is the perturbed modifications of the attribute of conduct. atma itself modifies as
the state of that attribute, but substance does not change into any other form.

Yellow state of mango originated, the green state was destroyed, and the mango remained
as mango; similarly, substance originates in the form of subsequent modification, the
form of preceding state destroys, and state of permanence stays as it is. Because of
this, substance, by way of one substance-modification, is in the form of origination-
annihilation-permanence.

Permanence is an attribute, while origination and annihilation are modifications.
Substance is the form of attribute-modifications or is as origination-annihilation-
permanence. All three parts are of the substance and not separate.

pravacana on bhavartha of gatha 104

In gatha 103, by way of homogeneous and non-homogeneous substance-modification,
origination-annihilation-permanence was explained, and it was also said that from
skandha (mass of matter particles) state, form of skandha cannot arise. In this gatha,
origination-annihilation-permanence is explained by way of attribute-modification.
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Now, through a logical explanation, it is presented that existence (satta) and substance
(dravya) are not two different objects: -

T gafq e Heed g gafq o w9 g |
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na havadi jadi saddavvam asuddhuvvam havadi tam kadham davvam |

havadi puno annam va tamha davvam sayam satta || 105 ||

Meaning:- If substance is not an existence (by itself), then, 1. definitely, it would be
non-existent. (But that which is non-existent) how can it be a substance? Or (if it is not
non-existent), then? 2. Then it is something else (different from satta-existence)? (but
how can that be)? Therefore, substance itself is existence.

tika: If substance is not an existence by its own characteristic-nature, then 1. It would
either be non-existent or 2. Be separate from existence (satta).

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

2. If it were apart/separate from existence, then, sustaining itself apart from existence,
its own existence would end by itself.

But if substance exists by its own characteristic nature, then

1. Due to presence of permanence, remaining stable, substance will show (i.e. substance
proves) to be self-existent; and

2. Sustaining itself without being apart/separate from existence, its existence is
accepted, and its purpose is only this much. Therefore, substance must be accepted
to be a self-existing entity/an existence in itself because existence and that which is
with existence are not separated, so they are not different (from one another).

pravacana on gatha 105

Now, it is being explained that existence and substance are not separate.

If it is believed that attributes and beholder of attributes are separate then beholder of
attributes will be destroyed. Therefore, from the time substance exists, its existence is
present. This jiva, or any other substance, has not been created by any other substance or
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self-existence does not come from the existence of another substance, and no substance
can be separate from its own existence.

Attributes and beholder of attributes have distinction in terms of name, quantity and
characteristics; but the space covered by them is not separate, it is undivided. Focus on
self-substance, which is with existence, gives rise to dharma.

1. If substance did not exist by itself, then due to the impossibility of permanence of
substance, substance itself will be destroyed, and it will not remain.

2. If substance was separate from its own attribute of existence, then there is no purpose
of attribute of existence. Work of the attribute of existence is to maintain the existence
of substance. If substance were to be separate from its attribute of existence, then there
would be no purpose for that attribute of existence, and due to this, the incidence of
complete absence of the attribute of existence would arise.

a Ifitis in the nature of substance to exist, then due to the presence of permanence,
substance will remain steady and only then can substance be proved. Hence,
attribute of existence proves the existence of beholder of attributes.

b By being steady along with attribute of existence, substance, proves the attribute of
existence itself. Beholder of attributes proves the attribute of existence.

Question: Will modification of dreams be with existence?

Answer: Yes, that modification is also with existence. In modification of jiiana, the state
to exist is never absent. In modification of one’s own j7iiana, modification of attachments,
as well as substances seen in dreams, are known. So that modification is with existence.
Dreams are definitely not a delusion-it is not a non-substance. It, too, is a substance. It
is the ability of modification of ksayopsamika jiiana (limited knowledge manifested on
destruction cum subsidence of knowledge obscuring karmas) of that samaya, and at that
samaya that dream is seen.

In this verse, it has been proved that attributes-beholder of attributes are undivided.
Now it is stated that substance and existence do not have a distinction of space.

Every atma is with efficacies; if this is not believed, then the one with efficacy will be
destroyed, and if it is believed that attributes are separate, then the purpose of efficacies
is not proved. Beholder of efficacies cannot be without efficacies. Beholder of nature
cannot be without nature. atma cannot be without attributes of jiiana, darsana, etc.
Here attribute of existence has been discussed. But it should be understood that
substance is undivided from the existence of every single attribute. arma, which is with
happiness, knowledge, and conduct, stays with its own jiana, darsana, caritra, satta,
etc., and is not separate.

By deciding on the belief that, attribute-beholder of attributes is undivided, the
determination arises that knowledge, belief, conduct bliss, come from within the self,
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and mithya belief of infinity, that knowledge, belief, conduct bliss, etc., comes from
non-self is destroyed. dharma is when focus goes on atma which is the beholder of
attributes. Nature of self will be destroyed if bliss or knowledge, etc., were to come from
non-self jiva or from physical matter. That jiva who believes knowledge, belief etc., to
be due to non-self, holds the erroneous belief that attribute-beholder are separate, when
in reality they are one. If bliss of self would come from money, dry fruits/nuts, dried
milk, car, then atma, will be proved to be without bliss. Ignorant does not turn his focus
towards substance, but his focus is on non-self.

Question: Does kevala jiiana not come from books or from modification of mind?

Answer: No, omniscience comes from the beholder of attributes, which is a@tma. In this
verse oneness between attributes-beholder of attributes has been explained/stated.

Is the inclination of self on attribute-beholder of attribute or on non-self substances?
Existence of bliss, knowledge, belief, conduct, is not separate from the beholder of
attributes, which is the atma.

He, who believes that acquisition of non-self is a source of happiness, does not believe
in the jiva substance, its attributes, or its modifications. He, who believes that from
the existence of another substance, existence of self occurs, believes the attribute of
existence and existing substance to be separate.

He, who believes that knowledge comes from Sastra or guru, believes attribute and
beholder of attributes to be separate, and does not believe them to be one.

Modifications and beholder of modifications are not separate, efficacies and beholder of
efficacies are not separate, and nature and beholder of nature are not separate. Hence,
it should be decided that substance itself exists, or it should be determined that the
attributes-beholder of attributes are undivided; there is no distinction between them.
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Now, ‘separateness’ and ‘otherness’ are defined:

ufgsRTacERT gumfafe amgur fg de |
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pavibhattapadesattam pudhattamidi sasanam hi virassa |
annattamatabbhavo na tabbhavar hodi kadhamegam || 106 ||

Meaning: vibhakta-pradesatva means separate spatial points, so has been preached
by Bhagavana Vira (the 24"Tirthankara). atadbhava (means being atat, or not to be
s0), and that is anyatva (otherness). That which is not as the other, how can it be one?
kathancita (in some ways) satta (existence) is not dravya, and dravya is not satta, hence
they are not one.

tika: vibhaktva pradesatva (separate spatial point) is the characteristic of distinctiveness.
That is not possible between attribute of existence and substance. That is because there
is an absence of separate spatial points between guna and guni. The way it is between
whiteness and cloth. The spatial points which are of whiteness — the attribute — same
are the spatial points of guni (beholder of attributes) — so they do not have separateness
of spatial points. Similarly, existence — the attribute — and its spatial points are the same
as those of dravya (substance) — the beholder of attributes — hence, they do not have
separateness of spatial points.

Despite it being so, they (attribute of existence and dravya) have anyatva (separateness).
This is because they have presence of the characteristic of separateness. Attribute of
atadbhava (not to be that) is the characteristic of aryatva (to be separate). Existence and
dravya have it because guna and guni have an absence of tadbhava (to be that). The way
it is between whiteness and cloth: it is this — one is the subject of the sense of sight, which
is not known by other senses, and that is the attribute of whiteness. That whiteness is
not the cloth. Cloth is known by all senses together. Cloth, which is known by all senses
together, is not whiteness only, which is known only by the sense of sight and is not
known by any other senses. Here there is an absence of tadbhava between them.

Similarly, that which stays with auspice of another is nirguna (it is not made up of attributes),
is made of only one attribute, is visesana (of a unique type), is vidhayaka (maker of
substance/attribute which shows substance), and is vrttisvaripa (has the nature to exist)—
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this is the attribute of existence. Such an existence stays without auspice of any other, is
with attributes, is made up of many attributes, is substantive, is one which is created/made
known by its attributes, and is always present. Such is not the dravya, which is without any
auspices is with attributes, is made of many attributes, is substantive, is one which is being
created/known and is always present. Such a substance is without auspice of any, and is not
the existence which stays with auspice of another, is nirguna, is made of one attribute, is a
qualifier, makes/shows the dravya, and is with modification it is not this existence, dravya is
not the attribute of existence. Hence there is an absence of tad bhava between them.

Due to it being so, even though attribute of existence and dravya have kathancita
(in some ways) state of anarthantara (substance which are undivided/substance which
are not separate), even then there should not be a doubt whether they are completely one
or not? Because tadbhava is the characteristic of oneness and that which is not known
as ‘that’, — how can they be completely at one? They are not; they are not one, but are
aneka, as guna and guni.

bhavartha: Occupying of different pradesas is the differentia of prathakatva
(separateness), and not being identically the same is the differentia of ‘otherness’. In
substance and quality, there is no ‘separateness’ even so there is ‘otherness’.

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

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

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

pravacana on gatha 106

atma and paramanu are always separate. There is an eternal distinction of spatial
points between them. ‘Separation of spatial points is the characteristic of prthaktva
(separateness)’. Spatial points of arma and body are completely separate, spatial points
of atma and karma are also separate. One paramanu of body is distinct from spatial

% 186 R



gatha 106

point of the second paramanu of body; hence, atma can do anything for another arma
or body, etc. This chapter is on the principles of jiieya. Spatial points of sva jiieya are
separate from spatial points of para jiieya.

Characteristic of prthaktva (separateness) is seen by distinction of spatial points. atma's
spatial points are distinct from body, karma, and other atmas. Hence, no atma can
do anything of another arma, or of body, etc. atma cannot show compassion towards
someone else because their spatial points are separate.

It is not possible for attributes of existence and substance to have separate spatial
points because there is an absence of separate spatial points between an attribute and
beholder of attributes. In other words, they stay in one spatial space only. Spatial
points of whiteness and of cloth are not separate. Part of the attribute of whiteness
is a part of cloth itself; they are not separate by way of spatial points. Hence, there is
no difference of spatial points between them. The way attribute of existence is spread
over innumerable spatial points, similarly, atma is also with innumerable spatial
points; hence there is no difference of spatial points between attribute and beholder of
attributes.

Some may ask to be shown a simpler vyavahara so that it is easy to follow; to them, it is
said, listen! This is vvavahara. To make the distinction between attribute and beholder
of attributes, is vyavahara. To leave the distinction between attribute and beholder of
attribute and to be one, is niscaya. With focus on niscaya, auspicious thoughts which
come for understanding the nature of self, that is vyavahara. But there is no benefit in it.

If it is clearly understood that there is no distinction of spatial points between attribute
and beholder of attributes, then one experiences niscaya; after that, if there is attachment
due to instability, then dharma is not destroyed. Without understanding oneness of
spatial points of attributes and beholder of attributes, if auspicious thoughts occur, then
they are not said to be dharma.

Despite there being no distinction of spatial points between attribute of existence and
dravya, there is a mutual state of anyatva (separateness) between attribute of existence
and dravya - the beholder of attributes; because there is presence of characteristic of
anyatva between existence and substance.

atadbhava (it is not that) is equal to not being of that form; that is characteristic of
anyatva.

In a certain way, substance is not the form of existence, and attribute of existence is not
the form of substance. There is an absence of ‘to be that form” between the attribute of
existence and substance. This is because, when jiiana becomes samyak, then the complete
substance does not become samyak. Complete substance cannot be in one infinitesimal
part. One attribute cannot be the nature of infinite attributes and one attribute cannot be
in the form of beholder of attributes; now this is explained with an example.
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Whiteness of a cloth is known only through the eyes. But this whiteness cannot be
known by touch, taste, smell or speech. So, whiteness is the subject of the ocular sense
organ. Cloth can be known by touch, taste, smell, sight and speech, meaning, cloth can
be known through five senses. Whiteness, which is known by way of the ocular sense
organ, and only that is not the cloth, which is known by way of five sense organs. Cloth,
which is known by the five sense organs, is not only whiteness, which is known by way
of eyes only. Whiteness is an attribute, and cloth has many attributes — like whiteness,
existence, softness etc.

Jrieya substance, which is the subject of eyes, is not the form of jiieya which is the
subject of five senses and jrieya substance, which is the subject of five senses, cannot
be merely as much as the knowable substance which is the subject of eyes. Complete
substance is not in one attribute. Because of this, there is no oneness in cloth and
whiteness, meaning cloth and whiteness have atadbhdava (is not that). In this way there
is a distinction between attribute of existence — the guna and substance — the guni.

1. Existence is with auspices of dravya, and dravya is not with auspices of any other
substance: —

Other attributes are also with auspices of dravya, but substance does not have auspices
of another substance. Substance gives auspices to attributes but itself does not take
the auspices of someone. So, substance is the giver of auspices (the one who gives
auspices). Existence is not the same way in a substance as ghee (clarified butter) is in a
vessel; because there is a difference of spatial points between vessel and gfee, but there
is no distinction of spatial points between existence and substance. The way colour,
smell, etc., are present in mango; existence is present in the same way in substance.

2. satta, (attribute of existence) is, nirguna, and substance is in the form of infinite
attributes: —

The way attribute of colour does not become the attribute of touch, similarly attribute
of knowledge does not become attribute of effort or belief. In the attribute of existence,
no other attribute enters, or in one attribute, no other attribute can possibly enter, so the
attribute of existence is nirguna (without any attributes). There are infinite attributes
in the substance, so substance is with attributes. (The way stick and holder of the stick
have a difference of spatial points. However, substance and attributes have the same
spatial points. There is a difference in spatial points between stick and holder of stick,
but spatial points of substance and attributes are undivided).

3. Attribute of existence is one attribute, and substance is in the form of infinite attributes: —

In attribute of existence there is no other attribute, only the attribute of existence is
present. If attribute of knowledge is taken, then it is made of only the attribute of
knowledge. Similarly, each and every attribute should be understood. Hence, existence
is made of only one attribute.
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Substance is made of infinite attributes. Many attributes, like existence, knowledge,
belief, conduct, etc., are present in arma. In pudgala, many attributes like existence,
touch, taste, smell, colour, etc. are present.

4. satta (existence of attribute) is visesana (distinctive), and substance is visesya
(substantive): -

Attribute of existence is a characteristic, it is the indication to recognise substance,
and substance is that which is qualified, meaning substance is that which is recognised
through its qualifying characteristics; the way afma is the substance and it is recognised
by way of its qualifying characteristics of knowledge, belief, conduct, effort, etc.
Similarly attribute of existence is visesana (distinctive), and substance is visesya
(substantive/one who is qualified); even then, there is no distinction of spatial points
between distinctive and substantive.

5. satta is vidhayaka (one who creates), and substance is vidhiyamana(one which is
being created):-

Attribute of existence is vidhayaka (one who creates). All attributes create the substance,
or attributes are the ones which create the substance. Substance is vidhivamana (one
which is being created). Substance is that which is created by attributes. It is not made
by any non-self substance, but it is created by its own attributes and is complete in
itself.

6. satta is vrittisvariipa (state of modality/ with modification), and substance is vr#timana
(that which is always present):-

That existence is not a substance, which is with auspice of another, is without attributes, is
made of one attribute, is distinct, it shows and is with modification. Substance is without
auspice of any other, is shown and is by nature permanent. Substance, which has the
above six characteristics, is not the attribute of existence, which is with the above first
six characteristics.

Here, example of only attribute of existence has been given. In this way, each attribute
is not the substance, and substance is not an attribute. arma is not jiiana, and jiana is
not atma. Attribute is not substance, and substance is not attribute; hence, they have
an absence of tadbhava (to be so). This means, they have atadbhava (not to be so),
meaning that which is an attribute is not the nature of substance and that which is
substance is not the nature of attribute. Attribute of existence and substance have an
undivided-ness in some ways, meaning they do not have separation of spatial points,
even then, they do not have complete oneness, because to be in the form of the other
is the sign of oneness, but it is not known in the form of the other. They cannot be
completely the same. Therefore, attribute and substance are separate, and in some ways,
they are not one.
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atma, body, as well as karma, are eternally separate. They have differences in spatial
points, and atma, the substance and guna have atadbhava. They both don’t have separate
spatial points, but have distinction of attributes. Modifications of both are separate.
Without having this kind of clear knowledge, and understanding of the meaning of
samayika, if it is merely read and is believed to be samayika, then that is not the real
samayika or real vows.

In reality, atma cannot keep the body motionless, because existence of body and
existence of arma are completely separate and even their spatial points are separate.
There is no owner of any substance; even then, ignorant believes that he can make
the body sit, make good use of money and body, and karma is the reason for
transmigration of asmd - but this is his delusion. Without appropriate knowledge, ego
does not go, and jiva does not experience real peace, and neither does he experience
the real svajrieya.

To believe that self can keep, join, leave, protect or transmigrate one substance which
has separate spatial points from another substance is an erroneous belief.

atma does not stay with auspices of the body, and it does not even stay with auspices
of its own attributes; because arma gives auspices to its attributes. One attribute is with
auspices of its own substance, but one substance is not with auspices of its attributes.

Here, it is said that atma does not have auspices of its own attributes, then the belief
that atma is with the auspices of body, money, wealth, deva-guru-sastra, and it survives
because of them, is filled with ignorance.

Question: Was it not said in the early discourse that attribute is base and substance is
adheya (based on it)?

Answer: Listen! There it was explained that substance and attribute — is..is..is, if attribute
does not exist, then substance also will not exist. This means that attribute is the base, and
substance is that on which it is based. Presence of both was to be established, meaning
it was said that where attribute is, substance will be there. Whereas, here, it is being
explained that if azma is not with the auspices of one of its own attributes then it cannot
exist with the auspices of substance-attribute-modification of another atma, because there
is a distinction of spatial points between the two.

Book is not with the auspices of the wooden table, and neither is it with auspices of only
the attribute of existence. Similarly, @tma is not with auspices of karma, and neither is
karma with auspices of atma. A poor man is not due to auspices of the rich man; jiva
with transmigration is not with auspices of Bhagavana, and student is not dependent
on the teacher. Every substance is complete by itself, and its spatial points are separate
from non-self. To say that they are due to auspices of each other and they are due to each
other is the thought of ignorance.
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Body and atma have separate spatial points; even then, to believe that arma is due to
body and body walks due to atma is ignorance.

pravacana on bhavartha of gatha 106

Spatial points of body and arma are separate and separate spatial points are the
characteristic of distinctiveness. atadbhava (not to be that), is the characteristic of
anyatva (to be otherwise). Spatial points of substance and its attribute are not separate,
but there is a distinctiveness between them, meaning they have atadbhava because
attribute is not the complete substance, and complete substance is not one attribute.
Therefore, this proves plurality between attribute and substance.

Question: How can there be a distinctness between those which are not separate by way of
spatial points? Spatial points of attribute and substance are the same, then how can there
be separateness or distinctness between attribute and substance? Spatial points of arma
and body or atma and karma are separate, so it is possible for atmda and body or arma and
karma to be separate, but when there is no separation of spatial points between atmda and
its attributes, then how can there be a distinctiveness between them?

Answer: Like cloth and whiteness, there can be distinctions between them. Spatial
points of cloth and whiteness are not separate; hence, there is no otherness between
them. Despite this being so, whiteness is the subject of only the sense of sight, and it is
not a subject of the other four senses and cloth is known by all five senses. So, whiteness
is not the cloth, and cloth is not whiteness.

If it were not so, and whiteness and cloth were to be one, then like cloth, whiteness

also should be known by all five senses, or like whiteness, cloth also should be only the

subject of the sense of sight, but it is not so. Whiteness is the subject of only the sense

of sight, and cloth is the subject of all five senses, so based on this, it is decided that

characteristics of both these are separate.

With this example, it is decided that even though substance and attribute of existence,

etc., do not have separation of spatial points, they do have anyatva (to be as otherwise).

Spatial points of substance and attribute are not separate, even if there is a difference

in name, number, characteristic, etc., substance is not like attribute in some ways, and

attribute is not like substance in some ways.

1. sanjia - Name is called sanjiia. The name of attribute is an attribute, and the name
substance is substance, meaning, by way of distinction of name, they are separate.

2. sankhya - There are infinite attributes in number, and substance is one in number, so
there is a difference in number between them.

3. laksana — Characteristic of attribute is to be with the auspices of some other; one
attribute is not present in another attribute, and it creates the substance.
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Characteristic of substance is to give auspices to attributes; it is a conglomeration of
many attributes, and there is indivisibility in substance.

So, though there is no distinction of spatial points between substance and attribute by
way of name, number, characteristic, etc., there is a distinction.

Question: By explaining this distinction, what is being explained? For nirvikalpa
(unwavering pure psychic activity) state, all kinds of distinctions have been negated. In
sermons, only understanding of the undivided arma is given.

Answer: With a focus on supreme peace, j7iiana is purified. jriana does not become the
reason for attachments just because it knows in many ways. There are infinite types
of jiieyas. raga does not occur because of innumerable types of jiieyas. If it were the
reason for attachments, then Kevali Bhagavana, who knows infinite jiieyas, should have
attachments, but that is not the case.

Reason for attachments is not the knowledge in different types of forms.

Various types of knowledge are not the reason for attachment, and even many types of
karmas are not the reason for attachment.

Reason for attachments is the efficacy of raga of the ragi jiva. In Sastras, it has been
said that disposition tilted towards non-self is the cause of attachments, but non-self is
not the cause of attachments.

Attachment does not arise by thinking about the distinction between substance—attribute
or substance-attribute-modification as it is the modification of jiana; but ragi jiva has a
part of raga, so attachment arises.

Distinction of attribute-substance in atma, is not the reason for attachments. Knowing that
there is a distinction between attribute—substance, is also not the reason for attachments.

It is not that because arma has different attributes like darsana, jiiana caritra, hence
attachments occur. There are such infinite attributes in atma. jiva can have jiiana of

infinite things, but raga does not arise in him.

The way substance-attribute-modification is not the reason for attachments; in the same
way, knowing of substance attribute modification is also not the reason for attachments.

Division and undivided one whole, both, are the nature of a substance. If attachments
would arise due to modifications or distinctions, then even Kevalt Bhagavana should
have raga, but that does not happen. ragi jiva has raga according to his own efficacy
and level of understanding. raga arises, and to break this rd@ga, one must focus on the
undivided and stabilise on it.

Question: In Pravacanasara, knowing substance-attribute-modification as separate, has
been said to be the reason for arising of blemish free jiiana and reason for vitaragata.

% 192 ®



gatha 106

In Niyamasara, having a distinctness of substance-attribute-modification has been said
to be an act of necessary dependency. It is said that till jiva is stuck in this kind of
distinction, he will not have niscaya avasyaka (absolute necessity/ experience of pure
self). There is a difference between these two statements, why is that so?

Answer: In Pravacanasara, knowing has been done through distinctions, it is with the
focus on supreme peace, but not to increase attachments. If the appropriate understanding
of self-knowable and non-self-knowable is done, then the greatness of self-nature is
understood. Without knowing, who can be experienced? Where will equanimity be?
In Pravacanasara definition of samyaktva is principally from the view of jiana. In
Niyamasara, it is said that, after knowing the distinctions, if one stops at distinctions, then
dharma will not arise. Here, thoughts of distinction and attachments have been negated, but
knowledge of substance-attribute-modification has not been negated. There, by negating
thoughts of distinction and attachments, focus has been turned on atma. For experience of
this undivided one, explanation is from the predominance of belief. Therefore, these two
are not opposing statements. It is important to understand the meaning of whatever has
been said, and wh ere it is said.

* ok
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Now, atadbhava (non-identity/ it is not that) is clarified through an example: -

e T N §=T g Usiel [ e |

St | A STUTAT Tl aGHTEl STaeTar 1 20 I
saddavvam sacca guno sacceva ya pajjao tti vittharo |
Jjo khalu tassa abhavo so tadabhavo atabbhavo || 107 ||

Meaning: Extension of satta guna (attribute of existence) is of threefold type — dravya
(substance), is sat (existent), guna (attribute) is sat (existent) and paryaya (modification)
is sat (existent). Among these, the mutual absence of one into another, i.e. absence of fad-
abhava or absence of being of that form, is atadbhava (non-identity).

tika: As a necklace of pearls is extended in three forms - namely in the form of necklace,
string and pearls; so, one substance is extended in three forms- namely in the form of
substance, attribute and modification.

And as whiteness-quality of one pearl necklace is extended in three forms-namely
in the form of white necklace, white string and white pearl; in the same way,
sattaguna(attribute of existence) of one substance extends in three forms - namely in
the form of satdravya(existent substance), sat guna(existent quality), and sat paryaya
(existent modification).

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

bhavartha: In the extended narration of one armad, it is said to be in three forms-namely in
the form of atmadravya (atma-substance), jiiana, etc., guna (knowledge, etc., attribute)
and siddhatva, etc., (disembodied, omniscient state, etc.) paryaya (modification). In the
same way, all other substances should be understood.

% 194 ®



gatha 107

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

And, as astitva guna (attribute of existence) of one atma is not the substance arma
(besides the attribute of existence), attribute of jiiana, etc., are not so, and neither are
the modifications of siddhatva, etc., and that which is the substance atma(besides
attribute of existence), or jiiana, etc., guna or siddhatva, etc. parydya is not astitva guna
(attribute of existence) - thus there is mutual non-identity (atad-bhava) between them
and owing to this there is ‘otherness’ in them. Similarly, we must understand about all
other substances. So, in this verse, atad-bhava has been explained with the example of
attribute of existence.

(Here, it should be specially understood that whatever has been said about sattaguna
(attribute of existence), the same should be appropriately understood in relation to other
attributes. e.g., like attribute of existence, attribute of effort can be elaborated as purisarthi
atmadravya (substance with effort), puriisarthi jiianatva guna (effort with qualities of
knowledge, etc.) puriisarthi siddhatva adi paryaya (modification with effort of state of
liberation, etc.) This elaboration has been done because spatial points are undivided.
But as there is a distinctness of name-characteristics-effort, attributes of effort and the
substance arma, attribute of jriana, etc., or modification of state of siddha have atadbhava
(otherness). This atadbhava is the reason for anyatva (distinctness) between them.

pravacana on gatha 107

In gatha 106, it was explained that even though substance and attributes do not have
the distinction of spatial points, they do have the distinction of name, number, and
characteristics. Now atadbhava (otherness) will be clarified in gatha 107.

Existence of one atma is separate from another atma, and it is also separate from the
existence of other substances; it does not mix with anyone. Attribute of existence have
been elaborated in three ways. The one with efficacies, efficacies and infinitesimal parts
— all three together make one undivided existing substance; even then, between them,
there exists atadbhava. That which is the substance is not attribute or modification; that
which is an attribute, is not a substance or modification and that which is modification is
not substance or attribute. The absence of being that form, is atadbhava (separateness).

Understanding the nature of substance in this appropriate manner is the reason
for samyagjiiana (true knowledge). To know infinite substances, attributes and
modifications, is not the cause of attachments. Allegation is made that distinction of
substance-attribute-modification is the reason for attachments because ragi, who is with
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thoughts of divisions/separation, has attachments. If knowing of substance-attribute-
modification is done without attachment, then it is not the cause of attachments.

In the seventh verse of Saumayasara, it has been said that distinctions like jiiana, darsana,
and caritra are due to vyavahara, and from the view of niscaya these kinds of distinctions
are not present in asrma. There it is said that if one gets stuck in the distinction between
attribute-substance, then he will not attain samyaktva. Here in Pravacanasara, it has
been said that the three distinctions in substance, which are existent substance, existent
attribute, and existent modification, are the reason for blemish-free jiana. So, would
these sastras be having opposing concepts/philosophy? No! Because there cannot be
opposing statements between any sastras.

jiva with attachments has thoughts of attachments only. In Samayasara, this statement
is made to get him to be at one with pure nature and to leave focus on distinctions. jiva
with attachments is focused towards attachments. Therefore, thoughts of distinctions
are blamed for being the cause of attachments, and the thought that —“T am undivided”,
arises, but that too is not the pure nature of self. jiiani jiva turns towards pure self-
nature. The distinction that this is pure nature, and self has to think about it, does
not arise at the time of self-experience. In unperturbed experience, there is complete
undividedness.

In Pravacanasara, the expanse of all three, substance-attribute-modification has been
explained. It is the cause for the blemish-free state and pure psychic activity of jiiana
with a focus on prasama (tranquillity).

Nature of substance is to be with division. Nature of division is not the reason for
attachments. Attachment does not arise because there is knowing of distinction of self
and/or non-self, in jiiana. But attachment occurs to a ragi jiva due to his own ability.
Knowledge and knowable are not the reason for attachments.

When jiva has attachments, then it is alleged that the reason for his attachment is the
distinction between attributes. jiiani cannot be stable in his knowing nature, so to attain
purity, he increases his jiiana with a focus on prasama (tranquillity). This is not merely
reading the pages of a sastra or study of auspicious attachments. Effort and study, which
is done with a focus on unperturbed nature, is the reason for increase in jiiana.

Jjhani gives guidance to leave thoughts of distinctions and to attain the undivided-seamless
Jhana. Distinction of substance-attribute-modification in substance, arises due to thoughts
of modification — but it has not been stated that knowing of these distinctions should be left.
Multiple-ness of jiieya comes in jiiana, and that is not the reason for attachments. ragi jiva
focuses on distinctions, and then, due to his own ability, attachments arise. So, it is said that
one must focus on the undivided.

In this gatha, the example of attribute of existence has been given. Similarly, other
attributes also have the same expanse and should be understood so.
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An attribute is not a substance, and it is also not another attribute or modification — due
to this, there is atadbhava between them. The entire substance cannot enter into one
attribute. Substance is a mass of many attributes — hence atadbhava is present, but there
is no distinction of spatial points between them.

If one attribute were to become the beholder of attributes, then from one attribute,
benefit of another attribute should be available, but that does not happen. Benefit comes
by focusing on the permanent substance. If focus is only on one modifying attribute, it
won’t result in a pure manifestation of all the other attributes. One attribute is not the
beholder of attributes (substance), and substance does not have only one attribute. In
paramanu (smallest unit of physical matter), attribute of existence is not the complete
substance and complete substance does not enter into the attribute of existence.

There is no paramanu (physical matter), in this afma, which is paramatma (supreme atma),
and there is no parama atma in non-living physical matter. There exists a distinction of
modification in both. This kind of bheda-jriana (knowledge of distinction) is the reason for
passionless-ness.

Attribute of existence is not the complete substance; because substance is with attributes.
One attribute is not infinite attributes; infinite attributes are not one attribute. With this
kind of distinction in knowing of substance, exceptional purity in jii@na is created, but it
is not the reason for attachments. It is the reason for being free of attachments, meaning
it is the reason for a passionless state, for being free of impurities, and for manifestation
of purity.

Ignorant jiva, who always believes attribute-substance to be one does not have
appropriate knowledge, which is the nimitta cause of pure psychic activity. Correct
knowledge only is the reason for experience of self.

At the time of experience, samyagdrsti jivas, they do have samyag jiana - which is
that there is a distinction in certain ways, between attribute-substance; but there is no
knowing that attribute-substance are always one. Many jiieyas are known in substance,
and knowing this multiple-ness is not the cause of attachments. To leave thoughts
of distinction and to bring about an undivided state, or to stabilise thoughts in the
undivided is focus. In the seventh verse of Samayasara, it has been said that distinction
of attributes of darsana-jiiana-caritra, etc., should not be made.

There is no problem in jiva knowing all knowables through jiigna. Nature of jiana
is only to know. Nature of substance (atma) is not such that if one undivided atma is
known, then there will be no attachment, but if many are known, then there will be
attachment.

Pure psychic state comes on leaving attachments. Unperturbed state will not arise by
leaving the knowing of multiple-ness. Removing knowledge of distinctions is not the
reason for an unperturbed state. There is atadbhava among substance, attribute, and
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modification. They are known exactly the way they are. Substance and attribute are
not separate, in the way arma and other substances are separate, because there is no
distinction of spatial points between them. Substance and attribute are not completely
separate, because in them, there is a distinction of name, number, characteristics, etc.

One string of pearls is elaborated in three ways — by way of necklace, by way of thread
and by way of pearls.

atma and paramanu are separate substances. atma cannot change paramanu because
there is an absence of existence of one in the existence of another. But it is not that
existence of self is not present in substance-attribute-modification of self. The entire
substance, which is a mass of substance-attribute-modification, is spread over all
three, in the form of beholder of efficacies, and in the form of a part. In this way, the total
substance is a mass of dravya-guna-paryaya(substance-attribute-modification), and it
extends over all three.

For knowledge to become completely unperturbed, jiana is divided into three parts.
It is important to understand the viewpoint. Knowledge of divisions does not lead to
attachments. Hence, it is not so that knowledge of distinctions should not be made
at all.

It is being explained that one existence is pervading in all three.

Expanse of one substance is done, by way of substance, by way of attribute and by way
of modification. Substance is not just in the substance, but it also pervades in attribute
and modification.

Existence of substance and attributes is permanent, and existence of modification is of
one samaya. If existence of that samaya is not present in modification then who decides
that modification exists? If substance exists, but infinitesimal parts are not there, then
existence of substance will not be proved. If modification is in the form of a part, then
the entire substance is proved. At any point, if the present part is not in existence, then
substance itself will not remain.

If a substance were to be without the infinitesimal parts, then substance itself would not
be proved. Every samaya there is an undivided pervasion of all three parts.

Substance is in the generality of substance; attribute is in attributes, and substance is in
modification. Like the garland of pearls, substance pervades in all three.

atma-substance-is completely free and is, by nature, un-bonded. He does not try to know
this and stops in auspicious attachments and perturbation due to his own ignorance. He
who believes auspicious attachments to be everything, loses the opportunity to become
independent, unperturbed, and free of perturbed thoughts. Listen! Understand what is
your existence! Only then you can revere the self.

One existence pervades in substance, attribute and modification.

% 198 ®



gatha 107

If existence proves only existence of attribute, then substance and modification are not
proved.

If existence proves only existence of modification, then substance and attribute are not
proved.

If existence proves only existence of substance-attribute, then modification is not
proved.

Hence, one existence pervades substance-attribute-modification, and it proves all
three.

Expanse of necklace has been described in three ways - attribute of whiteness of pearls,
white thread, and white pearls. Whiteness is not just in the necklace, or only in thread,
or only in pearls, but is spread in all three. In the same way, attribute of existence, is in
substance, is in other attributes and is in modification.

Existence of atma is not in non-self substances, but it is undivided in substance-
attribute-modification of its self. Whole existence pervades the entire area of substance.
With a real understanding of such an existence, ego in non-self ends and samyagjiiana
manifests.

Without knowledge that existence of self is not in nimitta, and existence of nimitta is not
in self, how can belief and decision of dharma arise?

Till here, it was said that attribute of existence pervades in all three; now it will be
said that there is a mutual atadbhava among substance, attribute, and modification.

In one necklace, that which is attribute of whiteness is not the necklace, it is not the
thread, and neither is it the pearl. That which is the necklace, thread and pearl, is not the
attribute of whiteness — characteristic of tad abhava or atadbhava is this kind of absence
of one into another, and to be that way, is the reason for anyatva (distinction); similarly,
attribute of existence of one substance is not the substance, is not other attributes or
modification.

1. That which is attribute of existence, is not substance; because substance is a mass
of infinite attributes. If attribute of existence itself were to be a substance, then
substance cannot be a mass of infinite attributes. Therefore, existence of attribute
is not the substance. This being so, there is otherness between attribute and
substance.

2. Attribute of existence is not any other attribute: — attribute of existence is not any other
attribute, meaning, it is not in the form of knowledge, belief, etc., Infinitesimal part of
attribute of existence is in the attribute of existence, but it is not in any other attribute.
Part of jiiGna as infinitesimal part of jiana is okay. But part of jiana is not part of the
infinitesimal part of attribute of caritra, or as part of any other attribute, so there is
atadbhdva between one attribute and another.
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3. That which is attribute of existence, is not modification: — if one attribute were to
enter only in one modification, then in the second samaya, second modification
cannot manifest, and with destruction of modification, the situation of destruction of
that attribute also will arise. But this is not so. From attribute, many modifications
manifest; therefore, attribute is not only as much as modification. Hence, there is
atadbhava between attribute and modification. So, attribute of existence is not the
substance; it is not any other attribute; in the same way, it is also not modification,
and that which is modification is not the attribute of existence. There is an absence
of being as another, among one another, meaning, there is atadbhava which is the
reason for distinction. With example of attribute of existence, it should be understood
that there is otherness between each and every attribute and substance, between
every attribute and other attributes, and between attribute and modification. There is
atadbhava, because of which there is anyatva.

Existence of substance — substance is in the form of its existence, and it is not in the
form of existence of attribute or modification.

Existence of attribute — attribute is in the form of its existence, and it is not in the form
of existence of substance or modification.

Existence of modification — modification is in the form of its existence, and it is not in
the form of the existence of substance or attribute.

Between substance, attribute, and modification, there is a distinction of name, number
and characteristics. However, they do not have the distinction of spatial points. This
nature of anekanta should be understood; and that is the reason for knowledge,
happiness and dharma.

Question: If so much knowing is done, then when will the knowledge get rest?

Answer: Listen! Reducing the unfettered nature of jiiana and making it narrow
is not resting. That jiva is stopping his own jiigna. Nature of jiana of atma is to
know oneself as complete and undivided. It is to know substances of three-time
phases, of three worlds in one samaya. Reverence of the ability of such a nature
should arise.

To believe that nature of jiigna is with such immense efficacies is resting of focus, and
to become undivided within the complete nature is complete rest.

Question: Till when this kind of j7igna should be done?

Answer: Neglecting jiiana and narrowing it, does not give rest to jiiana. Much may
have been heard, but when special knowing arises with a focus on self, then narrowness
of jiiana reduces and jiiana expands. raga also reduces, and vitaragta increases. This is
resting of jiiana and caritra. The womb of jiiana is extremely large. It is the womb, in
which the entire lokaloka can fit, and it is such that it removes all confusion.
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To know self-knowable by existence of substance, attribute of existence, and existence
of modification in the correct form, and is the reason for samyagjiiana and dharma.

Infinite atmas and paramanus are separate, and in every substance, there are three
distinctions. All atmas and parmanus put together is not one dravya. But the three way
distinction of substance, attribute and modification is in one substance only.

atma does not have ownership of body, because both are separate. Within atma, there
is atadbhava between substance, attribute and modification; because of that, there is
anyatva. In one atma, there are three separate parts. Amongst them, that which is one
part is not the second part; even then, there is no distinction of spatial points between
them. That which is a substance is not an attribute, and that which is an attribute is not
a substance — due to this distinction, there is atadbhava between them.

Substance is substantive, and attribute is a qualifier. dravya is in the form of connected
eternal mass of efficacies through three-time phases. Attributes of j7iana, etc., are its
efficacies, and state of siddha, etc., infinitesimal parts, are the presently modifying
paryaya(modification). Every jiva, be it with transmigration or siddha, has been
described in these three ways.

Many believe that in the state of transmigration, jivas stay separate, but after moksa,
they all become one. This belief is incorrect because even there, every Siddha jiva stays
separate. Every Siddha atma has also been described in three ways - the generality of
substance, efficacies like jriana, darsana, and state of siddha. Substance, attribute and
modification are present as atadbhava, in this manner.

Ignorant argues that if the all-pervasive is meditated upon, then an unperturbed state
will arise. But listen! Without a correct understanding of the nature of self, meditation
is not possible. Efficacy of one samaya of kevalajiiana is to know the three-time phases
and three worlds; even then, this part is only for one samaya, and it is a modification of
the attribute of only jigna. Substance is a mass of infinite such attributes like jiana, etc.

Modification is not an attribute, attribute is not substance, and substance is not
modification. By understanding this kind of mutual-not to be so, and with appropriate
knowledge of all three, experience of that which is with the ability of being un-distinct,
un-divided, and with strength, arise. This correct focus will bring dharma.

Without this knowledge, real meditation cannot occur. a@tma is in the form of common
generality of substance, is like attributes of jiiana, etc., and is in the form of state of
siddha, etc. It has been explained with this triple expanse. Nature of all substances
should be understood in the same way.

The explanation elaborates on the efficacy of existence of one arma, in the existence of
substance, in existence of attributes of darsana, etc., and in modification of siddhatva, etc.

In atma, there is not only one attribute, meaning, it is not as much as only one attribute
of existence, attribute of conduct, or attribute of faith. It has infinite attributes, and one
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existence is not just in one modification, but it is in every modification. Existence of self
is not in any other substance; because of this, it is not due to some other, and existence
is not only as much as that which would be in one modification. But existence is spread
in all three — substance, attribute, and modification.

Attribute of existence of one atma is not the entire atma substance; it is not attribute of
Jhana, etc., is not modification of state of siddha, etc. That which is atma, is attribute
of jiiana, etc., or modification of state of siddha, etc., and they are not the attribute
of existence. In this way, there is a mutual atadbhava between substance-attribute-
modification.

Here, it is to be noted that whatever has been said about the attribute of existence is applicable
to the other attributes as well, like attribute of strength is in @fma substance. It applies to
other attributes like jiigna, etc., also, and is in modification of the state of siddha as well. In
the same way, expanse of each and every attribute can also be done; even then, taking into
consideration name, number, characteristic and work, attribute of virya has atadbhava with
substance and modification, which is the reason for arnyatva. Despite having non-distinct
spatial points, complete arma does not enter in attribute of virya. Similarly, attribute of
virya does not change into the form of other attributes, and attribute of virya is not merely
the modification. There is atadbhava amongst them.

In a paramanu, there is no distinction of spatial points between its substance, attribute
of touch, etc., and its modifications. Even then, dravya is not merely one attribute of
touch, attribute of touch does not become any other attribute, and one modification does
not become the complete substance; in this way, they have mutual atadbhava.

Jjivas who are nisayabhasi (with pseudo absolutism), like the argument of only singular
erroneous absolutism or singular non-duality. They do not acquire the correct knowing
that substance-attribute-modification has a large expanse and show a distinct disinterest
towards true knowledge.

Ignorant jiva says that, after death, a person merges into the infinite, but existence of
every siddha in the state of siddha is separate.

Those jivas who attain the state of kevala, are not plagued with an incurable disease
at the time of death; their bodies are not diseased, but their bodies are like sfatika
(cornelian-precious stone); they do not eat food. Such are the characteristic of that body,
and within them, ananta catustaya, kevalajiiana, vitardagata has manifested. This is the
state of kevalajiiani. These are characteristics of jivas who attain kevalajiiana.

A true seeker accepts every armda and paramanu to be separate. He does not believe that
one substance can do anything of another substance. Existence of self does not pervade
into non-self, but it pervades in the substance-attribute-modification of self; even then,
there is mutual atadbhava among the three, substance-attribute-modification. A seeker
believes this, and he leaves his body with the experience of self and has a peaceful
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death. They become celestial beings and have only one life left of transmigration, after
which they will attain kevalajiiana. Without true knowledge of substance-attribute-
modification, ignorant say that someone attained the supreme state while doing
benediction of Bhagavana. To them, it is asked, what is the body? What is benediction?
Appropriate knowledge of these should be gained. Body is physical matter, and it’s
a non-self substance. Benediction/reverential singing is an auspicious, distorted state.
atmd is separate from this body, and this auspicious distorted state. dharma does not
arise through punya. To play within such an arma along with samyagjiiana is caritra.
Jjiva who conjoins himself to his own self, along with this samyagjiiana, that jiva is a
yogi. Therefore, appropriate learning of the self-knowable should be done.

In Niyamasara, it is said that the muni who divides and stays in substance-attribute-
modification, have non-self necessity (vyvavahara) but does not have absolute necessity
(niscaya). There the meaning is that, jiva is stuck in attachments and separations. To
destroy these, and to focus towards the undivided sentient, this has been said. Keeping
focus on the undivided, jiiana should be made exceptionally pure. Knowing self-
knowable and non-self-knowable with a focus on extreme tranquility is not the reason
for attachments.

This is the chapter on jiieya, so to know by separating svajiieya and parajiieya is the
reason for samyagdarsana and vitaragata—so it has been said here.

* Kk
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Now, it is negated that absolute absence (non-existence) is the characteristic of ‘non-identity’
(atadbhava):
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Jam davvam’tam na guno jo vi guno so na taccamatthado |

eso hi atabbhavo neva abhavo tti niddittho || 108 ||

Meaning: From the viewpoint of substance, that which is a dravya(substance), is not a
guna (attribute), and that which is a guna (attribute) is not a dravya(substance) indeed;
(because) this is atadbhava(non-identity), absolute absence (non-existence) is not
atadhava(non-identity)-this is as revealed by omniscient jina.

tika: In a substance, that which is dravya(substance) is not guna(attribute), and that which
is guna(attribute) is not a dravya(substance) - thus dravya s “not being” form of a guna or
guna s “not being” form of dravya, is atadbhava(non-identity), because by this principle
alone anyatva (otherness) is established/justified. But absence (non-existence) of dravya
is guna, and absence (non-existence) of guna is dravya - such sort of characteristic of
absence (non-existence) is not the not-being form of atadbhava(non-identity). If this
were true, then it would result either in ‘the plurality” of one substance or into sinyatva
(nothingness/nihility) of both substance and attribute or into apoharipata (absolute
negation-form). This is explained below:

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

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

(or the second fault, which is of both sides being non-existent, is in this way:)

2. The way within the absence (non-existence) of gold there is non-existence of quality
of svarnatva (being gold in general) and in absence (non-existence) of the ‘quality
of being gold’, there is non-existence of gold, and thus there would be absolute
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nihility/nothingness of both (gold and quality of being gold); in the same way, in
case of non-existence of dravya (substance) there would be non-existence of guna
(attribute), and with non-existence of guna(attribute) there would be non-existence
of substance, which will result in absolute nihility/nothingness of both substance
and quality.

(or there would be a situation of only denial, which would be the third fault)

3. As merely the non-existence of cloth would be pot and merely the non-existence
of pot would be cloth - both would have a form of apoharipta (absolute negation).
In the same way, merely non-existence of substance would be attribute, and merely
non-existence of attribute would be substance - so that both would have apoharipta
(absolute negation form).

Therefore, he who wishes to have oneness, asinyatva (non-nihility) and anapohatv(non-
negation-ness) of substance and quality must accept atadbhava (non-identity or not
being so) as described above.

pravacana on gatha 108

If this chapter on knowable is known correctly, then one’s inner eye in the form of
samyagjiiana will open, and will never close again, meaning false belief will not
remain. By knowing infinite substances, infinite attributes and infinite modifications -
delusion will be removed; but since eternity, jiva has given importance only to non-self
substances and has been engrossed in that. Either he is waiting for someone to do him
a favour, or some are completely submerged in pedantic rituals, and some are stuck
in giving importance to only auspicious activities, due to which they do not have the
magnificence of self’s nature. Money comes and goes, but without understanding arma,
impoverishment of modifications will not go. Thus, auspice of sentient wealth only, is
worth taking.

There is a complete absence of one arma in other atmas and of one atma in the body.

But be it substance and attribute, or attribute and modification or substance and
modifications, they do not have a mutual absence between them in all aspects.

In one substance, that which is substance is not an attribute; that which is an attribute, is
not a substance — in this way, for substance not to be in the form of attribute, and attribute
not to be in the form of substance is atadbhava. But characteristic of atadbhava is not
that, with absence of substance, there is an attribute, and absence of an attribute will be a
substance. If complete absence is believed between substance and attribute, or between
paramanu and colour or between arma and attribute of jiigna then three faults will arise: —
1 There will be a situation of multiple-ness in substance.

2 There will be a situation of destruction of both substance and attribute.

3 There will be a situation of complete absence of both, meaning, apoharipta
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The self-knowable nature of jiva should be thought about, with concentration and
calmness. Senses do not help in thinking about the self-knowable, then how can
relatives-friends or deva-guru-sastra be of any help? Till there is even a fraction of
attachment, there will be dependency on the mind; but it has no connection with senses
or body. atma by nature is jiiana - such a focus gives true results. Even in the present,
flow of jiigna is without any support of senses or body. Body may not be moving, may
be weak, even then jiigna continues as is. The way one remembers business, trading
and friends-relatives, in the same way, he should remember what is his self-knowable
nature. Outer substances do not touch him in any way.

atma and physical matter, both are separate substances. Between them stands a thick
wall of absence of one into another — this kind of mutual absence of nature is not present
between substance and attribute. Nature of absence which exists between arma and
body, if that kind of absence is believed to be between substance and attribute, then
three faults will arise:-

1. Occurrence of anekatva (multiple-ness) in substance: - Non-existence of body is
atmda, and non-existence of arma is body, both are extremely different. In this way,
there is multiple-ness between arma and body, but if it is believed that absence
of atma is attribute, and absence of attribute of jiana is atma, then there will be
multiple-ness in one substance. Meaning even though substance is one, there will
be an incident of multiple-ness of substance. Spatial points of body and arma are
separate; similarly, if spatial points of substance and its attributes were separate, then
substance would attain multiple-ness. Such kind of absence should not be believed
between substance and attributes.

2. Occurrence of ubhayasiinyata (absence of both): - With the absence of gold, there
will be an absence of gold-ness, and with absence of gold-ness, there will be an
absence of gold. If there were no gold, then there would be no yellowness, stickiness,
etc., attributes of gold. In the same way, if there were no yellowness, stickiness, etc.,
then there would be no gold either. Hence, gold and its attributes of yellowness,
stickiness, etc., will also be absent.

Similarly, with absence of substance, there is an absence of attribute, and with absence
of attribute, there would be an absence of substance. As with absence of atma there will
be an absence of attribute of jiiana, and with absence of attribute of jiigna there will
be an absence of arma. By way of whichever mutual existence, whatever should stay,
that does not stay. Therefore, it is not correct to believe a complete absence, between
substance and attribute.

3. Occurrence of apoharipta (being totally different): - The way absence of a cloth
is the pot and absence of a pot is the cloth meaning, there is a complete negation
between cloth and pot. They are completely separate; in this way, if it were to happen
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that complete absence of substance is attribute and absence of attribute is substance,
then the incidence of complete negation will arise. This fault is called apoharipata.
Complete absence of atma is jiiana, and complete absence of jiiana is atma. If this
is believed, then atma is with jiiana and jiiana is of atma-this statement, cannot
establish any connection between atma and jiiana. Therefore, occurrence of the fault
of apohariipata is not correct here.

atma cannot be without jiana, and jiiana cannot be without afma; nature belongs to the
beholder of nature. He who desires both and who does not desire complete negation
should believe atadbhava exactly the way it has been told, and it is inappropriate to
believe it to be with such a fault.

Does body exist because arma exists?

No.

Does atma exist because body exists?

No.

Does one paramanu exist because another one exists?

No.

Because attribute of existence is there, so arma exists?

Yes.

Because atma is there, so attribute of existence is there?

Yes.

Wherever there is an attribute, there will be the beholder of attributes, and wherever there
is the beholder of attributes, there will be an attribute. Even then, there is atadbhava
between attribute and beholder of attribute. It never happens that whether substance exists
or not, attribute will be there and whether attribute is there or not, substance will be there.
It is not possible that despite presence of atadbhava, attribute can do without the
beholder of attributes and beholder of attributes can do without attribute. Is it so that
shop is there because of jiva? No. But where there is attachment to shop, there is jiva.
jiva and shop are separate, but attribute of conduct is not separate from jzva. Is it so that
because, father is there, so the son is there? No. Is it so that because guru is there, so the
disciple is there? No. In this way independence of both substances should be known.
Since eternity, ignorant believes that the shop runs due to him and everybody bows
to him because of money. But both substances are completely separate. Money does
not come because of one’s own attachments, and attachments do not arise because
of money because existence of attachment and existence of money are separate.

It is true that there is a complete absence between jiva with transmigration and money, but
there is no absence of attachment between jiva with transmigration and transmigration. At
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the time of attachment, if it is said that attachment does not exist, then attribute of conduct
will not remain; because attachment is the modification of attribute of conduct of arma.

At the time of attachment, if existence of attachment is not accepted, then, with absence of
modification, attribute of conduct also does not remain. And if there is no attribute, then,
there cannot be the beholder of attributes. Therefore, the kind of complete absence that
exists between self and non-self, does not exist between attribute and beholder of attributes.
Attachment is the modification of self-knowable. At the time of attachment, substance is
not without attachment and without substance, there is no attachment, but it is not so that if
there is attachment, then there is money and because there is money, so there is attachment.

If attachments were present because of family and spouse, then with the separation from
family and spouse, attachment should go away. If substances of the world were existing
because of attachment, then they should go away when attachment goes; but attachment and
non-self substances have no relationship whatsoever. Attachment is related to self-substance.

If arma, by itself, is stuck in perturbed thoughts, then attachment arises. In reality,
he creates transmigration due to his own efficacy. If there is no transmigration in
modification, then bliss and happiness should manifest, and if there is attachment in
substance-attribute then, there cannot be an absence of attachment and state of siddha
cannot manifest. So, attachment is not due to non-self, and it is not within substance-
attribute. By understanding this correctly and focusing on the pure substance-attribute,
attachment can be removed completely.

In earlier times, there was a prevalent custom that on the death of her husband, wife
would sit on the funeral pyre and burn herself to death. This is extreme ignorance.
Nature of jiiana of self exists, and there is a complete absence of the life of husband,
in that of the wife. Their spatial points are completely separate. With this kind of
right knowledge, resolution of bereavement should be brought about. But instead of
this, if opposing thoughts arise and she burns herself, then, that is the highest state of
ignorance. Thoughts of sorrow or thoughts of some other kind of weakness may come,
meaning thoughts of killing oneself may arise, but instead of giving in to that, intense
perseverance of jiana should be done.

On getting money one feels happy, but what is the meaning of getting money? Does one
get wealth in self’s existence, or does it come into existence of self? Money does not
come from the ksetra of self, and self believes that he has money. And if it were to go
away, then he believes that he has not got it, but this is his mistake.

Oh! self has attachment and not money. Attachment has not come due to money, but
because self has the adverse modification of attribute of conduct, so he has attachment.

Money can be seen, but can it be seen due to whose existence? Money can be seen with
the existence of money, or it can be seen due to existence of jiiana of self and is seen on
base of that jiiana. Due to existence of knowledge, knowledge of self and non-self occurs.
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Attachment is not due to non-self, and knowledge is also not due to non-self, and j7iiana is
due to existence of jiiana.

Ignorant jiva believes that if there is money then, there is arrogance. But if one is
travelling with money and is robbed, then he would believe that it would have been
better to travel without money, then at least his life would not have been in danger!
Worry about money is not due to robbers, and it is not that because of money, there is a
scare of death. Existence of every substance is separate. Modification of attachment and
fear which arises is connected to self.

Car stops while running, because it’s state of change of place is not to be, but it has
not stopped because there was no petrol. There is a state of mutual absence between
petrol and car. Existence of both is separate. State of stationary-ness of car, does exist.
If existence were not to be its part, and it was to modify on the basis of petrol, then
that part would not remain in existence. If modification were not to exist, then attribute
would also not exist. Hence, substance would also not exist.

Here attribute and beholder of attribute are shown as undivided. The kind of mutual
non-existence, which exists between petrol and car, that kind of non-existence does
not exist between substance and its steady or moving state. Here, modification is of
attribute, and attribute is of the beholder of attribute. Existence is in all three, substance-
attribute-modification.

When water is heated, in that, the state of heat is water’s own modification. Is there
existence in the state of heat? Is the state of heat due to its own self, or is it due to non-self?
It is due to self, but it is not due to fire. Ignorant believes that if fire is there, then heat is
there, and because there is heat fire had to come, and that is his delusion.

Is attachment present due to karma? No. Ignorant believes that due to rising of karma,
Jjiva has attachments. Each and every modification of attachment exists, and it is related
to its own substance—attribute, and does not have any relationship with karma. Stuck
modification of attachment shows attribute of conduct. At the time of attachment, attribute
of conduct is not without state of attachment, and attribute cannot be without substance. It
may be believed that perturbation is there because of non-self, but, non-self substance stays,
whereas perturbation goes away. So, this statement is incorrect. At the time of attachment,
there is perturbation, then attribute of conduct is there, and attribute of conduct is there, so
the substance is there. In the state of siddha, there is modification of siddha, then, there is
attribute in them, and if there is attribute then beholder of attribute is also a substance.

Therefore, he who believes that there can be changes in self due to non-self, destroys the
very existence of his own self substance, karma and nimitta. Hence, atadbhava, meaning
anyatva, should be accepted in the appropriate way. The kind of absence that is present
between atma, and body, should not be believed between substance and its attribute.

* Kk
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Now, itis being established that satfd(existence) and dravya(substance) are (respectively)
related to be guna (quality) and guni (that which possesses the quality):
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jo khalu davvasahavo parinamo so guno sadavisittho |

sadavatthidam sahave davvam ti jinovadesoyan || 109 ||

Meaning: parinama (manifestation), which (being in the form of utpada-vyaya-dhrauvya)
is intrinsic nature of substance, is the quality indivisible from sat (existent); substance
staying in its intrinsic nature is sa¢ (existent) - such is the teaching of Jina (omniscient
Lord) and this was described in gatha 99 also.

fika: Substance owing to its intrinsic nature to always stay in its intrinsic nature is
sat(existent); this has already been proved earlier (in gatha 99), and intrinsic nature
of substance has been called parinama (modification). Now, it is being established
here that parinama (modification), which is the intrinsic nature of substance, is guna
(quality) which is indivisible from sat (existent) substance.

astitva(existence), which, is an intrinsic characteristic nature of substance, is termed as
sat (existent) from the prominence of dravya (substance), and is parinama (modification)
which being an indivisible quality from that sat (existent), is intrinsic-nature of
substance, because occurrence of substance, owing to its touching the threefold aspect
of time continues modifying every moment through that intrinsic nature.

Firstly, parinama (modification) is an intrinsic characteristic of dravya and (that parinama
with origination-annihilation-permanence) being the modification of substance (dravya),
which is with existence, is inseparable from sat, which is dravya vidhayaka (attribute
that creates substance). In this way, existence is established to be guna(quality) and guni
(possessor of qualities).

pravacana on gatha 109

Now the state of being guna-guni between existence and substance is being established: —

Modification is the nature of substance (which is origination-annihilation-permanence),
and that modification (being undivided from existence) is an attribute. Substance being
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within its nature, exists, which was stated in gatha 99; here, the same has been said.
Meaning, from the statement of gatha 99, the essence of this gathda is brought out easily.
This verse shows substance without the distinction of guna-guni.

Substance which is permanently within its own nature is existent — this has been told in
gatha 99. Nature of modification is not unchangeable, but new modification arises every
samaya. Earlier modification is annihilated, and substance remains permanent - such is
its independent nature.

Nature of substance is said to be in the form of eternal, permanent, existence; existence
is not separate from that. Origination-annihilation-permanence, all three are part of that
existence, meaning, origination-annihilation-permanence occur in a substance, which is
not due to non-self, but is due to the attribute of existence.

Nature of attribute of existence is origination-annihilation-permanence and it is not separate
from substance; so attribute of existence modifies the substance in the form of origination-
annihilation-permanence. guna is the creator, and guni is the creation, guna makes guni
and gunt is made by guna. guna (attribute) always keeps the gun stable.

Existence of self is separate from non-self, but self is not separate from its own attribute
of existence. Nature of self, which is origination-annihilation-permanence nature of
self, is not due to origination-annihilation-permanence of non-self, but is formed by
the self, by way of origination-annihilation-permanence of the attribute of existence of
self. If origination-annihilation-permanence does not exist every samaya, then attribute
of existence will not remain and if attribute which gives forms, does not remain, then
substance which is going to be formed will also not remain. Origination-annihilation-
permanence modification is the existence, and attribute of existence is of the substance;
so guna and guni take support of each other.

Attribute of existence is the doer and substance is the work done; modification which
originates is the doer and substance is its work done, modification of annihilation is
the doer and substance is its work done; modification of permanence is the doer and
substance is its work done — in this way, the relationship of doer and work done is
mutually existing between substance-attribute-modification.

Modification of origination-annihilation-permanence is continuous and sequential.
If these modifications were not there, then existence would also not be there, and
if existence is not there, then substance will also not remain. Here, the undivided
modification has been said to be the cause and guni (substance), which is eternal, has
been said to be the work done.

Question: How can impermanent be the creator of permanent?

Answer: If it is not believed that the present part is of one samaya, then existence of
substance cannot be proved; if there is an absence of that one samaya of present, then
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there will be a situation of complete absence of the substance itself. So, it has been said
that impermanent modification is the reason, and substance is the work done.

In this verse, it is said that modification of origination-annihilation-permanence is not separate
from attribute of existence and attribute of existence creates the substance. By saying this, it
has been proved that guna and gunt are not separate.

Substance is permanent in its own eternal nature. Every arma and every paramanu
are permanent and eternal in their own nature of origination-annihilation-permanence.
Every samaya new manifestation originates, earlier manifestation annihilates, and
atma or paramanu are steady in their form of permanence. So, it is said that it exists.
Origination-annihilation-permanence, all three together, make the complete eternal
attribute of existence.

In verse 99, it was said that substance is always, permanently steady, in its own nature,
so it exists. Nature of substance is the oneness of origination-annihilation-permanence,
so it had been said. Now, in this verse 109, it is decided that those modifications are
not separate from existence — such is the attribute, so existence, meaning to exist, is
attribute, and substance is the beholder of attributes.

The reason for nature of substance being maintained is the attribute of existence. This
attribute of existence has been called saf primarily from the view of substance. Modification
of substance, which is its nature, meaning, origination-annihilation-permanence is not
separate from this saf, and modification which arose being three — origination-annihilation-
permanence, that is satta.

In arma, annihilation of modification of false belief, origination of modification of
samyaktva and permanence of afma remaining as is, is the nature of modification, and
nature of modification is the attribute of existence, and none other is so. Therefore,
existence, as a form of attribute, is in the form of modification of origination-annihilation-
permanence. atma is modifying in the form of existence, meaning as satta. So sattd is
guna and atma is gunt. In this way, the inseparable relationship of guna and gunt is proved.

In verse 99, the undivided state of guna and guni is shown by saying that substance stays
within its own nature. It can be said that a substance exists in modification in the form of
origination-annihilation-permanence, or a substance exists within the modification of origination-
annihilation-permanence, which is the attribute of existence - the intent of both is the same
because attribute of existence, by itself, is in the form of origination-annihilation-permanence.
So, the form of modification of origination-annihilation-existence has been explained with
the word sat. Modification of origination-annihilation-permanence is not separate from that
attribute of existence, and it is the nature of substance. Modification is not different from the
existence, meaning it is only one. This is because existence of substance is through all three time
phases, which are the past, present and future. Due to this, existence modifies every samaya as
the nature, meaning, it modifies as the nature of origination-annihilation-permanence.
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Modification, which is the nature of substance, is origination-annihilation-permanence.
It being permanently present with existence of substance, and attribute named sat is
the creator of substance. Therefore, satta (existence) is the guna and substance is the
gunt. Due to this existence, state of attribute and beholder of attribute of a substance is
proved.

Attribute of existence is in the form of origination-annihilation-permanence and in that
attribute, as well as the beholder of attributes is present. Due to this, movement of hand
is not due to arma. Modification of origination-annihilation-permanence of hand is in
pudgala dravya(physical substance matter), and origination-annihilation-permanence
of atma is in the atma. Movement of hand is not due to the desire of arma.

Someone may have the thought to give money to charity, but a change of place of
money is not due to these thoughts, and also it is not that because money transfered
from one space to another, so such thoughts occurred. Here the intent is not to show the
relationship of cause and effect. Modification of origination-annihilation-permanence
of money is separate, and here they are shown as separate.

Initially, jiva had modification of attachment which destroyed due to itself. Origination
of modification of giving charity arose due to its own self (but it did not arise because
some other jiva was unhappy) and atma itself remained in the form of permanence.

It is not so that origination is due to non-self or that afma remained stable because
of presence of certain substance. This has to be understood as nirpeksa (irrespective).
In the attribute of existence, every samaya, modification of origination-annihilation-
permanence is present. These three modifications are attribute of existence, and arma is
in the attribute of existence — this state of attribute and beholder of attribute is proved in
satta and dravya. Origination-annihilation-permanence of money and hand should be
understood as independent of each other.

In this verse, there is no discussion of either a cause-effect relationship or of doer-doership,
but it is explained how substance is every samaya and how it exists. By explaining how
all physical matters and armas are modifying every samaya, it has been proved that
modification itself is satta and satta is not separate from substance.

* Kk
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Now, the (notion of) manifoldness/diversity of guna (quality/attribute) and guni (that which
has the qualities) is refuted:

oI ToTt 71 7 IS ISsTredt <itg a1 faun g |
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natthi guno tti va koi pajjao tttha va vina davvam |
davvattam puna bhavo tamhda davvam sayam satta || 110 ||

Meaning: In this world, without dravya (substance), there is no gupna (attribute)
whatsoever, and no paryaya (modification) either; dravyatva(being a substance) means
it has bhava(attribute) of astitva guna(attribute of existence), therefore, substance itself
is existence (self- existing).

fika: As a matter of fact, there cannot be any attribute or any modification existing
separately from its substance. For example-yellowness of gold cannot exist separately
from gold or the shape of an earring, etc. Now nature of form of dravya whose state
is astitva’(existence), that state of dravyatva (being of substance) being in the form of
attribute named ‘bhava’, does it occur separately from substance? It definitely does not.
Substance by itself is existence.

pravacana on gatha 110

Here meaning of the word dravyatva is not to be taken as the common attribute, but it is
said that, that which is sat (to exist), is substance, and satta is dravyatva (state of existence).
dravya and dravyatva, meaning, sat and satta are not separate. Substance itself is changing
— modifying. It is modifying as the attribute of existence. Attribute and modification are
not separate from substance. Substance is modifying by way of attribute of existence and
it is modifying as origination-annihilation-permanence; both are the same, they are not
different.

(atma and pudgala substances stay within their own nature, this nature is in the form of
modification of origination-annihilation-permanence, which is called satta guna).

Existence will not be found devoid of substance.
State of existence will not be found devoid of substance

Origination-annihilation-permanence will not be found devoid of substance.
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Modification of every physical matter and armd, is not separate from its substance.
paramanu in the form of language is not separate from its pudgala substance. But its
state is completely separate from arma and lips. So, the question that - one thing or
another should be said in words, does not remain, because its existence is within itself
and existence of jiva is within jiva.

Language, words, hands, and letters are all knowable substances. All these knowable
substances are modifying in their own nature in the form of origination-annihilation-
permanence. These substances will not be seen separate from their own nature or
origination-annihilation-permanence of every knowable, but will be seen in them by
themselves. They will not be seen in any other substance.

Origination-annihilation-permanence is seen as a part of the attribute of existence, and
keeping attribute of existence with the beholder of attributes, the self-knowable has
been shown as one.

Existence of self does not leave its own attribute of satt@, and does not merge with attribute
of satta or origination-annihilation-permanence of any other substance. And existence of
non-self does not leave its own attribute of sa#f@, and does not merge with attribute of satta
of a jiva or with origination-annihilation-permanence of jiva. This way, self-knowable
and non-self knowable should be understood as independent. This is samyagdarsana and
samyagjnana.

In reality, there is no attribute which is separate from its substance. Similarly, there is
no such modification either. Attribute-modification of one substance does not merge
with attribute-modification of another substance, and if their attribute-modifications are
searched separately from the substance, then, theywill not be found.

Attribute of yellowness, stickiness, etc., of gold, and its state of earrings, etc., are not
separate from gold, meaning, that gold cannot remain in one place and yellowness,
state of earrings, etc., be in another place. Similarly, afma cannot be in one place and its
attribute of knowledge, belief, etc., and its state of srutajiiana, or perturbed states be in
another place; The reason for attribute being dravyatva which is known by the name of
astitva, and the reason for dravya to exist, is the attribute of dravya, and it is not separate
from dravya, so dravya/substance itself is bhava or satta.

dravya (substance) is not separate from the state of dravyatva (being a substance). The substance
Bhagavana is not separate from its state. Existence is not separate from its state of existence, so
existence which is substance, is the state of being, which is inseparable from the substance — it
is not a separate substance.

Existence of every arma and physical matter are separate, and existence of every
substance is within itself. Modification of origination-annihilation-permanence of self is
not separate from self, and they are separate from origination-annihilation-permanence
of non-self. To have this knowledge of distinction is samyag jiiana.
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A samyagdrsti frog also has the knowledge that he is inseparable from his own attribute
and modification and is separate from attribute and modification of others. samyagdrsti
frog does not have the state to say names of nine realities, nor can he speak, even then,
every samaya, he has the experience and knowledge, that he is inseparable from his own
attribute-modification and is separate from attribute-modification of non-self.

Without this kind of appropriate bheda jiiana, Millions of namokara mantra chants or
pija is done, one may go for pilgrimage, and during that, if passions are mild then that
could be the reason for punya, but it is not dharma. Those who chant the namaskara
mantra or do auspicious activities for attaining physical wealth are leaving the wealth
of experience of self and are interested only in insentient wealth. For those jivas, it is
said that they are not even at level zero. The way oblation gets burned when put into
the ritualistic fire, in the same way, an ignorant, in the desire to amass physical wealth,
burns the wealth of pure nature of self, meaning he is sacrificing his own sentient self.
Due to this, he does not get a chance to awaken his pure nature. Hence, his modification
becomes of a lesser level, and he attains lower life forms.

Therefore, jivas should attain correct knowledge of distinction and manifest samyag
darsana-samyag jiiana. This is the path of dharma and complete peace.

* %Kk
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Now, with respect to a substance, it is established that there is no contradiction between
its origination from an existent (saf-utpada) and its origination from a non-existent
(asat-utpada):

QafaE Ferd g e dg |
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evamviham sahave davvam davvatthapajjayatthehinm |

sadasabbhavanibaddham padubbhavam sada labhadi || 111 ||

Meaning: (As mentioned in earlier gathdas) such a substance, in its intrinsic nature,
always attains an origination (utpada) related-with an existent (sadbhava sambaddha
utpada) and related-with a non-existent (asadbhava sambaddha utpdada) when
considered from substance standpoint and modification standpoint (respectively).

tika: Thus, this substance, as defined earlier, has an absolutely undefiled mark in all
respects and is, in its existential intrinsic-nature without beginning or end, attains
utpada(origination); this ufpada (origination) of substance, when considered from
substance standpoint is sadbhdava sambaddha and when seen from the standpoint of
modification it is asadbhdava sambaddha. This is explained clearly below.

When it is called dravya (substance) and not modifications, then substance, by means
of anvayasakti - which is without origination-annihilation, evolves simultaneously,
supporting the substance and that vyatirekas (particular origination-annihilation) of
origination - evolving paryayas (modifications) which have the nature of origination-
destruction and proceed in succession. They have sadbhava sambaddha utpada
(manifestation related to an existent nature of substance); as in the case of gold.

When, thatwhichiscalled gold (substance)and notbracelet, etc., paryayas(modifications),
by means of anvayasakti (of sameness-general nature), which exists as much as gold,
existing simultaneously, continuing as gold, highlighting the gold and then having
those vyatirekas (origination-annihilation) of manifestations which exist as much
as modifications of bracelet, etc., exist, prevails in succession and bring forth the
modifications - such as a bracelet, etc., has sadbhava sambaddha utpada (manifestation
related to an existent-nature of gold).

But when reference is only to paryayas (modifications) and not to substance, then
by means of modifications, whose characteristic is origination-annihilation, those
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particular distinctive vyatirekas of manifestations which have the nature of origination-
annihilation, proceeding in succession, the prevailing modifications having anvayasakti
(sameness-general nature of substance), which is devoid of origination-destruction, if
dravya seen from the view of modification, then making it secondary is (asadbhava
sambaddha utpada).

As is in the case of gold. When it is called a bracelet, etc., modifications and not gold,
then modifications, by means of those particular distinctive manifestations which exist as
much as modifications (bracelet, etc.) prevailing in succession and developing bracelet,
etc., modifications-reaching energies of its sameness-general-nature which exist in
gold, prevailing simultaneously and which supports gold, attaining those anvaya saktis
has asadbhavayukta utpada (manifestation related to nature of gold).

Now, while discussing from a modification standpoint also, during asatutpada, those vyatirekas
(origination-annihilation/exclusions) have simultaneous modifications, having efficacy of
sameness, paryayas are like dravya (from the significance of paryaya, origination-annihilations
turning into arnvayasakti), the modifications are like dravya. The way manifestations of
bracelet, etc., origination and its previous modification is annihilated simultaneously, having
anvayasakti, bracelet, etc., modification is gold. While discussing dravya also, in sat-utpada,
anvayasakti which arises from dravya, having sequential modification, having origination-
annihilation, that dravya and paryayas are one and the same. The way gold and sequential
modifications are one and the same due to arivayasakti, because of that, manifestations are of
attributes, therefore bracelet etc., manifestations occur.

Therefore, from standpoint of a substance, ufpada (origination) is as sat-utpada
(existent-origination) and from standpoint of modification, origination is as asat utpada
(non-existent). This thesis is absolutely faultless and irrefutable.

bhavartha: That which has existed earlier, its origination is called saf-utpada
(origination from existent), and that which has not existed preceding it, its origination
is called asat-utpdda (origination from a non-existent). When dravya (substance) is
considered primary and parydyas (modifications) are treated as secondary, then that
which was existent, the same originates because substance exists in all three times
phases (past-present and future); therefore, from substance standpoint, substance
has sat-utpdada, and when parydyas are considered primary and dravya (substance)
is treated as secondary, then that which was not existing has originated (because
present modification was not existing in past); therefore, from modification standpoint,
substance has asat-utpada.

Here, one should keep in mind that substance and its modifications are not two different objects,
so when modifications are signified, then whatever modifications exist in asat- utpada, they are
(nothing but) substance itself and when ‘substance is meant to be said’ then substance which is
existing in sat-utpada, it is modification itself.
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pravacana on gatha 111

Now absence of opposition between the existent origination and non-existent origination
of substance is being proved: -

In every atma, every samaya new origination occurs. Attribute or modification cannot
be seen without substance. Modifications are separate, and the principle that, from
where does change occur in them? Is being explained here.

Modification occurs from every substance which is an existing entity; keeping that
origination and existing substance as primary, it is said to be existent origination,
and the present modification, which did not exist earlier and is present now, is called
non-existent origination. This non-existent origination also has a relationship with the
substance. Origination is only one but has two narrative styles.

From the view of substance, that which existed has not manifested in its present form of
modification by itself, and from the view of modification, the present state which had not
manifested earlier, that manifested when nimitta presented itself, or there was asat utpada
due to nimitta. In both, origination has occurred due to its own efficacy. In both ways
of explanation, origination is connected to substance, but it is unconnected to non-self
substance. At the time of asat-utpdda, nature of that modification manifests, and nature of
modification can be seen distinctly, but it is not separate from substance.

Modification exists in substances, but it does not exist in other substances or
associations.

Substance exists with modification, but it does not exist in other substances or
associations.

asadbhava sambaddha utpada (non-existent nature of substance), has occurred by
keeping the anvaya sakti along with it, but it has not occurred because of presence of
non-self.

Question: Why has it been called asat utpada?

Answer: Present modification had not manifested earlier, but manifests in the present
— from this view, it is called asat utpada. Modification is present every samaya? It is
not possible that it would not be present any samaya. To say that, this modification was
not there earlier, it has been called asat utpada, but because nimitta came, so different
modifications arose - that is not so.

Question: In this, will not all vyavahara go away?

Answer: [f modification of self were to stop, then vyavahara would stop, but modification
of self never stops, it manifests every samaya. So, vyavahara of self is there all the time.
It never stops. However, if it is appropriately understood, then the madness of false
belief in vyavahara will stop, and vyavahara of correct understanding will arise.
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It has been said in scriptures, that atma is the enemy of arma, and atma is the friend
of atma. This should be understood as, other jivas are neither friend nor foe of arma.
But belief of ownership of non-self substance and the delusion that one is happy
or in sorrow because of them. This state of one samaya of delusion is the enemy of
self, and atma by nature is the knowledge of self and an ocean of joy, it is neither
the doer nor a changer of non-self — this state of true experience is the friend of self.

In this gatha, origination is seen in two ways. Origination is only one, but it is explained
in two ways. In both, the relation of origination is with substance. In the original prakrita
verse, it has been said that substance by itself always modifies, which has been explained
in two ways - sadbhava sambaddha utpada and asadbhava sambaddha utpada.

1. Origination of right belief occurs only in atma. It has arisen from the attribute of be-
lief. This origination is said to be sadbhava sambaddha utpada from the viewpoint
of substance.

2. Modification of right belief was not there earlier and has arisen in the present.
Therefore, this origination, from the view of modification, is said to be asadbhava
sambaddha utpada. This origination is also related to the substance, meaning it has
arisen from it and has not originated from a non-self substance.

According to both, atmda has modified in the form of origination of modification of right
belief. To say that - this modification has arisen due to deva-guru-sastras is false.

Similarly, state of movement of hand occurs in physical matter, in that —

1. The occurrence of activity of origination of modification of change of place in physical
substance is due to its own kriyavati sakti (efficacy of action). This origination is said
to be sadbhava sambaddha utpada.

2. Present state of movement, which was not there earlier, has manifested in the
present; from the view of modification, this origination is said to be asadbhava
sambaddha utpada. This origination also is related to the substance and its efficacies.

It is untrue to say that because atma desired, so the hand moved-movement of hand,
which is in the form of asat utpada is related to the physical matter of hand, but not to
atma.

Modification occurs in all six substances, and there are two ways to see them. In both,
connection is only with one’s own substance; it is not at all related to non-self substance.
Jjiva who believes atma and body to be one and believes dharma of atma to be with the

activity of the body, will never attain dharma. vyavahara of dtma occurs only in atma,
and it can never occur in any non-self substance.

The pure nature of self is absolute truth, and the unblemished modification, which arises
every samaya, is conventionality. Till the nature of absolute truth and conventionality is
not understood in this way, dharma will never arise.
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This substance, as stated above, has unblemished characteristics in every way; this
eternal receptacle substance manifests origination in its nature of existence. Six dravyas
(substances) exist. No God has made them, they are complete in themselves and are
with unblemished characteristics. There is never any obstruction in those characteristics.
Existence is with origination-annihilation-permanence, and sat dravya laksanam
being the existent characteristics of substance, is without obstruction. This existing
origination-annihilation-permanence which is along with existence of substance,
manifests origination in its own nature.

jatismarana jiiana (knowledge of previous lives) is the origination of modification
of one samaya of knowledge attribute, and destruction of jiiana of earlier samaya is
annihilation, and substance afma is permanent. Earlier modification is not there in the
present, but with the efficacy of the present modification of jatismarana, the earlier
states continue to be known. It is not that since earlier modification is not in the present,
knowing of past cannot be done. Modification of one samaya of jiiana has the efficacy
to know the three-time phases; hence it is not necessary that what was known earlier,
cannot be known in the present. It can be known in the present time.

Modification of remembrance does not come from the earlier state. To say that it comes
from the permanent substance, which is the efficacy of jiana - is sadbhava sambaddha
utpada, and present remembrance, which was not manifested earlier and has manifested
in the present is asadbhava sambaddha utpada.

atmad is pure nature in the form of knower and seer. If focus is that one cannot do activity
of the body, and dharma does not arise from auspicious actions, then modification of
dharma will manifest. When niscaya manifests in self, then by way of transferred
epithet, auspicious attachments are said to be vyavahara. dharma is modification and
not attribute. Origination of new modification of dharma occurs; whereas attribute is
eternal in the form of efficacy. Substance is a mass of attributes-modifications. Self'is an
undivided idol of sentience. With understanding that attachments or nimitta is not self,
modification of dharma manifests, that is said primarily from the view of substance.
From that, it is said that through existing efficacy origination occurs, is sadbhava
sambaddha utpada and modification of samyaktva not manifested earlier and which has
manifested in the present is asadbhava sambaddha utpada.

Origination of movement, or being stationary of a body, is due to body. It is not that
if jiva is present then origination of movement of body will occur, and if jiva is not
present then origination of being stationary will occur. Origination of being stationary
or movement of the body has a relation with substance — the body, but has no relation
with substance the jiva.

Origination of substance is sadbhava sambaddha, when it is the substance which is
refered to, and when modification is spoken about, then it is asadbhava sambaddha.
This has been explained clearly.
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1. a. anvaya sakti is without origination-annihilation. (anvaya means similitude. i.e. only
because of jiiana the form of state of oneness). Attributes never originate or annihilate.
They are the same from eternity to infinity. For e.g., knowledge, belief and conduct are
atma's own efficacies. Touch, smell, sight, etc., are pudgala s own efficacies.

b. anvaya saktis, meaning attributes modify together. Knowledge, belief, conduct,
etc., modify together, not back and forth.

c. anvaya Saktis or gunas/attributes - substance is composed of these attributes.
Efficacies are infinite, and substance is one.

2. vyatireka vyaktiya = vyatireka means divisions. This is not that — form of division,
which is modification, is nimitta in this jiiana, meaning a state.

a. It is with characteristics of origination-annihilation, meaning, it originates and
annihilates every samaya.

b. Modification occurs one after another. It arises sequentially but does not arise
altogether. At the time of Sruta jiiana, omniscience is not present, and neither
is svaripdcarana caritra present. At the time of modification of false belief,
modification of right belief is not present.

c. From vyatireka originate modifications — they manifest, create the state.

When seen from the viewpoint of dravya, efficacies do not modify together, are without
origination-annihilation from the substance, and through such efficacies, sat-utpada of
substance exists. Meaning that origination has occurred from those efficacies which ‘exist..
exist...exist”. But at that time, how is the substance? It is manifesting with modification,
which is with origination-annihilation, occurring in a sequential manner; it is in the form of
manifestation of division; there also the connotation is that substance originates with divisions.

While signifying from the viewpoint of substance, attributes are primary, and
modifications are seen as secondary. By doing so, modifications originate from efficacies
which are existing in the substance; so, it is called sat-utpada.

Permanence does not have divisions. Even when anvaya saktis are signified as primary,
substance does not separate vyatireka or manifestations (it is made up of it). Origination
of sentience and non-sentient substances have a relation with their respective own
substances. Origination of modification of non-sentient substance is related to pudgala
substance, which originates from its efficacy of touch, taste, etc., but it is not related to
atma. Substance also pervades in its own modification.

When and where can appropriate knowledge go? Merely increasing sensory and scriptural
knowledge is not true jiana. But sat-utpada of true belief, which arises with the experience
of the mass of internal efficacies, which is the arma substance, and is true jiiana.
Modification of samyakjiiana, which has arisen, has manifested from the efficacy of jiana,
which is within. When it is seen from the viewpoint of substance primarily, then it is said to be
sadbhava sambaddha utpada of arma. At that time, self has not left anvaya saktis of jiiana, etc.
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atma itself is the beholder of attributes. To exist is its nature, but there is no distinction
of space points in them. Origination of modification of substance atma, which is with
unblemished characteristics, cannot be due to existence of non-self. Origination of arma
does not occur in other substances. Other substances have their own origination in their
existence.

Beholder of attributes, experiences origination of its on nature of existence. Substance
attains origination through attributes; in this way, substance-attribute-modification has
been taken as undivided. Origination of samyagdarsana is due to its own efficacy, but it
is not so that because karmas moved away, so samyagdarsana originated.

When atma and parmanu attain origination by their attribute of existence, then that
substance has origination of a new state every samaya. When stating from the view of
generality form of efficacy, it is said to be sadbhava sambaddha utpada. For modification
of samyaktva which was not present earlier and has manifested now, it is said to be
asadbhava sambaddha utpada. Both views have a relationship with the substance only.
Ifit is decided that origination occurs due to its own attribute of existence, then the false
belief that modification arises due to another substance, goes away, and for dharma and
happiness, only focus on substance needs to be kept.

On annihilation of modification of false belief, origination of modification of true belief
occurs. When this modification is not viewed primarily, and substance is viewed primarily,
then origination of true belief occurs from the efficacies of substance. Therefore, this
origination is said to be sadbhava sambaddha utpada. This is explained by way of an
example: -

When gold is said to be gold, it is not called a bracelet or necklace, etc., of gold, then their
attributes/anvaya saktis, like yellowness, stickiness, weight, etc., which stay together,
prove the general substance, which is gold. Primarily from the view of substance it
is said that bracelets, necklaces, etc., states of sequential modification wherein gold
is always present, all have come from efficacies of gold. Yellowness, stickiness, etc.,
are concordant attributes, and through them, gold remains as the form of undivided
concordant. In this way, proving gold and saying that modification exists is origination
from the view of substance.

Origination from the viewpoint of modification - when only arising state is stated, and
not the substance, then that which is with characteristic of origination and annihilation,
and distinct efficacies which are sequentially arising states, is asadbhava sambaddha
utpada of the substance. Even at that time, origination has occurred in relation to
anvaya Saktis, which are without origination-annihilation, which exist together and
form the substance. Despite being in the state of multiple-ness, substance does not leave
its attributes to become the form of divisions.
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asadbhava sambaddha - that which keeps a relation with one which does not exist.
When modifications are stated, keeping them as primary and attributes as secondary,
then it is asadbhava sambaddha utpada of substance, meaning it is origination of that
which was not existing. Its traits are as below: -

1. With utpada-vinasa (origination-annihilation) — annihilation of modification of false
belief and origination of modification of true belief; destruction of modification of
Sruta jiiana and origination of modification of omniscience — in this way modifications
are with origination-annihilation.

2. With kramas: pravarti (sequentially flowing) - the states arise one after another. At
the time of annihilation cum subsidence of karma, destruction of karma does not
occur. At the time of partial conduct, complete conduct is not present. They come
one after another.

These modifications come one after another in a substance. Present modification was not
in manifestation earlier, and when it manifests, meaning, from the view of modification
when asat utpada of a substance occurs, that state is taken as primary and explained.
It is not that because nimitta or non-self substance came or because they were there, so
asadbhava sambaddha utpada occurred.

Omniscience, pure sentience, infinite happiness, and infinite effort, which are manifested
in Bhagavana, were not present in the earlier state. To say that in the earlier stages,
knowledge, sentience, etc., states were incomplete, and this incomplete state was
destroyed, and fourfold infinite attributes manifested, is asat utpada.

Itisnotsothatorigination of omniscience occurred because there was vrajravrsabhanaraca
sarhanana (adamantine body). Neither is it that four obscuring karmas went away, so
origination of anantacatustaya occured. asat utpada also arises by keeping its relation
with substance, which is made of numerous efficacies.

When explanation is primarily from the view of modifications, efficacies are seen as
secondary, but that does not mean that these efficacies are absent, or it is not so that
asat utpdda occurs from earlier modification.

asat utpada has not arisen from nimitta. Similarly, it has also not arisen from earlier
modification. It has arisen by keeping relation with those efficacies which are present;
but while explaining the significance from the view of modification as primary, these
efficacies are seen as secondary.

In the example of gold, when states of bracelet-earrings, etc., only, are spoken about but
not gold, then from the sequential states which exist in a bracelet, earrings (at the time
of bracelet earrings are not present and at the time of earrings, bracelet is not present),
origination of asadbhava of only gold is there. Also, the state of bracelet, etc., is related
to those efficacies like yellowness, stickiness, etc., which are in gold only and which
modify altogether. State of earrings, etc., has not arisen by keeping only the efficacy
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of yellowness, or stickiness, of the gold. Yellowness, stickiness, etc., prove existence
of only gold. Modifications are related to it. Earlier, earrings were not there, and in the
present, they are there - to say this is asat utpada.

How did any modification become new all of a sudden?

What is the reason for a green mango to turn yellow and for omniscience to arise from
Srutajiiana at once? Did it get nimitta of association? Did omniscience arise because
karmas moved away? No, this is not so. Relation of asat utpada is not with associations,
nimitta or karma. It was not in manifestation earlier and manifested later, so it is said to
be asat utpada. Relation of different modifications is with its substance only.

Question: Is it not true that, origination of state of deva occurred because of arising of
auspicious karmas?

Answer: No! asat utpada of modification of life of deva occurred by keeping a relation
with jiva, but it does not keep any relation with karma. In the same way, origination
of paramanu of karma occurs by keeping relation with karma paramanu of non-living
matter substance, but does not occur due to auspicious thoughts of jiva.

Here, it is not said that origination has occurred due to nimitta. Similarly, it is not about
annihilation of earlier modifications either. It is about origination which is occurring in
a sequential manner.

Question: One can speak only till jiva is in the body. After jiva leaves the body, why
does the body not speak?

Answer: It is not true that because jiva did not desire so, or because jiva was not present,
so words did not come out. But modification of speech, which was in the state of silence,
occurred later. This asat utpdda occurs by having a relation with substance, anvaya sakti
and paramanu. It has no relationship with jiva.

From conventional point of view, it is said that someone stretched his hand so another
Jjiva was saved from drowning. In reality, it was origination of the modification of
survival, which was not there earlier and has arisen in the present, that has a relation
with the efficacy of that jiva, but it has no relation with another jiva or the hand.

Origination of the state of a shop occurs because of the relationship with paramanu
and its attributes. Present modification, which was not there earlier and occurs now, is
asat utpada. Whereas, running of a shop has no relation with attachment of jiva.

Even when it is said from the view of modification, asat utpada of those numerous states
being present with anvaya saktis, does not change those modifications into the form of
substance.

Example: Modification of right belief or conduct in atma is not separate from arma
and is not alone. It proves that this modification is of arma, but modification of other
substances does not prove that it is the arma.
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asat utpada proves its own substance, but it does not prove any other substance. Shapes
of necklaces, earrings, bracelets, etc., are made from gold. These states of shape,
yellowness, stickiness, weight, etc., are attributes of gold and pervade in gold. But
they do not have the presence of a hammer, tongs, hand of a goldsmith or attachment
of a goldsmith. It proves that the substance is gold. It proves efficacies which are
concordant.

In the state of a rot, presence of concordant efficacies of touch, taste, smell, colour,
paramanu of dough proves the substance, but it does not prove existence of a woman or
rolling pin. Student is studying. The state of his expanse of knowledge shows generality
of his substance, but it does not prove a prolific teacher. Whoever has manifestation of
modification of kSayika samyaktva proves existence of its arma. But it does not prove
the existence of omniscient Lord or sruta kevalr.

In this way, states of every substance prove the existence of that substance and not of
another substance.

Listen! Explanation of such a high level of independence is being given; even then,
those with a focus on associations do not see the pure nature of jiva. They see only
nimitta and associations, this is truly very surprising.

Goldsmith was there, so the shape of gold was made; Bhagavana was present, so
right belief arose, etc.; in many such ways, he sees associations. But association is
also a substance. Association should also be seen in its own nature. Presence of that
association or origination of state of wealth proves existence of association, but does
not prove another substance. To know j7ieya correctly and to have jiiana with a focus
on self is samyak jiiana.

General efficacies like knowledge, belief, conduct, etc., respectively, have origination and
annihilation and modify the substance, whereas substance is the same as a modification.
At the time of manifestation, atma is in the form of modification itself. It is not separate
from modification. Modification of ksayopsama (modification of annihilation cum
subsidence) of karma is in the form of its substance, and karma manifests in the form
of modification.

Question: In a grinding mill, the lower stone remains steady, and the upper stone turns.
The permanent remains separate, and origination-annihilation keeps modifying. Is it in
this way?

Answer: It is not true that substance and its efficacies remain steady, and modification
modifies. Entire substance occurs in the form of modification, and modification stays
with substance (permanence). Substance does not leave modification, and modification
does not leave the substance.

Even while explaining about the substance, in origination of existence, anvaya Saktis,

which originate the substance, constantly modify into a new state, one after another and
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modify the substance in the form of that state. Substance itself will be in the form of
modification.

anvaya saktis of yellowness, stickiness, weight, etc., which originate the gold, manifest in the
sequential modification, and alter into forms of earrings, bracelets, etc., of gold. Gold itself
modifies in the form of that state. Efficacies of knowledge, belief, and conduct of arma, by
itself, attain varying states one after another and come into the form of matijiiana, srutajiiana,
attachments or blemish-free states. atma itself modifies in the form of attachments, or in the
form of srutajiiana, knowing the self. From the view of dravya, it is sat

utpada, and from the view of paryaya, it is asat utpada — this statement is without fault
or any obstructions.

pravacana on bhavartha 111

That existence which is already there, its origination is said to be saf utpada, and that
which does not exist, its origination is said to be asat utpada. When modification is
seen as secondary and substance is seen as primary to explain a concept, meaning,
states of matijiiana, Srutajiiana, etc., are seen as secondary and atma substance is seen
as primary, then that which is in existence is what originates meaning, efficacies of
knowledge, belief, conduct, etc., is what originates.

That which exists, from that, ‘existence’ has originated. Meaning, here, how did this
occur? - that question does not arise. Attributes which are present have manifested
by themselves. Due to this, from the viewpoint of dravya, substance is said to have
sat utpada. And when a substance is seen as secondary and modification is seen as
primary, then, present modification which was not there earlier, has manifested. This is
the reason, that from the view of parydya substance, it is said to have asat utpada. Two
relations are associated with one origination. When relation to the substance is being
explained, then it is said to have sat utpada, and when relation to parydaya is being
explained, then it is said to have asat utpada.

Here it should be noted that substance and modification are not different substances.
kevalajiiana is not separate from armda, and atma is not separate from kevalajiiana. In
pudgala dravya, mango is not separate from its yellow state, and yellow state is not
separate from mango. Due to this reason, even at the time of understanding from the
view of paryaya, modification, which is present in asat utpada, that is, substance itself,
and that which is substance is modification. Efficacy of permanence remains in the form
of modification, and modification remains in the form of permanence.

Modification of money does not turn into the form of jiva, but it remains in its form of
permanent substance.

Modification of bread does not turn into form of a body, but its paramanu remains in
the form of permanence.
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A child does not turn into the form of his parents, but modification of @tma remains in the
form of permanence of his own atma. Modification of body remains as form of permanence
of body. Nature of permanence comes into the modification of one samaya and occurs in the
form of paryaya. 1t is not that before annihilation, this state did not exist, and it originated
later, so it stays separate. Modifications are related to its efficacy of generality.

It is not correct to say that if jiva is careful, then he can keep clarified butter properly
and if he is careless then clarified butter will fall. Modification of carelessness of jiva
exists by the permanence of jiva, but jiva cannot keep clarified butter, cannot take care
of it, and or drop it either. Modification of clarified butter is due to the existence of its
own paramanu.

So, it is proved that substance exists with manifestation of its own modification and
modification exists by its own substance.

*(anvaya sakti- efficacies which are seen without origination and annihilation,
are together and identify the substance)

*(vyatireka sakti — efficacies which are seen with origination and annihilation
and are sequential)

*(sadbhava-sambaddha utpada — it is correlated to existence — being together.
When it is from the view of substance, then anvaya sakti is primarily focussed
upon, and vyatireka sakti is taken as secondary. So, substance has sadbhava
sambaddha utpada (sat utpada/origination of existing substance)

*(asadbhava sambaddha utpada -- it is associated with that which does not
exist eternally. From the view of modification, vyatireka saktis are primary and
anvaya saktis are secondary. So, substance has asadbhava sambaddha utpada
(asat utpada/origination of that which did not exist in the present).

* kK
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Now, sat utpada (origination from existence) is determined by not being ananyatva
(another object) :-

Sitat 9 wfaeafe vRISHRY a1 R et qon |
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Jjivo bhavari bhavissadi naromaro va paro bhaviya puno |
kim davvattam pajjahadi na jaham anno kaham hodi || 112 ||

Meaning: jiva, due to having modifications, is born as a human, deva or any other state
(of sub-human, hellish being) or liberated siddha. But by becoming human, deva, etc.,
does he leave the substantiality of being dravya? When he does not leave, then how can
he be any other object? (or he is never any other object, he is as he is).

tika: Firstly, substance is solely an existence which never leaves its anvayasakti (energy
of sameness-general nature), forming its substantiality. And whatever manifestation of a
vyatireka vyakti (particular distinctive exclusion) takes place, which is a modification of
substance, in that, anvayasakti forming its substantiality is not lost, so substance is not
another (different); i.e., in that utpada (origination) also, is the same as substance, not
another. Because of its energy of anvayasakti (sameness), it is an imperishable constant.
Therefore, due to its ‘not having otherness’, origination from sat utpada (existent
origination) of substance is proved conclusively.

This is explained as under:

Jivas (sentient) being substance and substance occurring necessarily in modifications, will

definitely be in any one state/paryaya, out of (five states of existence) - naraki (hellish
being), tirvanca (animal), manusya (human being), deva (celestial being) or siddha
(liberated soul). But does that jiva, while occupying that particular paryaya form, lose
its anvaya sakti (energy of being same), which forms its substantiality? It does not lose
it. If it does not lose, then, how can it become another? How can it not be the jiva which
possesses the trio of existence of utpada-vyaya-dhrauvyatamaka, which it manifests as?
So, how can he not be the same? (meaning, jiva which is utpada-vyaya-dhrauvyatamaka,
despite modifying as human, etc., as he does not leave his anivaya sakti, is not separate, it
is the same).

bhavartha: jivas (sentient) transmigrating as man, celestial being, etc., different states of
existence, does not become another, and it remains the same jiva. This jiva of celestial
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being is the same jiva who was a man in the previous birth, and in some other birth, he was
a tiryanca (animal) - such sort of knowledge can arise. Thus, jiva substance, remains the
same in all its modifications (states of existence). It does not become another substance;
it remains the same. In this way, due to its ‘not having otherness,” sat utpada (origination
from an existent) of a substance is proved with certainty.

pravacana on gatha 112

Jjiva assumes the state of becoming human, celestial being, animal, hellish being. But
on becoming human, celestial being, etc., does he leave his state of substance? No, he
does not leave his being of substance. So, how can he be separate? He does not become
separate, he remains as he is.

Firstly, substance never leaves its attributes, so it exists. @tma never leaves its efficacies
of knowledge, belief, conduct, effort, etc. Similarly, insentient matter never leaves its
efficacies of touch, taste, smell, colour, etc. And manifestation of vyatireka vyakti, which
arises in substance, also keep their relationship with attributes which have manifested.
Therefore, substance is the same.

jiva becomes a hellish being or a celestial being from a human. He assumes different
states, so due to this, do the general efficacies of jiva, like knowledge, belief, and
conduct, get lost? Here, it is not stated that jiva became a hellish being due to karma,
but when he attains that state due to his own ability, even then, he remains the same; he
does not change.

When a mango turns from green to yellow or turns in the form of some other state,
at that time, its paramanu do not separate from it. The state has arisen, by keeping
relation with efficacies of touch, taste, smell, colour, etc. The relation is kept at the time
of origination. Efficacies are not destroyed at the time of origination. They exist-and
they are quiescent. Therefore, through ananyatva(separateness), sat-utpada(existent
origination) of substance is proved. Origination is one with the substance. This can
be understood with an example: - jiva is a substance, and substance is modifying in
different states. So jiva, is sure to manifest as the modification of any one — be it human,
celestial being, animal, hellish being or liberated ones.

Generality in jiva, its attributes of knowledge, belief, conduct, etc., and any of its states
of human, hellish being, or any other — all three show the undivided substance. State
of a hellish being is not due to karma. Similarly, absence of karma is not the reason for
the state of liberation. jiva has manifested in the form of a hellish being, etc. He is sure
to remain in some form of modification, but he will never be in the form of another
substance, and neither will he be due to another substance. State of hellish being in jiva,
is definitely due to his own self, and not due to non-self. By saying this, the undivided
knowable of substance-attribute-modification has been shown.

5 230 ®



gatha 112

In Samayasara, to show the subject of belief, permanent nature of substance has been
explained; there the state of jiva, different stages of evolution of jiva, not being the
permanent nature of jiva, have been called ajiva. Here in Pravacanasara, it has been said
that, it is jiva who modifies in the form of anger, arrogance, erroneous belief, ignorance, is
in different places of birth, is in different stages of self-evolution. In this way, by showing
the undivided knowable, beholder of parts, which is substance, has been explained. At
the same time, substance remains as it is with its efficacy of permanence. This permanent
substance is being shown here. Importance is of the beholder of efficacies. Showing the
nature of all three, substance-attribute-modification, focus of substance is shown.

Does jiva leave its efficacies on occurring in the form of different modifications? No, it
does not. If he does not leave his own efficacies, then how can jiva be separate at all?
Meaning it cannot be separate; it remains as it is.

Jiva, despite being in numerous states of human, etc., does not become dis-contiguous;
it remains as it is.

Jiva, despite being in the form of human, etc., modifications does not segregate. If
origination of one samaya were not of jiva, then substance itself would not remain. If
origination is believed to be due to karma, then substance will not remain. If origination
were due to karma then, origination would become of someone else, but this does not
happen. Hence, there cannot be substance without origination.

It is not so that because there was annihilation of karma of being human, there was the
annihilation of life as a human.

It is also not so that there was origination of karma of the life of celestial being, so there
was origination of state of celestial being.

It was time for the modification of human life to be over, so it was over, and it was time
for the origination of the state of the celestial being of the jiva. Hence, that origination
occurred. But he has not become a celestial being due to karma.

Here, karma has not even been mentioned, but it has been stated with a primary focus
on jivas example of gati (life form).

At the time of modification of anger, arrogance, cheating, greed, jiva by himself,
modifies into that form. But it is not so that anger, arrogance, cheating, and greed have
originated due to rising of karma. Modification of jiva, or its being, is by his own self.

Jjiva has numerous modifications, so does it take the form of another substance? No!
Jiva remains as it is. New modification arises every samaya. Existence of permanence
is to be in the form of modification. If this is believed to be due to non-self, then such a
believer is a great ignorant. Without accepting existence of permanence, if only a part is
accepted, then he is a paryaya miidha (with focus only on modification).

Is it true that if jiva has bondage of auspicious karma, then he will go to svarga?
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No! karma is physical matter, and jiva does not go to svarga due to physical matter.
Jiva goes to svarga due to the ability of its own self. In the state of deva, jiva is in that
form, and origination of modification of karma of state of deva has occurred by karma
becoming of that form.

It can be known that this jiva, who, at present, is a celestial being, was a human in his
earlier life and was an animal a few lives before that.

In this way, like jiva, all substances stay where they are within their modifications and
do not change their form into any other substance. Despite destruction of earlier states,
its knowledge is possible. But it is not so that, because there was an earlier state the
knowing occurred.

Despite there being the state of greenness and yellowness in paramanu, it remains as it
is and does not become something different.

In gatha 111, it was explained that there is no contradiction in a substance having sat-
utpada and asat utpada, and in this gatha, sat utpada has been explained with example.

In this way, due to the ability of substance not being as any other — there being no state
of separateness in a substance, saf-utpada is proved.

* %Kk
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Now, asat-utpdda (origination from a non-existent) is determined by anyatva (being
another):

woTe o Gif At e o Ao @ g a |
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manuvo na hodi devo devo va manuso va siddho va |
evam ahojjamano anannabhavam kadham’lahadi || 113 ||

Meaning: A man is not a celestial being, nor celestial being is a man or a liberated soul;
if it is not so, how can their non-otherness be established?

tika: Modifications, at the time of self vyatireka (manifestation of distinctness), being
existent at that time only, they are non-existent at any other times. paryayas (modification)
being intrinsically connected to anvaya sakti of dravya (substance), utpada (origination),
which occurs sequentially in the state of modifications, arises at its own time, and in that,
there is a non-existence of self vyatireka (manifestation of distinctness) manifestation of
paryayas (modification), so modifications are said to be separate.

Therefore, by way of distinctiveness of paryayas (modification), dravya (substance),
being the karta (doer), karana (instrument), adhikarana (base) of the nature of paryayas
(modification), is unseparated from parydyas (modifications) -in this way it’s asat
utpada (origination of non-existent) is decided upon.

This is explained further by way of the example below: —

A human is not a celestial being or a liberated soul, and celestial being or human is
not a liberated soul. It not being so — how can it be ananya (identical)? How can it not
be separate from modifications of humans, etc., which occur in jiva dravya (sentient
substance)? Transformation of rings, etc., (like bracelet etc., modifications) which arise
in gold, like the gold, would it not be separate at every step, during every modification?
(The way bracelet, earrings, etc., modifications are separate-they are distinct from each
other and are not one. So gold, which manifests these modifications, is also separate.
Similarly, as modifications of humans, deva, etc., are separate, so jiva, which manifests
these modifications — from the view of modification, is separate.

bhavartha: Even besides jivas’s being eternally existent, having no beginning and
no end, there is non-existence of state of celestial being or liberated state of form of
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attainment of pure self-soul during human state of existence; i.e., a man is not a celestial
being or liberated one, therefore these states of existence are different from one another.
Due to this reason, karta (doer), karana (instrument) and base dwelling of those
modifications - which is this jiva, also holds ‘otherness’ from point of view of different
modifications. Similarly, each substance has ‘otherness’ from its different modifications
point of view. In this way, ‘otherness’ being applicable to a substance, substance
(is said to be) having asat-utpada (origination from non-existent).

pravacana on gatha 113

Now asat-utpada is defined by anyatva (separateness): -There are six substances: -
atma, pudgala (non-living matter), dharma (medium of motion), adharma (medium
of rest), akasa(space), kala (time). Among them, particular matter is tangible and all
others are non-physical matter/intangible. Here, an explanation has been given with the
example of human gati (life as a human).

When a jiva turns into the form of a human due to his own ability, at that time, he is not
the manifested modification form of a celestial being. Human form is not the physical
body which is seen from outside. Body is not the state of human-ness, in the same way,
nama karma (karma being auxiliary cause in giving form to body) is physical matter,
and state of human is not due to that either. But that samaya is the ability of jiva to be
in a state of human, hence it is so.

Modification of state of celestial being arises due to the ability of auspicious
dispositions, and at that time state of human does not arise. Similarly, at the time of
ability of modification to be a celestial being, modification does not have the ability to
be siddha. One jiva will have only one state in one samaya, and not any other.

Jjiva, body, money, etc., are substances that exist by their own nature, in this world.
No one can make substances which are there, and those which are there do not get
destroyed at any time. Substances which are not there do not originate as new and no
substance is substantiated due to any other substance.

Every substance modifies and is constant as well. If substance were only modifying,
then without constancy, what is modifying? And if substance were only constant,
then perturbation and non-perturbation cannot be proved. Further perturbation cannot
change, and manifestation of the state of siddha cannot take place.

atma, by nature, is a knower-seer. It is a mass of infinite efficacies; every moment,
different states keep arising in it. From the view of modifications at that time, jiva
occurs in the form of different states. But its permanence is not isolated.

Seen from the view of permanent nature of substance, atmda is as it is, that is to say,
non-sentient does not become sentient and sentient does not become non-sentient. But,
at the time of modification, from the view of modification, complete substance becomes

5 234 ®



gatha 113

the form of modification in his own self. When modification arises at multiple places,
then the entire substance also occurs in multiple places. If permanence were not to
be numerous, like in modifications, then modification and substance would become
distinct and separate from each other. But this does not happen.

At the time of modification of greed, there is modification of greed, and at the time of
modification of satisfaction, there is modification of satisfaction. One does have the
ability to change modification of greed of one samaya, into modification of satisfaction
the next moment. Substance is permanent, and this complete afma, which is with focus
on modification, modifies in the form of greed at the time of manifestation of greed. And
at the time of satisfaction, he modifies as the form of satisfaction - in this way, from the
view of modification, he is several/distinct every samaya.

At the time of modification of bracelet of gold, there is the state of bracelet. And at the
time of earrings, there is a state of earrings. Seen from the view of modification, gold, at
the time of bracelet, takes the form of bracelet, and at the time of earrings it turms into
the form of earrings. In this way, it is separate and distinct.

Substance is independent and it has the efficacy to create an independent state every
moment. Every substance modifies while being permanent. Its forms do change, but it
does not change by destroying the self completely.

A substance does not change due to non-self substances or nimitta.

State of money, which is jada pudgala (non-living physical matter) substance, arises one
after another. State of going into one shop arises, in that there are different states of that
pudgala substance, which are due to the efficacy of that insentient substance. Non-living
substances are also separate and distinct when seen from the view of modification. But it
is not so that, because jiva had the desire to earn money, money moved from one place to
another, and because jiva was satisfied, money stopped coming.

From the view of generality nature of substance, every substance remains as it is. And
due to the nature of modification, from the view of modification, it arises as distinct and
separate.

If pure nature is in the form of manifestation, then there should be a manifestation of
supreme joy in the present, but currently, there is transmigration, and hence there is
perturbation. If inherent nature was not an ocean of joy in efficacy form, then state of
perturbation would never go, and unperturbed state would never manifest.

Nature of pure state remains constant in efficacy, its state keeps modifying, and during
manifestation of modification, permanence is not isolated. Also, it never happens that
permanence is alone and modification occurs separately.

The way, udder of a buffalo is filled with milk and milk is taken out from it. Similarly,
Amytacandra Acarya has taken out the essence from the words of KundaKunda Acarya
Bhagavana and has written this commentary and detailed clarifications have been given in it.
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Meaning of the word parydaya-pari means in every way, and @ya means to modify. That
which modifies in every way, due to its own self is called a paryaya. parydya does not
modify because of non-self.

Body does not modify because of the desire of jiva, and it also does not modify due to
body. atma is constant, that is due to its own self, and its present modification or paryaya,
also, is due to its own self, but it is not due to non-self. Substance-attribute-modifications
are self-dependent substances. That which is a substance, cannot be due to non-self.

The belief that afma can do activity of body-mind-speech is modification of adharma. At
the time of adharma, modification of adharma is present and the second moment, there
will be the second modification of adharma or dharma, and those modifications were
not present during any other moment. arma remains eternal. At the time of unblemished
modification, there will not be blemished modification, and at the time of blemished
modification, there will not be unblemished modification, meaning the time of both is
separate from each other.

Similarly, an example of the finger has been given to explain the same in paramanu-
from the state of being straight, state of being slanted arose in the finger, and paramanu
remained permanent. Slanted form did not arise from the state of being straight, and
neither did it arise due to the desire of arma, but it was the ability of that samaya, due to
which state of slanted form arose. Because substance is by nature existing and at the time
of being straight there is presence of straightness and absence of slant. In the same way, at
the time of slant, there is a presence of slant and an absence of straightness. The finger, at
the time of state of straightness, is straight and at the time of slant, it is slanted. In this way
substance is present during all the various states of modifications.

Performer of every paryaya is substance itself. Instrument of every paryaya is substance
itself, and base of every paryaya is also substance itself. One paryaya has existence
of one samaya, and during the second samaya it becomes non-existent. Present
modification of arma is existing, and earlier modification is non-existent in the present
modification.

So, earlier modification is not the cause of present attachment-aversion or whatever
the state is, then to say that either non-self or auxiliary cause is the cause of present
modification is gross ignorance. Here, modification of every samaya of all six dravyas
has been called existing.

Without this bheda jiiana (distinction between self and non-self), correct understanding
does not arise, so dharma and peace do not manifest. Greedy jiva of sansara are
attentive towards earning money, or if someone abuses him or insults him, then, he
will hold a grudge (remembers it). But if he were to hold bheda jiiana that every
modification is independent, or he accepts this in the correct way in his knowledge, then
his transmigration will end, and he will become happy.
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Every modification, manifesting as its own self-time exists at that samaya, and is non-existent
during any other samaya. Anger or arrogance in one samaya is non-existent in the second
samaya. One sentient substance by nature is present, and it is not present due to another
sentient substance or due to a non-sentient substance - this kind of confluence of plurality is
present in every substance. Similarly, modification of one samaya is present by its own nature
and is not present in the earlier or later state — confluence of plurality is in paryaya in this way.

Similarly, infinite attributes are present in infinite modifications. If modification
of one moment, were to become the form of modification of another moment then
asti-nasti (existence/non-existence) form of anekanta (confluence of pluralism) will
not remain. Then, with destruction of modification, destruction of substance will arise.
Each modification exists in one moment and is non-existent in the second moment.
In the second moment, second modification exists, and in the third moment, the third
modification exists.

When modification of the cosmos arose in atmda, that is the existence of that samaya,
and in the second samaya, it is non-existent. The doer, instrument, and base of every
modification is the substance and none other. Substances of three loka are by their own
nature and are not by the nature of any other. Every modification is by its own nature
and is not by the nature of any other.

Omniscience of omniscient Bhagavana manifested from His own efficacy of jiana.
His earlier state of lesser jiiana was destroyed, and a state of omniscience manifested.
In the state of omniscience, there is a presence of omniscience, and there is an absence
of lesser knowledge. From the view of state of omniscience of second samaya, state of
omniscience of first samaya is absent, and substance remains permanent.

Every substance is independent, and when it is time for its modification to arise,
modification arises at that time only, neither before nor after.

Question: How does dharma occur by understanding this concept?

Answer: Understanding this independence is real dharma. Present modification
of self is not due to earlier modification of self. Self is with this independence.
No one is capable of moving one’s modification forward or backwards.
Modifications are arising sequentially, and to believe that non-self can bring
changes in self is gross ignorance. When such true belief arises, then belief
dependent on associations, which is the desire to get happiness from infinite
non-self substances, is destroyed. Even in self, modifications arise one after another,
and there is an absence of one in another. Modification is momentary - it is a part - is a
changing substance. By deciding so, attachment towards modifications will go away. As
focus on modification is destroyed, focus goes on the permanent, sentient, knower, seer,
sea of happiness, pure nature filled with efficacies, which is existing. When focus goes
on that, then modification of true knowledge, belief and conduct is manifested. Then,
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Jjiva, who is following this true dharma manifests the pure arma. In this way, destroying
focus on associations and modifications and focusing on substance and pure nature is
the reason for dharma and peace.

Time of modification of body, wealth, family, ancestry, dress, etc., are modifications of
one samaya and their time of manifestation can be that samaya only; it cannot be any
other time. Even within that substance, time of modification to manifest will not change.
So, belief that an ignorant can do something to body, family, ancestry, country, etc., that
he can bring about changes in them, or can make them happy, or he can get happiness
from them, is a great delusion.

If this existing nature is understood, then attachment of non-self and modifications will
go, and unperturbed state will manifest.

There is no effect of one substance on another. There is an absence of one substance in another;
still, to say that it affects another substance is ignorance because this can never happen.

1. Absence of present modification in the earlier one is called pragabhdva. There is an
absence of modification of omniscience in the earlier modification of sruta jiana.

2. Absence of present modification in the future modification is called pradhvansabhava.
There is an absence of present modification of omniscience in the next modification of
omniscience.

3. Absence of present modification of one non-living matter substance in present modifi-
cation of another non-living matter substance is called arnyonyabhaba. The present state
of one matter substance of body is absent in the state of another matter substance.

4. One substance is completely absent in another substance, and that is called atyarta
abhava. There is a complete absence of atma in the body. In this way, there is a
complete absence of one arma in another atma.

The first three abhava (absence) are among modifications, and the last one is between
two substances.

To believe the substance and modifications, which are in the form of absence, to be
present and having an effect is adharma. 1t is ignorance to believe that self can be
affected by something which is absent in it.

This has been explained with niyaya (logic). The root sound for siyaya is ‘ni’. Meaning
of ‘mi’ is to take away. Modification of every samaya does not manifest due to
non-self substances or earlier modification. When modification of jiiana, with this true
understanding, moves towards the undivided nature that is called iyaya.

To believe that modification of every samaya is due to non-self or due to earlier
modification is ignorance and lack of logic.

Knowledge and speech are independent of each other, and neither arises due to the
modification of other.
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Modification of every samaya exists. Conventionality is due to conventionality, and it is
not altogether absent. Many believe modification to be altogether absent, but that is not
true because, at the time of arising of modification, it does exist; it is the state of change.
From the view of permanent nature of self, modification is viewed as secondary. But
during existence of modification, at whichever time, whichever modification is meant
to be, only that arises. At the time of ignorance, correct knowledge does not arise, and
the time of correct knowledge is not the time of ignorance.

Many believe that pure nature is supreme truth (brahma satya) and rest of the world
is delusion (jagata mithya) - but this is not correct. Substance is eternal, and in its
state, there is modification of only one samaya. Infinite substances exist; that is not an
illusion or falsity, and every modification also exists. From the view of eternal nature,
modification is called non-existent, but from its own view the present modification
exists. That is not a falsity.

Through all three time phases, every substance is within its own self time. jiva is doer,
instrument and base of modification which arises every samaya and doer, instrument,
and base of modification of the second samaya is jiva at the second samaya. But pudgala
is not its doer, instrument and base.

In one samaya, one modification exists, and in the second samaya, second modification
exists — this way its independence is proved. Modification of self is not due to non-self,
and modification of non-self is not due to self. One modification which arises in self,
is not modification of another, and there can be no change in the time of rising of a
modification.

This chapter is called jiieyatattva prajiiapana. In this, it has been elucidated how jiiana
sees self-knowable, self substance-attribute, self-modification, non-self substance-
attribute-modification.

Modifications are related to anvaya sakti, which is a part of substance. anvaya saktis
(efficacies which are without origination and annihilation) are simultaneous attributes
like knowledge, belief, and conduct, which are efficacies of arma, and efficacies of
touch, taste, smell, and colour of insentient matter substance are related to their own
attribute of existence.

Attributes, meaning permanent sadrsya (concord) efficacies are present, and modification
ofevery samayais interwoven with it. anvaya saktis do not stay separate from modification.
Modification is interwoven with such permanent attributes as knowledge, belief and
conduct. Permanence is not distinct. Origination of modifications arises sequentially, at
its self-time. Here importance is of the word sequentially. Every modification originates
in a sequence, one after another. In the first modification, second modification will not
be found. Modification which is meant to arise in that specific one samaya, only that will
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arise. There cannot be any break of sequence. Present modification of self-substance is
not due to earlier modification of self-substance, then to believe he can keep or bring
about changes in modification of the body of his son or in the modification of wealth, is
gross ignorance.

Here, there is no reference to the belief that the reason for perturbation is karma
or that changes have occurred due to associations, but the discussion is of self-
modification. Present modification does not occur due to earlier modification. It is
not so that attachment arose due to karma, and neither is it so that a lot of attachment
carlier, is the reason for present attachments. This is because, earlier modification is
not the reason for present modification. Similarly, modification arises at its own
self-time — on deciding that modification is interwoven with anivaya guna, focus goes on
substance and attributes. Substance and attributes are pure — this kind of belief in the pure
substance arises, and that interest in substance, focusing on substance only, is dharma.

Every atma and paramanu are substances. State of one samaya is not present in second
samaya, and they cannot occur sooner or later either. From the view of similarity or
permanence, each and every substance is the same, but from the view of its modification,
it is distinct.

At the time of srutajiiana, complete atma is in the form of srutajiiana, it is not in the
form of omniscience. In the present samaya, there is an absence of past and future
modifications. In pudgala substance also, when mango is green, at that time there is a
complete absence of its past or future states.

atma, whose nature is jiiana, is complete, taking support of it, the pure nature of
modification which manifests, has arisen at that samaya and at no other samaya.
Similarly, at the time of manifestation of modification of siddha, nature of bliss of self
arises. It exists at that samaya, neither before nor after. Present modification does not
occur at any other time except at its own time.

How many ever samayas are there in three time phases, that many modifications are
in each and every substance. True belief and omniscience are modifications of one
samaya, they are not attributes. Knowledge is the permanent efficacy, and modification
comes from it. Attribute and modification together make the complete substance.

There is asat utpada (absence of one modification in another modification) in atma and
physical matter. At that time, despite there being no origination of past or future, asat
utpada occurs keeping a relation, with its own anvaya sakti. Origination of omniscience
has not occurred by breaking oneness of attribute of knowledge and state of scriptural
knowledge. And even in particulate matter, asat utpada occurs having relation with its
permanent attributes of touch, taste, smell, colour, etc.
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Modification of one samaya of self will not be found in the second samaya, so if
modification of self is searched in associations, then it will not be found there either.
Modification which is supposed to arise at which ever time, will occur at that time only.
It does not rise by nimitta, and neither can it occur before or after its destined time.

Question: If this is so, then modifications of true knowledge and omniscience will arise
in their own self-time, so there is no need to put any effort into self, isn’t it?

Answer: Why has the discussion of self-time been raised here? Self-time is a modification.
When is self-time of false belief, cannot be the self-time of true belief. In one self-time, two
modifications cannot occur, and in one self-time, there cannot be two types of experiences in
one self-time. At the self-time of modification of false belief, it is not possible for modification
of true belief to arise.

Question: On whose basis will self-time manifest?

Answer: Whoever wants to manifest self-time of samyaktva, it is necessary for him/
her to focus on the permanent nature - without this focus/interest self-time of samyaktva
will not occur.

Substance is a mass of permanent efficacies of generality. From the view of modification,
it is a distinct and separate form. But from the view of modification, that manifested
modification does not have a variegated form. Only one modification rises in one
samaya, it is absent in any other samaya. Self-time of one samaya cannot be present
in self time of second samaya. How can self- time of true belief arise by changing
self-time of false belief? Will it be due to auxiliary cause? No! Auxiliary cause is a
non-self substance. Is it possible for that which was the self-time of false belief, to
give rise to the self-time of true belief? No! One modification does not manifest from
another modification, because it is absent in the second samaya. When focus turns on
the permanent substance which is present then, self-time of right belief will originate
and false belief will be annihilated. So, when it is said that, moksa will happen at its
own self-time, then that jiva does not have focus on permanent substance and merely
has wild thoughts. dharma arises with focus on permanent substance. In this way, from
the viewpoint of modification, substance is variegated.

Modifications arise one after another, in a sequential manner, in their own self-time.
In that, there is an absence of present modification in the earlier modification, meaning,
it is pragabhava (prior non-existence). That which is not separate from modification,
which is the substance, is the doer, instrument, and base, due to which asat utpada of
substance is defined. So, state of earlier perturbed modification is destroyed in atmda and
present unperturbed modification manifests. In that earlier state was destroyed and he
turned to the nature of unperturbed state. So arma is separate and distinct from the view
of modification, but modification itself is not separate and distinct.
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Efficacies of knowledge, belief, conduct, etc., are permanent and as it is in arma,
so from this view, armd is called sadrsya (same). atma was there in the first samaya, and
it will not remain the same in the following samaya. So, from the view of modification,
atma is said to be visadrsya (not the same).

New modification which arises in the second samaya, that modification does not exist
at any other time except in its present, and neither did it exist in the past. Therefore,
modification of one samaya cannot be doer, instrument and base of the modification of
second samaya. But mass of substance of permanent generality efficacy is the doer, work
done, instrument, and base of modification of every samaya. Efficacy of permanence is
not separate from modification, so asat utpada of dravya(substance) is decided.

Now it is explained with example: —

atmda’s ability to be human is manusyatva (ability to be human). Similarly, atma s ability
to be deva, is the devatva (ability to be deva). Despite having the same sentient nature
of self, human is not deva or siddha, and deva is not human or siddha. So, how can the
same modification, which has gone, arise in the second samaya? It can never be so.
But modification of jiva dravya, by itself, is separate and distinct in each modification.

States of gold are separate and distinct; that which is an earring is not a bracelet, and that
which is a bracelet is not an earring. But from the view of modification, while holding
to sadrsya (similitude) attribute of gold, like gold-ness, yellowness, stickiness, etc., in
forms of gold like a bangle, earring, etc., gold remains concord, and it modifies by itself.
Human, celestial beings, etc., states are separate and distinct. Therefore, from the view
of modification, doer of these states, which is jiva dravya, is also separate and distinct.

Every substance exists in the present; it was not there earlier and did not exist due to
another substance— he who sees modification as independent in this way has to only
turn his focus towards the permanent substance and focus on permanent substance is
the cause for passionless state.

Modification of dharma of self is not due to non-self. By deciding that present
modification does not come from the past, focus on non-self, dependency on nimitta,
and focus on a small part, is destroyed. When focus goes on the permanent, then
modification of dharma is manifested. Modification of other substances cannot be
changed by the self. Modification of one samaya does not turn into the form of another,
because that substance by itself turns into another form.

When modification of self does not turn into another form, then how is it possible that,
modification of another substance would be changed by self into another form? With
manifestation of right knowledge, arrogance of oneness in non-self goes away.

Ignorant believe that when rofi (Indian bread) does not enter the body, then dharma
arises, but to believe this is a mistake.
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It is not that because rot7 did not enter, so body became weak.

It is also not that because body became weak, so auspicious thoughts arose.

It is not possible that because auspicious thoughts arose, so body became thin.
Neither is it true that because auspicious thoughts arose, so dharma manifested.

Self-time of present origination of every atrma and paramanu does not exist at any other
time except for the present. It was not there earlier and does not exist because of any
other substance.

Constant’s attribute of similitude is interwoven with all its efficacies by itself. On
keeping this relation, from the view of modification, it is separate and distinct, meaning
it modifies as asat utpada.

bhavartha: From the view of substance, jiva being from eternity to infinity, even
then at the time of modification of being a human, there is an absence of the state of
celestial being and liberated soul. So, modification of a celestial being and liberated
soul is separate and distinct. Instrument and base, due to which modifications
manifest, is jiva substance. As modifications are separate and distinct, on seeing
from the view of modification, it is separate and distinct. If it were not so, then whose
modifications would these be? Therefore, from the view of modification, the constant
nature by itself becomes impermanent. Similarly, from the view of modification,
knowable of jiana, which is the dhruva nature, is separate and distinct. This has
been explained.

Every atma and paramanu is an independent substance. Every samaya they have their
own modifications. Modification of one samaya, is not present in the modification
of second samaya and one modification does not become the form of another. But
permanent nature, by itself, modifies into another form. Permanent nature, by itself, is
in the form of samyaktva.

Modification of true belief arises with annihilation of modification of false belief. But
modification of false belief is not the doer, instrument or base of modification of true
belief. In the same way, deva-guru- sastra are also not the doer, instrument and base of
modification of true belief. Nature of permanence, attribute, efficacy, and attribute of
sameness, by itself, are the doer, instrument and base of true belief.

Here origination is being proved.

With the destruction of the earrings of gold, bracelet manifests, and who is the doer of
that state of bracelet? Is goldsmith the doer of bracelet? Or is a hammer, tongs and other
instruments the doer of bracelet?

Goldsmith, hammer, tongs, etc., nimittas are not the doer, instrument or base of bracelet,
because they are absent in gold. Is the earlier state of earring, which existed, doer of the
new state of bracelet? No, because the earlier state of earring is destroyed. It does not exist
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in the present, and how can that which does not exist, be the doer? The earlier state does
not exist in the present state. Therefore, earlier modification is not the doer, instrument or
base of the present modification. Only the substance gold is the doer, instrument and base
of the state of bracelet. Permanent nature of gold, its attributes which are its nature, like
yellowness, stickiness, weight, etc., efficacies are said to of, modify by themselves into the
state of bracelet, from the view of modification of gold, but this state does not manifest
from goldsmith, hammer or any other instrument and neither from earlier modification.

Doer of origination of modification of money which moved from one place into another
is not the thoughts of a jiva, and nor is earlier modification its doer. Money does not
leave the characteristic of modification of its own nature, and change of place occurs
due to its own nature of modification.

nimitta substance has not changed into another form; similarly, due to earlier modification,
present modification has not changed its form. But from the view of modification, the
permanent nature, its attributes and efficacies, due to their characteristic of modification,
changes its form of modification.

When it is said to be saf utpada, then it means that origination comes from permanence,
and when it is said to be asat utpada then, that which was not there earlier has originated,
so permanent itself has changed to another form. Permanent has become another form
by itself, the same permanent has changed its form, by itself, and no one else has
changed it.

In gatha 112, sat utpada was explained. Doer, instrument and base of that origination
are permanent efficacies. This does not need any clarification because sat utpada
has originated from efficacies which are there...there...there. From that which
exists, that which exists has originated; therefore, there was no reason to clarify the
doer-instrument. But in gatha 113, asat utpada is explained; so, clarification needed to
be made in the fika.

Ignorant believes that present modification was not there earlier and has arisen now, so
it should definitely be due to nimitta. His focus goes immediately on associations. Or
he believes that it has occurred due to earlier mental impressions. Focus of an ignorant
goes on earlier modification or on associations, but he does not accept that anvaya
Saktis, themselves, being doer, instrument, base have modified in this form.

Earlier there was an attachment of lesser intensity, and then in the second samaya,
it became intense. Intense attachment was not there earlier, and it happened later,
meaning, asat utpada originated. So, what is the reason for this asat utpada? Intense
rising of karma occurred, so intense attachment arose. Is that so? Did it occur because
outer associations changed? Did it occur because of attachments of the past? No!
Ignorant believes attachment to be due to associations or karma, but that is a mistake.
Association or karma is not a doer, instrument and base of intense attachments.
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Attachment, which was earlier, is also not the cause of present attachment, but
the attribute of conduct is permanent, and that is the doer, instrument and base of
perturbation.

Question: Attribute of conduct is permanent and pure then how can it be the doer of
perturbation?

Answer: Listen! It is correct that from the view of substance, there is no impurity in
attribute. But when seen from the viewpoint of modification, attribute by itself modifies
for one samaya as impure. Therefore, doer, instrument and base are the attribute of
conduct; because this is its modification. Attribute is a mass of modifications of all
three-time phases, in that if it is said that, present modification with attachment is not
of the attribute, then, there will be an absence of one modification, and the complete
attribute will not be proved.

Attribute of conduct, by itself, is first modified as either a lower or intense form, and
then it occurs in another form; besides this, there is no other reason or instrument. This
modification of one samaya does not turn into another form, and neither does it modify
due to any other, but attribute itself has modified into another form.

Here, attributes have been called efficacies, which are permanent and congruent.
They have been called the generality of substance also. This topic is from the
viewpoint of substance. Modification is in the form of sddrsya (congruence), and
origination-annihilation, which occurs, is the subject from modification view
point. Along with attribute and modification, complete substance with origination-
annihilation-permanence is the subject of pramana jiiana. (knowing which includes
substance, attribute, modification).

Words which are spoken are not due to lips. Lips are made with ahara vargana
(assimilative, projectable, aggregate of molecules), and words are made of bhdsavargana
(sound and speech mass of molecules). jiva also cannot speak words because there is a
complete absence of jiva in words. Here, words do not come from earlier modifications
either. First, parmanu was in the form of bhdsavargana, and then it turned into form
of words. They did not come due to lips or because jiva desired so. parmanu of words
which have the efficacy of touch, taste, smell and colour, have come into the state of
words.

There is asat utpada of substance, but it is not said that there is asat utpada of
modification. Earlier manifestation has been destroyed. Where is separateness in the
modification which has been destroyed? Or what sort of separateness is there due to
modification? There is only one modification in one samaya, and it does not exist
in the second samaya. But it is substance which modifies as separate-distinct. When
origination cannot occur due to earlier modification, then to say that origination occurred
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due to nimitta is gross ignorance. If it is said that origination is due to nimitta, then
nimitta itself will become niscaya (absolute) and upadana (substantial cause), but this
is incorrect. asat utpada itself is niscaya. When this appropriate knowledge is acquired,
then that which is nimitta, is called vyavahara.

* Kk
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Now contradiction in being other and not being other of one substance is repudiated/
removed:

GEATGT T G o T ATOr o |

%afg T STUUTHUTUGT el aRTagl Il 3RY I

davvatthiena savvam davvam tam pajjayatthiena puno |

havadi ya annamanannam takkale tammayattado || 114 ||

Meaning: From the view of substance, each substance remains ananya (same), but
from the view of modification, that substance is anya (other) because, at that time, that
substance pervades in that particular modification and becomes identical with it.

tika: Since, every substance, in fact, has samanya (generality) and visesa (particularity)
as its characteristic nature, those who think about the nature of a substance, have
two standpoints to know it - samanya (generality) and visesa (particularity), namely
(1) dravyarthika standpoint (viewing from substance aspect) and (2) paryayarthika
standpoint (viewing from modification aspect).

When self is seen with dravyarthika (substance standpoint), at that time, paryayarthika
(modification standpoint) is made completely secondary. Then only the generality is
seen in those being in the state of existence of hellish, animal, human, devas and in
liberated states. So when particularity aspect of those jiva is not seen, all seem to be
‘jiva substance only’.

And when selfis seen from modification aspect, and substance-aspect is made completely
secondary, then to those who look only at particularities of jiva existing in hellish,
animal, human, devas and liberated state, the modification form of particularities, and
do not look at generality, it appears that — “that (jiva) is separate and again distinct”.
Because, dravya (substance), at the time of those particularities, becomes identical with
particularity of each time (i.e., not different than that particularity of each time); as in
the case of fire, which has the characteristic nature of burning and modifies into the
shape of dry cow-dung, grass, leaves or wood.

But when self is seen from both dravyarthika and paryayarthika, standpoint, then
they are seen simultaneously, and when seen by these dravyarthika and paryayarthika
standpoints, generality of jiva is pervasive in all modifications (states of existence) of
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hellish, animal, human, devas, and liberated jivas and particularities of jiva existing in
these modifications of hellish, animal, human, devas, and liberated being in the jiva,
particularity as well as generality, are seen simultaneously.

Here, viewing self-substance from one standpoint is a partial viewing, and viewing the
same self-substance from both standpoints is complete viewing. Therefore, in complete
viewing, anyatva (otherness) and ananyatva (not otherness) of self-substance are
revealed, which is not contradictory.

bhavartha: Each substance is possessed of samanya (general) as well as visesa
(particular) nature. That is why each substance remains the same and changes (modifies)
also. Even though such dual nature of substance exists, there is no contradiction in its
‘otherness’ and ‘non-otherness’. As in case of jiva of Marichi and omniscient Mahavira.
There is no contradiction in his being ‘not other’ (ananyatva) from the viewpoint of
generality and being arnyatva (other) from the viewpoint of particularities.

On observing substance with one standpoint of dravyarthika naya (substance viewpoint),
it is cognized that jiva has generality/sameness only. Therefore, substance appears to
be ananya (same/not other) and on observing substance by the second standpoint of
paryayarthika naya (modification viewpoint), particularities of modification-form of
substance are cognized, therefore substance appears to be ariya (other) separate and distinct.
And on observing substance by view of both nayas (stand-points), both ‘generality’ and
‘particularity’ of substance are cognized together simultaneously. Therefore, the substance
appears to be both anarya (same, not other) as well as aziya (not the same) but other.

pravacana on gatha 114

Now, view being stated here is that at the time of sat utpdda of substance, it is the same
substance, and it also modifies as separate and distinct. There is no contradiction in it.

From dravyarthika naya (substance point of view), all substances are unchanging, and
by vyavahara naya (modification point of view), these substances modify as separate
and distinct. Substance being identical with modification at that samaya, is not separate
from modification.

Here, substance, which has been explained by way of substance standpoint, means,
attributes, infinitesimal part, general efficacies, and efficacy of permanence. From a
substance standpoint, an attribute in the form of permanence is anvaya sakti, which
remains as it is, and is that only.

When seen from modification standpoint, attribute assumes different states. At that time,
substance is identified with modification. State of knowledge-belief of arma, attribute
of samyak jiiana, darsana is identified with modification. Similarly, at the time of state
of touch, taste, smell, colour, etc., of attribute of matter substance, it is identified with
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attribute-modification, meaning, modification is identified with substance, but it is not
identified with the auxiliary cause, and neither is it identified with earlier modifications.

When mango is green, that samaya, its permanent nature of colour, is identified with
modification of greenness. At that time, if any other colour is looked for, it will not
be found. When greenness is destroyed, and yellowness manifests, it has not occurred
due to grass. In the same way, yellowness does not come from greenness. Grass is not
the doer, instrument and base of the yellow state, and earlier state of greenness also is
not the doer, instrument, or base of the yellow state. Mango by itself modifies as asat
utpada and is the doer, instrument, and base of the yellow state.

pravacana on tika 114

In reality, every substance is samanya-visesatmaka (with generality and particularities).
Mass of substance-attribute-modification is a complete substance. That substance is the
topic of pramana jiiana (comprehensive true knowledge), and this meaning should be
understood here.

Every substance is with generality and particularities. Permanence, attributes, and
anvaya sakti (efficacy of connection) stay congruent, and these efficacies will always
stay. Permanent efficacies are called general and the state, part, division, changing
modifications, modifications arising one after another, individually, which is not
another, such states which are dissimilar are said to be distinctive. The one who sees
this form of substance has the knowledge with two standpoints of samanyd(generality)
and visesa (particularity)in succession.

1. dravyarthika naya(generality viewpoint): that part of knowing in detail (through
senses and mind) which knows generality, permanence, and conglomerate of attri-
butes, is called dravyarthika naya.

2. paryayarthika naya(modification viewpoint): that part of knowing in details (through
senses and mind) which knows modifications, and states, is said to be paryayarthika
naya.

Here, one has been asked to see the substance. It is not said to see skarndha (two or more

units of matter). karma is skandha of infinite parmanus. Every atma and every parmanu

is said to be a substance. Now which substance has to be seen? Is atma to be seen, or is
karma to be seen?

Efficacies of knowledge-belief, etc., are permanent in atma. That which sees this
permanence is dravyarthika naya, and that which sees the state of @tma, modifying into
state of attachment-version, ignorance, etc., by its own ability is paryayarthika naya.
On seeing atma, the generality of arma and particularity of arma can be seen in
succession. But another life form, karma, or body cannot be seen.
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karma is in the form of a mass of numerous smallest matter particles. Here, only one
substance is explained. In that one karma parmanu, its generality of touch, taste, smell,
colour, etc., are permanent efficacies. dravyarthika naya is the one which sees these
permanent efficacies. paryayarthika naya sees change in space and states of touch,
etc. In karma, generality and particularities are seen in succession, but a jiva with
attachment, and with karma, is not seen.

In nigoda, there are infinite armas, which are all together, that have not been discussed
here. But here, each separate arma has been taken into consideration, and every arma is
shown as independent.

Permanent means generality, and modification means particularity. In this way, both
generality and particularity are to be seen in succession. This succession is not because
of auxiliary cause, and it is not because of earlier modification either. Permanence and
modification exist; they have to be seen sequentially.

Jjhana, which sees such congruence in substance, that this substance is the said substance

only that jiiagna is said to be dravyarthika naya. And that is not this — jiaana, which
sees these separate and distinct states, is said to be paryayarthika naya. This is about
seeing the same substance in two different ways. It is ignorance to introduce the point of
another substance, when explanation about seeing one substance is going on.

When modification of attachment of afma, is stated, then ignorant asks that, was nimitta
not present? To him, it is said that when discussion is about seeing atmd, then why
should there be a discussion on any other substance? When nimitta has to be seen, then
see its nature with both the permanent attribute of nimitta and state of nimitta. But when
discussion is about nimitta, then to speak about upadana, and when discussion is about
knowing upadana, then to bring nimitta into the picture, is confused knowledge, and it
is a mistake.

To understand whatever needs to be understood in jiigna in its independent form,
with appropriate knowing is vitaragi vijiana (science of the passionless-ness).
Then passionless belief with aforementioned correct knowledge occurs, after which
passionless conduct is accomplished, and vitaraga vijiiana (science of passionless-ness)
is fulfilled. Then, state of siddha manifests.

When standpoint of modification is seen as secondary and knowing is done primarily
from the standpoint of substance, then in all states of life as hellish being, animal,
human, or celestial being, states of jivas are seen with generality, so, they all are merely
Jiva. 1t is ascertained that this is not another jiva, and neither is it insentient. When jiva
goes from one life form to another, at that time, it does not become another jiva.

When mango turns from green to yellow, then from substance point of view, constancy
of parmanu, can be seen to be, as is. Its general efficacy of touch, taste, smell, and colour
are seen as they are, where they are, in the form of oneness and constancy. In the same
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way, jiva may be born in hell or as human; even then, efficacies of knowledge, belief,
conduct, strength, etc., of jiva are as they are, constant, permanent and unchanging. It is
understood that all these are substance-attribute itself and none other. Here, an example
of a life form has been given. Similarly, when a jiva has auspicious attachment or
inauspicious attachment, or becomes angry in a moment, and has aversion, arrogance or
duplicity, at the time of all these modifications, if seen from the standpoint of substance,
only one jiva can be seen. Nature of generality, efficacy of knowledge, belief, conduct
etc., of jiva are seen to be congruent as it is, but is not of another jiva.

When viewpoint of a substance is made secondary and substance is seen from viewpoint
of modification, then due to the viewpoint which sees each state as separate, that
substance seems to be separate and distinct. For example, state of human is not the state
of celestial being, and state of celestial being is not the state of siddha. When seen from
the viewpoint of modification, jiva seems to be separate and distinct; because it being
identified with modifications, it is not separate from them, and neither is it any another.

At the time of being green, mango is completely identical with greenness, and at the
time of yellowness, it is completely identical with yellowness. That which is green is
not yellow, and that which is yellow is not green. So, from the view of modification,
mango is separate and distinct.

Fire could be due to the trunk of a tree, due to grass and due to twigs. At the time of
fire being due to tree trunk, it is identified with tree trunk; when it is due to grass, it
is identified with grass; and when it is due to twigs, it is identified with twigs; it is not
separate. The complete substance, at the time of the state of those modifications, is one
with those states. Substance does not stay separate from its modification.

When jiva has anger, or arrogance, then in those states, jiva completely modifies as state
of anger, or state of arrogance. At the time of auspicious attachments, jiva is as the state
of auspicious attachments. In this way, from viewpoint of modification, jiva substance,
is perceived as separate and distinct.

A muni, at the time of his death, when he leaves the body, could be in the sixth
gunasthana (stage of evolution of conduct), but the very next samaya he becomes a
deva with fourth gunasthana. If he leaves his human body in the eleventh gunasthana,
even then, in the life form of deva, he will be in the fourth gunasthana only. Hence,
the doer, instrument, base of modification of fourth gunasthana is not the modification
of eleventh gunasthana. Permanence of jiva is the doer, instrument, and base of
modification of fourth gunasthana. jiva, by himself, modifies in separate and distinct
forms.

Thousands of devas were in service of Brahmadutta Cakravarti (king of six khandas).
He had a huge army and many sons, daughters, and sons-in-law. He used to sleep on
an expensive bed. At the very moment he died, he went to the seventh hell. He did not
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go to hell due to karma. Earlier modification was of human cakravarti, and present
modification is of hell. Earlier modification is not the reason for going to hell. jiva of
Brahmadutta went to hell due to the ability of his own self. At that time, he is one with
it, and in the form of modification, he is separate and distinct.

In the commentary of verse 10 of Pravacanasara, it is said that there cannot be any
substance without modification. By saying this, all types of modifications have been
accepted in substance. In verse 189, it is said that jiva himself is the doer of impure
modifications. Substance is the doer of impure modification, which has manifested from
it. It has not been said that it has manifested from nimitta. Right knowing of knowable
of that samaya has been explained.

To know substance which is within particularities is dravyarthika naya.
To know particularities which are within substance is paryayarthika naya.

Such generality- particularity is the nature of each and every knowable. At the time of
seeing one knowable, if another is tried to be seen, then that is incorrect. But if knowing
is done from both sides, and correct jriana evolves, then that is the reason for dharma.

In whichever state, one afma, matter particle, etc., substance modify, at that time, that
substance being identified with that modification, is not separate. State of jiva of being
in the modification of a celestial being or hellish being is due to its own independent
ability; jiva is identical with it, and is not separate from it.

When seen from the standpoint of substance, be it modification of siddha or of a
mundane being, jiva is the same. To see substance as constant, in form of generality, is
one standpoint. To see it as an impermanent, modifying form of particularity is another
standpoint (contemplation); this is partial contemplation. Even when seen with correct
notion in the form of comprehensive true knowledge, no substance has any relation
with non-self. To think that thoughts or conventionality is advantageous, or nimitta is
advantageous, is not the appropriate view of knowledge.

After knowing substance-modification independently, when focus is on the constant,
then knowing of division of distinction, of modification, is called conventionality. If
both absolute and conventionality are considered acceptable, then both don’t remain.
But when modification is considered secondary, then it is called conventionality. To get
thoughts of non-divisibility towards the general substance, division of modification has
been considered secondary, when generality has been considered as primary, then it is
called absolute truth.

Thoughts are not the parmartha (highest/sublime) nature of jiva. Thoughts are asadbhiita
upcara (that view which takes completely different substances as one), and distinction
between attribute and beholder of attribute is anupacarita sadbhiita (that view which
sees pure attribute and beholder of attribute as separate). In this way, all vyavaharas
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are not for conventionality, but for having an undivided focus of pure self. It is not for
taking auspice of another substance or to see associated jivas.

When knowing of self arises, then knowing of non-self occurs by way of one’s own
absolute jiiana. Nature of jiiana, which knows self and non-self, is one’s own. So
niscaya exists, and modification also is a truth. Generality permanence is also niscaya
(absolute truth). When substance is known and contemplated from all sides by way of
comprehensive knowledge, then each and every independent substance, with its state
of divisiveness/indivisiveness, does not create any antithesis. Antithesis is created with
ignorance of believing in the necessity of non-self substance.

Jjiva, which was in the state of nigoda; if seen in the state of siddha, then from the
view of modification, it is separate and distinct, and from a substance standpoint, it is
undivided and one. It is not about seeing other associations. Present ability of every
substance is its particularity, and permanence is its generality. Only substance should be
seen, and to see any kind of changes in it due to any other, is erroneous.

Smallest matter particle exists in the form of modification of more than one particle, due
to its own ability. It is what it is because it is identical with its own modification. This
cannot be substantiated by looking at non-self.

For mundane beings, a space can have heaps of nidhatta karma (karma can shed, but
have very strong effect) and nikacita karma (karma can shed only after bearing fruits),
but that should not be seen. Its present modification, according to its own ability, and its
permanence has to be seen, and not non-self associations. Entire /oka has non-sentient
maha skandha (massive mass of paramanus). In that, too, every paramanu should be
seen as identical with its modification of that time, which is with that ability at that
relevant time. To see substance and modification together is the view of pramana.

paramanu stays in the form of paramanu only. To be in gross or subtle form is its
independent ability of that samaya. Modification of one paramanu does not touch the
modification of another paramanu. Every paramanu substance, when seen by its own
modification, is separate, and when seen as undivided, is as is.

It is the ability of paramanus of karma of that samaya to occur. Every substance is
in the form of generality-particularity by itself. That is why every substance is as is,
permanent, in the form of generality, and in all its states, from the view of the state of
particularity, it is changing. For this, if base of any other is believed, then no substance
can be proved. State of water became hot due to its own ability, so the one who believes
it to have become hot due to fire is ignorant. From where did this erroneous belief come
that due to the existence of fire, there is existence of heat in water?

Car does not move from one place to another due to petrol. paramanus, which are below,
is not the reason for the ones on top. From the view of pramana jiiana, independence
of all can be seen, but associations cannot be seen in it. It may seem that because of
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arising of life of deva, jiva went to heaven, but that is not so. pramana jiiana shows
independence of a substance and relation with its modifications. Its modifications are
due to itself and not due to another substance.

Both, distinctions, due to modification and undivided state as substance are as it is,
and are seen in one substance. Its variedness/plurality cannot be seen through other
substances. pramana jiiana is in the form of ubhaya (both ways). Be it in siddha or
nigoda, both generality-particularity are present every samaya, by itself, and not due
to non-self.

Stick rises due to the stick at that samaya. In that distinctness of modification is its
particularity, and its permanence is its generality. In this way knowing of substance and
modification, creates duality in one substance. Ignorant believes it to be done by some
other; therefore, he does not believe in the existence of substance.

Change in substance and its infinite attributes is because of its distinction and its
permanence; its oneness is also due to itself. Such are all knowables, and j7iiana is in the
form of knowing it as such.

Sentient is knower of self and non-self. He who does not accept that efficacy of knowing
self and non-self modifies, while staying independent, has not accepted arma itself.
Non-sentient substance is completely non-sentient because of all efficacies of non-
sentient substance and sentient atma being in the form of sentience is complete isvara.

From the viewpoint of substance, it is perceived to be as it is, and from the viewpoint
of modification, same is seen in the form of another. Where the state of nigoda and
naraki and where the state of siddha! A human body may have cancer, blood may turn
to water, poison may spread, etc., efficacy of non-sentient modifies at its own time, due
to its own self. In a moment, mati-sruta jiiana changes and complete jiiana manifests.
Hence, generality-particularity should be seen in self-substance and not in association.

* Kk
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1Y gafaufav IS TavgFHEaarard --

Now, Acdrya introduces the seven-fold style of narration (sapta-bhangi) which
repudiates/removes all contradictory assertions:

aife 1 9 oI 7 9 gafg sraxreafaf i g |

TSSITQUT g T 3 ageramfggautT &t I

atthi tti ya natthi tti ya havadi avattavvamidi puno davvam |
pajjaena du kena vi tadubhayamaditthamannam va’|| 115 ||

Meaning: A substance, with respect to some particular aspect/modification or other, is
stated that it is asti(exists) and is nasti (does not exist), is avaktavya (indescribable), and
is asti-nasti both or being separate from some other modification, it is explained in the
form of threefold parts.

tika: A substance, with reference to itself (its own characteristic nature) is:

1. Is syat (in some way/quodammodo/) asti (exists) from the view of nature of self-
substance. syatasti means quodammodo — it exists by itself.

2. Is syat (quodammodo) nasti (does not exist) from the view of a non-self substance.
syatnasti means quodammodo (in certain ways) — it is not (does not exist) by other self.

3. Issyat avaktavya (quodammodo indescribable) from the view of simultaneity of the
form of self/non-self. syat avaktavya means quodammodo — it is indescribable by
simultaneity of itself and other self.

4. Is syat astinasti (quodammodo is/is not) from the view of sequentiality of self/non-
self. syat asti-ndasti means quodammodo — it is and it is not, successively by itself
and self of other.

5. Is syat asti-avaktavya (quodammodo, it exists and indescribable) from the view
of self- substance and simultaneity of self-non self. syat asti avaktavya means
quodommodo — it is by itself and indescribable by simultaneity of itself and non-self.

6. Is syat nasti avaktavya (quodammodo, it does not exist and indescribable) from the
view of self-substance and simultaneity of self-non self. syat nasti avaktavya means
quodammodo — it is not by other self and indescribable by simultaneity of itself and
self of other.

7. 1Is syat asti-nasti avaktavya (quodammodo it is/it is not and is indescribable) from
the view of self-substance, non-self substance and simultaneity of self-non self. syat
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asti-nasti avaktavya means quodammodo — it is by itself, it is not by other self and
it is indescribable by simultaneity of itself and other self.

If the substance is described in this seven-fold way of narration, i.e., that which (1)
is sat (existent) by itself, (2) is asat (non-existent) by self of other, (3) is avaktavya
(indescribable) simultaneously by itself and by non-self (4) is successively saf and asat
by itself and by self of other (5) is sat and avaktavya by itself and indescribable by
simultaneity of itself and self of other (6) is asat and avaktavya by self of other and
indescribable by simultaneity of itself and self of other and (7) is sat, asat and avaktavya
by itself, by self of other and indescribable by simultaneity of itself and self of other.

Thus, a substance possesses infinite traits; so, by considering each trait of substance
through affirmation of ‘what is meant to be said’ and negation of ‘what is not meant
to be said’, this saptabhangi (seven-fold predications or propositions) is developed.
By applying this saptabhangt through the infallible incantation of the word syat
(quodammodo/in certain ways), complete delusion of contrariety, existing in the
assertion ‘ja-kara’ (absolutely so) is dispelled.

pravacana on gatha 115

All substances like arma, etc., which are present in the universe, are substances that
exist and are perfect in themselves. That which exists has not been made by anyone, and
if it was made by someone, then it would not be permanent. It is not so that existence of
substance was not there. It is... is... is. In every substance, asti-ndsti, etc., exists as its
characteristics. Every characteristic can be explained as primary, secondary, sequential,
simultaneous, etc., in seven ways. That which is there can be spoken about, and that
which is not there cannot be spoken about.

Every substance has its existence by self and lack of existence by non-self. If existence
of self were due to non-self, then no one’s nature of reality would remain. Body does
not stay due to armda, and atma also is not due to body. Similarly, non-sentient karma is
also a separate independent substance of the universe, which exists by its own nature
and is non-existent by the nature of arma. Therefore, they do not give any kind of benefit
or loss to atma.

Every substance exists by its own nature, and is not due to non-self, karma or God;
because by way of non-self, it is eternally non-existent. If it were to be by non-self
exactly the way it is by self, then there would be no existence at all. Non-existence,
meaning nasti (not to be), is also the nature of every substance.

In the fourfold nature of self, fourfold nature of non-self is absent. atma is non-existent
for physical karma, and physical karma is non-existent for armda. Then it can never
happen that karma, etc., which are non-self substances, can give benefit or loss to atma.
Some believe God to be the doer, and the so-called Jains believe that karma can make
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Jjiva have attachment, aversion, and delusion, and make him have transmigration. In that
case, they believe physical karma to be God.

Physical karma exists by its own substance-space-time-modification, and it is non-
existent for jiva. Belief that karma gives rise to attachment-aversion-delusion in self is
exists in the modification of an ignorant jiva, and it is non-existent in physical karma.
Existence of substance-space-time-modification of one cannot be because of another.
Existence of modification of karma is not due to attachment of jiva.

Would modification of bondage of karma occur even if jiva would not be having
attachment? If this question is asked, then its answer is that modification of karma exists
from the view of paramanu of that time, and is non-existent for attachment of jiva. Time
of one modification is only one samaya, and it is not eternal. Such anekanta exists in every
substance.

If it is said that substance exists by its own nature and also exits the same way in the
form of non-self, then its independent existence will not remain. Perturbed modification
of one samaya is niscaya (absolute truth), knowable, svayam siddha sat (it exists
complete in itself), and not due to non-self. Here it is stated primarily from the view of
jhana, and where attachment, etc., are called pudgala (physical matter), it is said that
ajiva does not pervade into the permanent nature of jiva. By saying so, the undivided
focus has been explained.

From the state of nigoda to fourteenth stage of evolution, rising of disposition resulting
in sansara exists due to jiva. And they are not due to substance-space-time-modification
of non-self. The one who has understood this understands the purpose of seven-fold
predications/propositions.

In the discourse of Omniscient and in His j7iiana, it has come that every substance exists by
itself and is non-existent by non-self. So, it does not remain to be seen if there is a benefit
or loss due to non-self. It is not due to non-self, but is not due to substance-attribute of self
either; existence of attachment, etc., is due to the ability of its self at that time.

From eternity to infinity, every substance exists by self and is non-existent by non-self.
It is so in this way and in no other way. Omniscient has known so and has said the
same in His discourse. This is stated so in sruta jiiana (scriptural knowledge) - naya
(an aspect of knowing) saptabhangi (seven-fold predications or propositions) as well.

naimittika (effect) does not exist due to nimitta (cause). Work is done due to its own
ability at that time. Existence is due to non-self, e.g. a paramanu became cold or hot due
to the weather, is not present in the nature of substance. Poison of transmigration cannot
be destroyed without the non-failing mantra in the form of quodammodo.

Some say that texts written on principles of conventionality cannot be negated by the
viewpoint of absolutism. Scriptures on principles of absolutism say that every substance

5 257 R



gatha 115

exists by its own nature and is eternally non-existent by the nature of non-self. And
scriptures on principles of conventionality say, that in some ways, there is existence
due to non-self, there is benefit by nimitta or attachment. To believe both to be equal,
is gross ignorance. saptabhangt contradicts this by ascertaining correct knowledge of
true scriptures. Modification of nidhatta or nikacita karmas of that samaya exist due to
itself, and they are eternally non-existent in the nature of jiva. karmas have not gone
away because afma modified as pure psychic activity.

A boil on the body exists in that form. Then jiva has inauspicious thoughts, so this
inauspicious modification exists in its own form at that samaya. At the time of
modification of transmigration, that modification exists, and at that samaya, modification
of moksa is non-existent. Here, it is explained primarily from the view of jiana. When
Jiva knows self as well as non-self objects of ji@na correctly, then there is a negation of
attachments whose auspices is on non-self, and there is a deference towards the samyak
ekanta (true one sided) nature.

Whenever a substance is seen, at that time, it stays permanent by its own nature and
modifies also by its own nature. It is not possible for it to be in the form of non-self.
It is not in the nature of any substance to take support of non-self or to give support
to non-self. arma does not become a karmic particle. Therefore, there is no reason to
focus on non-self. paramanu should be seen in blood, flesh or disease, or if seen them
as separate, they are so because of their own ability of that samaya and not due to non-
self. In this way, in every substance, asti-nasti (existence/non-existence) can be proved.
On considering essential attributes as primary and others as secondary, it is explained
primarily with asti-nasti in seven styles.

1. Substance from standpoint of its nature is syat-asti (quodommodo/existing in a

certain way).

2. From standpoint of non-self, it is syat nasti (quodommodo non-existent).

It is not possible to say simultaneously from standpoint of self and non-self, so it is
syat avaktavya (quodommodo indescribable)

4. From standpoint of sequence of self and non-self, it is syat asti-nasti
It exists by self, and is not possible to speak of self and non-self simultaneously, so
it is syat asti avaktavya.

6. Itis non-existent by non-self, and is not possible to speak of self and non-self simul-
taneously, so it is syat nasti avaktavya.

7. 1Tt is asti-nasti by self and non-self, and from standpoint of both being together, it is
not possible to speak about them simultaneously, so it is syat asti-nasti avaktavya.

Focus of the seeker is constantly, primarily on the undivided pure nature and thoughts
of division, which is an analytic standpoint is always secondary. He never has duality
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as his primary focus. It is true that he has an analytic standpoint through jnana, but he
always has his focus on niscaya. So, in substance, knowing is complete in itself and in
manifestation of words, the sevenfold pattern of narration is applicable to all. That which
is always said with true experience of self and is in the form of quodommodo, is the
unfailing mzntra, by which the poison of all contradictions and delusion are destroyed.

If only the efficacy that all substances are by way of their own pure nature is believed in,
and all are seen as equal, then this is the poison of mithya ekanta. But if it is understood
that every substance exists by its own nature and does not exist by the nature of another,
then, both standpoints — to be and not to be — are understood, and from it flows the
nectar of nature of true anekarnta.

To explain any principle, if the term ‘only/solely’ is used, then that is not a flaw. That
which is by self, is not by non-self, by saying this, absence of non-self, meaning, ‘it is
not there’ standpoint is understood. State of transmigration is due to jiva s own ability
and not due to non-self. In this way, the sevenfold style of narration has been accepted,
but if existence of modification of self is believed to be by non-self, then anekanta will
not remain.

It is true that, what is there, is not there from the view of non-self. Perturbation rises due
to self, but to believe that it can rise due to non-self as well is the path of confusion. If it
is believed that, karma makes way, then the path to liberation will occur, and sometimes
liberation arises due to effort, then it is an erroneous belief. To believe that few will
attain dharma by the attachment of auspices to non-self and few will attain dharma
of passionless-ness due to niscaya is mithyatva. This kind of poison of singularity is
destroyed by true quodammodo.

* Kk
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319 FuTEATIRHIgTevigaad Sl AwaTs Taram frareraarad daafd -

Now, atma which is being understood, is made as an example of the concept that states/
existence/modifications of jivas such as human being, etc., are the fruit of his actions,
so they have anyatva (otherness) which is explained here:-

w1 o &g o it feRfan sgrafore |
ferfean fg uIf sromet vt Sfg foroment w=at 1 236l

eso tti natthi kot na natthi kiriya sahavanivvatta |

kiriya hi natthi aphala dhammo jadi nipphalo paramo || 116 ||

Meaning: There is no modification (like human, deva, etc.) which can be said to be ‘this
one only’ (i.e. permanent), as no modifications of mundane beings result from their pure
nature (or in other words, he definitely has the perturbed modifications of raga-dvesa).
And though the supreme state of dharma is without fruit (but), activity (of mundane
beings) is not fruitless (i.e., only a passionless state does not produce fruits of the state
of human, etc., but any activity which is full of attachment-aversion produces fruits of
human, etc., states of existence).

ttka: Here (in this world), in a mundane jiva, due to the presence of auspice of association
of karmic matter particles since eternity, every moment is a state of constant change.
Such a mundane jiva also has modifications from his own pure nature. Therefore, there
is no such modification of humans, etc., which can be called ‘this one only’ (permanent).
If it were etched in stone because fruit of action occurring due to destruction of former
modifications are respectively destroyed by later arising modifications. And fruit
of action should be believed to have occurred due to there not being destruction of
delusion connected with soul; because action of arma (thinking sentient) is full of
change characterised with a former and subsequent later state. And this evolution (of
thinking sentience), embedded in delusion, bears fruit for armd, causing the effect such
as human life, etc.; similarly, evolution of one paramanu when connected with another
paramanu causes an effect such as a molecule of two atoms.

But with destruction of delusion, that same action connected with atmda, does not have
any effect, such as state of humans, etc. So, it is without fruit and is called the highest
dharma owing to its nature being congruous with the highest self-substance. Just like
evolution of an atom, which has ended its connection with another atom, causes no
effect, such as a molecule of two atoms.
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bhavartha: State of consciousness is the activity of arma. Activity of atma, devoid of
delusion, does not produce fruit of human being, etc., forms of modifications, but arma s
activity imbued with delusion assuredly produces fruits of human being, etc., Since
deluded dispositions of atma (mundane beings) are not of only one type, as a result of
the state of human beings, etc., modifications are also not found to be chiselled in stone,
permanent, or of only one type.

pravacana on gatha 116

Every atma and parmanu, etc., are existing by themselves from eternity to infinity,
hence they are existing by their own svacatustaya (substance-space-time-modification
of self), but not by substance-space-time-modification of non-self. So, no one can do
anything in the state of any other substance because there is a state of complete absence
of one in another. Every substance, while remaining permanent, modifies - such an
efficacy of svacatustaya is present in the substance by itself and not by non-self.

Question: If substance and attribute of arma are eternally pure, then from where did
impurity in the present modification come from?

Answer: Impurity exists because of the ability of self-time of the present modification
and not due to non-self. When one sees from the view of association, then impurity
is believed to be from non-self, meaning one believes that non-self makes him do the
impurities; hence, he has not understood the distinction between self and non-self.

As an example of that, in verse 116, it has been said that perturbed modification of the
impurities of four gatis is due to sva catustaya (substance-space-time-modification) of
Jiva. And non-self catustaya is not the cause. If it were due to non-self, then there would
be no need for any effort.

Due to the ability of its own self-time, in the state of humans, etc., manifestation of state
of attachment-aversion, the vibhava svabhdva (extrinsic nature) of jiva, successfully
gives fruits of transmigration. State of passionless belief and supreme dharma, which is
in the form of conduct, is not successful in giving transmigration. It cannot arise from
vitardaga bhava. It arises from auspicious and inauspicious extrinsic nature of self — this
is the principle.

In the state of transmigration, even extrinsic perturbation is the nature of modification; it is
not created due to non-self, because non-self’s substance-space-time-modification is never
present in self’s substance-space-time-modification. Here modification of attachment-
aversion is said to be arising from the nature of self. He, who believes that impure disposition
arises due to karma or nimitta, does not have the ability to accept the independence of
present modification. Then, he cannot accept that the eternal substance-attribute does not
have any attachment-aversion. Transmigration present in atma is udayabhava (emerging
modification) of self-substance, but it is not its permanent nature. First, independence of
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modification has to be accepted; then, it can be accepted that aversions have arisen due
to the fault of weakness of self and not due to karma. He who believes that substance is
pure and perturbation in modification is due to non-self has uncontrolled behaviour. He
must understand that there is a permanent absence of para catustaya in sva catustaya.
Without understanding this, if one believes the opposite, that attachment-aversion will rise
according to the rising of karma, then it is the same as believing God to be the doer. He does
not know the independence of existence.

If it is believed that atma has to be separated from attachment-aversions, then the
question arises: how can present modification be removed, as it is in the form of
origination? And in the second samaya, it is going to go away by its own self, then
what will it remove and that which has not manifested how can that be removed? So,
when focus moves from auxiliary cause, perturbation and distinction and turns towards
the permanent nature, then attachment, etc., will not manifest. This is the process of
distinction and separation.

Present new perturbation of atma is of only one samaya; and it occurs due to the
efficacy of its own self time, but karma or God is not its doer. If perturbation were to
occur due to non-self, then they can never be removed. Existence of false belief or
attachment, etc., is not due to the presence of darsanamoha or caritramoha (karmas
which creates delusion of right faith and right conduct). And its absence will not be
the reason for presence of dharma in jiva. Rather, all are existing due to the efficacy
of their own self time and due to their own self, and not due to non-self. Therefore,
in the state of transmigration, modification of perturbed state of nature of jiva is
due to his own fault; and this perpetuates transmigration. If focus turns towards
jhaata-drsta, cidananda (knower-seer-sentient bliss), then ownership of infinitesimal
part and of prominence of nimitta, which is the source of mithyatva, goes away,
passionless belief and conduct manifests, which is not conducive to the continuance
of transmigration.

Stick has gone up due to its own sva catustaya. It is delusional for an ignorant to
not see its nature and see only associations. He may believe that words come out
because of one’s own desire. But if he does not believe that self-time of bhasa
vargand (karmic matter of speech) is due to those paramanus, and it is non-existent
in non-self, or that desire of jiva is the modification of its own self-time, and that
too is not due to non-self, then he has not understood the independent existence of
substance.

Every substance modifies during its own appropriate time, but at no time does it leave
the present to modify, either in the past or future. Ignorant, forgets pure nature, and only
sees associations.
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Nature of every substance is by its own sva catustaya. Modification of impure
disposition is also the nature of modification of jiva, and it has not occurred due to
any other. Similarly, by knowing the present modification and the eternal nature,
independently, if it is believed that momentary perturbation occurs in modification due
to its own fault and is absent in nitya jiiayaka (permanent knower), then right belief will
manifest. Those whose focus is outside, think dharma to be in auspicious attachments
of compassion-charity, so they have no opportunity to see and experience the inner
complete nature. Omniscient knows the nature of substance just the way it is. Infinite
Jjaants know this and say this. jiva does not have the ability to accept or release non-self
in any way; because it is the independence of eternal state of substance to exist by self
and be non-existent by non-self. Modification of the unnatural state is due to his own
contrary effort, because of which the six causatives of karta, karana, (doer-instrument),
etc., modify. jiva does it by himself. He does not depend on any other substance. This
has been explained in the exposition of verse 62, and that is the state of substance.

All four anuyogas (types of scriptures) are presented in different styles, but their intent
is the same. atma is not of two types, one which is the doer of non-self from the view
of vyavahara and another which is the doer of self from the view of niscaya. One of
the statements is merely upacara (in name only). That statement explains instrumental
cause which is present when work is done in upddana. Second point is the statement the
viewpoint of absolute truth and hence should be accepted as the truth. He, who believes
that karma is very strong in nigoda, believes in the strength of non-self through three
time phases. It is said in Gommatasara, that, due to intense and deep fault in jiva s
psychic activity, he is unable to leave nigoda. It is wrong to believe that even for one
samaya, jiva has as much perturbation as the existence of karma at that time.

pravacana on tika 116

Since eternity, by taking auspices of presence of existence of karma (non-self does not
give auspices, but jiva leaves focus of self and takes auspices of non-self by himself), jiva
modifies into an unnatural state. Impure modification of such sarisari jiva is his own.
In that, no other karma is the doer, and by himself, he manifests new perturbation every
samaya. This is not due to non-self, and neither is it due to earlier modification. It may
be said that in past he had many inauspicious dispositions, so in the present, he does not
have any inauspicious deeds. But the truth is that in every samaya of present, modification
arises according to whatever psychic activity is done, by its own ability. Reason for life
and death through the four life forms are auspicious and inauspicious attachments, and
that is the action of the fault in self. This kind of perturbation does not exist in the eternal
knowing nature of self. In this way, without accepting independence of the constant
nature, which is the reason for ultimate dharma, effect of action cannot exist.
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In this universe, there is the undivided knowable of substance-attribute-modification.
Jjiva with transmigration modifies into its unnatural state by the auspices of non-self,
due to his own fault. Unnatural state cannot arise with auspice of pure nature of self,
and neither is unnatural state due to manifestation of karmas. When, by himself,
perturbation arises in a jiva, then nimitta is alleged to be the reason. But he who
believes perturbations arise due to non-self does not have knowledge of independence
of present modification. Then how would he be able to experience the eternal pure
substance-attribute? If it is assumed that because non-sentient is present, so sentient
is also present, then how will it be proved that there is an absence of substance-space-
time-modification of one in the other? Hence unnatural state of jiva is due to its own
ability of that samaya. At that time, nimitta is present, but it has not done anything in
upadana(substantial cause).

Question: Why is nimitta said to be the cause?

Answer: When auspices is of self, then there is no perturbation, but when auspice
is of non-self then nimitta present at that time is said to be the figurative doer,
such is its capability, but nimitta does not provide any auspices. When hand
moves, figuratively, it is said that dharmastikaya is nimitta, and when it stops,
adharmastikaya is figuratively said to be nimitta, as it has the ability to be nimitta
at the time of stopping.

Question: What is nimitta?

Answer: When updadana (substantial cause) does its own work by itself, those
associations which are present at that time are said to be nimitta. All nimittas have been
said to be analogous with dharmastikaya. Those reading scriptures do not believe in
doer-ship and work done by nimitta straight away, but if they believe that, when nimitta
is present, then work will be done, and if it is not present, then work will not be done,
then there also belief of doer-ship and work done is present. This is the root problem in
belief of nimitta-naimitika. Reason for the statement is to show associations and not to
say that work is done in the substance due to nimitta.

Question: If state of nimitta is said to be just its presence, then what is its ability?

Answer: It means that dharmastikaya has the ability to be nimitta in motion, and no
other substance has it. To believe that if nimitta is present, then work will be done, is
focus on dependency, and this is the basic flaw.

At whichever time, according to the ability of its self-time, whichever modification is
meant to arise, only that will arise in its sequential order, it never occurs before or after.
Cause for sequential modification is the substance. Sequential flow of all three time
phases is in the substance. This order does not change. Independence of substance will
not remain if it is believed that sequence of occurrence has changed or without nimitta
modifications will stop.
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Question: We need not believe nimitta karana (instrumental cause) to be the doer, but
should we not believe that nimitta should be present?

Answer: Focus of nimitta is subjected towards belief that, if nimitta comes, then work
will be done, and if it is not present, then work will not be done, emphasising the
belief of karta-karma (doer-work done). If it is believed that one must wait for nimitta
to come, for work to be done in updadana, then the principle of ability of self-time of
updadana will not remain.

karma manifests according to its own sequence-bound modification, and if jiva focuses
on it or has attachments towards it, then figuratively, ensuing manifestation is called
nimitta. But that allegation can never come on karmas, which exist as efficacies, as they
do not have this ability; that is why they are not called nimitta. As the time of nimitta,
naimitika is the same, mundane jiva is unable to grasp it, as this is known only in
kevalajiiana. However, one with lesser jiiana can have belief in it.

Mundane jiva has attained unnatural activity by himself - as it is a part of his nature, it is
not due to non-self. When true reason modifies as work done, then that which is present
with it is said to be the conventional cause. If the un-alleged state exists, then allegation
can be given.

Here unnatural modification of jiva is also true self-knowable from the view of niscaya.
Origination of karma - which is the physical matter — is also a modification in the form
of true knowable. There is a complete absence of one in the other. If nimitta were to do
anything in upddana, then it would become upadana, and both would not remain separate.

sva catustaya (fourfold self-state of substance-space-time-modification) of karma is in
karma. Its manifestation is its niscaya self-time. When unnatural modification of jiva
arises at its own self-time, by its own ability, at that time, nimitta is present by its own
self, due to its own reason. In every samaya, both substances stay separate and are
modified according to their own efficacy and ability.

If work in updadana is done only in the presence of nimitta, then every work should be
done according to nimitta, but this doesn’t happen. If work of nimitta is done by someone
else then, niscaya self-time of nimitta does not stay independent and separate, and if
work of upadana is done by nimitta, then present condition of the substance would not
exist. The fault of absence of both will arise. If, even for one samaya, the present of
substance does not remain independent, then it’s independence of three time phases will
not remain. He who believes manifestation of modification due to non-self nimitta does
not have belief of self-time of his own modification. Dependency of focus on the present
modification does not allow one to see the eternal pure substance and attribute.

How can nimitta combine with a new modification which arises every samaya? Who
can bring whom? If there is an absence of one substance in another, then how can one
touch the other? When one paramanu does not even touch another paramanu, then to
believe that due to one - work is done in another - is just a delusion.
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Perturbation, which arises in a jiva, is, in reality, the form of ability of its own self-time.
Modification of parinamika bhava is causeless and stuck in the form of perturbation.
In this way, first, the existence of causeless and absolute modification of impurity is
proved; after that, the other figurative cause is called a nimitta. Existence of both is
independent,by their own abilities at their own self-time. Due to auspices of associations,
jiva modifies in an un-natural state, and its fruit is four gatis. That psychic activity
which brings bondage cannot bring dharma. Therefore, leaving focus of modification of
nimitta and perturbation and turning his focus on eternal knowing blissful pure-self and
having undivided focus and equanimity on it, is dharma. Here, perturbation of every
samaya is being proved as independent. It arises due to its own ability, and its fruit is
not dharma, but is transmigration in four life forms.

Compassion, charity, vows, etc., are inflow of auspicious karmas. Violence, lies, theft, etc.,
are inflow of inauspicious karmas. Passionless belief-conduct is sarvara (stopping inflow
of karma) and nirjara (shedding of karma) and the complete passionless modification is
moksa state. As much increase in purity manifests, that much is bhava nirjara. Complete
purity with auspices of pure nature is moksa. With bondage of auspicious-inauspicious
dispositions - samvara-nirjard cannot arise. Modification of samvara-nirjard cannot arise
from earlier modification of bondage of purnya-papa or by dividing attributes.

Question: Are not gupti-samiti (restraint-carefulness) included as causes of samvara?

Answer: When passionless conduct manifests, then it is shown what kind of auspicious
attachments and nimittas are present. Without manifestation of absolute, true dharma,
conventional dharma belongs to whom? One modification cannot originate from
another modification. One with gross ignorance and erroneous thoughts believes that if
nimitta is present, then work will be done, but not otherwise.

A body of three and a half feet or of five hundred dhanusas (one dhanusa is seven feet),
both are vyanjana paryaya (modification related only to attribute of shape of substance).
dharma has no connection with space. dharma-adharma is related to its own attribute
in the form artha paryaya (modification related to all other attributes except shape).
dharma cannot manifest with auspices of modifications of udaya(arising of karmas),
upasama(subsidence of karmas), ksayopasam(annihilation cum subsidence of karmas),
ksayika(annihilation of karmas) bhava. But purity, manifests, increases, and stays with
auspices of parinamika svabhava bhava (dispositions independent of karma which is
the inherent nature of arma).

Inadvertence of atma is directly proportionate to attachments. And dharma is directly
proportionate to the extent of carefulness of self-bhagavana atma. As much he leaves
his self focus, and focuses on outer states, that much he conjoins with delusion, and
his modifications with attachments and aversions arises. That is the nature of present
modification of jiva. All psychic activity responsible for bondage of 148 categories of
karma are distortions. dharma can never be the reason for bondage.
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When one paramanu joins with another, its work is manifestation of skarnidha (mass of
two or more paramanus). Similarly, when arma, in the present modification, conjoins
with delusion, and leaves focus of self, it manifests attachments, which is the form of
non-self; those attachments give rise to modification of humans, etc., and hence are
successful in continuing transmigration.

Because of erroneous delusional state, arma attaches itself to delusion, attachment and
aversion, and till then, he will keep getting new life forms, meaning his transmigration
will continue. But, when one paramanu separates from another, then that single
paramanu does not have the ability to be in the form of skandha or manifest into
skandha. Similarly, with destruction of delusion, supreme dharma manifests, and that
does not give rise to life of humans, etc., so it fails to continue transmigration, meaning
with activity of dharma, transmigration is destroyed.

Here, the sentence is “activity of destruction of attachment to delusion...” — The
arrangement is not that first azma was attached to delusion, and then it was destroyed. It
is stated that the arrangement is such that by taking auspices of the knower-seer, state of
sentience, which is the nature to be a witness, does not allow delusion to arise, and this
action destroys attachment to delusion.

Till focus of jiva is on oneness with nimitta or on a part of it, he will conjoin with
delusion, and this is the work of delusion. This is a non-physical disposition. Disposition
is not of physical matter; it is not due to physical matter and not in physical matter. jiva,
by his own fault, by his own self, creates this manifestation in his own modification.
This psychic activity of delusion is fruitful for transmigration through four types of
mundane beings. In other words, one gets four types of life forms due to this.

Modification of passionless state cannot come because of focus on nimitta or from psychic
activity. samyagdarsana, or state of being passionless, does not come from outside.

1. Focusing on nimitta, which are the true deva-guru-sastra, cannot bring
samyadarsana, or activity of dharma cannot manifest; because they are non-self
substances and cause and effect relationship with them is of one samaya.

2. Auspicious thoughts of compassion, charity, and ritualistic praying are dispositions
giving rise to karmas, and it is a blemished modification of one samaya. Manifestation
of dharma cannot arise with their auspices, as they are perturbed modification of self
of that samaya.

3. mati-Sruta jiana (sensorial-scriptural knowledge), becomes unimpeded according
to reduction of passions. Taking its auspices will not manifest dharma, as that, too,
is a modification of one samaya. dharma cannot manifest with focus of a small part.

Reasons given above, brings oneness with delusion, and the result is continuation of
four gatis. It is explained how this oneness with delusion can be destroyed.
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4. Self is complete with the permanent knowing nature. When focus goes on pure
nature of self, and moves away from nimitta, or manifestation of punya, then
dharma manifests from within. Then it can be said that oneness with delusion has
been destroyed.

Substance and attributes are pure, even then, ignorant takes auspices of attachment of
modification of one samaya. When effort and focus on pure self intensify, then earlier
belief of oneness with one part is destroyed, and self leans towards its own pure nature.
This destroys delusion, and time of both is the same.

Opinion, with the belief that he is only as much as one part, festers focus on a part,
which is inattentiveness of the undivided whole. When this belief changes, focus shifts
to ansi (undivided whole) and focus on nimitta goes.

When jiva engrosses into his own nature of jiana, then it is said that his union with moha
is destroyed. This manifestation of jiigna is not the accomplisher of transmigration,
meaning, it does not originate new gatis.

It has been said that passionlessness manifests, meaning delusion is destroyed. In verse 7
it has been said that pure conduct is dharma. It means to play - be within - be steady in the
blissful mass of pure nature, along with the experience of being a knower-seer. Auspicious
thoughts or five mahavratas (great vows) or skyclad state of body is not conduct.

Root of that conduct is samyagdarsana. ‘danisana miilo dhammo’. Root of dharma is
darsana meaning root of conduct is belief. samyagdarsana itself is not dharma but is
the root of dharma. Root of samyagdarsana is not conduct, but root of pure conduct is
samyagdarsana. Without manifestation of samyagdarsana true conduct cannot manifest.

The term—to destroy delusion—is stated. So how can delusion be destroyed? Does
wife-son need to be cast aside? Or does the present modification which gives rise to
karma of samsara need to be destroyed?

Family is non-self, so that cannot be accepted or renounced. Time of occurrence of
disposition of karma and presence of that substance are the same. Despite its presence,
to believe that it should be destroyed is an erroneous belief. But with focus on self, the
permanent sentient nature, modification of right belief and passionless-ness manifests.
Due to that, false belief does not arise, and thoughts of lack of vows also do not arise;
hence, that is said to be the destruction of attachment.

Pure atma cannot be attained through nimitta of sastra, with auspicious thoughts or
with auspices of jiiana which focus on the non-self. But it is attained with auspices of
sentient nature. Scriptures are insentient; Omniscient God is also another jiva in relation
to this jiva. In relation to this, jiva omniscient is adravya, aksetra, akala, abhava (non-
substance/non-space/non-time/non-modification); because substance-space-time-
modification of omniscient are not the substance-space-time-modification of self jiva.
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Other jivas are not this jiva, auspicious and inauspicious thoughts are not this jiva,
ksyopasama (disposition which destroys cum subsides karma), is not this jiva, state of
sarmvara(stoppage of influx of karmas) is also for one samaya and that too is annihilated;
so that also is not jiva substance. Only that which is knowing-seeing substance which
exists from eternity to infinity and is the permanent pure nature, is jiva.

As attachment-aversion manifests by itself, they are said to be the nature of substance;
attachment has not arisen due to nimitta, and neither has it arisen due to arising of
karma. Ignorant have attachments due to false belief, and jiiani has attachments due to
his own instability. As it is done by self, it has been called the nature of self.

Modification of dharma has been described as parama svabhavabhiita (present in the
supreme nature of self) but while describing modification of attachment, the word bhiita
(present) has not been used; because even if attachment has manifested due to its own
self, it is not present within the permanent nature. Attachment is not present in the pure
nature of substance. It arises and stops as attachments. Whereas modification of dharma
is inseparable from pure nature, it manifests only with auspices of pure nature. Hence,
it has been called svabhavabhiita.

Unperturbed peaceful state which arises by not causing any distinction within the
knowing-seeing pure nature is called parama dharma, and that is the cause of liberation.
With manifestation of this modification, not remaining any further as transmigration
does not remain. That is why it is not the accomplisher of life forms, and does not give
fruits of transmigration. Hence it is said to be unsuccessful.

Here knowledge of both knowables has been stated. Without understanding the nature
of substance-attribute when jiva has false beliefs and attachments, then the state with
delusion-blemish arises, and that is successful in giving transmigration. That is one
knowable. When he focuses on the pure substance attribute and is engrossed in the
knowing nature of self, then the state which arises is unsuccessful for transmigration.
That is the second knowable.

In this way, both activities have been shown in the form of knowable.

Without understanding the working of self-knowable, which is the undivided, sentient,
substance, dharma cannot arise. Focus of an ignorant is on nimitta, or on association, or
one part, perturbation, etc., and he attaches importance only to one part, but not to the
whole pure nature of self, whereas every samaya jiiani has importance of his pure nature
of self and does not attach importance to nimiitta or to one part.

Statements of nimitta are given in many ways in the scriptures, but their context should
be understood. muni did not create speech, speech occurred due to speech. He does get
auspicious thoughts, but he has no ownership of those. muni, focused on his pure nature
is immersed between the sixth/seventh stages of spiritual evolvement.
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In verse six of Samayasdra, Bhagavana KundaKuna Acarya has said that self is neither
apramatta gunasthanas (stages of evolution from seventh to twelfth) nor parmatta
gunasthanas (stages of evolution from one to six), but he is ‘eka jiayaka bhava’(only
one knowable state). There the meaning does not translate into being either with
equanimity or without, with passions or without passions, with vibrational activity of
atma or without vibrational activity. But it has been said that he is neither apramatta
nor pramatta. Why have the words apramatta and pramatta been used here? No
words are used without purpose. Present modification of self modifies in the form of
pramatta- apramatta. State of a bhava lingi muni has manifested; but his focus is not
on modification. His focus accepts only eka jiayaka bhava (only one knowable state).
Conduct of supreme dharma is not the cause of transmigration, so has been said by
Acarya Bhagavana. He will get a life in heaven due to auspicious thoughts, but his
focus is not on that.

A seeker has undivided jiana, but complete jiana has not manifested. After it is absolutely
ascertained and experienced that a@tma is complete jiiana by nature, meaning of nimitta
and vyavahara is understood, but by auspices of the conventional knowable, dharma will
not arise. niscaya and vyavahara both are explained, but auspice is only of niscaya.

Ignorant assumes that both nimitta and vyavahara are beneficial, so believes both to be
acceptable, but this is an error in his understanding. niscaya and vyavahara, both do
not remain if nimitta is believed to be beneficial. vyavahara is the knowing of whatever
modifications which arise after manifestation of niscaya.

Passionless muni has thoughts to follow the 28 basic rites of a muni as per the evolution
to the sixth stage. Those thoughts are attachments and not dharma. Sixth stage of
evolution does not last due to these thoughts. It lasts due to experience of the knowing-
seeing self, engrossment in it and annihilation of passions. Thoughts arise according to
the degree and intensity of the sixth stage of evolution.

Following five great vows are thoughts of a sky-clad digambara state, which is the
outside. muni's state can never be with clothes, and to believe so is the exact opposite of
truth. The faultless outer vyavahara of a muni is not the sixth stage of evolution. Sixth
stage of evolution is the inner passion-less state.

The focus of effort of a muni is towards the inner permanent pure nature. Due to this,
he has no intense indulgence towards pramatta state. It may be seen that there is a
difference in intensity of thoughts, and due to that, certain rituals may not be carried out,
or because of weakness in the body, he may not be able to perform certain rituals, but all
this is according to the present state. He never has thoughts of possession or ownership
of material things, which are concurrent to the fifth stage of evolution; in other words,
focus on the permanent pure nature is always very strong within him.
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A householder may have made food which is free of any fault and is appropriate for a muni
to eat. But if the muni has doubts about it, he will leave the thought of eating food and will
not take that food. Despite this doubt, if he accepts that food, then he will be at fault.

He who has manifested such an inner state never has fruits of transmigration, meaning
his transmigration ceases.

As experience of the pure nature of jiigna is without delusion, it cannot give life forms.
It is not successful in giving transmigration, whereas faith-deluding karmas give fruits
of four gatis. Delusional thoughts are not one but varied, which results in the state of
human, deva, etc. These modifications are neither permanent nor of the same form.
They keep changing into many forms. State of moksa is unchanging as if etched in
stone, permanent, and of only one form. However transmigration has many forms, not
just one.

L

% 271 ®



g 7 = g
X gatha-117 XX

37 ATETGUATAToT Siiaed ferahere st —
Now, it is explained that for the arma, the human beings, etc., modifications are the
fruits of his deluded actions:
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kammam namasamakkham sabhavamadha appano sahavena |
abhibhitya naram tiriyam neraiyam va suram kunadi || 117 ||

Meaning: karma by the name of nama karma, by its own nature, separating from
the nature of jiva, manifests as modifications of human, tiryancha (animal), naraka
(denizen of hell ) or deva (celestial being).

fika: As kriya (effect/ action) is really obtained by atma (or atma obtains kriya — modifies it,
so in reality, kriya is karma (work done) of armda). And its (pudgala/ physical matter) state of
karya, being with such an action of jiva, which is with the inherent reason of modifications
of humans, etc., is the fruit of that kriya; because with absence of kriya, pudgala will also be
absent as state of karmas, due to which there will be an absence of kriya of modifications
of humans, etc.

Now, the question is how are those humen, etc., modifications, fruits of karma?

Because nature of karma, is separated from the nature of jiva. Like a lamp. It is in
this way- the lamp separates nature of flame from that of oil, and it is the work of the
flame. Similarly, by separating the nature of jiva from nature of karma, manifestation of
modifications of humans, etc., is the karya of karma.

bhavartha: Modifications of humans, etc., (as said in gatha-116) are fruits of activities/
dispositions full of attachment-aversion because due to that activity, there is bondage of
karmic-matter to jiva and those karmas manifest modifications of humans, etc.

pravacana on gatha 117

Jjiva destroys his own peaceful nature by his self-ability, then it is said that nama karma
(karma nimitta in having body, etc.) is the opposite of its pure nature.

atma modifies in the form of attachment and aversion due to its own ignorance.
Dispositions of compassion, charity, and worship, as well as of desires and anger, are
done by atma himself and not by inert matter. So, the word “in reality “ is used here. As

5 272 R



gatha 117

atma itself is the doer, his state is originated by atma, is the work of arma. Auspicious
and inauspicious dispositions do not originate through karma but originate by arma.
Disposition is the work of atma and not of physical matter.

atma knows auspicious and inauspicious states. Here, knowable is proved to be
independent. On getting nimitta of perturbation, indivisible matter particles undergo
transformation due to their substantive cause, and physical matter modifies into karmic
forms. Perturbed modifications of afmda and modifications of physical matter in the form
of karma have a cause-effect relationship, but they are distinct from each other.

Result of inert karma is the fourfold state of mundane beings. Root cause of fourfold
states of mundane beings is the belief that “auspicious and inauspicious states are mine”,
but that is a state of ignorance. The extent to which atma manifests in the form of delusion,
attachments and aversion, to that extent inert karmas come into bondage, by itself, due
to itself, and to that measure, various life forms etc., types, etc., also come into bondage.

It is not that there is an abundance of karma for beings in nigoda because they are devoid
of mind. But when that jiva leaves his own knowing-seeing nature and modifies opposite
to his pure nature, and modifies as moha, then due to this nimitta, physical karmic matter
comes into a state of bondage by its own self. Result of this ignorance is the life of
nigoda. atma has the ability to manifest in nigoda. It is unrelated to the (physical) mind.
Siddhas also do not have (physical) mind, but they are in a state of infinite bliss.

COMPLETE JNANA IS THE REASON FOR THE STATE OF SIDDHA, AND
PERSISTENT AJNANA IS THE REASON FOR THE STATE OF NIGODA.

Jiva is in nigoda since eternity due to his own ignorance and not due to karma. When
Jjiva modifies into a state of ignorance by its own self, then karma is merely alleged to
be the reason for ignorance.

Does not manifestation in the form of matter karma, modify as modification of human,
animal, etc.? Its main reason is the state of ignorance and attachment-aversion of jiva.
Therefore, result of modification of delusion-attachment-aversion is transmigration of four
gatis. When atma does not modify as delusion-attachment-aversion by itself, then due to
their own self, non-living karmas do not modify as karmic matter particles, then there is an
absence of non-living karmas. There is also an absence of the state of human, animal, etc.

There is no effect of one substance on another because there is a complete absence of
relation between them.

In a samavasarana (congregation where discourse by Bhagavana is given), mouse and
snake forget their enmity. But this is not because of purya of Kevali Bhagavana. Those
Jivas forget their enmity due to their own ability. Bhagavana has manifested complete
non-violence, but that is not the reason for mouse and snake to forget their enmity. In
the story of Sukausala muni, a tigress tears the muni apart, even though the inner state
of muni was one of complete and absolute non-violence. He was in a state of pure
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nature of knowledge within and on the outside, he was following the great vow of non-
violence. So why did this supreme follower of non-violence not have any influence on
that animal? Therefore, each jiva emotes according to its own ability.

An ignorant jiva believs benefit and loss in non-self substance and maintains enmity in
his own modification. When a vegetable is fried in oil, many jivas die at the same time.
But those jivas have not died due to nimitta. It was the ability of all those jivas to leave
their body at that time. Modification of every one of them is separate and independent.
Non-self substance is merely present over there.

Other substances cannot be forced to be present, just so that work is done in
substantive cause. Ignorant has many erroneous beliefs, like, all jivas merge into
one supreme being, there is no perturbed modification, there is no physical karmic
matter in the state of transmigration, and there are no life forms like humans, etc. This
delusion is broken by explaining that in the state of transmigration, jiva does have
false belief, attachment, aversion, and perturbed states. When it gets such a nimitta,
physical karmic matter forms bondage in the same space. Result of this is life in four
states of mundane beings. Impermanence is also an existing nature of modification.
atmd is permanent and with nature to modify. It is neither completely permanent nor
completely modifying.

If it is not accepted that four states of mundane beings manifest according to
modification of self from the view of conventionality, then state of moksa which is
without gatis will not manifest. If the distorted state did not exist in the present, then
the present should have a state of manifested bliss and joy. If present modification does
not have manifestation of joy and happiness, then it is definite that there is existence of
attachment and aversion.

It is true that impurity in modification is due to its own state, and it brings sorrow. If

nature of permanence were to bring sorrow, then perplexity would become the eternal

nature of @tma and would never give way to an un-perplexed state.

1 Eternal permanent nature is pure, blissful and joyous.

2 But because of one’s own ignorance and instability, attachment-aversion arises in
modifications.

3 With this nimitta, physical karmic matter is bonded by itself.

This results in transmigration through the four life forms of mundane beings.

Suffering of jivas in hell is not due to them being in hell but is from their own ignorance.
Their sorrow is in the delusional disposition of having ownership of non-self and
forgetting their own knowing-seeing nature. Absence of unfavourable associations
is not the reason for happiness. Nature of substance is proved by the teachings of
the Omniscient. Ignorant is unaware of this reality. Shrimad Rajacandraji has said
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te te bhogya visesana,sthanaka dravya svabhava |
gahana vata che Sisya a, kahi samksepesava ||
Whichever types of places (nimittas) are there to be experienced, according to that,

there are non-sentient and sentient substances, and each is with their own modifications.
O! student, this is a very deep and subtle concept, but it has been explained in brief.

It is said in scriptures that, fires in hell are so intense that a huge iron ball would melt like
clarified butter. This shows the ability of nimitta. But it is not in the nature of substance
to allow nimitta to make any changes in the modification of jivas of hell. Modification
of fire is in fire, modification of body is in body, and modification of atmas of hellish
beings is in their atma. All three are completely separate. When one substance does not
even touch the other, how can they change each other? A hellish being forgets his own
sentient knowing-seeing nature and due to his own self, attaches himself to delusion of
false belief, attachment-aversions, and restlessness.

Impure disposition is not due to associations, nor due to nimitta (karma) and neither
due to eternal, pure nature, but it exists due to its own impure state of that one samaya.

It is the ability of a needle to be pulled towards the magnet. One doesn’t pull the other.
It is the efficacy of that samaya of needle to get pulled. A hundred per cent of upadana
is in upadana, and a hundred per cent of nimitta is nimitta.

How does modification of karma of human and celestial beings work?

atma has forgotten its knowing-seeing nature, he assumes ownership of non-self substance
and acts in the form of delusional beliefs. With this nimitta, physical karmic matter turns into
a state of bondage, and the result of this physical karmic matter is modification of humans,
etc. So, it has been said that, nature of karma is totally different from the nature of jiva.

Because of the nature of fire, oil is burnt, and lamp gives light; hence lamp is the work
of fire; similarly, jiva modifies into a distorted state by itself, result of which is karmic
bondage. Due to this, jiva has an unnatural state, and it gets life of human, etc. So,
modification of humans, etc., is said to be a work of karma.

pravacana on bhavartha

Modification of moha was explained in verse 116. When jiva forgets his own pure
nature, then he modifies as such. Result of this is modification as humans, etc. Bondage
of karmic matter is due to perturbation. Then karma obstructs the nature of self and
gives rise to the life of humans, etc. The real reason for modification as human, etc., is
attachment-aversion only. Bondage of karmic matter particles come due to attachment-
aversion. So, rhetorically, it is said that, due to karmic matter, pure nature of jiva is
obstructed, and jiva continues his transmigration.

* kK
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Now, the reason for obscuring of pure nature of jiva, with modifications of human, etc.,
is determined:

URUTRATIREGRT SHaT | UmHeEHorea |
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naranarayatiriyasurd jiva khalu namakammanivvatta |

na hi te laddhasahava parinamamana sakammani || 118 ||

Meaning: Human, hellish being, animal, etc., tirvanca and deva/celestial beings,
which are (embodied) forms of jiva (sentient beings), are, in fact, brought about by
nama-karma(physique-making karma). But in reality, as they are modifying as per their
own karmas, they do not attain their own (true) nature.

fika: Firstly, human, etc., modifications are brought about by nama-karma
(physique-making karma) but is this not the reason for obscuring the pure nature of
jivas? for e.g., in all bracelets of gold set with rubies, the nature of rubies set in gold
is not subdued. So, why does this jiva (sentient being) not attain/experience his own
nature? It is because he evolves/modifies into his own karmas (good-bad dispositions),
just like a mass of water. As a mass of water, evolves/modifies with its pradesas
(spatial units) and goes into different trees like neem (zadirachta indica), chandana
(sandalwood tree), in the forest, then it does not maintain/manifest as its own nature of
fluidity (drayatva) and tastefulness; in the same way when arma also evolves/modifies
with its pradesas (spatial units) and bhavas (dispositions) into psychic-karmic form,
then it does not attain its nature of amiirtatva (non- physical attribute) and nirupardaga
visuddhimattvariipa (without blemish and perturbation).

bhavartha: In humans, etc., modifications of karmic matter neither destroy nor covers the
intrinsic nature of jivas, but there, jiva himself modifies according to the manifestation
of karmas due to his own fault; so, he does not attain his own nature. Just like a mass of
water. When seen from the view of its pradesas (space points), it modifies as the form
of a tree, and does not obtain and experience its nature of fluidity. From the view of
taste, when it modifies into the form of a tree, it does not obtain its own natural taste.
In the same way, arma, when seen from the view of pradesas, modifying according to
his own manifestation of karmas, does not obtain his nature of unembodied state, and
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from his bhavas (impure dispositions) point of view, modifying into his psychic-karmic
form, does not obtain his intrinsic nature of supreme purity, devoid of attachment/passion.
From the above (logical discussion), it is inferred that non-attainment of intrinsic nature of
(mundane) jivas, in their human, etc., modifications, is due to their own fault, and not due
to karmic matter, etc., or any other reason. It is said from the conventional viewpoint that
karmas dominate nature of jivas, but it is not so from the absolute standpoint.

pravacana on gatha 118

Now it is being ascertained that because of modifications as humans, etc., how jiva is
parabhava (defeated/ separated) of its pure nature.

Firstly, the four life forms of humans, tiryanca (sub-humans), naraki (infernal beings of
hell), and deva (celestial beings) are attained by nimitta of namakarma (karma nimitta
in giving shape, etc., to body). But in this also, nature of jiva is not defeated. Attaining
a body is not the reason for sorrow.

“In a gold bangle studded with gems, gems are studded in gold, but that does not change
the nature of gems”. Similarly, jiva has the body of human, etc., due to association
of sharing the same space, but jiva does not modify into a distorted state due to this.
Meaning the knowing-seeing nature of self is not destroyed by body.

His own happiness and bliss are within his own pure self, but he does not experience it.
He modifies in a perturbed state due to his ignorant beliefs of ownership of body, and
assumption of happiness from non-self. This is the reason for his modification into a
state of deviated form.

vyanjana paryaya (modification related to shape) of a mass of water, or the nature of its
shape, is to flow in the form of a mass. Nature of artha paryaya (modification related to
everything except shape) or those related to touch-taste-smell, etc., is to remain tasteful.
Even then, due to its own ability, it modifies as a neem or a sandalwood tree.

Forms of modification, like the high or broad shape of water or bitter taste and fragrant
smell, are due to their own self. Water does not rise up or become bitter due to neem
tree. It modifies due to the ability of its own self. It is its inherent nature to be in the
shape of flowing form and be tasteful. This inherent nature is not acquired.

Similarly, afrma modifies by its own efficacy, as vibhava vyanjana paryaya, which is
various shapes of humans-devas, etc. It is due to its own ability that it modifies as the

lower state of knowing-seeing and attains forms due to attachments and aversions. It is
due to this that it does not modify as its nature of being intangible, impenetrable, and pure.

The question may arise: did a@tma not get the shape of a human because it got the body
of a human? Or is not the shape of arma of nigoda so because it has body of nigoda
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which is shared by many armas? Or that shape of a@tma of a centipede is such because it
attained the body with many legs. This assumption is incorrect. vyanjana paryaya (shape
modification) of every arma is due to its own efficacy, and not due to the body. Similarly,
it is incorrect to assume that the reason for lower state of jiiana or of attachment-aversion
is manifestation of karma. arthaparyaya (all other modifications except that of shape) of
every atmad is due to its own ability. For example, if water is poured into a vessel, then its
shape becomes similar to that of the vessel due to its own self. Body is like a vessel. jiva
turns into the shape of body which it acquires and stays so, due to its own efficacy.

In verses 116 and 117, artha paryaya of jiva was explained, and in verse 118, both
vyanjana and artha paryaya are explained.

It is due to modification of vyanjana paryaya (modification related to shape) that finger
changes from being straight to being crooked. Its state did not change because of change
in space points of arma. Neem tree is not the reason for water to modify into the form
of a neem tree and turn bitter in taste, but this modification is due to the ability of water.
Every samaya, jiva, keep modifying, and its shape keeps manifesting.

Can there be a time when pradesatva guna (attribute of shape formation), is not there? If
an attribute exists, then it has to have some shape. atma is a substance, so it has to have
a shape. atrma does not have a shape like physical matter, so it has been called without
shape. But in reality, arma is with innumerable space points, so it does have a shape.
Even space/sky is with shape. All substances exist by their own self shape.

pravacana on bhavartha 118

This chapter is on knowables. Here, an appropriate understanding of the complete inde-
pendence of artha and vyanjana paryaya of every samaya of knowable has been explained.

Physical karmic matter does not obstruct jiva, which is with modification of any of the four
lifeforms of humans, animals, etc. In fact, jiva modifies into a state of delusion attachment-
aversion due to his own ignorance. This is the reason for him not attaining peace.

The way, water rising up a tree is in the shape of a tree from the view of space, from the view
of taste it modifies as bitter or sour according to the tree, but it does not modify as its own
inherent flowing nature and also does not attain its inherent state of being tasteful. Similarly,
from the view of space points, afma modifies in the form of vibhava vyanjana paryaya (not
natural modification of shape), due to which he modifies in the form of human modification,
celestial being modification, etc. At that time, he does not modify into his intangible inherent
shape. It modifies its dispositions according to the ability of its own artha paryaya. When he
modifies in the form of sensory knowledge or as auspicious and inauspicious dispositions,
then he does not modify as the complete nature of passionless omniscience.
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Here, it has been proved that even if there is a modification of vyanjana paryaya of
atma or if artha parydya modifies as inferior or superior, it is due to one’s own distorted
modification, and not due to karma or any other substance.

One dust particle cannot bring changes in another dust particle. One dust particle cannot
bring changes in any arma, one atma cannot change a dust particle, and there can be
no change in one atma due to another arma. Each artha (modifications of all attributes
except attribute of shape)and vyanjana(modification of attribute of shape) paryaya of
every substance has its own self-time, which is due to self.

When it is said that substance modifications of the same type are made of two or more
paramanus, it shows that those smallest units of matter particles are separate. It shows
that one is not due to another. When substance modifications of different types are stated
then it refers to two substances which are completely different, for example atma and
body. atma is not due to body, and body is not due to atma.

There are infinite paramanus in one stick, and when seen in the gross form, each and
every paramanu has the ability to stay there in that form. paramanus are separate.
Ability which was present at the time of its subtle state is not present in its gross form,
and ability which was present in its gross state will not be present in its subtle form. Be
it subtle or gross form; its ability is due to its own self and not due to non-self.

In this verse, example of jiva has been stated. When jiva understands its own efficacy
of sva-para prakdasaka (illumination self and non-self) nature in the correct way, then it
understands substance, attributes, along with vyanjana paryaya and artha paryaya of all
knowables. With this, it can be deduced that when jivas from nitya nigoda (place where
only nigoda jivas are found) to life of deva are not experiencing their own knowing-
seeing nature, it is because of their perturbed modification. They are not attaining a
passionless state and omniscience, due to their own fault. Manifestation of intense
karmas, body, wealth, spouse, family, relationships or any other non-self substance is
not the reason for attachments-aversions.

It is said metaphorically that karma defeats the very essence of jiva. But in reality, it
is not so. Real reason for the defeat of jiva’s own passionless pure nature of self is his
own fault. When jiva makes mistake by himself, then metaphorically karma is said to
be at fault.

Jainadarsana (perception of jaina teachings) is perception of the nature of substances.
In this, nature of sentience is main, and it is not perturbed states, or karmas. On knowing
the sentient nature, all non-self substances like perturbed state and karma are known.

* kK
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Now, it is evident that @fma being permanent in its substantiality, it is non-permanent
with respect to its modifications:

ST O U7 URE (S @OTITEHSN SO &1 |
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Jayadi neva na nassadi khanabharmgasamubbhave jane ko |
jo hi bhavo so vilao sambhavavilaya tti te nana || 119 ||

Meaning: This universe with living beings, in which ufpada (origination) and vindsa
(destruction) of modifications is taking place every moment, no one is born or dies,
because origination (of new modification) is destruction (of its former modification),
yet both origination and destruction are different also.

tika: Firstly, nothing is born, nor does anything die (or in this /oka, nothing originates,
and nothing is destroyed). Despite this, jiva loka with humans, devas, animals and naraki,
constantly modifying, are connected to utpada (origination) and vinasa (annihilation)
occurring every moment. There is no contradiction in this. This is because origination
and annihilation have oneness and multipleness. When there is oneness in origination and
annihilation, then it is the earlier alternative, and when there is multipleness, then there
is the latter alternative. (or when origination and annihilation are seen from the view of
oneness, then the alternative that ‘nothing originates and nothing is annihilated’ is proved,
and when origination and annihilation are seen from the view of multipleness, then the
thesis of ‘constantly occurring origination and annihilation’, every moment is proved).

If it is said, “that which is the pot is the pitcher”, even then, it is impossible for the state of
pot to be the same as pitcher, and due to this, clay which is the base of both is understood.
Similarly, when it is said, that which originates, that itself annihilates - it is impossible for
nature of origination and annihilation to be the same, and dhrauvya (permanence), which
is the base of both, is understood. Oneness of characteristic nature of pot and pitcher is
impossible. Hence, in mentioning ‘origination is destruction’, oneness of characteristic
nature of origination and destruction is impossible, and permanence, which is the base
of both of them, is recognises. Therefore, when deva-modification arises, and human-
modification disappears, then with the acceptance that ‘origination is with destruction’,
Jiva substance, which is the base of both states, is recognised (is understood). So, always
Jiva exists as dhravya, as definitive as if chiselled in stone.
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Further, when it is said ‘a different pot and a different pitcher’, it is impossible for clay,
which is the base, to be different (state of being separate and one), so the nature of pot and
pitcher (separate nature of both) manifests. When it is said that in this way, ‘separateness’
originates and separateness annihilates, it is impossible for the base of both, which is
permanence, to be separate, and nature of origination and annihilation is understood.

Therefore, when deva modification arises, and human modification disappears, then
with acceptance that ‘origination is different and destruction is different’, - deva and
human - both modifications representing origination and destruction, respectively,
evolve (is perceived). So, jiva every moment is impermanent by its paryayas.

pravacana on gatha 119

First, it is important to understand that in this universe, no substance is born/created/made,
and none is destroyed; Because from the view of substance, jiva remains as it is; jiva, born
as human, celestial being, animals, etc., and hellish beings are modifying every samaya.
They are connected to origination-annihilation which occur every samaya. There is no
contradiction in this. In all four states of mundane being, jiva modifies every samaya, but
it is not because of karma. Earlier state is destroyed, a new state originates, and through
this, jiva stays permanent; it does not stay separate.

Jiva stays as it is, meaning, from the point of view of permanence, jiva is steady, and it
changes its state every moment. From the view of state, it is variable or unsteady. This
is said so from the point of view of modification. But unsteadiness is not due to karma.

Jiva from nigoda to sarvarthasiddhi (name of one of the heavens), and from those with
one sense to five senses, all are transmigrating due to their own self. To modify is the
nature of every substance. Every jiva is attached to origination and annihilation every
samaya, but that does not mean that every jiva is attached to origination of karma.
When there is oneness of origination and annihilation, then there is a subsequent state.
For example, jiva annihilates modification of a human and originates as a celestial
being; but jiva is the same. From this view, it can be said that jiva is neither born nor
dies; it is where it is. This steadiness is from the view of dravya, and at that time,
the manifoldness of origination and annihilation is from the view of subsequent state;
When modification of human is destroyed and origination of deva s arises, earlier state
leaves and new state arises. This is multiple-ness. This is said to be unsteadiness in the
modification form of a jiva. Oneness and multiple-ness are applicable to self.

It is the nature of jiva to remain as it is, and it is the nature of modification of jiva that
earlier state be annihilated and for new state to originate.
If atma understands his own nature of substance and modification, then he is his own

friend, and due to ignorance, if he believes himself to be dependent and does not
understand his own self, then he is his own foe.
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Here it is not about just one life form but is about modification of every samaya. From
the view of substance, jiva is steady, and, from the view of modification, it is unsteady, so
there is no contradiction in every knowable being steady from the view of substance and
unsteady from the view of modification; in this way, knowing of knowable is done.

If it is said, ‘that which is the pot is the jug’, then that oneness does not apply, as the
shape of a pot is different from the shape of a jug. To prove oneness between pot and
jug, the viewpoint of clay will have to be taken because clay is permanent in both.

Saying that origination is the same as annihilation, duality between origination and
annihilation is proved and not oneness. But permanence, which is the base of origination
and annihilation, is the same - the base of both origination and annihilation is permanence,
which is as it is, and steady. Similarly, if it is stated that in origination of modification
of the state of deva and destruction of modification of humans, that which originated
itself is destroyed, then from this viewpoint, oneness between them is not proved. In fact,
multiple-ness will be proved. But jiva is the base of origination and annihilation. It is
steady and common to both. It stays as it is. Hence, it is proved to be to be steady.

When the question arises that both these states are whose? Then it is determined that
state of permanence is steady and is present in both. When belief and knowledge of
the permanent, continuous, eternal, blissful nature arises, then focus on permanent
manifests, and focus on modifications is destroyed. This is dharma. This topic is about
samyaktva with the predominance of j7iiana.

If it is said that ‘pot is separate and jug is separate’, then it does not prove multiple-ness
in clay, which is the base of both, but multiple-ness of pot and jug manifests. From the
view of modification, there is unsteadiness in clay, and clay transforms into pot and jug
due to its nature to modify. But transformation is not due to a potter, wheel, stick, etc.

When a finger is straight, and then it is bent, it proves unsteadiness of paramanus of the
finger, it proves its efficacy of modifying. But it does not prove that finger was bent due
to the presence of another jiva.

After having a desire, that same desire of jiva goes away, and this kind of multiplicity or
unsteadiness of jiva applies to a jiva. But to think that desires have gone because certain
associations took place is incorrect. Here one undivided knowable is being proved. This
statement is about pure nature and not of associations.

Ifit is said that ‘origination is different and annihilation is different’, then the base of both,
which is permanence, will have oneness, and multiple-ness in it would be impossible. If
both origination and annihilation are taken, then the separate nature of both is decided.
With origination of modification of deva and annihilation of modification of human form, there
is a separate origination, and annihilation, and base of both is jiva. In that, there is otherness
but not separateness. So when it is seen from the view of separateness, then manifestation of
modification of deva and annihilation of modification of human comes into focus.

50 282 R



gatha 119

Due to the changing, unsteady nature of modification of jiva, earlier state is destroyed
and new state originates, but origination and annihilation do not occur due to non-self
substances. It is the characteristic of every substance to be in unsteady form of origination
and annihilation from the view of modification. This statement is about pure nature itself.

Destruction of the old state of a mill and origination of a new updated state proves
paramanus of the mill. Those paramanus have modified in this form due to its
characteristics of transformation/modification. But this state does not prove, the owner
of the mill. When a paramanu of speech modifies, then its earlier state is destroyed; this
proves the characteristic of paramanu but it does not prove the desire of a jiva.

State of poverty originated and state of position of abundance annihilated, proves
the unsteady nature of jiva, but it does not prove association with the kingdom. It is
completely incorrect to say that - poverty manifested due to the loss of kingdom.

Annihilation of modification of flour and origination of modification of roti (Indian flat
bread) proves the characteristic of the modification of paramanu, but it does not prove
the maker of roti.

It is incorrect to assume that shop was not running well due to the absence of its owner.
And as soon as the owner came it started doing well. jiva of the owner is in the form of the
nature of his own modification, and shop is in the form of nature of its own modification.
It is an incorrect belief that non-self can affect any other substance. There can be no
changes in anything or anyone due to any other. So, every moment from the view of
modification jiva is unsteady, but state of unsteadiness is not due to non-self substance.
Form of origination-annihilation of modification of karma is due to the nature of
modification of karma, and not due to attachment of jiva. Similarly, origination-annihilation
of attachment in jiva is due to the nature of modification of jiva and not due to karma.

If oneness in jiva is to be seen, then it has oneness from its permanent nature. And if
multiple-ness is to be seen, then its impermanent nature has multiple-ness.

Both are nature of jiva and are not due to non-self. In this way, both the nature of jiieyas
is independent. To have this correct knowledge is samyagjiiana and that is the reason for
dharma.

* %k
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Now, the cause of non-permanence of soul is explained: -
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tamha du natthi kot sahavasamavatthido tti samsare |
samsaro puna kiriya samsaramanassa davvassa || 120 ||

Meaning: Therefore,in this transmigratory world, no one is stable/permanent by nature
(i.e., in this world no physical body remains the same forever); and transmigration is the
action of transmigrating dravya (atmd substance).

ttka: In fact, jivas, although being permanent/stable from substantiality point of
view, are non-permanent from modification point of view. With this fact, it appears
that no one is stable/permanent in this world of transmigration (i.e., it is not the
nature of any substance, and neither is it to remain uniform/stable, in this world).
Here, the cause of this non-permanence is transmigration because it is so by its
characteristic nature, owing to it creating modifications of humans, etc., for self.
The activity of evolving substance, which is atma, consists of forsaking the former
state and modifying it into the next state. This is the characteristic nature of this
transmigrating world.

pravacana on gatha 120

Now the reason for variability in jiva is explained —

In this gatha, what is the universe and where does it exist, is explained. Pure nature
of atma is characterised by knowledge and bliss. Forgetting this nature of arma when
perturbation arises in one’s own modification, then that is samsara (transmigration).
A spouse, family, etc., are not the reason for transmigration. Similarly, substance and
attributes of self, which are always pure, also do not have transmigration. Existence of
the four types of life forms in one’s modification is transmigration.

In reality, jiva exists, meaning it is steady in the form of substance and is unsteady in
modifications. Hence, it can be decided that in this world, no one remains in the same
form, because it is its nature to keep manifesting new states.
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Transmigration is of only one samaya and not of two samayas. Earlier worldly
state is destroyed, and a new worldly state originates. It is not the nature of state of
transmigration to remain the same, without changing.

There are infinite jivas in nitya nigoda. Substance and attributes of infinite jivas of nitya
nigoda are always pure, but modification of each moment is perturbed. jiva of nitya
nigoda has not accumulated the eternal transmigratory existence all at once, but it is
due to distortion in its modification of one samaya, as they have forgotten their own
knowing nature, so a new existence arises every samaya.

samsara exists from nigoda to the fourteenth stage of evolution. This is due to the fault
of atma and not due to karma or body.

From the view of pure substance, arma has no transmigration, and from the view of
modifications, transmigration exists in the modifying states. Reason for this, is the
inability of jiva to remain in one form. Body of a human is not the life form of human.
But the ability of a@tma to be in the form of a human is said to be the modification of
being human.

Transmigrating jiva assumes many forms in all four states of mundane beings, and in
each mundane state, he modifies into numerous perturbed states. Humans, at certain
times, can have a life of over ten million purvas* (very long life). Even in that, he
assumes multiplicity by modifying as one state in one moment and a second state in the
second moment, because nature of transmigration is such. Annihilation of perturbation
of'the earlier state and origination of perturbation in the new state is constantly occurring
in jiva, which is modifying every samaya. This modification is known as kriya (action),
and it is the nature of samsara.

A spouse, children, and body are all non-self substances. atma is incapable of either
obtaining or leaving these in any way. It is ignorance to believe that transmigration can
be renounced by renouncing spouse, children, or business.

There is a complete absence of non-self substance in atmd, as it is absolutely separate.
When karma, children, body, etc., are anyway separate then how can they be forsaken?
When one forgets the knowing-seeing nature of self, he assumes a sense of ownership
of the body, spouse, children, etc., in his own modification and forsakes the earlier
perturbed modification. This kind of modification of ignorance, attachment, aversion,
and ability to get a state of mundane being is said to be the perturbed modification of
one samaya of samsara.

Ignorance did not arise because jiva was associated with kudeva (deva who is not
passionless), and kuguru (guru who is not on the path of vitardaga). But he himself arises

*1 purva is 70,560,000,000,000 years
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in an ignorant state, which is unconnected to the efficacy of kala. Transmigration is not
due to physical matter, and neither is it due to the existence of karma; this is because
karma is non-self knowable. Non-self knowable does not enter the self-knowable.

This chapter is about jiieyatattva prajiiapana (assertion of principles of knowable). It is
explained here that, in atma, perturbed modification of one samaya is a self- knowable
substance. If interest arises in @tma then it is important to know whose nature one has to
know and see, along with appropriate knowledge, then desire for transmigration will go.

Question: Even Tirthankara Bhagavana took diksa and then left samsara, is it not?

Answer: Bhagavana was not attracted to or nor did he partake any non-self substance,
and neither did he forsake it.

He had the appropriate knowledge that he was by his own self with a pure knowing,
blissful nature, and a mundane state was excluded from his belief. When he left the
unsteadiness of attachment-aversion and became equanimous within himself, then it is
said that he left his family and clan.

In nigoda, infinite jivas, stay together in one body. Over there, food senses, or breath,
are neither taken nor left, as they are non-self substances. They leave their perturbed
state of ignorance and partake a new state of ignorance.

Here too, mundane state is not due to karma, because if it were so then when karma
would go then the mundane state would also go. But samsara is due to one’s own
ignorance. When ignorance is given up, then transmigration is renounced, and an
unperturbed state manifests.

* Kk
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Now, the question is - in this transmigratory world, what is the reason for bondage of
karmic matter with atma (mundane being), due to which he modifies into human, etc.,
modifications? This question has been resolved here: -
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ada kammamalimaso parinamam lahadi kammasamjuttam |

tatto silisadi kammam tamha kammam tu parinamo || 121 ||

Meaning: arma, stained with karmic matter, undergoes dispositions linked with karmic
matter (i.e., @tma modifies into impure dispositions connected with dravya karmas); due
to that, fresh karmic matter gets attached [with atma pradesas (space points)] therefore,
dispositions are called karma.

tika: Modification of atmda, which is by the name of sarisara (transmigration), is the
reason for adhering to karmic matter (dravya karmas). What is the cause again of such
type of dispositions? (In reply to this question, Acharya says that) dravya karma (karmic
matter particle) is its cause because it is always seen in association with dravya karma
(karmic matter particle)

Question: In that case, would not the fault of itaretarasraya (mutual dependence) arise?

Answer: No. (fault of mutual dependence will not arise); existence of dravya karma
is since eternity, and earlier dravya karma of atmd, is associated with it. And that is
accepted as the reason.

So existing modifications of a@tma, whose work is new work done and whose cause is
earlier karma, in that, existing parinamas of atma, are said to be due to dravya karma
figuratively. As arma is the doer of its modification, it is said to be a doer of dravya
karma figuratively.

pravacana on gatha 121

Here, cause for the bondage of karma particles in this modifying mundane existence
due to which modifications of human, etc. manifests, has been explained: -

Modification of atmad, of the kind, which is called sarisara, is the reason for bondage of
karmic matter particles. Here the word tathavidha (likewise) has been used. Mundane
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existence is for one samaya. It is incorrect to believe that transmigration is completely
non-existent, or that there is no impurity in modifications and say that ‘brahma satya
Jjagata mithya (brahma is reality, world is deceptive). Modifications have been described
as such, which means that due to one’s ignorance, modification of attachments-aversion
exists for one samaya in the modification of arma.

Now, auxiliary cause of asuddha upadana (impure substantive cause) is being told. The
carlier particulate karma is said to be the auxiliary cause of state of impurity. When jiva,
by himself, forgets his knowing-seeing pure nature and has attachment-aversion due to
auspices of outer associations, then earlier physical karma is said to be the reason or
nimitta. Real cause is the ability of self, and auxiliary cause is physical karmic matter
particles. If self does not modify into a perturbed state, then karmas cannot be said to
be nimitta.

Impure modifications arise with association of physical karmic matter; without this
association, there can never be any impurity. Due to this, physical karmic matter is said
to be nimitta of impure modification. Here, the statement is not to highlight the rising of
attachment due to earlier karma. This is because attachment is in modification of arma, and
the substance karma is non-sentient, as are its attributes and modifications. Karma does
not cause perturbation because there is an absence of non-sentient in the sentient. It has
been said that perturbation arises only with association of physical karma, which shows
nimitta-naimittika (cause-effect) relationship. With the word association, separateness is
highlighted.

itaretarasraya (mutual dependence) fault occurs when, to prove the one that is unproven,
help of another that is unproven is taken, and to prove the second, help of first is taken.

Cause for dravya karma is said to be impure modifications. When clarification about
the cause for this impure modification is asked, then it is said to be the earlier physical
matter. So, it creates a doubt that this statement raises the fault of mutual dependence.

Resolution: Fault of mutual dependence does not arise in this, because cause for new
physical karma is impure modifications of @tmd. The reason for this impure modification
is not the same new physical karma which has bonded, but it is the old or the earlier
physical karma.

Perturbed modification of arma arises with nimitta of older physical karmas. If these
modifications were to be nimitta in the bondage of the same older karmas, then fault
would arise, and the above doubt would be justified. But physical karmas, which were
there earlier, move away, and due to nimitta of impure modifications, other new karmas
come into bondage. Hence no fault arises. In this way-

With nimitta of earlier karmas, if jiva modifies in a perturbed state, then, in that
perturbation older karmas are said to be nimitta. Perturbation of jiva is said to be nimitta.
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1 If jiva would not modify in a perturbed state, then older karmas are not called
nimitta, and there jiva will not have bondage of new karmas.

Nature of atma is of being a knower-seer. There is no perturbation in the pure nature.
jiva forgets his nature by himself and modifies in a perturbed state, then earlier karmas
are said to be nimitta.

It has been accepted that arma and karma are associated since eternity.

1 If perturbation is believed to be due to earlier karma, then dependency will arise.
If this is the case, then perturbation will go only if karmas go, and in this way,
dependency will never go. But this is an incorrect assumption.

2 If it is believed that in the state of transmigration, during impurity, there is no
presence of karma in the form of association, then impurity will become the
permanent nature of jiva, then there will be no question of attaining moksa. So,
this, too, is incorrect.

This chapter is about knowables. In this, an appropriate understanding of the relationship
between perturbed modification and karma has been explained. When jiva modifies in
a perturbed state by itself, then earlier karmas are said to be nimitta, and in the bondage
of new karmas, perturbed modification is nimitta.

It is not that perturbed modifications arose, so old karmas arose. But karmas were nimitta
in the earlier perturbed state, and with nimitta of new perturbation, new karmas come into
bondage but not the earlier karmas. That is why the fault of mutual dependence does not
apply.

In scriptures, there are many references to nimitta. In that, it is said that jiigna is stopped
by jiiavarniya karma. So, does karma stops jiiana? No! When jiva has incomplete jiana,
karma is said to be its nimitta. Modification of jiva cannot be stopped by modification of
ajiva. Every jiva modifies into a perturbed state due to his self, but pure nature does not
have any perturbation. If he believes in his pure nature, then perturbation will not arise.
Work of the perturbed state of atma brings new jada karmas (physical karmic matter),
and perturbed state arises with nimitta of the earlier physical karmas. It is due to this
that figuratively, perturbed modifications are called dravya karmas.

If perturbed state would not arise, then earlier karmas would not be called nimitta, and
there would be no bondage of new karmas. But as perturbed modifications do arise, so
bondage of new karmas is its work, and earlier karmas are its cause. When this kind of
modification of atma arises, then, figuratively, psychic karmas are said to be the cause
for bondage of physical karmas.

From the view of asuddha niscaya naya (impure absolute point of view) atma and
insentient karma, both are karta (doer) of their respective modifications. But when jiva
modifies in a perturbed state, then with that nimitta, dravya karmas come into bondage.
That is why, figuratively, arma is said to be a doer of dravya karma.
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This is said with pre-dominance of jiigna. The purpose is to understand the modification
of attachment and karma and move one’s focus away from these, and towards the
undivided passionless nature.

FedeK
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Now, it is explained that atma, in reality, is not the karta (doer) of dravya karma
(physical karmic matter): -
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parinamo sayamada sa puna kiriya tti hodi jivamaya |
kiriya kamma tti mada tamhd kammassa na du katta || 122 ||

Meaning: Modification itself is atma, and that kriya (action) is jivamaya (endowed
with sentience). kriya is believed to be karma, so atma is not karta of dravya karmas
(karmic matter).

tika: Firstly, parinama (disposition/modification) of atma is really arma itself because
parinami (that which modifies) is karta (doer) of the form which modifies, and hence is
ananya (not any other) from it. That atma s modification, which is manifesting at that time,
is kriya (activity) of jiva because modifying characteristics of all substances is accepted
to be a part of self, and is endowed with qualities of self. Further, kriya is karma (deed)
of atma, as it is attained independently by arma. Therefore, from the view of parmartha,
atma is karta (doer) of its bhava-karma (psychic karma) but not of dravya karma (karmic
matter particles) which is in the form of modification of pudgala (physical matter).

The question which arises here is if jiva is kartd (doer) of bhava-karma (psychic karma), then,
Question: Then, who is the karta (doer) of dravya-karma?

Answer: Firstly, modification of pudgala (matter) is matter itself; because parinamr (that
which modifies) is doer of the form of parinama (modification) and hence is anarnya (not
any other) from its parinama (modification). Modification of pudgala, is of the same sort,
is kriya (action) of pudgala, as it is endowed with characteristics of pudagala. It is accepted
that modification of every substance is endowed with the same characteristics as substance;
hence, kriya is of substance itself. Modification of pudgala is independently modified by
it. Hence it is karma (work done). So, from the view of parmartha, pudgala is the doer of
dravya karma, which is the form of its modification, but it does not modify bhava karma
(psychic karma) of atma.

From the above discussion, it should be understood that gtma modifies in the form of
atma but never modifies in the form of pudgala.
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pravacana on gatha 122

From the view of parmartha (absolute truth), it is said that arma is not the doer of
physical karma. Thoughts of compassion-charity-prayer are of jiva itself; so, they are
atma. In Samayasara, to foster dravyadrsti (focus of substance), attachment is said to
be non-sentient from the view that, attachment is not in the eternal nature of substance.
But here, reference is to modification, so the perturbed state is of jiva. This activity is
believed to be work done, or it is called bhava karma (psychic karma), and jiva is its
doer, but it is not the doer of karmic matter particle.

The extent to which jiva is entangled in attachment-aversion, in that proportion, there is
bondage of physical karmic matter. If attachment-aversions are weak, then bondage of
karma is weak, and if it is intense, then karma s bondage is intense. This kind of cause-
effect relationship does exist; even then, jiva is not the doer of karma.

Usually, there is a nimitta-naimittika relationship between attachment-aversion and
karmic matter particles, but there too, atma is not the doer of karmic matter particles.
In many instances, arma does not even have nimitta-namittika relationship with
attachment-aversion and non-self substances. To believe that jiva is the doer of non-self
substance, and can move body, etc., is gross ignorance.

Modifications of arma, like falsity, attachment, aversion, avrata (vow-less state),
pramada (carelessness), vibration of space points of atma, are atma itself. On seeing
modifications as undivided from atma, it is said that attachments, etc., modifications
are of atma. This is because atma by itself is modifying. To say it in another way, it is
with modifications. arma is the one that modifies in auspicious state with thoughts of
compassion, charity, etc., and into inauspicious state with thoughts of violence, lies,
theft, etc. So, arma is not separate from its modifications; it is not as any other, meaning
it can be said that arma identifies with its modifications, and those actions are endowed
with jiva. But modifications of a@tma are not due to karma or outer non-self substance.
In this way, correct knowledge of modification has been imparted.

gunasthanas (stages of evolution) are said to be ‘mohajogabhava’. It means that stages
of evolution are due to delusion and yoga (vibration of space points of atma) and they
are not due to karma. jivas from nigoda to the fourteenth gunasthana, have impurity
in their actions, which is due to the modification of atma. Every atma is one with his
impurity and modifies so independently. afma independently modifies as an incomplete
state of jiana-darsana, perturbed state of attachment-aversion, vibration of space points
due to self, but karma does not modify them.

Question: To show karma as nimitta in karnanuyoga (scriptures that describe universe
and doctrinal principles with explanation of cause and effect relationship), it is said that
the incomplete state of jiiana is due to manifestation of karma, or because attachment-
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aversion arose. Are we to assume that in such instances, arma is of a different kind? In
dravyanuyoga (scriptures on real metaphysics/ontology), it is said that atmada, by nature,
is pure. Then is that afma separate from the one described in karnanuyoga?

Answer: No! In dravyanuyoga statements are from the view of focus on pure substance,
whereas in karpanuyoga it is explained by showing karma as an auxiliary cause for
rise of perturbed modification which is arma. There is a difference in the narration
style of bothe. But intent is the same. jiva who cannot accept modification or a part as
independent, will not accept the beholder of parts — armda, as independent. If there is a
dependency that one’s modification can be raised by another person, then one can never
focus and look towards his own nature. Therefore, in reality, atma is the doer of all
modifications of its own perturbed state, of impure state of pratijivi guna, of kriyavarti
sakti (efficacy of operative-ness). It is not so, that, modifications of attachment-aversion
rise because of the rise of karma. He is the doer of psychic impure disposition, but not
the doer of karmic matter particles.

Question: When jiva is the doer of psychic karma, then who is the doer of physical karma?

Answer: Modification of non-living matter substance is insentient only because insentient
substance, which is the holder of modifications, being the doer of modifications, is not
separate from them. But it is one, and modification in such form is the action of physical
matter only, because all dravyas have the nature to manifest their own modifications,
but they cannot manifest modifications of other dravyas.

Question: Is it that because knowledge-belief is incomplete, therefore perception
obscuring karma occurs and knowledge obscuring karmas are bonded? Or bondage of

deluding karma is because of attachment-aversion?

Answer: No. Bondage of physical karma is not dependent on attachment-aversion.
Modification of insentient substance is at its own time, independently, resulting in the
form of work done. But physical substance is not so dependent that because attachment
arose, therefore physical substances had to come.

Attachment-aversion and physical karma, both are independent. None are dependent.
This chapter is on knowable. Correct knowing of knowable is that physical karma
modifies independently, and jiva also has attachment, independently.

Physical substance is not the doer of impure dispositions of armda. This means that atma
is not so dependent that because of rising of karma, atma had to have such disposition,
because physical substance modifies in the form of insentience, but it cannot modify arma.

Hence, it should be understood that arma modifies as per the nature of arma; but it
cannot have the nature of insentience; therefore, arma is not the doer of physical karma.

* Kk
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What is the form into which atma modifies — has been explained:-
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parinamadi cedande ada puna cedana tidhabhimada |

sa puna nane kamme phalammi va kammano bhanida || 123

Meaning: arma modifies in the form of sentience. Sentience is believed to be three-fold. It
is described as related to jiiana (knowing), karma (deed) and karmaphala (fruits of karma).

tika: As cetana (sentience) pervades through all attributes of arma, so, sentience
is the characteristic nature of atma, and atma modifies in the form of sentience.
Whatever disposition of @fma maybe, it never violates the boundary of sentience
(or none of the modifications of atma leave the attribute of sentience and are never
without sentience) — this is the inherent meaning. cetand (sentience) is of three kinds.
1) jiana cetand 2) karma cetand and 3) karmaphala cetand. There, modification of
Jjiana (modification of knowing) is jiiana cetand, modification of karma (activity of
karma) is karma-cetana and modification of fruits of karma is karmaphala-cetana.

pravacana on gatha 123
Now, nature into which @tma modifies is explained here —

Jjhana cetand, karma cetana and karmaphala cetana are modifications of atma only.
Sentience is of three types. Awareness related to jiiana is jiana cetana; for sentience to
get stuck in perturbation is karma cetand; and for sentience to focus on modifications of
joy-sorrow is karmaphala cetana.

Sentience is the holder of nature, and caitanya (consciousness) is nature of jiva — it is
an attribute. Attribute of consciousness pervades through all dharmas of atma. (dharma
here does not mean purity or shedding of karma but means attributes and modifications).
So sentience is the nature of arma. atma modifies into sentience form by itself. None
of the modifications of atma leave the sentience. Nature of consciousness pervades by
itself to modify in the form of jiana. By becoming the doer of arma, it modifies in the
form of activity of attachment-aversion, and further arma modifies as fruits of karma
which is happiness and sorrow.
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In gatha 116, it was said that kriya (activity) is from the view of a specific antecedent
and precedent form of modification of sentience. Modifications of desires, anger, falsity,
ignorance, negligence, artadhyana (distressed contemplation), raudradhyana (cruel
contemplation), suklalesya (whitish aura), vibration of armd, etc., each of them, be it
pure or impure- does not transgress the boundary of consciousness. In the same way, no
one’s modifications can be due to other jivas or due to karma. No modification of atma
ever leaves consciousness.

Question: In Samayasara, it has been said that marganasthana (14 different places
where jiva can be found), fourteen gunasthana (stages of evolution), etc., are
non-sentient, and here, why has it been said that all modifications do not leave
sentience?

Answer: Distorted and impure modifications are not the eternal form of pure nature,
as they leave arma. Hence, in Samayasara, to move the focus away from them and to
create interest in the eternal nature, they have been called non-sentient. But who can say
this? This can be said only by him, who believes that ama is an independent doer of its
distorted modification and turns his focus towards his eternal nature.

In Pravacanasara, an appropriate understanding of the nature of modifications is given.
Self modifies in the form of jiana, form of attachments, as well as in the form of psychic
activity of happiness and sorrow. But self does not modify due to karma. In this way,
understanding of modification of self, which is a knowable, has been explained.

Essence of this verse is that impure modifications arising from first to the fourteenth
stages of evolution are due to jiva. And it definitely does not mean that impurity of atma
is due to karma.

It has often been said that perturbation is of the self — but intent here is not for jiva
to remain with perturbation. The meaning of this scripture is that if self focuses on
substance-attribute which is pure by nature, then perturbation and transmigration will
be destroyed.

In this way, deliberations/meanings are of two types —

1. sitra tatparya (gist/meaning of aphorism/discourse) -- Meaning of every verse
should be understood independently the way it is. For example, in this verse, it is
said that arma itself is the doer of impure modifications of attachment-aversion,
but karma or other atmas do not do them. This kind of intrinsic understanding of
this aphorism is sitra tatparya.

2. Sastra tatparya (gist/meaning of scripture) -- After having a correct understanding
of the verse, understanding the essence of the complete scripture is Sastra
tatparya. For example, in this verse, it is said that jiva independently modifies
as impure by itself — understand this notion. But, if only understanding that, jiva
is the doer of impure modification is done, but substance-attributes are pure,
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and it is desirable to manifest the passionless state by focusing on them is not

understood, then essence of the complete scripture, has not been understood.

This is Sastra tatparya.
Intrinsic essence of scripture is the complete passionless state and omniscience. But jiva,
who makes a mistake in understanding sitra and believes modification to be dependent,
cannot understand Sastra tatparya and cannot manifest the passionless state. And if he
is stuck only in the meanings of sitra, does not understand the meaning of scriptures,
and does not manifest the passionless state, then it cannot be said that he has understood
the meaning of sitra in the right way.

Jjhant says that after having the correct understanding of aphorism, one must manifest
the true essence of the full scripture, which is a passionless state along with right belief.

cetand is of three types - jiiana cetand, karma cetand, karmaphala cetand.

Jjhana cetand — The self itself is a pure nature who is the knower-seer; body, and karma
are non-self substances. Having the state of knowledge that these as well as perturbations
are distinct from self, and along with belief in the undivided whole, one becomes stable.
This is jiiana cetand and that is the dharma of atma.

karma cetan@ — When there is a lack of realization that @tma by itself is the knowing-
seeing nature of self, then disposition of carrying out activity of non-self substance and
activity of distorted disposition in the form of virtue-sin is karma cetana. To be stuck in
the perturbed modification of jiiana is karma cetand, which is a modification of adharma.

karmaphala cetana — Due to a lack of realization that arma by itself is the pure form
of joy and bliss, self does not experience joy and bliss. Hence, he is enthused towards
happiness-sorrow, and the experience of happiness-sorrow is karmaphala cetana. This
also is modification of adharma.

A detailed explanation of the meaning of these three types of cefana will be given in the
following chapter.

Omniscient God has complete jiiana cetana. In the state of a seeker, mainly there is a
presence of jiiana cetana. And to the extent the self conjoins with attachment-aversion
due to instability, or conjoins with happiness and sorrow, to that extent, he is said to
have karma cetana, and karmaphala cetana is said to be secondary.

A false believer does not have jiiana cetana. He has only karma cetana, and karmaphala
cetana at the same time. The time at which atma modifies to a perturbed state is the
same as when he experiences happiness and sorrow. This is not about enjoying non-self
substance because jiva cannot experience non-self substance; he experiences happiness-
sorrow. There is no difference in time between action and gratification; both are at the
same time. In this way, cetana modification of @tma is of three types.

* %k
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Now, characteristics of jiiana (knowledge), karma (modification), and karmaphala
(fruits of modification) are being described: -

UTOT STgfaa FE SIAUT ST §ERE |
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nanam atthaviyappo kammam jivena jam samaraddhari

tamanegavidham bhanidarm phalam tti sokkhan va dukkhar va || 124 ||

Meaning: arthavikalpa (manifestation of knowledge of knowing self/non-self, all together
and distinctively) is jiana; acts which are carried out by jiva are karma cetand and which
of varied types; happiness and sorrow are fruits of deeds and is called karmaphala.

tika: jiiana is ‘arthavikalpa’. What does artha (object) mean here? All that is in the
universe, all substances with all their attributes and all modifications, along with the
distinction of self/non-self, is artha. Manifestation or illumination or state of knowing
in their form is vikalpa. Like the expanse of a mirror (or like in the expanse of mirror,
the shape of self and non-self illuminate all together, simultaneously). That in which
simultaneously shapes of self and non-self illuminates is jiiana.

That (disposition), which is done by atma, is karma (deed). atma is a modifying and
evolving substance. Every modification modifies every samaya, and that disposition,
which is really done by arma, is modified by arma, so it is its deed. That deed is of only
one type, but due to the imposition of proximity of, presence or absence of physical
karmic matter, it assumes many kinds.

Happiness and sorrow created by deed is karmaphala. There, fruit of karma which rises
due to the absence of proximity in the form of imposition of dravya karma (karmic
matter), is bliss, which is its nature and is due to its attribute of unperturbedness; and
karma which is present due to proximity of imposition in the form of karmic matter, its
fruit is unnatural suffering because there is an absence of characteristic of bliss in that
state. Thus, nature of jiiana (knowledge), karma (modification) and karmaphala (fruits
of modification) is ascertained.

bhavartha: That in which self is reflected as self, and non-self is reflected as non-self,
simultaneously, without any mutual mixing, clear and distinct is jnana cetand.

Disposition capable of being done by jiva is deed. It is mainly of two types — 1.
nirupadhika svabhavika sudha bhava ripa karma [absolute (natural passionless) form
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of pure deed] 2. aupadhika subhasubha bhava ripa karma (unnatural auspicious-
inauspicious form of modifying deed).

Happiness or sorrow arising from this deed is karmaphala. There, by not conjoining
with associated conditions of dravya karma, natural unconditional pure modifying form
of karma evolves. Its fruit is nature which is pure bliss - whose characteristic is the
unperturbed state, and by conjoining with associated condition of dravya-karma, the
unnatural condition of auspicious-inauspicious thought activity form of karma evolves.
Its fruit is distorted, unnatural suffering caused by perverse auspicious-inauspicious
karma, because instead of the unperturbed state, it has a perturbed state. In this
way, nature of jiana (knowledge), karma (modification), and karmaphala (fruits of
modification) is explained.

pravacana on gatha 124

Now nature of jiianacetana, karmacetana and karmaphalacetand is being described: -

Nature of jiana cetana- Knowing of substances with distinction and separation is
Jjhana. All substances have two divisions, that of self and non-self. That which is of the
knowing atma is self, and all else is non-self. To know those substances distinctly just
the way they are is called vikalpa. Here attachment aversion has not been called vikalpa.
But vi= with distinction; kalpa= to know, meaning to know with distinction is vikalpa.

bhavartha: jiiana is that in which self and non-self reflect simultaneously in the form
that they are, without mixing with one another.

Here, the word @kara does not mean modification related to the shape of a substance, but
it means specificity or particularities. This chapter is about knowable. In this, substance-
attribute-modification of self is self-knowable, and substance-attribute-modification of
non-self is non-self knowable. To know both specifically is called vikalpa. vikalpa is the
nature of jiiana. Therefore, omniscience is also called vikalpa.

Specific states of self and non-self are known simultaneously in the expanse of a mirror,
in the same way, that in which self and non-self, along with their distinctions, are known
all together is said to be artha vikalpa or jiiana cetana.

He who believes that only atma is known, and perturbation, non-self are not known,
or that they don’t come into knowledge, has not known atma and it cannot be called
Jjhana cetana. Further, it would be incorrect to say that non-self substances, nimitta, and
perturbations are known, but arma is not known. Then, he has not know the non-self
substances correctly. That, too, cannot be called jiagna cetana.

It is not possible that the self is known correctly, but non-self substance does not come
into knowing. To have a singular expanded knowing of non-self without experience of
self is said to be false belief.
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Selfis a knowing-seeing substance and pure by nature. Non-self jiva and physical matter
are separate substances, and arma is separate from them. Nature of self arma is full of
efficacies and is complete in itself. Attachment-aversion in modification is due to his
own self; attachment-aversion arises with focus on non-self, and physical karmic matter
is nimitta in it. With nimitta of physical karmic matter, other no-karma (karma nimitta
in forming body) etc., substances come into bondage. It is possible to attain purity
by manifesting sarvara (stoppage of influx of karma) by focusing on self. This way,
self and non-self substances should be recognized in outer substances. jiana cetand is
appropriate knowing with correct recognition of self and non-self. Self is complete in
its pure nature of knowing-seeing while perturbed and incomplete states are non-self.

samyagdrsti jiva knows self and non-self simultaneously. When upayoga (concentrated
attention) of a dharmi (he who has experience of pure self) is on non-self, at that
time, jiiana of self is in labdha (perception form). This modification of jiiana has
not left perception form and become singularly concentrated on non-self. And when
concentration is on self armda, then knowledge of external substance is in perception
form in its modification. This modification of knowledge does not leave its perception
and does not singularly concentrate on self.

Perception form and concentrated attention of j7iana are in one modification, in the same
samaya. That is why, to a seeker, meaning dharmi, illumination of jiana of self and non-
self substances occur simultaneously in the same samaya, there is no time difference. At
the time of jiagna, which is in the form of upyoga of self-substance, jiiana of non-self
which is in perception form, does not get destroyed. Rather there is a presence of jiiana
which knows non-self in the form of perception at that samaya in that modification. At
the time of j7iana being in the form of upyoga of non-self substance, jiiana of self which
is in the form of perception is not destroyed. In fact, there is a presence of jiiana, which
knows self in perception form at that samaya in that modification. Therefore, even in the
state of seeker, jiianacetand illuminate self and non-self simultaneously.

In this way, modification of jiiana which differentiates correctly between atmda and non-
self substances becomes identical to arma, and is called jiianacetana.

karmacetana — Modification that occurs due to arma is called karma (deed). atma by
itself manifests perturbed modifications of charity-compassion or pure modification of
knowledge-perception. arma himself modifies as these modifications, be they perturbed
or unperturbed. So, they are deeds of @tma. Physical karmic matter or other substances
cannot modify them.

Modification of atma does not have such dependency on karma. It is not that perturbation
will arise with karma, and passionless state to occur with absence of karma. atma by
itself modifies into that state, be it with or without attachments. So those modifications
are deeds of atma. Be it called karma or karya, it is of only one type, but still, due to
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absence or presence of proximity of dravya karma in the form of updadhi (postulates),
they are of many kinds. In the main verse, reference is only to karma or deed. In the
exposition, it has been elaborated that at the time of deed, which is in the form of
perturbed modification, there is a presence of physical karmic matter, and at the time of
deed in the form of unperturbed modification, physical karmic matter is absent. In this
way, nimitta has also been explained here. Deed is said to be of two types-

1. When atma modifies in the form of its pure natural state with belief in its attribute
of being a knower-seer, then there is an absence of physical karma. But pure state
has not manifested because there is a presence of karma. It has been clarified that
when pure state arises, then there is an absence of karma. This is the avikari suddha
(unperturbed pure) deed of atma, and is the reason for dharma.

2. When atma leaves its knowing-seeing nature and modifies in the perturbed form of
compassion-charity, etc., which is the form of virtue-sin, then physical karma has
the proximity of sharing the same space.

It is not that action of attachment-aversion arises because there is proximity of karma.
But it has been explained that when self, by himself, does attachment-aversion, then
physical karma in the form of nimitta is its reason. They are perturbed, impure karma
of atma, and reason for adharma.

karmaphalacetand — Manifestation of results of happiness and sorrow by these
karmas or these modifications is karmaphala. There is no discussion of enjoying non-
self substance because atma cannot have carnal pleasure of non-self substance. atrma
either experiences its perturbed modification of happiness-sorrow or can experience the
knowing-seeing nature of pure nature of happiness which is the unperturbed disposition.

karmaphalacetana are of two types-

1. Self is the inherent pure substance with the knowing-seeing nature. Believing that
manifesting the unperturbed inner steady state and becoming equanimous in the pure,
knowing nature, is the natural state of happiness. Passionless calm has manifested.
Passionless state has not manifested due to an absence of physical karmic matter.
But at the time of the state of bliss of afma, physical karmic matter is absent. So,
this knowing is from the aspect of modification of nimitta, which does not exist in
self-substance. This is the natural form of joyous state of atma and is the result of
dharma.

2. atma by itself is the knowing-seeing nature of joy and bliss. Forgetting this joy and
happiness and believing joy and bliss to be in non-self substance, he manifests the
delusion of happiness-sorrow. These substances cannot give the experience of happiness-
sorrow, but due to his own self, jiva experiences thoughts of a favourable state, and at that
time, physical karmic matter is present in the form of nimitta. It is not that karmas have
given carnal pleasures, but when a jiva experiences perplexity at that time, karmas are
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in the form of nimitta, thus it has been explained so. This is the perturbed state of sorrow
of atma, and it is perplexed because there is an absence of bliss. This is not passionless
peace. Perturbation is the result of unrighteousness. There is no difference in the time
between karmacetana and karmaphalacetand. In other words, when karmacetand is in
perturbed form, at that time, karmaphalacetana modifies as the result of perturbation.
When karmacetana is in the unperturbed form, at that time, karmaphalacetana modifies
as equanimity and peace. jiianacetand (knowing sentience) and suddha avikari bhava
karma rijpa cetand (pure unperturbed psychic karma in the form of sentience) both have
a state of purity. There is no difference between them from the view of the undivided.
But when attribute of j7iana is seen primarily, then by distinguishing between self and
non-self, jigna becomes identical with arma. This modification of jiana is called
Jjhanacetand. When attribute of doer-ship is seen primarily, it is said that atma is the
doer of its purity in the form of unblemished modification. From this point of view, it is
said to be the form of pure psychic karma, or unperturbed karmacetana. karmaphala
cetand, or that which is said to be the natural joy, when seen from the view of attribute of
bhokta (enjoyer), is the result of modification of purity. From the view of the undivided,
one who manifests j7iiana, one who manifests unblemished modification, and one who
experiences un-perplexed happiness, is one atma. But from the view of distinction of
attributes, separate divisions are seen.

Nature of jiiana cetand, karma cetana and karmaphala cetand have been explained in
this way.

pravacana on bhavartha of gatha 124

jhana cetana - To know with distinction that arma is self and body, karma, etc.,
substances, are non-self is called jiianacetana. jiva with contrary understanding, that
perturbation is due to physical matter, and karma had to come due to perturbation, do
not have jiignacetand. jiva modifies in an unperturbed state independently and physical
karmic matter also moves away independently. In this way recognising self/non-self
with clarity is called jaanacetana.

Nature of karma — Both perturbed or unperturbed modifications which arise from jiva
are karya (work) of jiva, meaning it is bhava karma. They are of two kinds:—

1. Suddha bhavaripa karma (deed of pure disposition) - To take auspices with the
understanding of arma, to know that arma by nature is a knower-seer, and due to
that, manifestation of pure, unblemished, passionless, pious modification of right
belief, right knowledge and right conduct is suddha bhava ripa karma. This is the
form of the state of suddha bhava ripa karttavya - karya, and there is no connection
with physical matter. Physical karmic matter is separate from arma. dharma of atma
is to do deeds in the form of a natural and pure state.
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2. aupadhika-subhasubha bhavaripa karma (perturbed auspicious-inauspicious
dispositions)— Intangible modification like thoughts of compassion, charity, vows,
prayers, as well as violence, lies, and theft are aupadhika-subhasubha bhava. This
is not about physical karmic matter. And they do not modify the dispositions of
atma. Both inauspicious as well inauspicious dispositions have limitations. atma by
itself modifies in the form of a perturbed state due to focus on non-self; so, there is
aupadhika-subhasubha bhava riipa karma, and that is adharma.

Happiness or sorrow which manifests from this deed, meaning, from the above said
deed subhasubha bhava is in the form of karmaphala. They are of two kinds-

1

svabhavabhiita sukha — When jiva does not conjoin with physical karmic
matter, then pure modification which manifests is without limitations, it arises
with auspices of atma and a passionless state manifests. Its result is joy which
is of the pure nature of self. Its characteristic is the un-perplexed state. With
auspices of atmda, deed of pure modification arises, which is without support of
mind and pious dispositions. Its result is peace and bliss. Result of modification
of purity, meaning fruit of dharma, is a lack of bondage. Modification and its
result occur at the same time.

vikarabhiita du:kha - jiva forgets his nature of being jiata-drsta, and focuses
on limitations in the form of physical karmic matter and manifests auspicious-
inauspicious modifications. That is aupadhika-subhasubha bhavaripa karma.
The inauspicious state is intense, and auspicious state is mellow. On abstaining
from inauspicious, auspicious will rise, but that is not joy. To believe sorrow
to be joy is perversity. The moment modification of auspicious or inauspicious
thoughts rises, sorrow will be present. It is not stated that sorrow will come in
the future. When thoughts, be they auspicious or inauspicious in nature, arise,
and one forgets the peaceful nature of self, that is a form of sorrow. Result of
auspicious-inauspicious thoughts, meaning dharma, is perturbation. Auspicious
or inauspicious thoughts and their result are at the same time. They are not before
or after.

In this way, nature of jiana, karma, and karmaphala is explained.

* %k
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Now, it is ascertained that knowledge, deed and fruit of deed are soul itself:
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appa parinamappa parinamo nanakammaphalabhavt |
tamha nanam kammam phalam ca ada munedavvo || 125 ||

Meaning: arma by itself is parinamatmaka (modifying by nature). It evolves as jiana,

karma, and fruits of karma, So, it should be understood that jiiana, karma and fruits of
karma are arma.

tika: First, arma is modifying by nature because ‘evolution/disposition itself is arma -
this is said (in gatha-122) by KundaKunda Acarya himself. And parinama (disposition),
owing to its being sentient by nature, is of the nature to be jiiana, karma, and fruits of
karma; because sentience is made up of it (jiiana, karma, and fruit of karma). Therefore,
Jjhana, karma and fruit of karma is atma.

Thus, while defining the pure dravya, there is an impossibility of association with non-
self substance, and modification gets engrossed in dravya. So, atma remains a pure
substance only.

pravacana on gatha 125

Now, knowledge, karma (deed) and fruits of karma (deed) are determined in the form of arma —

atmda, by nature, has modification. Modification or disposition is of three kinds-

L. svayam jiiata-drsta suddha svabhavi — when it modifies as this state of jiana, then
it is in the form of jiAana.

2. It is in karma (deed) form when it modifies either in the form of blemish-free or
blemished disposition

3. When the fruit is either in the form of unblemished peace or in the form of perplexed
disposition, then that is the modification of fruit of karma (deed).

This is the chapter on knowable. Knowable and its different state, which is knowledge
of self’s modification, are explained in this.

Auspicious and inauspicious modifications themselves are arma.
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atma is constantly modifying, it stays permanent by itself and modifies. Change does
not occur by destroying self, but it changes while remaining constant. It does not modify
due to karma. It is his nature to modify. It is the nature of arma to be in the form of
perturbation or non-perturbation.

First, it should be understood that by nature, atma is the one which modifies. Bhagavana
KundaKunda Acarya has said in gdtha 122 that disposition itselfis @#ma, and disposition
is the nature of sentience. Therefore-

1. When jiva modifies as knower and seer, then sentience is one with it, in other words,
it is one with j7iana, and sentience is not separate from disposition.

2. When jiva modifies in a perturbed or unperturbed state in the form of karma (deed),
then sentience is one with it, meaning, it is identifies with perturbed or unperturbed
deed. Sentience is not separate from that modification.

3. When jiva modifies with fruits of the result of perplexity or with fruits of the result
of peace, then sentience is one with either perplexity or peace. Sentience is not
separate from this result.

Perplexity is at this moment. There is no discussion about favourable or unfavourable
associations or their results of sorrow and happiness because they are non-self
substances. These can neither be attained nor enjoyed by armda. To believe the presence
of spouse-family to be the reason for happiness when, in fact, they are devoid of any
happiness is ignorance. This belief and thought of an ignorant is a form of sorrow.

Both auspicious and inauspicious thoughts are forms of sorrow. Auspicious thoughts do
arise to avoid inauspicious thoughts, that is a different matter, but it is never possible for
auspicious thoughts to be the reason for happiness. Both auspicious and inauspicious
dispositions are the cause of sorrow. There is no happiness in non-self substance, or
virtues. But the belief, experience, and equanimity that knowing-seeing nature of self
is joy is true happiness. Result of modification is at the same time as its manifestation.
State of being a doer and enjoyer is present simultaneously, in one’s own modification,
and this state does not exist in substance outside of self.

Question: How does the body move?

Answer: Body is a non-sentient, physical matter. Substance with physical existence
also has infinite efficacies. Hence, it moves due to its own kriyavati sakti (efficacy of
movement of substance, with the ability to move). So, believing that body moves due
to atmd is a mistake. @rma and body are separate substances, and modifications of both
are also distinct.

Question: If this is so, then when atma leaves the body, why does it not move?
Answer: Body is a physical substance with the trio of its substance-attribute-modification.

Body and arma may or may not share the same space points; even then, body being in
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a state of movement or being stationary is due to its own substance-attribute. Nothing
happens in the body due to arma. It is evidently seen many times that even if arma
wishes, a body stricken with paralysis or due to some other reason, does not move. In
other words, the argument that body moves due to arma is invalid. Many times, even
though arma is present, body is seen not to be moving, but is stationary. Body is a mass
of its own parmanus. It’s every state is due to its own self and not due to arma.

One who believes that universe is made by God, is delusional. Since he has not accepted
substances to be independent, so he cannot attain dharma. jiva, who believes that atma
is the doer of activity of body, is also in a state of similar delusion because he does
not believe that jiva and body are entirely independent substances. Therefore, he, too,
cannot attain dharma. One may not believe that God runs the world, but if he believes
the activity of body is being done by atma, even if he is called a Jain, still, there is
no difference between him and the one who believes God is the administrator of this
universe. He is in a state of delusion, and he will definitely not attain dharma.

Question: Here, why is karta (doer) mentioned as well?

Answer: Listen! atmd is not the doer of any activity of body. To believe that activity of
atma can be done by physical matter and activity of physical matter can be done by arma s
adharma.atmaisanintangible mass ofjiiana,darsana, virya,etc.,infinite efficacies. When
this is known, then it is said that @tma is the doer of modification of jigna. If it modifies
as an ignorant, then atma is the doer of virtues-vice, and then atma experiences fruits of
happiness-sorrow in its modification. Butjiva cannot experience physical substances like
bread, lentils, or rice. It experiences its intentions-thoughts and perplexities. When jiiana
ascertains the belief that activity of physical matter is not mine and self arma s nature is
Jjhdana, then atma experiences un-perplexed peace. arma cannot be the doer-enjoyer of
non-self substances, be it by way of absolute truth or by conventionality.

As soon it is ascertained that arma is distinct from non-self substances, then the
pure dravya is determined. Focus moves away from non-self substance, and pure
modification of self manifests by itself. Correct jiigna of self cannot arise without
this knowing; in this way, in the explanation of pure dravya, there is an absence of
connection with non-self substance. arma is a mass of infinite efficacies; as there
is an absence of connection with non-self substance, modifications of infinite
efficacies of arma are of the arma. With this knowledge and notion, focus is on pure
dravya-guna, and it moves away from perturbed modification to go on the pure
substance. As focus goes on the pure substance, perturbed modification becomes
secondary and unperturbed modification becomes similar to dravya. Thought of getting
rid of the current perturbed modification and manifesting an unperturbed one also does
not remain. Because manifested unperturbed modification being same as the substance,
is identical with the substance.
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dhruva-sadrsya (permanent-analogous) nature modifies by himself and becomes
disparate by focusing on modification. In the state of ignorance, self modifies in the
form of the doer of attachment, believes himself to be the doer of attachment, and
experiences sorrow. But by focusing on the knowing-seeing nature, he modifies in the
form of knower, as the form of pure modification and begins to experience un-perplexed
joy. There atma remains pure only.

Jjiva, who has the contrary belief that perturbation occurs due to nimitta, karma and
association, or if karma and association move away, then perturbation would go; his
focus is on association. It is not on arma, which is an existent substance with power,
infinite efficacies, and modification, whether pure or impure. This way, all three together
are the undivided substance. He does not focus on this; in other words, he does not focus
on substance.

Without experience of self, undivided state of substance-attribute-modification is not
understood. And without determining that perturbation is due to self, experience of self
is not possible.

There is an absence of non-self substance in atma. So, there is no need to look at non-
self as secondary. Perturbed modification is the state of self for one samaya, and that
has to be made secondary. If there is a complete absence of substance, then how can it
be made secondary? With primary focus on pure substance, in Samayasara, attachment-
aversion is said to be secondary and has been called vyavahdara. There, to turn the focus
on pure substance, attachment- aversion is called abhiitartha (unreal), but it has not
been said that they are entirely absent. It is only for a purpose that attachment has been
stated as secondary.

If the primary-secondary state is not there, then state of seeker does not remain,
and omniscience should manifest. Kevali Bhagavana does not have primary-
secondary because complete pramana jiana (comprehensive true knowledge)
exists in Him. In the state of a secker, primary-secondary does exist. But who
has primary-secondary in the correct way? jiva, who believes that modification,
meaning part, is of the whole substance and not because of non-self. Constant is
general, and origination, as well as annihilation, is distinctive. In Pravacanasara,
correct knowing of this undividedness of substance-attribute-modification has been
stated. He who understands this, only he can make the state of attachment-aversion
secondary, and attains focus of pure substance as said in Samayasara. Then he
focuses on the substance-attribute, which is pure, and when this focus arises,
unblemished modification manifests, which is undivided from atma. Distinction
between substance and pure modification does not remain.

In this way, modification getting engrossed intensely in the substance, afma remains as
pure substance only.
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atmd is in the form of knowledge as well as knowable. In this chapter of jieya tattva
prajiiapana, generality of substance is presented. In this, knowable in the form of
atma has been included. Substance-attribute and perturbed as well as unperturbed
modification of armd, all three together, comprise of the complete arma in the form of
knowable. That is known by jiigna. According to what has been said above, on knowing
the knowable and on deciding about the pure state of azma in absolute terms proves the
JjAana tattva (principle of jiiana).

If it is believed that perturbation arises due to karma, then knowable does not remain
independent. Due to this, knowable cannot be proved, and as knowable is not known
correctly, true knowledge also cannot be determined, and without appropriate knowing,
dharma cannot manifest. On deciding that perturbed modification is of atma, knowable
is known the way it is in jriana, and because of this, appropriate jiiana arises, and
substance-attribute remains pure. By knowing knowable in the right way, jiana
substance is determined, and this leads to the experience of pure arma.

Now, Acarya Bhagavana thanks the complete ascertainment of the purity of his own
atma. This ascertainment is with the predominance of jiana.

With this the conclusion of the description of generality of substance is done.

* kK
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In this way, arma is greeted with absolute ascertainment of purity of knowable or
praising the ascertainment of the pure state of arma, and acclamation is showered on
the tenet through which jiiana tattva is proved, and through which pure arma substance
is attained (experienced). Hence, epilogue to the description of generality of substance
is done.
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katta karanam kammam phalam ca appa tti nicchido samano |

parinamadi neva annan jadi appanam lahadi suddham || 126 ||

Meaning: If a sramana (monk) has determined that arma being the karta (doer), karana
(instrument/means), karma (deed), karmaphala (fruits of deed), does not modify as any
other form, then he attains the pure arma.

tika:- atma who decides that the karta (doer), karana (instrument/means) karma (deed)
and karmaphala (fruits of deed) is atma only, does not change into the form of external
substance. Only those atmas who have stopped contact with external substances and
whose paryayas have disappeared into his dravya attain the pure state, whereas others
do not obtain such a pure arma.

This is explained clearly as under:-

uparaga (perturbed state) arises due to the peculiarity of nearness of bonded physical
karmic matter, which has existed since eternity. Due to this, self-modification is defiled/
blemished, but it is the self. The way pure sphatika (clear crystal) emits a reddish tinge
due to the proximity of the jasuda flower (china rose), and its self-modification is
blemished. Like the crystal gem, self, being influenced by nimitta of non-self, modifies
as a perturbed state, due to which he is a samsari. Even at that time (even in the state
of ignorance) self really has no association with it. At that time, too, self is karta by
itself because self is independent in its blemished form of sentience (meaning, the
doer, independently). Self itself was karana (instrument) because he alone, was the
sadhakatama (supreme instrument) with the blemished form of sentient nature. He
alone was karma (deed) because he, by himself, being with the blemished form of
sentience which is with the nature to modify was prapya (capable of being modified)
by atma; and he by himself was in the form of karmaphala (fruits of deed) as dukkha
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(misery), which is the opposing characteristic to sukha (joy). That phala (fruit), being a
blemished form of sentience, came to fruition due to its nature to modify.

Now with destruction of the proximity of peculiarity of bondage of physical karmic
matter, which exists since eternity - he has manifested the suvisuddha sahaja
(svabhavika) svaprinati (supremely pure effortless inherent self modification).

Like the crystal gem which has manifested as suvisuddha sahaja svaprinati due to
destruction of its proximity to the jasuda flower, in the same way, one whose new state
of perturbation due to arraignment of non-self has stopped, is an ekarnta (singularly)
mumuksu (desirous of moksa). Even at this point (in the state of mumuksu or the state of
Jjhiana also), nothing belongs to the self. Even now, self alone is the karta (doer) because
he by himself is independent in the state of suvisuddha caitanya svabhava (supremely
pure sentient nature), meaning, he modifies independently. He alone is karana
(instrument) by himself because he alone is sadhaktama (supreme instrument) by the
suvisuddha caitanya riipa svabhava. He alone is karma (deed) because he, by himself,
being the nature to modify as suvisuddha caitanya svabhava is prapya (experienced/
attained) by atrma. And he alone is karmaphala by the name of sukha, which is with the
characteristic of anakiilta (non-perplexity). This has been brought forth.

In this way, whether on the path of bandha (bondage) or moksa (liberation), atma
is always alone — he who experiences/understands/ruminates this — becomes like
a paramanu which modifies alone unrestrained, (meaning, it is eager to be in the
disposition of oneness), it does not have any state which is in the form of external
substance; and like a particulate matter (meaning, the way a particle modifies as oneself
and does not have association with external substance), he who is engaged in ekatva
bhavana does not associate with non-self. So, due to non-association with non-self
substance, he is suvisuddha (perfectly pure). Then again, experiencing karta, karana,
karma, and karmaphala as atma (undivided self), self does not get divided by paryaya,
and because it is undivided by paryaya, he is suvisuddha.

pravacana on gatha 126

dharma arises to him who attains correct jiiana. atma itself is the doer of its own
modification. arma is the instrument of its own modification, arma itself is the form of
modification of deed, and atma itself is the fruits/result of its modification.

In this way, the doer, instrument, deed, and fruits of deed is atma only, and not physical
matter. Meaning, @tmda has no connection with non-self substance. Those jivas who have
ascertained this through correct jiana will not modify in a perturbed state. When it is
said that association with non-self and karma has stopped, it means that it has separated
from nimitta, meaning he will surely enter pure atma, or he experiences pure atma.
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Second point is that though doer, means, deed and fruits of deed are present at the
time of thoughts, but when focus of that modification turns towards the undivided pure
substance, then in that undivided focus, this distinction is destroyed. On deciding that
this too is atrma, modification immerses into the substance, and pure atma is experienced.
A person who does not experience the pure atma, does not attain dharma.

He who has incorrect jiiana does not experience the pure arma, meaning, he does not
attain dharma.

1. The belief that - perturbation is due to karma, with intense rising of karma, intense
attachment occurs, and when it is feeble, then perturbation is weak, and sarisara
will go when nimitta goes, is gross ignorance

2. And he who believes that perturbation occurs due to the presence of nimitta and if
nimitta is present, then modification in upadana occurs is also an ignorant jiva.

Focus of both these types of jivas will not move from nimitta and towards self.

1. He who believes that dharma is from virtue, virtue-vice is the nature of self, and
ansa (part) is the self, his focus will not move from arnsa. He will not focus towards
anst (beholder of infinitesimal parts). Such an ignorant will not have manifest the
experience of arma. This has been explained with clarity-

In the main verse, there is no reference to physical karmic matter. Amytacandra Acarya
has explained in the commentary that in the state of transmigration, physical karmic matter
is nimitta, and so it has been stated. Perturbation does not arise by knowing karma, but
reason for perturbation is the belief in oneness with karma. jiiana removes perturbation,
because jiiana is by nature samadhana (solution through deep contemplation).

In this way, state of ignorance is explained. In a state of ignorance also, self by itself
is karta, karma, etc.; no other non-self substance is the doer of attachment-aversion of
ignorance.

Here, a pious soul connects by knowing his earlier state and reaffirms the particularity
of jiiana.

Modification of self was blemished with perturbed modification because of nimitta of proximity
of physical karmic matter, which has been present since eternity; because perturbations are
not the form of pure nature, but they manifest due to nimitta of updadhi (fallacy), there is no
attachment-aversion in the nature of substance. Attachment-aversion arises due to self’s focus
on modification, so it was alleged that perturbation occurred due to karma. At that time, self
was a samsari.

When a crystal gem has the ability to change into the form of red colour by itself, then it
is said that the red flower turned it into red. Red flower did not turn the crystal red, but
it modified into the form of red by itself. When the crystal gem, by itself, modifies as
red, and as the redness manifests due to the proximity of the red flower, it is said that it
is red due to the red crystal gem.
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Question: What is the meaning of cause and effect relationship and anukula (conducive)
as well as anupriipa (suitable)?

Answer: Ability to modify, in substance itself, is the effect, and it is called suitable.
Presence of non-self substance at that point of time is the cause and is called conducive.
In this example, redness of crystal gem is suitable, and the red flower is the cause, so it
is conducive.

When modification of a pot occurs, it is suitable, and hands forming the round shape are
conducive nimitta in forming the pot. But pot was not made because of the hand. Here
the cause and effect relationship of both has been explained.

Perturbed dispositions of a@tma are called suitable, and karma is said to be the conducive
cause. atma modifies as lesser jiiana due to its own self, then knowledge obscuring
karma is said to be the cause; in this, a lesser state of jiiana is suitable and knowledge
obscuring karma is called the conducive nimitta. But deluding karma cannot be called
nimitta for the state of lesser jiiana, because deluding karma does not have the ability to
be conducive to lesser jiiana. At the time of modification of delusion, deluding karma
only can be the conducive nimitta.

Similarly, at the time of rising of viryva antardya (karma nimitta in interfering in
the manifestation of strength), it is not possible that there is a lesser state of jiiana
in the modification of jiva; because manifestation of modification of a more deficient
state of jiiana is a not conforming to virya antardya. But if a jiva attaches itself to its
manifestation, then modification of contrary effort is conforming here to virya antaraya.

It is not so that - arising of deluding karma lowers strength. In the same way, it is not so
that because there is manifestation of virya antaraya jiana will become less.

When jiiana modifies in a lesser state, at that time, manifestation is of knowledge
obscuring karma only; In this way, anupripa (suitable) and anukula (conducive) should
be understood clearly. In verse 86 of Samayasara also, anupripa (suitable) and anukula
(conducive) have been explained.

Here, there is no such discussion that physical karmic matter modifies a@tma, and neither
is it said that because amma modified, karmic matter had to come. nimitta-naimittika
relationship has been stated with the explanation, that effect which is the modification
of atma, has the ability to be suitable due to its own self and what kind of ability which
karma has, is by itself, and it is a conducive nimitta.

The way, crystal gem modifies with a red hue due to its own ability in the presence of
the red flower. Similarly, since eternity, with the association of karma, because of one’s
own engrossment towards karma, even though there is an absence of perturbation in
the pure nature of self, due to focus on modification, self was with perturbation, it was
alleged to be due to karma. Therefore, there was sarsara.
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In the state of ignorance, rather even in a state of dharma, atma is karta, karana, karma,
and karmaphala. dharmi realises that even in the state of ignorance, he did not have
any associations.

karta- Even in the state of ignorance, self alone is the doer of false belief and of
manifestation of attachment-aversion. jiva and karma have not colluded to do this
work. Doer of all auspicious or inauspicious modifications from nigoda to the ninth
graiveyaka is atma himself. Time or karma has not made the self do these auspicious or
inauspicious modifications, but it is only due to self that self was the doer of auspicious-
inauspicious modifications.

karapa — Self was the highest instrument in the modification of attachment-aversion.
It is untrue that because the instrument of body, family, etc., was present, there was
inauspicious modification, or because deva-sastra-guru were present, there were
auspicious modifications because they are non-self substances. Self, by himself alone,
is the highest instrument of attachment-aversion, with the nature to modify.

karma- Self modifies in the form of auspicious-inauspicious modification, and self
modifies in the form of sanisari. To modify into a blemished state was due to self’s nature
to modify the self. Self was capable of manifesting in the form of that karya (effect).

karmaphala- 1t is self which is the form of fruit of perplexity, which has the opposite
characteristics of non-perplexity because self modifies as happiness-sorrow due to the
archetype modification of self, which modifies in that unnatural state. Self has different
space points in all life forms, from nigoda to crow, dog, human, devas, etc., but that is
not the result of perplexity. Self did not experience those ksetras, but he did experience
the result of happiness-sorrow, and modified in that form.

Here, someone may question how a muni would be thinking about this state of ignorance.

Answer: On attaining samyagjriana, having manifested the illuminated nature of self
and non-self, a jiiani has correct jiiana of the state of ignorance of past, and he becomes
even more firm in himself.

Now state of purity is being described —

Proximity of eternal karmic bondage is not there, meaning, on having left the focus of
karma, the naturally pure modification of self manifests.

State of purity is not dependent on karma to move away, to manifest purity; but in the
knowing of nimitta-naimittika it has been stated, that when purity manifests, then karma
does not remain in the form of bondage of eka ksetravgaha (being present in the same
space) as atma.

When red flower is not near the crystal gem, then it illuminates its own resplendent nature;
in the same way, with the manifestation of state of purity by itself, perturbation which was
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alleged to have occurred because of inflow of karma stops and such a self is desirous of
moksa in every way. Focus on perturbations is destroyed, meaning, perturbation which was
alleged upon by karma has stopped, because they were really not the pure nature of self.

No one was of self in the state of ignorance, and in the present state of jiiana also, no
one is of self.

Listen, muni ruminates ekatva bhavana (meditation on aloneness). In the earlier state of
transmigration self was alone; spouse, family, body, none was associated with self. At
that time, self was the karta, karma, sddhana and phala of modification of attachment-
aversion, etc. Ignorance of attachment-aversion was not because of physical karmic
matter or other non-self substance. Here in the state of jiiana also, self is alone. deva-
guru-sastra are also not of self. In the state of jriana, karta of unblemished modification,
karya in the form of unblemished state, sadhana of purity and self who is the one who
experiences the phala, is self only. In this way, purity of arma or doer, work done,
instrument/means, and fruit of deed of the state of dharma is atma itself.

karta - After ascertaining the knowing-seeing pure nature to be the substance, doer of
purity of self is independently, the self only. It is untrue that when the ability of time
is ripe, then dharma arises. Whose time? There is an absence of non-self kala in atma.
No other substance is the doer of modification of dharma of self. Self-time ripens or
awakens itself; so, self alone is independently the doer of purity.

karana — To manifest the work done in the form of dharma, instrument is arma itself
which is in the form of jiiana. Nature of self is to be a knower-seer, and that is an
extremely high instrument. Disease-free body, human body, and association of deva-
guru-sastra are not the instruments. Self itself is the instrument of dharma.

In this way, muni ruminates on the ekatva bhavana (meditation on aloneness).

In the pure state of self, doer in the form of dharma is self, and for the state of dharma,
instrument is self itself. This has been said before.

karma —To have disposition in the form of a pure complete state as an aspirant of liberation
is the work of self, and there is no other work to be done. Self'is attained by itself, so nature
modifies as a completely pure form of sentience, without the help of anyone, without the
help of absence of karma and without the help of pious attachments. Self is such that work
in the form of state of purity is attained from its own pure nature. But it is not so that any
other work can be done by it. Self is attained by self only. karya is karma, and that is self.

karmaphala — Self is modified as the knowing-seeing form of pure nature, and result
of that work done is manifestation of un-perplexed bliss. So, bliss is the fruit of deed.
Bliss being the state of atma, self is the fruit of deed. To have associations and non-
self substances is not joy, they are non-self substances only. But manifestation of
peace within is the result of dharma. Peace is atma, so, fruit of deed is atma only.
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Now, it is said that jiva who meditates on thoughts of ekatva attains supreme purity: -

Result ofthoughts of ekatva is purity and joy of arma. In this way, in a state of perturbation,
doer of perturbation is atma, arising of work done in the form of perturbation is arma
and result of perturbation which is perplexity is also atma. In the state of purity, doer of
purity is atma, instrument for purity to arise is atma, work done in the form of purity is
atma, and result of purity, which is joy, is also arma. A dharmi jiva thinks in this way.
atmda is alone in samsara as well on the path to moksa.

Neither a jiiani nor an ajriani has any association with non-self substance.

Transmigration is not due to the presence of karma; in the same way, absence of karma
is not the reason for moksa. Forgetting one’s own knowing-seeing passionless nature,
atma becomes a doer, work done, instrument/means of attachment and experiences its
result, which is perturbation; on the path of moksa, atma itself is liberated, is liberated
by itself, liberates its own self, and experiences un-perplexed joy by itself.

Jjiva with erroneous belief has jiana, which is the opposite of this. He has the belief
that dharma will arise due to the presence of deva-guru-sastra, or will arise when the
time is appropriate, or if karma goes away. Due to this, he desires and has thoughts of
associations, karma, and pious attachments. So, he does not attain dharma, but here, the
discussion is in the context of dharmi jiva. Thoughts do arise in the state of a seeker,
but he knows that understanding has occurred due to his own perception and not due to
deva-guru-sastra, and if he is in transmigration, then that too is due to his own self (it is
not due to manifestation of karma or due to spouse-children).

One paramanu has no relationship with another paramanu. The way that paramanu is an
axiomatic substance; similarly, @tmda also is an axiomatic, pure nature of joy, a singular
substance. jiva who meditates over the ekatva bhavana (reflections), experiences it,
understands it, contemplates on it, that there is no relationship with spouse, family, and
deva-guru-sastra; Hence that jiva has absolutely no perturbation.

Till one paramanu stays single, it does not attain the impure state of skandha. Similarly,
Jjiva who meditates on ekatva bhavana does not need to look at non-self substance for his
own happiness and joy. He does not associate with non-self. As he is not associated with
non-self substance, when his thoughts of associations go and thoughts of pure nature of
self arise, then the state of purity occurs. dharmi jiva does not think of such distinctions
that doer, instrument/means, work done, and fruit of deed of this pure state is arma. But
he remains as generality in these four and perceives only the undivided arma,; due to
this, he does not get divided by modifications. Until he has auspices of modification,
distinctions of doer, work done, etc., occur, and he is divided by modifications. But when
he becomes one with the pure form of azma, when rising of perturbation did not remain,
or modification with attachments does not manifest, and when unblemished modification
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of dharma manifests, then that becomes one with arma, therefore, by not being divided
by distinctions of modification afma becomes suvisuddha (completely pure).

In this way, result of ekatva bhavand is shown as un-perplexed bliss.

Now through $loka the same intent has been expressed and suddha naya is glorified: -

* K K
sloka-7
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Meaning: He who has moved away his arma from other substances by way of distinction
(meaning has shown it to be different from non-self substance) and who has engrossed aggregate
of all particularities within the generality (meaning has shown all paryayas as immersed within
dravya), such a suddha naya which robs the arrogant laxmi [rddhi (pomp) Sobha (splendour)]
of delusion, has separated the pure tattva (form of arma) by superior wisdom.

pravacana on sloka 7

Suddha naya separates atma from non-self substances like spouse-family, deva-guru-
sastra, body, and karma, meaning, it shows him as distinct from them. Here it is not
about being separate from space points; but the belief of association, of dependence on
nimitta has been removed, and belief of self has arisen; this disposition has separated
atma from non-self substance. It has been stated that suddha naya does not accept
division of modifications; it accepts only the undivided arma.

The division that arma removes perturbation and manifests purity does not exist in
pure disposition. kartda-karana, etc., distinctions do exist in modification, which attains
destruction, when focus is on the pure nature of self and modification goes in the
substance. So suddha naya (pure standpoint) engrosses particularities into the generality
of substance, meaning, destroys thoughts of modification, thoughts of infinitesimal
part and thoughts of attachments, and manifests thoughts of pure nature of self. Such
a suddha naya merges the present modification into the undivided pure nature of self,
therefore, false belief-attachment-aversion does not manifest.
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In the miila kalasa (verse from the main text), it has been written that — suddha naya
will rob the conceited wealth of delusion. If a person is standing and he is robbed, in
the same way, delusion is standing, and it will be robbed-will it be like that? Sentient
is a mass of infinite attributes; each and every attribute is independent, one attribute is
not due to another, its nature is in the form of absence of non-self, perturbation is not
its nature - by being at one with such a nature of jiiana, the beauty of transmigration
attains destruction, and falsity-attachment-aversion does not manifest. To create this
inner state, it has been said that — suddha naya will rob the wealth of delusion.

suddha naya separates attachment-aversion and division of attributes from the pure nature
of atma by way of true knowledge. As much as that becomes one with arma by way of
suddha naya, by that much, the atma keeps evolving purity in modifications. And on being
completely at one, the state of complete passionlessness and state of omniscience is attained.
In this way, suddha naya has been glorified.

Now splendour and grace of pure form of atma, which is attained through suddha naya, has
been glorified through this sloka. This completes the description of the generality of dravya.

sloka-8
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Meaning: In this way, with annihilation of modification which is of external form
(meaning, with the destruction of modification in the form of para dravya) and also
with the destruction of delusion of divisions like karta, karma, etc., finally, he who has
attained the pure atma-tattva - such an atma, being engrossed in the illumination of only
caitanya visada (unblemished sentience) will always remain liberated and be, in the
natural glory of the state of illumination.

pravacana on sloka 8

In gatha 126, it was said that since eternity it is the self only, which is in substance-
space-time-modification of self. Self is not present in non-self substance-space-time-
modification. It is an ignorant thought that arma would attain kevalajiiana if he was
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born in the fourth era or that territory of naraka gives sorrow. But when it is decided
that nature of substance is not such, then, through samyagjiiana, atma decides that
attachment-aversion manifests due to delusion arising from association of non-self.

The thought of four divisions, that purity of arma has kartd, karana, karma, and
karmaphala are mixed with attachments. Belief in the delusion that nature of self is as
much as those distinctions or if attachments is destroyed, only then pure nature of arma
is attained is also impure.

Belief that favourable substance-region will be beneficial for atma and unfavourable
substance-region will not be beneficial is gross delusion. Belief that with contemplation
of the state of atma, which is without any attachment, and after making divisions of
karta, karana, etc., one can go into the undivided arma and jiiana, which was stuck
on divisions, will gradually go within, is also a delusional belief. Such delusion has
also been destroyed with the auspices of the pure undivided arma. This kind of arma,
remaining engrossed in his pure nature of self, will always remain liberated by the form
of illumination of natural glory.

After becoming completely liberated, the pure arma does not take birth again to have a
crowd of devotees or to punish the sinner. He who is born is not liberated. In this way,
atmd which has become pure, will always remain liberated. So, it has been said.

sloka -9
GAGHTASSH{TS Feafd A |
AGRITIRSAUTR: foRads T 1l &1l

dravayasamanyavijiananimnam’kytveti manasam |

tadvisesaparijiianapragbhara: kriyate S dhuna || 9 ||

Now through this sloka, a new topic- the description of dravya visesa (particularity of
substance) is being told

Meaning: Now, by calming the mind with jriana of dravya samanya (generality of substance),
complete jiiana of dravya visesa (particularity of substance) is being stated below.

This completes the dravya samanya prajiiapana (chapter on generality of substance)
of jiieya tattva prajiiagpana (chapter on knowable substance) in the t7ka, by the name
of Tattvadipika written by Srimada Amyrtacandra Acaryadeva, on the Sastra Sri
Pravacanasdra as written by Srimada Bhagavat KundaKunda Acaryadeva.

* %k
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A

agamas - scriptures

agurulaghu guna - attribute because of which
one substance does not take the form
of another substance, one attribute does
not take the form of another attribute
and attributes in each substance do not
disperse and spread out

ahara vargana - assimilative, projectable,
aggregate of molecules

anadi-ananta - no beginning-no end

anarthmtara — substances which are undivid-
ed/substances which are not separate

anista - unfavourable

ansa - infinitesimal part

anukitla — conducive

anupacarita sadbhiita - that view which sees
pure attribute and beholder of attribute as
separate

anupriipa - suitable

anyatva - otherness

apramatta gunasthana - stage of evolution
from seventh to twelfth state

artha parydya - modification related to all
other attributes except shape

asadbhiita upcara - that view which takes
completely different substances as one

asamana jatiya - heterogeneous

asuddha upadana - impure substantial cause

asuddha - impure

atadbhava - not to be so

atmadhyana - focus of atma/pure psychic activity

audarikasarira - physical body

ayata samanya ripa - nature of lengthwise
generality

ayata-samanya-samuddya - a mass of length-
wise generality

ayata-visesa-svaripa - lengthwise particular-
ities

B

bhasavargana -mass of karmic particles of
sound and speech

bhavaling - true muni

bhavas - thoughts/ psychic activity

bheda jiiana - knowledge of distinction

darsanamoha - karmas which create delusion
of right faith

C

caritramoha - karmas which create delusion
right conduct

cidananda — sentient bliss

D

devagati - life of a celestial being

devatva - ability to be deva

dhruvatva - eternal constancy

dravya - substance

dravya drstivana - one with the focus on
substance

dravyamaya - substantiality

dravyarthika - viewing from substance aspect

dravyatmaka - substantial/consisting of

substance

E

eka ksetravgaha - being present in the same
space

ekatva bhavana - meditation on aloneness

G

gati - life-form

guna - attribute

gundtmaka - consisting of attributes

gunatmaka vibhava paryaya - qualitative
unnatural modification
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H

hinsa - violence
I

ista - beneficial
J

Jjaindarsana - perception of Jain teachings

Jjasuda - china rose

JjAana cetana - modification of jhana

jnatd - knower

Jjhata-drsta - knower-seer

Jjrieya - knowable

K

kala - time

karma-cetana - modification of karma

karmanavarganda - mass of karmic particles of
it karmas

karmaphala-cetana - modification of fruits of
karma

kartutva - being doer of non-self

karya - effect

kathancitta - in some ways

krambaddha - sequence bound modification

ksayika - annihilation of karmas

ksayopasam- annihilation cum subsidence of
karmas

ksetra - space

M

mahd skandha - massive mass of paramanus

manugyatva - ability to be human

mithyabhranti - erroneous delusional belief

mithydadrsti - with erroneous belief/ false
believer

moha - delusion

miidha - ignorant

N

naimitika — effect/incidental

naimittika bhava - modification of effect

nidhatta karma - karma can shed, but has very
strong effect

nikacita karma - karma can shed only after
bearing fruits

nimitta - auxiliary cause

nirguna - it is not made up of attributes

nirvikalpa - unwavering

niscaya avasyaka - absolute necessity

nitya nigoda - place where nigoda jivas are
found eternally and have not come out yet

P

padartha — substance

para samaya - non-self conscious jiva

parabhava - defeats

parasamaya - unconscious about self

parinamika svabhava bhava - dispositions in-
dependent of karma, which is the inherent
nature of arma

parmanu - smallest unit of physical matter
particle

parmartha - highest/sublime

parmatma - supreme atma

pramatta gunasthanas - stages of evolution
from one to six

paryaya miidha - those perplexed by modifi-
cation/focus only on modification

paryayarthika - viewing from modification
aspect

paryayarthika naya - modification point of
view

pinda - conglomeration/mass

pramana - that which takes the whole as its
subject

pramana jiiana - knowing, which includes
substance, attribute, modification

prapta - complete/already obtained

prapti- obtained

prapya - object to be botained

prasama - tranquility

prthaktva - separateness

R

ragr - with attachments

S

sadhakatama - supreme instrument

sadrsya — congruence / similitude / same

samadhana - solution through deep contem-
plation

samana jatiya dravya-parydya - homogenous
substance-modification
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samana jatiya - homogeneous

samanya dravya - generality of substance

samsara - transmigration

sarisari jiva - mundane beings

sapeksa - relative

sarvajiia vitardaga - omniscient passionless

sarvajiia vitaragi deva - omniscient passion-
less Bhagavana

sat samagama - congregation for understand-
ing truth of the highest order

sat sthanapatita hanivyrddhi - increase-de-
crease form of falling in six places/parts

skandha - more than one parmanu

sphatika - clear crystal

subhdasubha - auspicious-inauspicious

suvisuddha sahaja (svabhavika) svaprinati -
pure effortless inherent self modification.

sva samarthya self ability

svabhava paryaya - modification with intrin-
sic nature/ natural modification

svabhava visesa - particularity of nature

svajiieya - self knowable

sva-para prakdasaka - illumination of self and
non-self

T

tadbhava - to be that

tejasa vargana - auric body

U

ubhaya - both ways

udaya - arising of karmas

upddana - substantial cause

upadeya - acceptable

upadhi - fallacy

uparaga - perturbed state

upasama - subsidence of karmas

upayoga - manifestation of conscious atten-
tiveness

upddana karana - substantial cause

vastusvabhava darsana - perception of nature
of substances

vibhakta-pradesatva - with separate spatial
points

vibhava artha parydya - extrinsic modifica-
tion related to all attributes except shape

vibhava paryaya - modification with alienated
nature/ unnatural modification

vibhava vyanjana paryaya - extrinsic modifi-
cation of the attribute of shape

vidhayaka - maker of substance/attribute
which shows the substance

vikara - perturbation

vikari - with perturbation

virya antardya - karma nimitta in interfering
the manifestation of strength

visadrsya -not the same

visesana - of a unique type

vistara-samanya-samuddya - a mass of width/
area wise generality

vistara-visesa-svaripa-guna - consisting of
horizontal area-wise particularity

vrittisvaripd - has the nature to exist

vyanjana paryaya - modification related only
to attribute of shape of the substance

vyavahara- conventionality
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