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Svayarmbhu Stotra, 1.1.3.

(The self-born Rsabha, appeared on earth for the welfare of
the living beings, possessing the knowledge, righteousness,
and was majestic. He possessed the eyes through which he
could remove the darkness like the moon rays. Prajapati, at
the start of the earth, getting desirous of the survival, initiated
into it farming and several other vocations among the people.
Realising the truth of the substances and objects, he again
infused astonisting splendour in it. He was not involved in
worldly attachments, was quite detached, the wisest and the
noblest of all. Lord Rsabha, who had full control of all the
senses, and was fully competent and indepedent, tolerant to
all impediments, infallibe in the Iksavaku dynasty, desirous
of attaining moksa, renounced his vast kindom, extending
upto the ocean and his family and himself turned into a
recluse and achieved sainthood).

The Jaina doctrines may be broadly divided into two
schools viz. philosophical and practical. These schools of
philosophy contain ontology, metaphysics and psychology.
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The practical doctrines are covered under ethics and ascetism,
monasticism and the life of laity.

(a) Philosophy

The Aranyakas and Upanisadas had maintained, or even
believed to maintain that being is one, permanent, without
beginning, change or end. In opposition to this void, the
Jainas declare that the being is not of a persistent and
unalterable nature. Being, according to Jaina thought, is joined
to production, continuation and destruction. This theory is
interpreted by them as the theory of indefiniteness of being
(or Anekantavada). It comes to this that the existing things
are permanent, only as regards their substances but they with
their qualities, originate and perish. To explain : anything
material (substantial), for Jina, continues for ever to exist as
matter and this matter may assume any shape and change of
quality. Thus the clay as substance may be regarded as
permanent but the form of the jar of clay, or its colour may
come into existence and perish. Thus the Brahmanical concept
is concerned with transcendental Being, while the Jaina views
deal with the being as given in common experience.

(b) Metaphysics

In Jainism, all things or substances (dravyas) are divided
into lifeless things (ajivas) and lives or souls (jivas). The
former are again divident into (i) space (dkasa), (i) and two
other substances called dharma and adharma, and matter
(pudgala). Space, dharma, and adharma are the necessary
conditions for the substances of all other things, viz. soul and
matter, space affords them room to subsist; dharma makes it
possible for them to move or to be moved, and adharma to
rest.
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(c) Ethics

Jaina Ethics has for its end, the realization of Nirvana
or moksa. The necessary condition for reaching this end is
the acquisition of right faith, right knowledge and right
conduct. These three excellences are metaphorically named
jewels (triratna)—an expression also used by the Buddhists
but in a different sense. They are manifested on the romoval
of obstructing or osbcuring species of karma. To affect this,
the rules of conduct must be observed and the corresponding
virtues may be acquired. Of the first importance are the five
vows, the first four of which are also acknowledged by the
Hindus and the Buddhists. The five vows of the Jainas are
(a) not to kill, (b) not to lie, (c) not to steal, (d) to abstain
from sexual association, and (e) to renounce all interest in the
worldly things. These vows are to be strictly followed by
monks, who have to take them on entering the order, or as
it is commonly expressed on the eve of receiving diksa.

The Satkhandigama of Puspadanta and Bhitabali, is
the earliest and most authorative work on Jaina philosophy.
Its six sections deal with Jivasthana, Ksudrakbandha,
Bandhasvamitva, Vedana, Vargana and Mahabandha. The
last of these is almost an independent work and is popularly
known as Mahadhavala. It is composed in siitras, the language
of which is Sauraseni Prakrit strongly influenced on the one
hand by Ardha-Magadhi, particularly in is technical
phraseology, and on the other by Maharastri Prakrit. It gives
a very systematic and thorough exposition of the doctrine of
karma association and the results of action which form the
most essential part of Jaina philosophy. The Kasayapahuda
of Gunadharacarya is also devoted to particular aspects of
karma doctrine. It is composed in 233 géitha-sitras which
have been elaborated by the chiirni-sitras of Yativrsabha.
Many commentaries are said to have been written on these
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works but the only one now available to us is the Dhavala
of Virasena on the Satkhandigama and the Jayadhavala of
Virasena and Jinasena on the Kasdya-pahuda written during
the ninth century in Sauraseni Prakrit. They are very
voluminous and masterly. During the tenth century, their
subject-matter was compressed by Nemicandra
Siddhantacakravartin in his Gommatasara (Jivakanda and
Karmakanda), the Labdhisara and the Ksapanasara in about
2,400 gatha verses. These works now form the basis of studies
in Jaina philiosophy, particularly amongst and Digambaras.

The Svetambara literature on the karma doctrine, besides
the canonical works, consists of the six Karmagranthas,
separately called Karmavipaka, Karmastava, Bandhasvamitva,
Sadasiti, Sataka and Saptatika of uncertain authorship and
date and also Kammapayadi of Siva-sarman and the
Paficasamgraha of Candrarsi all composed in gathasiitras and
covering the same ground in subject-matter as the works of
Nemicandra.

Next to the Karma doctrine in religious importance are
the duties and practices of monks and householders. The
carliest works on this subject amongs the Digambaras is the
Muliradhana of Sivarya which contains 2,166 Prakrit verses
giving an exposition of the four devotions, namely, faith,
knowledge, conduct, and austerities, but at the same time
also dealing practically with all aspects of Jainism. Narrative

“and descriptive elements are also not wanting in the work. At
places the poet in the author gets the better of the religious
teacher, and he flashes forth in beautiful fancies and figures
of speech. The Milachara of Vattakera prescribes, in a
thoroughly systematic manner, in about 1,250 Prakrit verses,
the duties, practices, and observances of ascetics. The work
has close affinities with the Milaradhana of Sivarya as well
as with the Agama texts of the Svetambaras dealing with
similar topics. The Karttikeyanupreksa of Kumara contains
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500 Prikrit verses, a beautiful exposition of the twelve
reflections recommented for the promotion of the feeling of
renunciation.

But the author who exercised the greatest and the most
dominant influence on Jaina literature and gave form and
shape to the Digambara creed as it exists today is
Kundakundacharya. He flourished in the early centuries of
the Christian era and was the most celebrated of the Jaina
authors and who belonged to Kondakundi-a place in South.
His original name was Padmanandi, but he was called Kunda-
kunda after the name of the place where he lived. His other
traditonal names are Elacharya, Vakragriva etc. He is believed
to be the pupil of Bhadrabahu but this claim is contested by
scholars. His Pinchasatikaya and Pravachana-sara are the
systematic compositions of the Jaina ontology and
epistemology. His Samayasara is full of spiritural fervour and
deals with the quintessence of the Jaina doctrines. Tradition
ascribes to him a large number of works, of which more than
a dozen text called pahudas (prabhrtas) are now available.
They are on the subjects of Darsana (36 verses), Caritra (44),
Sitra (27), Bodha (62), Bhava (163), Moksa (106), Linga
(22), Sila (40), Ratna (162), Dvadasanupreksa (91),
Niyamasara (187), Pafichastikaya (180), Pravachanasara, and
Samayasara (415). The last three works are particularly
popular and the Samayasara is regarded as the author’s best
and most sacred production on spiritual topics. The works of
Kundakundacarya may be regarded as the earliest models of
that ascetic poetry and philosophy which became so popular
through a long line of Jaina, Buddhist, and Hindu saints,
cutting across all communal barriers. Yativrsabha’s
Tiloyapannatti covers a wide range of topics and has served
the purpose of a source-book. The compilation or composition
of all these works, based on traditional material, might be
assigned to the early centuries of the Christian era.
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A good deal of Prakrit literature has grown round the
canon itself by way of explanation, detailed exposition,
illustration through tales, and topical systematization. On some
canonical texts, there are niryuktis. A niryukti is a kind of
metrical commentary which explains the topics by instituting
various inquires. The niryuktis are attributed to Bhadrabahu
and are undoubtedly anterior to Devarddhi’s Council. Some
of them, in turn, on account of their systematic exposition,
accuracy of details, and solidity of argument, became the
objects of learned endeavour of great scholars. For instance,
Jinabhadra Ksamaséramana (A.D. 609) wrote a highly
elaborate bhisya (commentary) in Prakrit on the Avadyaka-
niryukti round which has grown almost a world of literature.
On some works both bhisya and chiirni commentaries are
found. A bhasya is an elaborate exposition of the text in
Prakrit at times incorporating and supplementing the niryukti
verses; while chiirni is a prose gloss written in an admixture
of Prakrit and Sanskrit. Jinadasa Mahattara wrote his Nandi-
churni in A.D. 676.

The language of Jaina Literature was primarily the
Prakrits which were prevalent amongst the people at one
time or the other in different parts of the country. But Sanskrit
was not altogether discarded. Amongst the Jainas, the earliest
work in Sanskrit, devoted to religious writing, is the
Tattvarthadhigama-siitra of Umasvamin which epitomizes the
whole Jaina creed in about 375 siitras arranged in ten chapters.
The work occupies a unique position in Jaina literature as it
is recongnized as authorative equally by the Digambaras and
the Svetambaras with a few variations in its readings, and is
very widely studied by both. It has been commented upon
by the most eminent authors of both the sects. There is an
old bhasya on it which the Svetambaras claim to have been
written by the author of the sitras himself. But this claim is
not admitted by the Digambaras who regard the
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Sarvarthasiddhi-vrtti of Pujyapada (sixth century) as the earliest
commentary. Piijyapada has made full use of Satkhandigama-
siitra in explaining some sutras of this work.

The next commentary on it is Tattvartha-raja-varttika of
Akalanka (eighth century) which offers more detailed
explanations of the siitras, as well as of the important
statements of Pilijyapada. Tattvartha-slokas-varttika of
Vidydnandin (ninth century) gives expositions in verse and
also in prose and makes valuable clarifications. For yogic
practices, the Jiidnarnava of Subhacandra and the Yogasastra
of Hemachandra are valuable guides, while the Ratnakaranda-
éravakacara is more popular amongst the laity. Jaina Sanskrit
literature is considerably enriched by a series of works on
Nyiya (logic) initiated by Samantabhadra and Siddhasena
Divakara and followed up by Akalanka, Vidyanandin,
Prabhacandra, Manikyanandin. Hemacandra, and many others.

For the present age, after the nirvana of Mahavira, a
ranaissance of Jaina spiritualism took place with
Kundakundacirya. He is adored with great reverence by the
Jainas. His triology of the prabhratas of Samayasara,
Pravachanasara and Parichastikdyasara is very well known
to the scholars of Jainism. His Niyamasara and Rayanasara
may also be usefully added to his triology. The language
adopted by Kundakundacirya is Prakrit.

After an interval of several centuries there appeared
Acarya Amrtachandra Siiri and Acarya Jayasena with their
commentaries of Acharya Kumdakunda's works specially of
Samayasara-Prabhrta with these two acharyas a revival of
Jaina spiritualism took place, and it continues till now. It was
with Acharya Amrtachandra that a scheme of chapters was
devised for Samayasara-prabhrta of Kundakundacharya. The
language adopted by these commentators is Sanskrit.

Achérya Amitagati has followed almost the same scheme
of division of subject-matter as of Samayasara Prabhrta along
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with change of language from Prakrit to Sanskrit. Hence the
Yogasara Prabhrta of Acharya Amitagati may very suitably
be called as Sanskritised Samayasira. Acharya Amitagati paid
special attention to present the essence of the works of
Kundakundacharya at one place in one volume. His work is
based on a thorough survey and study of the literature of
Jaina sipirtualism available to him. The Acharya was himself
a Yogin, hence his writing reflects the richness of his
experience in the field of the practice of Yoga. For these
reasons his Yogasara Prabhrta is more exhaustive in contents,
logical in treatment and lucid in expression. Acharya
Amitagati’s Yogasira Prabhrta is an immeasurably valuable
gift of the Essence of Yoga.

The Yogasara Prabhrta is the title of this work, which
comprises of the three words viz : Yoga + Sara + Prabhrta.
According to the Rgamas, the performance of the body,
speech and the mind, is known as yoga, the deeds emanate
from the same and are known by the technical term of asrava.
The word yoga also stands for combining or to unite one
element or thing with the other. The physicians interpret the
word yoga for the combination of various medicines into
one, making a combination of the same. In the religious
treatises, yoga means the performing of meditation with the
concentration of mind. Achidrya Kundakunda, has, however,
divided the yogic practices into two distinct categories viz :
Prasasta and Aprasasta. The yogis have, however, described
yoga to be the one, by which one concentrates in his mind,
getting free from all the worldly attractions and devotes
himself to the spotless Atma-tattva, as a result of which one
achieves the self-realisation. Such a state of mind is called
the Yoga by the Yogis.

Yogasira on the other hand stands for the factual position
of the yogic practices which are devoid of the undesirable
elements. In other words the Yogasara means the discussion
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on the gist of the yogic practices or the best part of it. Prabhrta
on the other hand stands for the gift or a present, which one
makes to the deity or to the monarch. Similarly the Yogasara
Prabhrta stands for a precious gift which the great Acharya
Amitagati has presented to the world for the self-realisation
of the Supreme soul or the Brahman."

There had been two Acharyas in Jainism, named
Amitagati, one of whom was the disciple of Madhavasena
siri and the grand disciple of Nemisenacharya and the other
was the preceptor of Nemisenacarya and the disciple of
Devasena Siiri. Both of them were associated with the
Amitagati Mathura Sangha. The Yogasira Prabhrta was
possibly composed by Amitagati-I, whose qualities have been
lavishly praised by Amitagati-II. Anitagait-I has not mentioned
the date of the composition of his work, but Amitagati-II has
immensely praised Amitagati-I, in his work, Subhasita-Ratna-
Sandoha, which was composed by the latter in the tenth
century A.D. when Muija was in throne.

The Yogasira Prabhrta has been divided into nine
chapters as follows :

(i) Jivadhikara (vi) Nirjaradhikara
(i) Ajivadhikara (vit) Moksadhkara

(iii) Asravadhikara (viii) Charitradhikara
(iv) Bandhadhikara (ix) Chulikadhikara

(v) Samvaradhikara

These nine chapters contain 550 Sanskrit verses, and
the broad outlines of the subject discussed in each one of
these chapters are given hereunder :

Chapter-1 : According to this chapter, a yogi is the one
who aims at lifting his soul to its original supreme position
or to establish a sort of unity and affinity with the Supreme
spirit. Accordingly a yogi is required to ceaselessly endeavour
to overcome all the passions, and delusions, which are the
greatest hinderances on his way. The ideal for his meditation

(xii)



is the pure soul, with its natural intrinsic qualities, chiselled
out of all the impurities. Even the deviation, for a moment,
from such thoughts and ideals is not permissible for him. The
ultimate goal of all his endeavours would be the attainment
of moksa—the highest stage, which is free form the cycle of
birth, death, and oldage, besides the pleasure or pain.

Chapter-2 : In this chapter, the five substances of
Dharma, Adharma, Akasa (space), Kala and Pudgala have
been described to be ajivas or unconcues ones, because they
are devoid of any important use to the jivas. These elements
do not change their respective nature though they, in one
way or the other, are related to each other. All of them come
in contact with one another but they do not discard their
natural property. Out of these, except the pudgalas (atoms)
all other elements are formsless and inactive. These pudgalas
(atoms) are said to be pervading the entire universe. Two
priciples of jiva and ajiva have been in very close relationship
with each other, temporarily or even functionally in the
universe from the time immemorial. This state of affairs leads
to a very deep and fatal confusion between two. The
discriminatory knowledge of the two is the only means to
carve out a way to the final destination, 1.e. the achievement
or the redemption of the soul from the wandering in the
universe. It is only this light which can lead us to the self-
enlightened divine status of the supreme soul.

Chapter-3 : According to this chapter, the most
formidable enemy of the soul is the group of eight karmas
along with the malignant manifestations, caused to the soul,
Such malignant manifestations are solely responsible for the
loss of the soul's power of discrimination between what is its
own and the ‘other’. This keeps the soul moving into the
mire of the worldly existence. The one, who aspires for the
spiritual difference, renouncing all connections with such
karmas and then the ever widening of its results, can realize
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the soul in its purest form. It is like the return of the soul to
its own home, which was so far lost, due to its association
with the karmas. Besides an advice is rendered for those
who choose to advance on the path of freedom or
moksamarga.

Chapter-4 : In this chapter, the 4charya, besides
highlighting the relationship between the jiva and the karmas,
points out towards the path leading to the final emancipation
of the jivas. The first step is the abandonment of the objects
of sensuous pleasures, which makes the jivas constantly
conscious and attentive to their spotless identity. They are
required to get rid of their understanding or rather ‘mis-
understanding which has so far kept them deluded by love
of merit and aversion of demerit. They are to be aware of the
fact that such manifestations on their part, are bound to keep
them whirling in the ocean of the universe. They must realize
it well that the world is through and through, a place-of tear
and fear. The final result of such endeavours and steps is the
release of the jivas from the bondage of karmas and the
realization of their purity. This state is termed as nirvana or
nirvrtti, where nothing else remains to be achieved.

Chapter-5 : The chapter deals with Samvara (the safe-
guarding of the soul), which means obstructing completely,
the inflow of the karmas. According to the Jaina philosophy,
* the karmas are conceived as material conglomerations which
stick to the souls in order to fructify the various distortions
and limitations of their natural powers. The jivas are the
substantial counter-parts of the material karmas. Thus the
process of Samvara is taken to be of two types i.e. subjective
and objective. The association of karmas with jivas is due to
passions, which are there due to the karmas. The one who
is bereft of the passions, and all the worldly performances,
the one who distinguishes between the soul and the other
substance, has no desires for merit or demerit, the one who
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has no inclination towards the universe, and meditates upon
the effulgent soul, destroys the element of passion. The
conscious soul established in itself is always to be resorted to
or repeatedly pondered over by one who is desirous of
Sarivara, which is the sure protection of the soul. The chapter
indicates the path for attaining moksa through Sarmvara and
for this purpose a novice has to make a choice between the
conscious and the unconscious by resorting to the former
and completely abstaining from the latter.

Chapter-6 : The chapter deals with Nirjara - the process
of the explusion of karmas, which is defined as the partial
destruction of the karmas accumulated in the past and the
present lives. These karmas are of two kinds—those being
operative on maturity and those lying immature. The chapter
deals with the principle and practice of the gradual separation
and the fall of the karmas from the soul, highlighting the
means to do so.

Chapter-7 : This chapter deals with Moksa or liberation
which is seventh principle of the Jaina philosophy. It is the
culmination of the process for the salvation of jiva suffering
in the whirlpool of the universe. It is attained by a jiva,
because of its having been emerged in the universe suffering
the inflow of the karmas on the one hand and on the other
hand it has also been able to continue the process of Nirjara
for the expulsion of the karmas already accumulated by the.
jiva. As a necessary consequence, its association with the
karmas must come to an end. This is the state of moksa or
liberation, after which, in the absence of the causes, for further
entry into the universe, there is no further birth in the world.

Chapter-8 : This chapter deals with the conduct of the
truth seeker, which has to be essentially observed by him.
After realising the truth about the seven principles of the
world, a spotless urge emerges in the mind of the truth
seeker. When such a consciousness dawns upon the truth
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seeker, he should disown his entire household and be free
from the family bondage. He is then ordained to receive
initiation from a perceptor. The names of twenty eight
essentials have been spelt out, which are to be strictly followed
by a yogi. The saint who is bereft of attachment, aversion,
confusion, pride, sex, anger, and greed, who has practical
intellect, and has lost all interest in the world, following the
noble conduct, attains the abode of the sacred ones, which is
all blissful. Having meditated upon the pure soul itself it has
been freed from the karmas.

Chapter-9 : In the ninth chapter, the blissful position of
the liberated soul has been explained by the acharya,
highlighting the fact that inspite of the liberation of the soul,
its consciousness never vanishes, nor does it become
superfluous. Thereafter describing the symptoms of yoga,
the insignificant symptoms of the pleasure and the pain, the
merits earned by those symptoms, and the pains emanating
from the worldly pleasrues, have been highlighted. The forms
of pleasures have been indicated. The universe has been
described as the vale of great ailment and getting relieved of
that ailment, and after getting free from that ailment, the
situation like the liberated soul is achieved. Such a liberated
soul never enters the world again. Thus having realised all
other than the pure soul as delusive, like the city of clouds
in the sky, or like a dream or a false appearance, Acharya
Amitagati composed the Yogasara Prabhrta with the primary
aim of realising Brahman-the purified soul.

The words Amitagati and Yogasara are indicative of the
names of the writer and his most valuable work. These could
be interpreted as having unlimited knowledge and the essence
of yoga respectively. _

The translation work has been carried out by Dr. S.C.
Jain, an eminent scholar of Jainism. The main difficulty with
a translater from Sanskrit is its terminology, and to express
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those terms in a foreign language is in itself a great problem.
Because of this, long phrases fo Sanskrit terms have to be
used in Roman and italics, in order to minimise the loss of
understanding of the context by the readers. Besides,
faithfulness of the original text and ideology has been the
guiding light-post for the translation and the commentary
over the verses. I am confident that the English rendering of
the Yogasara by Dr. Jain will surely interest the readers and
will create the same effect on them as the original verses of
Achirya Amitagati’s highly esteemed work does. Dr. Jain
therefore deserves all praise for the excellent work he has
done for the benefit of the people in the country as well as
those abroad.

New Delhi. —Shanti Lal Nagar
Dated the 10th February, 2003
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Chapter 1

Jivadhikara
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To realize my own (pure) nature I eulogise the perfect
one, who is completely shorn off (from all ‘other’), who is
above decay, who has identified himself with his (unruffled)
nature, who is enlightened, who has become permanently
stable (with no fear of fall) and who does not suffer from any
distortion.

It has been been almost a disciplinary practice with the
writers from ancient times that they remember and extol
their deity (deva) in the first verse of their work. They do so
paying, their obeisance to the deity, his perfect knowledge,
his word and also by making a mention of the characteristics
attained by him. This practice serves a number of purposes.
It accounts for the humility of the writer on one hand and his
sense of reverence to the deity on the other. There is also a
strong belief that this practice will help the writer to achieve
success against all obstructions. Very often by means of this
auspicious verse the writer also expresses the main objective
of the work he is going to undertake. This aspect of the work
is very well brought to light by Acharya Amitagati in his
Yogasara. The appellations mentioned in the verse directly
suggest that he is very seriously attempting to give and explain
a way to the readers, by following which they will free
themselve from the anguish of wroldly life and will attain a
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pure and stable state for themselves. The use of the singular
number for the deity is only a collective expression for the
plurality of the liberated souls. It should not be taken to
suggest oneness of God as expounded in monistic
philosophies. Jainism upholds the plurality of souls both in
mundane existence and liberation.It will be made very clear
as we advance with the text of the book.
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As there exists nothing except the two, (principles of)
consciousness (jiva) and its antithesis (ajiva) (in the universe);
hence, being impelled by the strong desisre to understand
one’s own (pure) nature, the differentia of the two becomes
an object of our knowledge.

Lord Risbhadeva, the first exponent of the present aeon,
taught us the dualism of jiva and ajiva. The contents of the
universe are exausted under these two categeries, though
each category covers an infinity of individuals. Our worldly
existence is a result of the action and interaction between
these two categories. To realize our true nature we have to
select the category of jiva and reject the other. For achieving
this discrimination we are required to acquaint ourselves with
either of them, though in practice we shall be inclined to the
former. In the absence of the discriminatory knowledge of
the two the practice, by confusing one with the other, will
not be at all possible. Hence the Acharya has truly emphasised
the need of such a discriminatory knowledge at the very
outset of the programme to attain libration.
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He, who knows the (differential) identity of the soul
(jiva) and the non-soul (ajiva) from the view point of ethically
ultimate reality, absorbs in the principle of the soul by
abandoning the non-soul.

The total elimination of attachment and aversion is
actualized for one who is absorbed in the soul as
comprehended from the view point of ethical ultimacy. Then
follows the dissociation of the soul’s dependence on karmas,
which in turn, culminates in the attainment of liberation
(nirvana.)

In the worldly existence the soul and the non-soul come
into so close a relationship that they are so confused that
their distinction becomes a knotty problem. The practice of
self-realization starts with discriminatory knowledge of the
soul and the non-soul. Gradually advancing on the path the
novice discards eveything which is of the nature of the non-
soul, resulting in his inclination towards absorption in the
principles of the soul. This stage leads to the extinction of
attachment and aversion which necessarily implies the
dissociation of karma-matter from the soul. The final release
of the soul from karma-mattar is what we call complete self-
realization, the state of liberation. The individuality of the
soul is maintained even in liberation.
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He who knows his own (pure) nuture as (totally)
excluded from all other substances, does not entertain aversion
to and attachment with the ‘other’ substances anywhere.

The pure natrue of soul does not admit anything of the
non-soul into itself. When it is so realized, the question of
falling a victim of attachment and aversion towards the non-
soul does not arise.
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There, conscious manifestation (upayoga) which is of
two kinds by its diversion into conation and knowledge has
been affirmed as the differentia of the soul by the Conquerer-
Lords.

The substance of the soul is well identified by the
manifestation of its essentional attribute of consciousness.
The term ‘upayoga’ is taken to imply the function of the
attribute of consciousness. Upayoga is consciousness in
action, while consciousness is the soul’s potency for such
function. This manifestation of consciousness follows two
channels, one of conation and the other of knowledge. This
philosophical tradition has originated with the Great
Tirthanikaras of Jainism who were perfect souls with perfect
knowledge. This establishes the authentcity of the tradition
under the term Agama which literally means what has come
to us in fullness through the chain of Acharyas.

aqul Tl T TREISHeS: |
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There the types of conation are four-the ocular, the
non-ocular, the clairvoyant and the perfect (kevala). This
conation is the prehension of reality in its generality.

Conation (darsana) is the essential precondition of -
knowlege. Conation and knowledge both are conscious but
by that conation cannot be covered under knowledge.
Conation is no part of knowledge, however elementery
knowledge may be. The soul is said to possess two different
faculties to determine the modes of conation and knowledge.
These faculties continue even in the soul's pure condition in
liberation. Moreover, the two types of karmas - the conation-
obscuring (dar$anavarniya) and the knowledge - obscuring
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(jianavararniya) are conscieved to distort these two faculties
of the soul. The four types of conations are determined by
the instrumentality of senses and the capacity of the soul
resulting from the destruction—subsidence and the destruction
of the concerned karma forces.
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Knowledge is a detailed comprehsion of objects.
Sensuous knowledge, scriptural or extended knowledge
clairvoyance, telepathy and perfect knowledge are its five
kinds : the vitiated sensuous knowledge vitiated scriptural
knowledge and vitiated clairvoyance are the three types of
wrong knowledge. Thus knowledge (in general) is said to be
of eight kinds. 8.9.

Knolwdge, as distinguished from conation, is
comprehension of objects with their details; while conation is
only a grasp of objects in their generality. The knowledge-
faculty of a soul manifests in five ways because of the
instrumentality of senses and the varying capacity for
comprehension of objects determined by its association with
karma forces. The perfect knowledge results from the complete
destruction of the knowledge-abscuring karma. Out of these
five types of knowledge, only the three types i.e. the sensuous,
the scriptural and the clairvoyant types are liable to be vitiated
on account of the opration of faith deluding (darsana
mohaniya) karma. The right types of knowledge funcition
with a flavour of the good of the soul turned soulward, while
the wrong types of knowledge are so directed that the soul
continues its wandering in the world (samsara). The former
types leads the soul in the direction of gradual redemption;
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while-the latter are responsible for detaining the soul in the
world with no possibility of its redemption.
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Perfect knowledge and perfect conation emerge on the
destruction of the (corresponding) karmas; all of the others
manifest, on account of the destruction-subsidence (of the
necessary karmas).

Five types of the manifestations of the soul’s power for
knowledge in its varied conditions of existence, are
enumerated clearly in the Jaina works on the subject. They
are : the destructive, the substential (aupasamika) the
destructive-subsitential, the operative (audayika) and the
natural ones (parnimika). Perfect knowledge and perfect
conation are the destructive ones. other types of knowledge
and conation require what is called the destruction-subsidence
of the karmas. The destruction here means the non-operative
condition of the karma, which is accompanied by the
subsidence of other necessary karmas. Thus, the ground for
emergence of partial and limited functions of the faculties of
the soul is made possible. These two types of manifestations
are mentioned in this verse, and these cover all the types of
manifestations of knowledge and conation.

ANIE SR Had-STH-G9 |
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Perfect knowledge and perfect conation appear in the
soul simultaneously, all other types of conation and knowledge
(of the soul) appear in succession.

In the total absence of the corresponding warring forees
of the karmas the full and simltaneous appearence of conation
and knowledge in a soul is a necessarily logical conclusion.
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This accounts for the actual existance of omniscience attained
by a soul. Such a soul is called the Adorable Perfect one
(Arhat Kevali). In case of the other forms of manifestations
of conation and knowledge, the partial, limited and successive
function is due to the association of the necessary karmas
with the soul. It may be noted that no conation is required in
case of scriptural and telepathic knowledge as no such type
of conation is enumarated in the list.

freas= o9 9 frera-awaEd: |
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The Jainas accept that the wrong knowledge results
from its association with the wrong type of faith, while the
right knolwedge results from its association with the right
faith. ‘

Herein the causes of knowledge becoming wrong or
right are explained. Knowledge is a distinct faculty of the
soul, and it works in its own right. When it combines with
the faculty of faith appearing as right or wrong, it is influenced
by it and appears as right or wrong. This distinction among
manifestations of knowledge becomes necessary as the one
guides the soul on the path to liberation, while the other
keeps it confined to conditions of mundane existance.

Tl UREEl § G I |
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What causes the comprehension of reality otherwise is
said to be the wrong faith by the noble ones. This wrong
faith works like water in the growth of the garden of karmas.

The distorted and the otherwise manifestation of
knowledge is caused by the accompaniment of wrong faith
with knowledge. The maintenance, expansion and duration of
such aknowledge are also due to the same factor of wrong faith.
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When the faith deluding karma attains an operative stage,
its gives birth to the earned, the unearned and the dubious
forms of wrong faith. Thus wrong faith is said to be of three
kinds.

Wrong faith pollutes knowledge, but, in itself, it takes
three forms. A soul gathers some such conditions as cause of
the emergence of wrong faith in its present life, it is the
earned type of wrong faith. The unearned type of wrong
faith accompanies the soul from its past lives. The third form
of wrong faith deprives the soul from having right atttitude
towards reality and wraps it in a condition of dubiety. Wrong
faith, whatever type it may assume, is, by nature, deterimental
and harmful the soul’s well-being.

I A dwd Sl e |
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A soul that has been repeatedly impressed by wrong
faith takes in right (ethically helpful in its ascent towards
liberation) view of reality as a wrong one. Does one under
delusion by swallowing the herb called ‘dhattura’ not perceive
what is not gold as gold?

How does wrong faith work with the soul? This
question is answered by means of an example. A person
who has taken dhatturd (thorn apple) suffers from a destortion
of his ocular perception. He sees every thing as yellow like
gold. So also a soul suffering from wrong faith takes all
things ethically useful as harmful to it.

JoT g U S SHETET I |
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That, by which it is made possible for a soul to know
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things as they exist, is said to be right faith by the (Lord)
Jinas (the cenquerors); it has the potency to achieve the final
objective.

As against the wrong faith, the right faith is said to
enable the soul to know things as they exist in themselves
with no attachment or aversion to them from the side of the
soul. Such a pure faith can lead and help the soul on the path
to libertion — the final goal for all the beings in the world.
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When the seven types (prakritis) of faith-deluding karma
named as the wrong faith (mithyatva), the right-wrong faith
(samyak-mithyatva), the right (samyaktva) and the four
passions-anger, pride, deceit and greed- of the strongest type
(potent to keep a soul wandering in the whirlpool of infinite
mundane (anantanu bandhi) attains the state of destruction,
subsidence, and destruction-subsidence, there arisese the three
types of right faith knwon as the destructive (resulting from
the first state) the subsidencial (resulting from the second
state) and the destructive-subsidencial (resulting from the third
state). Among these three, the destructive one is the final
object of our achievement, the remaing two are instrumental
to the attainment of the first.

Herein technical terms of Jaina philosophy are made use
of to explain the causes that obstruct the apperance of various
types of right faith. These very obstructive causes have been
enumerated above. The liquidation of these conditions takes
three forms as given in the verse. These three forms of
liquidation of the faith deluding karma cause the emergence of
three types of right faith. Among these the destructive type is
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the pure right faith and it is not liable to be vitiated. The other
two types of right faith are not so; but to attain the first one the
passage runs through the remaing two types, which have been
taken to be helpful in the attainment of the first. This fight
between the soul and the karma-forces goes on till the soul is
totally freed from the grip of the karmas.

STFYHTHIA 54 a9 g |
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They (Jinas) say that the soul has the same magnitude
as knowledge and the knowlege has the same magnitude as
the knowables (the system of reality). The cosmos and the
acosmos constitute the knowables, hence knowledge is all
pervasive with them.

The writer herein reitarates on the subject of knowledge
after dealing with the topic of faith. He attempts to establish
a sort of commensurability among the three constituents of
the process of knowledge i.e. the soul, the knowledge and
the knowables. The soul is the substance wherein knowledge
basically resides and evolves to attain its final and complete
form. The relation between knowledge and the knowables is
nature-born. As such knowledge cannot refuse to know a
knowable; on the other hand no knowable can refuse to
enter this relationship with knowledge. Hence knowledge
and the knowables are said to have the same dimension. It
reaches the entire universe i.e. the cosmos and the acosmos
to comprehend the contents found therein.

In Jaina cosmology the entire infinite expansion of the
substence of space is divided into two parts—the cosmos and
the acosmos. Cosmos is that part of space-extension where
all the six substances i.e. jiva (consciousness), matter
(padgula), space (akasa), medium of motion (dharma),
medium of rest (adharma) and time (kala) exist. The remaining
part of space-extension where the substance of space alone
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exists, is called the acosmos. We cannot conceive of trans-
space area, for it is an impossibility.

TS S S i Joad |
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If knowledge is more than the soul or the knowable is
more than the soul, then how to maintain the relation of the
defined and the definition between the two?

If knowledge exists beyond the soul, its part lying
beyond the soul will be without its necessary substance. If
the knowable is more than the soul, then the extraneous part
of the knowable must become unknowable to the soul. Both
the cases are inconsistent and also contradictory to the basic
position implied by the relation between the soul and
knowledge and also between knowledge and the khowable.
The right position and conclusion thus is that the soul is
characterized by its essential attribute of knowledge, and the
knowledge and the knowable have equal extension and
magnitude.

ez s il T |
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Just as the blue jewel (Indranila) when merged in milk
imparts its own blue lustre (to milk), so also the knowledge,
when applied to the knowable pervades them through and
through.

The way of the function of knowledge with respect to
the knowable is explained here by means of an illustration.
The soul when characterized by knowledge remains at its
own place but it emanates its brilliance so as to cover the
entire range of the knowables. This relationship between the
soul and its knowledge on one hand and between knowladge
and the knowable, on the other, is nature-born. On the
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assumption of this situation reasoning may be advanced in
favour of or against the situation, to test the alternative; but
the basic situation stands as beyond reasoning, being nature-
born.
TefEaaEd EOEY T A |
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Just as an eye catches the shape and colour (of a thing)
but also not get transformed into the shape and colour (of
the thing); in the same way knowledge knows the knowable
but is not transformed into the identity of the knowable.
The relation between knowledge and the knowable is
further explained by means of the above example. This
relation is governed by a necessary; restriction in the form of
mutual non-transformation. It is certain that this relation is
very close and necessary; but the bar of non-transformation
between the two is also equally strong and it is granted by
nature. It is like a pre-established harmony limited by the
impossibility of mutual transformation.

edaraafy seme g Fraa: |
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Knowledge, by nature, knows even the distant things.
Does a magnet not attract the iron even when it is placed at
distance? :
It is emphasized here that for knowledge distance 1s no
obstruction (to its function). This part is again explained by
the example of a magnet where attraction is seen effective
with a piece of iron seprated by a distance between them. If
you try to enter into the physics of a magnet attracting a
piece of iron, the question of the magnetic field intervenes.
This field is also a physical creation to facilitate the working
between the two. Moreover, beyond the magnetic field the
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relationship between them breaks down. So we are led to
think whether any such medium between knowledge and the
knowable can be searched out. This is an extension of the
example which is not acceptable to the Jaina thinkers. The
~ implication of the example should be taken only to the extent
it serves our purpose in view. Actually speaking, Jaina
philosophy is not prepared to accept the existance of any '
medium between knowledge and the knowable. It is also a
speciality of knowledge that it can comprehend things at
distance without any medium.

SrEEEEd T uRied @ETEd: |
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Knowledge knows itself and the objects by nature. A
lamp enlightens an object and in itself needs no other (entity).

The above statement stands upon the sound ground
that therse can be nothing which is unknowable to knowledge.
As such not only the objects are comprehended by
knowledge but even the knowledge is known by itself. A
lamp is seen by us along with the things it enlightens. This
is only an exmaple which illustrates the theme under
consideration, it cannot take the place of an argument to
prove its truth. A counter-example is very aften quoted in
this context. Just as an acrobat cannot climb his own shoulders,
so also knowledge cannot know itself. Thus we are kept
moving from one example to another coming to no conclusion.
Again the problem is solved by putting a question as to how
one would not like to hold knowledge to be known by itself
when one holds the objects of knowledge as known by
knowledge. It is just like re-establishing the propriety of the
first example. Knowledge must also know itself. If it is
excluded from the span of its of knowing, it well looses even
the title as knowledge.
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Knowledge determined by the destruction-subsidence
of (necessary) karmas comes to an end in the absence of
such (a state of) karmas. Fully effulgent knowledge
determined by the (total) destruction of the (knowledge-
obscuring) karma emerges in a soul to last for ever.

Destruction subsidence is a stage in the process of the
working of karmas. It helps only the partial and limited
emergence of knowledge. In the absence of such a help
from the side of the karmas it must disappear. But when
perfect and full knowledge dawns in a soul as a result of the
total eradication of the karmas, there remains no chance of its
being-defiled by them. Hence such knowledge must continue
to shine endlessly enlightening the contents of the universe,
including the knower with its knowledge.

AT - |
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(Ksayika) Knowledge (emerging on the total destruction
of the karma) comprehends the existing and non-existing
objects simultaneously and hence knows objects of present,
past and future. It knows no obstruction, and it is par-
excellence.

Some of the characteristics of perfect knowledge are.
enumerated in this verse. It knows all thing present or hidden
in the past or in the future. It is able to know all things or-
events belonging to the present, past and future. In this pure
state of knowledge it does not suffer from successive
manifestation of knowledge. Besides its simultaneous function
being above all obstructions and its being par-excellent, is
the other characteristic of perfect knowledge.
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The noble ones hold these (things and events) that have
passed into the past and those that are to come into existence
(in future) as non-existent (with respect to the present); while
the present ones are those taking place at present. All those
are lying in the womb of the three worlds.

Cosmos has been divided into three great parts known
as the nether world (adholoka), the middle world (madhya
loka) and the upper world (drdhva loka). This cosmos is the
locus for all the things and events belonging to the three
times; past, present and the future. Perfect knowledge has
thus immensely vast scope of the knowledge to cover.
Actually speaking there is nothing in the vastness of space
and times and the subtlity of the elements of the universe
which can escape the grip of perfect knowledge.

3T gt & & & aeifEa: |
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All the objects of the past and the future exist in their
own times. Omniscience therefore knows them also according
to their existence.

We know the past things and events by memory, and
those of the future, by imagination. Now does the omniscient
Lord (Kevalin) know them without the help of memory or
imagination or any other aid? It is admitted that Omniscient
Lord knows all things and events directly and simultaneously.
All the entities of the universe exist in their times—the present,
past, and future; and these are their existence-forms. These
existent-forms are directly and simultaneously comprehended
by omniscience. The time adjuncts present no difficulty in
the way of omniscience; the past and the future need not
transform into present for omniscience.
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If the (perfect) knowledge does not cover all the objects
(of the universe) simultaneously, then it can never know
even one object (completely).

As the infinite modes of the objects exist even at one
place, then tell me when can they all be known if
comprehended successively?.

An infinity of objects with their infinite attributes exists
in the unvierse. If perfect knowledge proceeds to comprehend
them successively, one after the other, then the infinite series
of objects can never be exausted by it. Then, it can never
become perfect. Hence the only alternative for it, to be true
to its title, is the simultaneous comprehension of all the objects.
Moreover, perfect knowledge or ominiscience emerges in a
soul only on the total destruction of obstructive karmic forces.
As such we can think of no obstructions like time, distacne,
subtlity and an infinity of objects in the way. An intervention
by auxiliary conditions and causes is out of place in our
discussion on the subject of omniscience. '
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The liberable one cherishes faith with devotion in the
(ethically) highest identity of the soul, which emerages on
the (complete) eradication of the destrcutive types of karmas.
The non-liberable one does not do so, (cherish such a faith)
and (thus) he elongates (the chain of) his mundane existance.

The tradition of the division of souls into two classes i.e
the liberable (bhavya) and the non-liberable (abhavya) is as
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old as Jainism itself. The liberable ones are those that possess
the capacity of liberating themselves by menas of developing
such faculties of the soul as right faith, right knowledge etc.
The souls that have attained liberations so far were certainly
liberable ones, the rest of the liberable ones will attain
liberation, however long a time they may take in future. On
the other hand the non-liberable souls are so fated that they
will never make the necessary efforts required for liberation.
We know well that the souls that are leading a mundane life
at present had been in such a state for the infinite past time.
So also many of the present mundane souls will not be able
to attain liberation, in spite of the fact that some of these will
be able to achieve the final objective of liberation at a suitable
point of time in future. This distinction among souls is drawn
on the basis of the possibility of directing their lives on the
right path. The non-liberable ones will never choose the right
path and will wander in the labyrinths of mundane life for all
time to come. The question of cheristing faith and devotion
in the pure and perfect souls does not arise in the case of the
non-liberable ones (jivas).
TEAEIRS  FehATdaadaad |
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He, who has faith in the (pure) identity of the soul,
which is the highest (among all entities of the universe) and
which has gone beyond the successive and the sensuous
(consiousness), attains the imperishable status (of the liberated
ones).

The object of faith for the liberable souls necessarily
is divinity characterized by the special attributes as enumerated
in this verse. By dint of this faith liberable souls will certainly
step on the road leading to liberation, hence they will be

certainly blessed with the grant of the highest status of
liberation with no possibility of fall.
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That should be known as pure and conscious identity of
the soul, which is felt for a moment by one who is attentive
to it and has completely suspended the activity of his senses.

A glimpse of the spiritual ideal of the pure soul though
lasting only for a moment can be expected to be experienced
by a devotee, when he is attentive towards it and who reduces
the action of his senses to nullity. Such a short lived glimpse
of the ideal can be experienced by a novice in the course of
his efforts in the direction of self realization. This short lived
vision can be enlarged mentally to gain some acquaintance
with the ideal. It will enable us to intensify our efforts to
mitigate the difference between the ideal and the actual.

AT TSR e |
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The (ideal) soul, free from attachment and aversion, is
also known by unblemished scriptural knowledge (Srutajiana),
as (known) by perfect knowledge, by those who possess
such conciousness (inclination) and also cognitive copacity
to think about their souls.

A perfect soul comprehends itself with its perfect
knowledge. But the soul that has not yet attained perfect
knowledge and is still on the path, making all possible efforts
to attain it, can also get the knowledge of the pure soul with
the help of scriptural knowledge (which is) free from all
blemishes. The necessary conditions for such an attainment
are firstly, the inclinnation towards the pure soul and secondly,
sufficient knowledge of scriptures to enable the devotee to
extend his thought processes in the same direction. This means
that the comprehension of the ideal is effected both by the
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perfect knowledge and the scriptural knowledge. The
difference between the two comprehensions is that the former
is direct and completely vivid, while the latter is indirect and
vivid only partially. Again, the former stands in no need of
the instrumentality of senses or any other type of knowledge;
while the latter, assuming a highly rarified form, is able to
drop the instrumentality of the senses and other forms of
knowledge. It is said, that it is the highest form of scriptural
knowledge in its subjective form, which gets transformed in
to the perfect knowledge on the eradication of the remaining
obstructive conditions. There is a basic difference, as Jaina
epistemology admits, between perfect knowledge and the
above mentioned scriptural knowledge regarding the clarity
of knowledge and the span of their knowleables. While
making a comparision between the two types of knowledge,
the stress is mainly laid on the experience of the identity of
the pure soul.
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When knowledge functions without dependence on
(being vitiated by) attachment and aversion, then it is said
to be the soul’s conduct, the destroyer of the filth (of karma).

The association of attachment and aversion with
knowledge vitiates the quality of knowledge, hence it cannot
function in a pure way agreeing with the pure nature of the
soul. This state of knowledge directly affects the quality of
conduct; then the faculty of conduct also gets vitiated. Hence
to attain the purity of conduct in the soul, knowledge must
not be contaminated with attachment and averison and also
delusion which is manifest in the form of passion like anger,
pride, deciet and greed and also in the form of quasi-passions
like laughter, grief, sex etc.
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Non-violence, truthfulness, non-stealing, chastity and
renunciation of possession all necessarily find no lodgement
in knowledge (which is) disturbed by passion.

Violence, falsehood, theft, unchastity and possession flee
away, without leaving even a trace behind, from knowledge
which has attained the form of the pure soul.

The five vows or virtues of Jaina Ethics are accomplished
only when knowledge is not allowed to be contaminated by
different types of passions. Passions are very highly fatal to
the pure function of knowledge. Hence elimination of passions
from knowledge is the basic necessity for the pure functioning
ofknowledge, which, in turn, grants one the purity of the soul.

Conversely, the five sinful activities, are the antitheses
of the five vows or virtues which cannot cling to the soul,
and pollute the purity of its knowledge, if the soul has been
sucessful in attaining its pure identity.
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Unvitiated conduct, faith and knowledge are the (pure)
identity of the soul. (Hence) a Yogi (novice) attains freedom
from (the clutches of) karmas. It is an undoubted fact.

One who aims at realizing his pure soul by observing
the necessary course prescribed by the great seers is called a
yogi. Such a yogi must keep himself fully engaged in
meditating about his pure soul. Then alone will he be able to
shrug off the dust of the karmas which had been clinging to
it and polluting its identity from beginningless times.
Meditation of the pure soul is the only certain and unfailing
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means to achieve the highest aim of human life. Life in other
forms in not sufficiently evolved to achieve the aim of self-
realization.
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One who, turning away from his (pure) soul, entertains
attachment for the ‘other’ (non-soul) substance has not
identified himself with the three jewels, nor is he a saint
observing (the rules of) conduct.

Right faith, right knowledge and right conduct constitute
the way leading to the emancipation of the soul; and for
this reason they are more known as the three jewels, the
most precious possession of the soul on the path to liberation.
The gravest mistake of the worldly soul lies in the fact that
it loses all interest in the spiritual purity and is entangled and
allured by all that is the ‘other’ of the soul. Thus such a
person is driven away and away from the right path, he is no
more a practioner of the conduct potent to carry him nearer
and nearer to the goal of his life.
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(Right) conduct of the soul is very clearly permeated
by (right) knowledge and (right) faith and is non-distinct
from the (pure) soul. Such a conduct (of the soul) is always
(continously) practised by the knowers of the graceful conduct.

To be right, conduct is not only accompanied by right
knowledge and right faith, but all the three form one unity
and, further all of them are identical with the (pure) soul. At
this level of existence and experience, better known as the
pure point of view, a level of Niscaysnaya; the three jewels
of right faith, right knowledge and right conduct become
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indistinguishable among themselves and also indistinguishable
from the (pure) soul itself. Such a situation is certified as a
fact by the experience of the saint who has risen so high.
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To experience conduct is knowledge, interest directed
towards the (seven) principles is right faith and the practice
of the courses of penance is the conduct. It is said (so) from
the practical point of view.

In the previous verse the three jewels of the path of
liberation were explained from the real or pure point of
view (niscayanaya). Now they are explained from the practical
point of view (vyavaharanaya). To facilitate their
understanding at the lower level a resort is made to the
practical point of view. The pictures of the three jewels drawn
under the two nayas are not only different but also
contradictory. This contradiction is overcome by an adoption
of the logic of view points (naya vada). Then it would appear
that the practical point of view leads to the heights of the real
point of view, the latter helps one to lift itself to the former.
But one’s true aim is always to reach the higher level, without
which the final aim of life will not be achieved. The author
also makes a mention of the seven principles involved in the
journey of the soul from the worldly existence to its
emancipated state.They are the jiva, the ajiva, the influx
(@srava), the bondage (bandha), the check of influx (sarhvara),
the liquidation of karmas (nirjara) and the final freedom from
karmas ( moksa). This enumeration of the principles of
Jainism presents to us a dramatic scene of the journey. The
first two principles, i.e. the jiva and the ajiva (specially karmas)
are the two actors on the stage. The next four principles
represent the various activities taking place between the first
two. The seventh and the last principle represents the
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destination of the journey where the association between the
soul and karmas is finally broken leaving the soul in its own
and pure state with no possibility of a fall therefrom.
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From the highest point of view the right faith, the right
knowledge and the right conduct are the (very) nature of the
soul. (From the same point of view) the soul (itself),
completely free from attachment (etc.), constitutes the way to
liberation, which is perfectly free from all blemish.

From the highest point of view the unity of the soul
and the unity of the way to liberation are again emphasized
by the dcharya in this verse by way of a conclusion of what
has been said so far.
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Because the soul sees (believes), knows and behaves
itself by itself, so from the real point of view the soul
(itself) is said to be faith, knowledge and conduct.

The soul, in its pure state, is a self determined principle
or entity, then it (itself) becomes the subject, the object and
the instrument of its functions like believing, knowing and
behaving. In this stage all the three functions shrink to one
reality of the soul perfectly undistinguishable in the form of
its attributes and their functions. It is again an attempt at the
perfect unity of the soul, where no form of dualism is
experienced.

qETE: ReT A T |
TR TR A FEaOIrET: (1441

Therefore the (pure) soul is worth attempting for
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realization with devotion (faith) after knowing it fully, for
there is no other way of reahzmg it by those Who are desirous
of attaining the bliss of nirvana.

The realization of the pure soul is sought for the sake
of bliss which is found only in the state of moksa. All our
energies and powers like faith, knowledge and conduct are
to be harnessed to the attainment of this unforseen realization.
One should clarily understand that there is no other way to
achieve this aim of life.
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Really speaking, the identity (of the pure soul) is
experienced by one who has refused (disallowed) the function
of the senses with their objects, whose mind is free from
mental vicissitudes and who has undergone (sufficient)
practice.

The experience of the identity of the pure soul is
possible only when one is well able to control his senses
against sensuous perceptions and pleasures. He has also to
control his mind against mental ramblings and thoughts. These
conditions cannot be fulfilled unless one has resorted to a
prolonged practice to attain stability in maintaining them.
Such a practice will enable him to conquer the senses and
the mind; and as a result, he will be blessed with the experience
of his pure soul.
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The highest identity of the conscious soul lies nowhere
except n perfect knowledge (kevala jiiana) which is self

conscious, direct and free from (all the) blemish (of
knowledge).
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The experience of the pure soul is now equated with
the attainment of perfect knowledge which involves the
knowledge of the entire universe along with the knowledge
of the soul. The emphasis on the knowledge of the soul is
meant to refute the views of some thinkers who admit the
possibility of the former but hold that being the knower, the
soul cannot be known by itself. Perfect knowledge does not
require the instrumentality of the senses and the mind as we
notice in case of the worldly souls. In perfect knowledge
there is perfect correspondence between it and the objects of
knowledge, it comprehends all the objects vividly in form
and substance.
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One, who entertains even the slightest attachement with
any entity except one’s soul, may know well the principle of
the soul, but still gets bound with the demerit (of karmas).

The experience of one’s soul cannot exist even with a
tinge of attachment, aversion and delusion. So long as the
deluding karma is clinging to the soul, the emergence of
spiritual experience is impossible. Perfect knowledge manifests
in a soul only on the complete destruction of the deluding
karma. However learned one may be, one will not attain
experience of his soul in the presence of the effects of the
deluding karma; on the contrary such a soul will continue to
bind karma, a permanent hinderance in the way of the
experience and realization of one’s soul.
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One who, deviating from the identity of his soul, resorts
to serve the five Great ones binds the highly meritorious
karmas, but does not gain the destruction of karmas.

It is certain that the karmas flowing to a soul cannot be
checked (kept off) by anyone without removing the entities
other than one's soul (from the way) and without resorting to
devotions to one’s soul.

The ignorant persons, desirous of (attaining) moksa
(release from worldly existence), resort to serve the substance
other than (their own) souls, are, I hold, moving towards
the sea, though being desirous of reaching the Himavana
(mountain).

For a true seaker of the experience and realization of his
soul it is absolutely necessary that he should confine himself
to his (pure) soul alone and nothing else.Love and devotion
for self-realization is no form of attachment, as it cannot
result from the working of karmas. Even the attachment
retained for the service of the Siddhas (liberated souls),
Arihantas (souls on the verge of liberation but still in body),
the Acaryas (the heads of the organization of munis), the
Upadhyayas (professors—munis in the organization) and the
Sadhus (saints ordained in the organization) is an obstruction
in the way of the realization of one’s soul. It only grants a
bondage of meritorious karmas and can lift the soul to highly
pleasurable regions in the world, but cannot lead to the
destruction of karmas. The real objective before a soul
desirous to advance on the path of liberation is the check of
the karmas from entering the soul and the complete freedom
from the shackles of karmas. It is possible only when one
keeps the ideal of his pure soul constantly in view. Even the
slightest contamination of the idea by an attention on any
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thing other than this ideal is highly injurious for the aspirant,
for it is bound to result in its most alluring and deluding
entanglements caused by the meritorious karmas. The acharya
goes to the extent of asserting that such a diversion on the
path of liberation will lead the soul just against the true ideal
and keep it confined in the worldly existance for incalculably
long times.
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A soul, meditating on entities other than itself, becomes
absorbed in other entities. A soul, meditating on itself as
chiselled (from all ‘other’ than itself), very soon attains its
identity (absorption in itself).

A soul becomes identical with what it meditates upon.
So when meditating upon entities other than itself, it
forgetting itself, becomes identical with other entities. It is a
clear loss on the path of liberation. When the soul meditates
upon itself and is confined within itself with a complete
exclusion of the ‘other’ entities, it, with no loss of time,
becomes identical with itself. It is like a return to the soul’s
original and pure home and marks a clear gain on the path
of liberation.
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The yogis describe the (pure) soul as free from karmas
and quasi-karmas, non-corporeal, beyond dotage (old age)
and death, with nothing particular and completely dissociated.

Some special quatlites that can be analysed in a pure
soul are enumerated in this verse. The purity of the soul is
attained only when the karmas bound with it are completely
destroyed; the pure soul is then free from karmas. the quasi-
karmas constitute the material for making the garb in the
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form the body for a soul. This matter and its products must
be naturally dropped in the absence of the karmas. Death
and dotage are related with the body, which being dropped,
the pure soul will not suffer from these worldly limitations
and frailities. The pure soul is left now to itself, it cannot
share any quality of matter. It is then non-corporeal. Now no
qualiiies, and faculties even those of faith, knowledge and
conduct can be perceived as distinct from the substance of
the soul, it has become completely free from all particularities.
Finally it has attained purity by breaking all its associations
with all that is other than itself and thus it has become perfectly
non-relational.
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By nature (intrinsically) colour, smell, taste, touch,
word, body, senses etc. are never found in a (pure) soul.
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Colour, smell, taste etc. are admitted of the soul on
account of its association with the body, just as colour is
seen in the pure quartz crystal on account of its association
with red flowers etc.

Colour, smell, taste, touch, word, body and senses all
intrisically belong to matter; they are the qualities and modes
of matter. The soul, being a different substance, does not
possess them by its very nature. But our perception certifies
that an embodied soul is possessed of these qualities. It is so
because of the soul’s association with the body.Even
attachment, aversion and similar psychological phenomena
are seen as belonging to the embodied soul. It is so only due
to the soul’s confinement in the body. If we fix our eyes on
the pure soul alone, we can very well appreciate the situation.
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The basic truth of Jaina ontology is that a substance is
inconvertible into another substance; still the truth of our
perception is admitted in a practical or concessional sense
which stands on the ground of the Jaina theory of auxiliary
or nimitta causation. A mere proximity between the conscious
soul and the unconscious substance of matter or karma
becomes an occasion for such vitiated manifestations. It is
the Jaina Occasionalism which saves the Jaina position from
absolute Inter actionism as well as from absolute Parallelism.
The truth of both the theories of Interactionism and Parallelism
is admissible in Jaina system but only when a proper and
suitable setting and reference-system is provided. If taken in
an absolute form, the contradiction betwen them can never
be wiped out.
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All the operative malicious manifestations of karmas
like attachment, aversion, pride, anger, greed, delusion etc.
are found in a worldly soul which is (also) existent.

If anger etc. are admitted as existent in the conscious
soul by nature, then how can they be got rid of in a liberated
(soul)?

All the psychological states and modes as enumerated
above in the verse are seen as really existent in a worldly
soul, because the worldly existence of the soul is also a
reality. The dcharya reiterates that they are never the modes
and function of the pure faculties of a pure soul, their
emergence in worldly life is, in no way, in agreement with
the pure state of the soul. From a pure substance flows its
pure modification. If the impure states, and modifications of
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the soul are held to flow from a pure soul, it will become
impossible and also unintelligible to check their emergence
in the state of liberation. Impure modification of a soul and
its liberated state are contractory by their very nature. The
states of liberation and worldliness are contradictory, one
cannot go with the other.
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The stages of spiritual evolution, the classification of
the jivas and the twenty (praripanas) ways (of dealing with
the soul) are all accomplished by the association of karmas
(with the soul). They are not the differentia of the jiva.

In Jaina philosophy twenty ways and heads have been
devised to deal with the subject of the jiva. They are the
stage of evolution of the (gunasthana), the classification of
the jivas (jiva samasa), developableness (paryapti), the vitalities
(prana), the instincts (sarhjiia), the soul quests (margana),
conscious function (upayoga), condition of existence (gati),
senses (indriya), body (kaya), vitratiofus of soul-units (yoga),
sex (veda), passions (kasdya), knowledge (jAdns), restraint
(sariiyama), conation (darsana), thought-paint (lesya),
librability (bhavyatva), right faith (samyaktva), rationality
(sanjiiitva), intake for formation of body (@hara) and conscious
function (upayoga). Besides these twenty ways divised for
the study of the principle of jiva some other ways lying "
between them are also mentioned under the title inter-
prariipanas. It is to be noted that all these ways are meant to
study jiva existing in association with karmas; the pure jiva
is not approachable through these ways of study. These ways
cannot take us to the pure soul, they can only enable us to
guard ourselves against confusing the non-jiva with the jiva.
This discriminatory knowledge helps us throughout our
journey to reach the ideal, and thus provides a check against
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any deviation from the path.
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These knowledge etc. are destructive-cum-subsidential
modifications of the jiva. They too, from the real point of
view, do not constitute the identity of the pure jiva.

The workings of the karmas play an important part in
determining the modifications of the soul. Such modifications
are classified into five groups. The destructive (ksayika)
modification emerge in a soul on the destruction of karmas,
the subsidential (aupasamika) ones appear on the subsidence
of karmas, the destructive-cum-subsidential (ksayopasarnika)
ones (mentioned in this verse) appear in a soul on the
destruction-subsidence of some karmas acted upon by the
opreation by some other karmas, the operative (audayika)
ones are caused by the operation of karmas and lastly the
natural (paranamika) ones appear by themselves without the
intervention of the karmas. Amongst from the five types of
the above mentioned manifestations, the acharya singles out
the third category which covers the phenomena like
knowledge, conation etc. and stresses that they too cannot be
said to belong to the pure soul. When our ideal is the pure
soul, when we aim to understand the soul from the pure
point of view, any phinomenon contaminated by the karmas
in any way cannot be said to belong to it. We shall have to
rise above this category of spiritual manifestations and reach
a stage which is marked by freedom of the soul from the
karma-effects.
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A yogi, who has liquidated all attachements, aversion,
delusion, etc. who continuously meditates upon the principle
of soul as free from all blemishes (of karmas), not suffering
from any melicious manifastation and as having pure
knowledge and conation as its nature, attains liberation - a
stage above birth and death.

A yogi is the one who aims at lifting up his soul to its
original Godhood, i.e. to establish a sort of unity and affinity
with God. The basic qualification of a yogi is that he should
strenuously try to overcome all passions and delusions which
are the greatest obstacles on his way. For him the ideal for
meditation is the pure soul with its natural and intrinsic
qualities chiselled of all contamination of everything that is
‘other’ than the soul. Even a moment of deviation from
such thoughts and ideals will not be tolerated by him. The
final result of all his endeavours will be the attainment of
liberation (moksa), a stage where there is no birth, no death,
no pain or pleasure and no fear of fall or return to the
worldly existence.

Here ends Chapter-1, Jivadhikara of Yogasara-prabhrta
by Acharya Amitagati.
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Chapter 2

Ajivadhikara
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Medium of motion (dharma), medium of rest(adharma),
space, time and matter (pudgala) are said to be non-soul
(substances) by the knowers of the principle of soul (jiva).
They are bereft of the differentia of jiva.

Jaina Ontology divides the entire scope of reality into
two classes of the conscious (jiva) and the unconcious (ajiva).
The acharya has dealt with the former in the first chapter of
this work Yogasara under the title jivadhikdra. In the second
or the present chapter he takes up the discussion of the
unconscious (ajiva) under the title ajivadhikara: the principle
of the non-soul or djiva includes the above-mentioned five
substances. Thus Jaina ontology pronounces the truth of six
substances which are mutually ireeducible and self-contained.
Among them the jiva, the matter and the time substances
cover many individuals mutually irreducible and self-
contained; while the remaining three substances are dharma,
adhrma and space each one of which is a single substance.
The substance of space is self-accommodating and fulfils the
function of accommodating all other substances. The
substance of time determines its own dynamism and
continuance and provides a medium for the same fuctions for
all the other substances. The substance of dharma is required
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to work as medium of motion for the souls and the atoms
and molecules of matter. The souls and matter alone can
change their states of rest to that of motion and vice-versa.
Similarly the substance of adharma is required to provide a
medium of rest for all other substances. These functions so
assigned to different substances are performed by them only
in a passive manner, and do not help active causation.

Yogasara mainly aims at providing way of emancipation
for everyone who is at least inclined to choose it. For this,
as already mentioned, he must be well acquainted with what
is other than his soul to avoid all types of misunderstanding,
confusion and astray attempts. It is for this reason that the
acharya attempts an exposition of the substances other than
the souls.
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(These substances), mutually accommodating,
interpenetrating and contacting, never relinquish their nature.

The extension of space, according to Jaina Ontology, is
infinite, but it is conceived into its two divisions; the cosmos
(Iokakasa) and the acosmos (alokakasa). The former is full
with the six substances, while space extends also in the latter.
Naturally all the six substances exist in the same space. They
are co-spatial. But by that we should not understand that
their co-existence results in an integrated unity of the various
substances. Inspite of their mutual accommodation, affinity
etc. they are essntially different in their substantial bases and
attributes and modal expansions.
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All (of them) are non-corporeal; only matter or pudgala
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is corporeal. A determination (in existence) by colour, smell,
taste and touch is corporeality.

All the susbtance except matter are described as non-
corporeal; only matter, in all its forms, is corporeal in the
above sense. They are also free from moving or vibrating
activity. The above list of substances includes the liberated
souls only; while the worldly souls, being in association with
karmic matter, physical body and environment are only
concessionally held to be corporeal, because in their pure
state, they are perfectly non-corporeal and without activity
or motion. In case of gross matter its determination by colour,
smell, taste and touch are quite understandable, but this
peculiarity of matter is also extended to its finer and subtler
forms. So an atom is also held to the coroporeal in the
above sense, though its characteristics are no object of
sensuous perception. Matter even in its finer molecular form
is so held for the same reason. Sound is very clearly
generated by and related with matter, but is held to be no
property of matter. It is only a mode of matter—an accidental
emanation from the impact of the material bodies.
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Along with the jiva all these five are said to be the
substances, because of the application of the definition of
substance as possessed of attributes and modes.

That which liquefies by attributes and modes or that
which causes liquefaction to those (attributes and modes) is
said to be a substance. (it is) of six kinds, (it is) identical with
existance, and (it is) non-destructible.

There goes well known dictum that a substance is defined
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by its identical relation with and possession of its attributes
and modes. The six mutually irreducible entities of Jaina
ontology, as already enumerated, are all characterized by this
specialliy, so they have been called the six substances of the
Jaina system of thought. This is one way of dealing with the
concept of substances. The other way of dealing with same
subject is etyomological. In Sanskrit, the term ‘dravya’ is
derived from the root ‘dru’ which implies liquefaction or
flow. so a substance (dravya) is defined as that which liquefies
or flows into its attributes and modes to continue in terms of
its attribute and modes. This speciality is also seen in every
substance, and thus it can also work as a definition of
substance. Actually speaking the kernel of reality is substance,
and it exists and continues in terms of its attributes and modes.
We can never think of a substance without its attributes and
modes. A substance is not a distinct entity running under its
attributes and modes, nor are attributes and modes distinct
entities covering their substance under them. A substance is
identified with and also analysed into attributes which originate
and determine the flow of the substance into varied channels.
We cognize a substance in terms of its attributes and modes.
It may also be held that the generality of modes (dependent
on an attribute) is an attribute and the generality of the
attributes of substance can be understood as a substance.
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Imbued with permanence, origination and decay
existence permeates all the reals. It can have one to infinite
modes and is (also) coeval with its antithesis.

A real must be characterized by existence and existence
means a compendium of permanence, origination and decay-
all the three put into one. Origination and decay refer to the
modal aspect of the real, what implies origination and decay
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is an attribute and the variety of attributes implies the unity
of substance. Thus goes the existence of reality. This unity
of substance is analysable into a variety of attributes or rather
an infinity of attributes. These attributes have their individual
flows, and thus each of them is responsible for generating an
infinity of modes.

The above trio is covered under two groups, one
covering permanence and the other covering origination and
decay. Hence reality is described as permanent-cum-
impermanent. A number of such dyads are assigned to reality
under the Jaina non-absolutism. The apparent contradiction
is dispelled by the logic of view points (nayas) in Jaina
philosophy. By assigning proper reference-systems the truth
of the thesis and the antithesis is maintained consistently.
Reality, by its vey nature, admits of such nature; and hence
its cognition, explanation and communication must be
accordingly maintained.
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The totality of existance decays and originates from
the modal point of view. Again, from the point of view of
substance, no existence decays and originates.

The position is further explained and made concrete-
The application of the point of view of modes makes reality
decaying and originating. If the point of view of substance
is adopted, reality does not suffer from origination and decay.
Change is determined by the adoption of the modal point of
view and permanence is determined by the substance point
of view. Such a situation emanates from the very nature of
reality.
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No substance is possible with attributes and modes;
neither attributes nor modes are possible without substance.

The relation; between a substance and its attributes into
which it is only analysed and its modes which result from the
flow of attributes, is that of identity. Hence a substance exists
in terms of its attributes and endures in terms of modes of its
attributes. Conversely, we cannot get a substance without its
attributes and modes, and no attributes and modes can be
obtained without a substance.
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A part of space i,e the universe is occupied by an
innumerable units of dharma, adharma and one jiva; and the
unit of space (called pradesa) is occupied by an atom.

The substance of dharma, adharma and one jiva exists
in the cosmos - a part of the universe. The magnitude of
these substances is measured in terms of their units, each
unit conceived as coeval with the unit of matter. The number
of souls is infinite, and what is said of one soul applies to
all the souls taken individually. The substances of dharma,
adharma and jivas are seen in the cosmos, which when,
measured in the above manner possess innumerable units
each. The susbtance of soul or jiva which, as will be
explained later, possesses the capacity of contraction and
expansion, does not occupy the whole of cosmos; but the
number of its units remains the same whatever size it may
assume. If a soul happens to attain its maximum expansion,
it will also occupy the whole of the cosmos like dharma
and adharma. The substance of space extends beyond the
cosmos. As all the substances are real; the way of their
existance and measurement as explained above is a necessary
implication of the Jaina theory of existence.
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An atom is said to a substance, without beginning,
middle and end, indivisible, beyond sense perception, and
without destruction by fire or (any other) weapon.

An atom is taken to be the unit of measurement for all
the susbtances both in respect of substanliality and expansion.
An atom is an indivisble part of matter; it is a distinct substance
like other substances. It is obtained by an ultimate division of
matter, hence it is so small that the beginning, the middle and
the end are indistinguishable in it. For the same reason it
cannot be further divided, and cannot be percieved with the
help of the senses. The existence of the atom cannot be
wiped out by any means possible in nature or made with
human efforts. It may also be noted that the number of units
of the substances as mentioned above does not give us a
vague or a rough measurement. The Jaina theory of number
gives us mainly three classes of numeration. They are the
numerable (samkhyata), the innumerable (asarkhyata) and
the infinite (ananta). All these numbers are definite, though
not all comprehensible and expressible by us; only a part of
the numberable is amenable to human undertstanding. Just as
a substantial basis is necessary to definitise the substanes, so
also numerical basis must be there to further strengthen the
reality of the substances.
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It has been said by Jina that the units of space are
infinite, those of matter are 'infinite times infinite' and an
atom has no (such) units.
The measurement of the substances in terms of units
devised in the aforesaid manner is now extended to space
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and matter. We should not feel bewildered to see the
definiteness of the number ‘infinite’ which represents the
extension of space. Again, we see that the number infinite 1s
multiplied by infinite to get another number which represents
the magnitude of the substance of matter. The manner by
which all the substances exist has also been explained above
by the dcharya. Coming to the existence of an atom, no type
of number of such units has been affirmed of it. It means that
an atom does not possess all the three types of numbers. The
reason for such a treatment in case of an atom may be traced
in the Jaina theory of numbers, where categorization starts
with the number 2, not with 1. The number 1 falls under no
category of number, hence the negation of numeration in
case of an atom is admitted. If an atom is denied its existence
(not extension) in one unit of space, it will lose its existance.
Moreover, an atom has been taken as a unit to determine the
numeration of units in various substances.
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The units of the substance of time (kala) are innumerable
(and exist) in the cosmos. They are separate (mutually) as
one from the other like the heaps of jewels.

For some speciality the substance of time (kala) is now
taken up separately by the acharya. This substance exists in
time atoms, each time atom holding the status of a substance.
They exist in the whole of the cosmos which extends over
innumerable space-atoms. Hence the number of time-atoms,
mutually substantially distinguishable, is held to be
innumerable. Just as in a heap of jewels or grains of oil seed,
the jewels and the oild seeds exist separately, so the time-
atoms exist in the cosmos separately from each other. Thus
the innumerable time-atoms collectively constitute the
substance of time.
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The substances of dharma and adharma exist permeating
the entirety of the cosmos; the existemce of (atoms and
particles of) matter should be known to be on the parts of
space (beginning) from one part etc. (to so many parts).

The extension of the substances of dharma, adharma
and matter are described in this verse. Dharma and Adharma
(not merit and demerit), occupy the whole of space in the
cosmos, or they extend over the innumerable space-units of
the cosmos. Hence they are measured as each having
innumerable such units. The position of existence in case of
material atoms and their conglomerations is different. They
occupy space-points or units beginning from one to many;
an atom always occupies only one space-unit.

AAEEIHNTEEaRI IR |
afqm Frad-gery it FEd 1140

The existence of the embodied (souls) is on the
innumerable parts of the cosmos. The soul-units (of the
embodied souls) undergo extension and contraction like (the
light of) the lamps.

The extension of the substance of a soul is now taken
up for exposition. We have been already informed of the fact
that the souls are infinite in number, each holding the status
of a substance.So what is said of one soul or souls in general
applies to all the souls individually. Regarding the extension
of the substance of the soul, it should be noted that it is
variable, and it is so only under the pressure of the karmas.
Hence when the karma shackles are completely dropped, it
is but natural that the soul should be free from contraction
and expansion. Thus in liberation the soul will have only one

Ajivadhikara :: 61



extension i.e. of its last embodiment. The processes of
extension of a soul take place by the interpenetration and the
reverse of it i.e. extirpation of the soul-units, there is no loss
or gain of soul-units under these processes and there is no
change in the magnitude of a substance anywhere.

AT YUl o GHTeET - |
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Dharma and adharma perform the functions of motion
and rest for the jivas and the (atoms and molecules of) matter,
space performs the function of accommodation and (the
substance of ) time performs the function of continuance.

The function as motion, rest, accommodation and
continuance are performed by the substances as given in the
verse. The way of performing these functions is not direct or
active, but it is indirect or passive. It means that the proximity
and presence of these substances is potent to cause these
functions. It should never be taken to mean the superfluity of
their existence, for in their absence occurence of the
corresponding function will become impossibie.

The auxiliary, indirect and passive functions of the
substances of dharma, adharma, space and time are illustrated
by water helping the fish in their movement, by shade
stopping a tired traveller for rest, by milk absorbing the
little particles of powdered sugar, and by the base under the
potter’s wheel in the continuance of the motion of the wheel
respectively. These illustrations may not explain the nature
of passive causation fully but they certainly give us an idea
of the passive (nimitta) causation.

BEIRSCREINIR G R EA TR CRE
TFATRIEAIRRTT T HETGIHId 1161

Jivas wandering in the world do (some) secondary or
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virtual work to eaeh other; to distinguish it from ‘kara’
which must involve the transformation of the cause into
effect. As regards the modes of the same substance which
itself undergoes a transformation from one mode to another,
the term ‘kara’ is very justly applied. Where such
transformation is not seen and the process is carried on after
the manner of auxiliary or nimitta causation, we need another
term to express and explain the position. Such a term is
wisely coined as ‘upakara’ or secondary, virtual, auxiliary
or nimitta work. This restriction results from the very nature
of a substance as an entity which does not give anything of
itself or does not absorb anything from others. The
conception is comparable with Leibnitz’s monadology which
holds its monads to be perfectly closed. Under the
circumstances the mutual ‘upakara’ of jivas must be
subserveint to the Jaina theory of substance. Actually
speaking what is said to be the upakara of one jiva to another
is the acceptance by one jiva of the work done by another.
The capeity to accept such work lies with the jiva itself,
and hence the process becomes possible. In case of the
liberated jivas, who have completely freed themselves from
the karmas, the capacity required for the process of upakara
has also been finished for ever, so they are said to be
performing no upakara to any other entity the possibility of
‘kara’ being out of question. Under this auxiliary or nimitfta
theory of causation our devotional worshipful and eulogical
attitudes and actions can be consistently explained. The
worldly souls themselves accept the auxilary causation of
the liberated souls to help themselves on the path of spiritual
evolution, while the liberated ones do not project themselves
as causing or helping the cause of such events. Factually
the auxiliary or nimitta theory comes out to be the true theory
of causation in case of various substances.
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The plurality of matter (karmas of various types) do
(cause) animation, death, pleasure and pain to the jivas
wandering in the forest of the world after the manner of
upakara (as explained above).

The wandering souls undergo the states of living, dying,
pleasure and pain on account of their association with matter,
specially the material karmas. This association of karma-matter
works upon the souls after the manner of the aforesaid
auxiliary causation; so also the matter transforms itself into
karma matter in the same manner and causes various states
to the soul. In liberation the situation undergoes a change
which keeps the souls free from such variations, hence they
constitute no party in the above relationship and thus are free
from such states as take place in case of worldly souls.

Tl AT e e |
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From the real point of view, all entities being absorbed
in their own identity, no one ever does anything to any other
entity.

If we fix our attention on the entities themselves as
free from the auxiliary causation prevalent among them, we
perceive that all entities are self-determined and need no
assistance, even in the form of auxiliary or nimitta causation,
for their continuance and for the flow of their self-determined
modes. This sort of self-determination is very essential for
the existence of all the substance. This sort of manifestation
and transformation exists in case of the liberated souls, and
the substances of dharma, adharma, space and time; and it is
designated as natural (svabhavika) manifestation. The changes
and manifestations which take place between the worldly
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souls and matter and are mutually vitiated and contaminated,
are designated as vitiated (vibhava) manifestations. They may
be concessionally held to give us a form of interactionism as
upheld in Jaina philosophy, but it does not suffer at all from
the mutual transformations of substances between the souls
and matter (karma).

T A9 WRISUIYEgEl gEel " |
THemeTemhtmiE fg: non

Matter has been conceived in its four varieties i.e. (full)
molecule, part molecule, part of the part-molecule and the
indivisible atom. They (great seers) describe it (50).

We just come across big or small moelcules of matter in
our perception. It has been called a moelcule (skandha). The
half of it is called the part-molecule (desa skandha). Again,
the half of it is called the part of a part-skandha (pradesa
skandha). Lastly when it its further divided to a stage where
further division is not possible, such an indivisible part of a
molecule is called the atom (parmanu). This scheme is drawn
to understand the magnitude of matter in its varied forms.

el e T A |
I qEICgEs: P gHRETG: 1201

The cosmos is all full with various subtle, subtler and
gross, grosser infinite molecules of matter like a pot (filled)
with smoke.

No part of the cosmos is without the presence of matter
found in a variety of nature, form and magnitude. Infinitely
huge amount of matter occupies the entire extension of the
cosmos in a compact way. We may see matter existing in a
dispersed form only in case of gross matter, but fine matter
leaves no space-points vacant. Nay, matter finds
accommodation in the cosmos not only in a compact way
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but by mutual interpretation also. This is the only way by
which infinite matter can be accommoded in the innumerable
(not infinite) space-points of the cosmos.

Tt faen wed A
amwwwameﬁ%mnm

Being with their corporeal and incorporeal attributes the
substances are said to be corporeal and incorporeal. The
attributes comprehensible by the senses are corporeal and
(those) beyond comprehensibility by the senses are
incorporeal.

All the six substances along with an infinity of jivas and
infinite times infinite matter are grouped under two classes,
the corporeal and the incorporeal. The attributes of these
substances are also grouped into the same classes of the
coroporeal and the incorporeal ones; the definition of these
attributes is ascertanied on the basis of their comprehension,
which must imply such nature behind the definitions. We are
favoured with five senses and mind. In general the corporeality
is defined by their comprehensibility by the senses. The senses
too are seen varying in their power of comprehension.
Moreover, with the help of the newly devised instruments
the power of sensuous comprehension can be enhanced very
considerably. So for fixing a standard of this power a very
feeble mention and discussion has been given. This
unhesitatingly leads to the acceptance of sense-
comprehensibility in all its details as a defining characterestic
for the concept of corperporeality. But in case of an atom of
matter, it has been very clearly mentioned that it is totally
beyond sense comprehension. Similar is the case with fine
matter, known by the term °‘vargand’, meaning a
conglomeration of fine particles and atoms of matter. The
difficulty is noted out and dissolved by holding that the
statement is not very exact but only concessional and practical.
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Behind the whole scene so represented the true secret, seems
to lurking below these situations and statements. We may
well see that there is something in the substances and their
attributes that disenables the senses to comprehend them in
the general and tangible ways of our comprehension.
Gradually deviating from this kernel of reality by stages the
formation and enunciation of varying and modifiable
definitions is made possible.

FHIGAATE AT Fiwd I |
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The meritorious and the demeritorious (conscious)
modifications are seen in one (self) under the experience of
the karma (effect). Fine material particles attendent on such
modifications gain the nature of karmas.

Now the dcharya begins a study of matter, specially fine
matter, with reference to the conscious jivas. The matter in its
entirety is not the subject of our study. There exists a very
fine matter which can be so associated with our consious
activities. On account of the special capacity of matter, the
fine matter, under consideration at present, actualizes its
capacity into karmas and gets associated with the worldly
souls to contaminate them in various ways.

A T g QIR T |
AseRdattsta wuE-aRemEd: 1230

(Such fine particles of) matter enter (the soul) through
the meritorious and demeritorious vibrations (yoga) on the
part of the soul. They (then) transform (themselves) into eight
kinds of karma on account of the manifestation of passions
(of various kinds).

We have already seen that a soul must occupy a part of
space to make its existence possible. The worldly souls find
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lodgement in physical bodies of varying magnitude, their
capacity for expansion and contraction becomes a necessary
conclusion. Besides, one more capacity in the substance of
the soul for vibrating activity is supposed to reside in the
soul, though due to its association with the various types of
karmas; nay, Jaina philosophy is very sure about it. This
vibrating activity of a soul takes place and is explained in
terms of the soul-units. This very activity of the soul is held
responsible for the entrance of the particles of karma-matter
into its constitution. Then the process is helped and furthered
by the generation of the various passions in the soul to effect
a division of the karma-matter into eight basic kinds of karma.

SH-geAgdl 8 Hiedarger f4g: |
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The achirya enumerate the eight karmas as knowledge-
obscuring, conation-obscuring, feeling, deluding, age-
determining, body-making, status-determining and the
obstructing ones.

The eight primary types of karmas, as mentioned in the
previous verse, are enumerated herein. Though further divided
into one hundred and forty eight secondary types, they are so
devised as to cover the various functions of the worldly
souls. These karmas nullify, obstruct and distort the various
powers of the soul, which flourish fully and freely in the
state of liberation.

Fequredd Hrar a7 Eed, I |
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Whatever manifestation of a jiva is generated on account
of the operation of the (filth) karmas, the jiva is the doer of
that manifestation (alone), (it is) never (the doer) of the
(material) karma.
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The underlying truth of the relationship between a
conscious soul and the unconscious karma-matter is that the
soul is responsible for the generation of its conscious
manifestations, and the material karmas follow their own
ways for their different manifestations. This position is an
outcome from the basic theory of mutual non-reduction and
non-transformation among the various susbtances. Still the
close relationship between the two is admitted and explained
by the theory of auxiliary or nimifta-causation in Jaina
philosophy.

fafaem: geurem: wheem: gy 99 w@a |
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Just as various types of matter and their molecules
come into existence by themselves, so also the
accomplishment of karma (into its various forms) is not
determined by anything else.

We have seen in the previous verse that the jiva does
not require anything other than itself to genarate its
manifestations. In the present verse the same independence is
said to be granted to matter and karmas.

FHAE YIE T HerET o |
FH IqIUE 97 EEEEERa: 1271

The conscious substances can never gain the nature of
karma, the karma-matter (can never gain) the nature of
consciousness. Such is the order (of the world) in terms of
the individual nature (of the various susbstances and entities).

Nature has placed the contents of the cosmos, the various
substances and entities, in such a way that they are
determinable only in terms of their individual potentialities.
In view of the limitations imposed on the various substances
by nature their mutual transformation is out of question. This
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is also necessary to save the cosmic arrangement from falling
into a chaos. We may not advance our reasoning against this
natural order and arrangement.

Si: AN FHAINOT AYUTEHTE: |
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If a jiva does the karmas by transforming itself into
karmas, how then the transformation of karma into conscious
(entity) can be warded off?

FguEEHET e &9 Fa |
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(Similarly) if karma does the conscious (jiva) by
transforming itself into jiva, how can then uncosciousness be
denied of it (jiva).

T T AV gAY geak: |
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Thus there occurs the absolutely unsolvable fallacy
defined as the absence of differentia between the conscious
and unconscious (entities).

If the contentions that the jiva does the karmas or the
karma does the jiva by mutual transformation of their
substances, a very serious type of inconsistency of annihilating
the differentiating characteristics of the two, occurs there.
This situation is bound to contradict the basic conception that
the various substances are distinct and mutually irreducible,
and it will also turn the cosmos into a chaos.

T Ay wHd A I |
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Material particles, on account of their association with
a jiva with attachment, gain the capacity of being karmas; a
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jiva on account of its association with (such) karmas gains
the capacity of being with attachment.

The theory of relationship between jiva and karmas
comes out to be a form of occasionalism, one is only an
occasion for change in the other. This theory saves the situation
from falling into the inconsistent and hence absolutely
unanswerable positions upheld by interactionims and
parallelism. This theory saves the situation form the
annihilation of boundaries supplied to every susbtance to
manitain its individuality, without which the cosmos will be
totally deprived of its natural order. This very theory has
been designated as the theory of auxiliary or nimitta causation.

A I FHA & AT Bl qal I
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If karma does the manifestations (of jiva), then how can
jivabe held to be the doer (of those manifestations). (Actually
speaking) the jiva does nothing else except its own
manifestations.

If we do not take the theory of auxiliary causation into
our purview, the jiva is left alone to generate its manifestation
completely unaffected by the associations of karmas, thus
disturbing their mutual auxiliary causation.

ATl Y W WE: RH wa |
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(With the acceptance of the theory of auxiliary
causation) the manifestations (of jiva) are always generated
by karma and (those of karma) are generated by jiva. Thus
the mutual doership of the (manifestations of) jiva and karma
should be seen (understood).

It is the theory of auxiliary causation that holds the
mutual doership between the jiva and the karma possible. In
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ultimacy this theory itself does not hold good, hence such a
relationship between jiva and karma (i.e. matter) will not
yeild a true explanation of the position.

PR Fd B AT FAgeAd |
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(From the practical point of view) actions done with
anger etc. are said to be done by the jiva, just as a battle
conquered by the (fighting) infantrymen is said to be
conquered by the king.

SB-HeElq-qeaT-TIid-Arta-qerE: |
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Body, bony structure, form of body, conditions of life,
generality of bodily structure etc. (associated with the jiva)
are all the karma-generated malignant manifestations (of the
jiva), all of them being bereft of consciousness.

frezre, wTEAr MESEadr oA |
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The thirteen stages of the spiritual evolution i.e. the
stages of wrong faith (mithyatva), downfall (sasadana), mixed
(samyak-mithyatva), unrestraint (asariyata), part restraint
(desa samyata), with indolence (pramatta), without indolence
(apramatta), unforeseen thought-activity (apiirva), advanced
thought-activity (anivrtti karana), slight delusion (siksma
moha), subsided delusion (upasanta moha), destructed
delusion (ksina moha) and with vibration of soul-units (sayogi)
are (all) material and determined by the varieties of karmas.
The above two verses contain the names of the thirteen
stages of spiritual evolution. The English translation of these
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technical and defining terms can give only a faint idea about
the stages. A detailed descripiton of the same may be seen
in works written mainly on these stages. It will be seen that
ihese stagtes emerge mainly on the different states of the
faith-duluding and the conduct-deluding karmas, alongwith
vibratory activity in the soul-units being their necessary
accompaniment. Keeping in view the pure state of the soul
none of these stages are intrinsic to the nature of the soul,
hence in themselves they are all material and anti-spiritual.
There is ‘one more and last stage on the path, which is
marked by the total cessation of the vibrations of soul-units.
s duration is very short. After this stage the pure soul flies
'y the top of the universe to live there in full effulgence of
spiritual powers with no fear of fall into worldly existence.
'he true seekers of the spiritual relization must not get
-niangled with these stages, this will amount to his attachment
vith what is anti-spiritual in the true sense.

Se-dauaed  HRaETHgEEd: |
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By the deluded (persons) who believes in the oneness
of the body and consciousness (such souls) are said to be
jivas, (they) are not described (so) by those well-versed in
discriminatory knowledge.

The conclusion of this discussion carried on in the
previous verses is now pronounced by the acharya in this
verse. It is some type of delusion that keeps the jivas confined
'nd identified with these stages of spiritual evolution. Those
«vho have risen in their realization of the pure soul never fall
s victim of such delusion.

JEIGIOTEATAT aT T |
7 AT afear | JAaEaAEE: 1391
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Whatever salutation is done to the saints of the spiritual
stages beginning from one with indolence (paramatta) (to the
sayoga kevali), by that the saints identified by consciousness
are not saluted.

In all the stages of spiritual evolution the souls are found
with physical bodies. The homage paid to them is performed
in terms of the physical body; hence it does not touch the
saints (their souls) because they are conscious; while their
bodies are material and unconscious. If such is the situation,
the reason for our current religious practices must be traced
out.

R AR SEEET SRR |
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But the (act of) salutation done to the embodied (saints)
goes as the meritorious conscious action. It grants a variety
of merit which is the cause of the worldly peace (and
pleasure).

The question regarding the salutation done to the
embodied saints is being answered in the present verse. It is
true that the bodies of the saints cannot be a substitute for
their pious souls, but these bodies alone are perceievable by
us. So our actions like salutatation done to them are limited
to their bodies. Such actions can also be held desirable and
useful as they grant us easy and comfortable conditions of
life which are very likely to take us nearer and nearer to our
goal. Very few persons are able to rise above the bodily
conditions and attend to and meditate on the pure spiritual
conditions in which the rising souls are placed.

TR TA 38 TASRA SR |
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On the unconscious body being eulogised the one (jiva)
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distinguished by knowledge is not eulogised. Verily, on the
sheath being described, it cannot be a description of the
sword.

The truth that the soul and its embodiment are very
different from each other is again asserted and illustrated by
an example of the sword and its cover, well known for their
separate identities.

7 TS T A g g |
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One which is never perceived on the perception of
something (other than the one) is quite clearly distinct from
that something like shape and colour (riipa) from taste (of
a thing).

The body even being perceived, the conscious (soul) is
not perceived. Because of this the conscious soul is different
(and distinct from the body), but it is not different from (its)
differentia of knowledge.

Now an argument is advanced to establish the distinction
between the conscious soul and the unconsious body. Some
thing that is not perceived in the presence of some other
thing, must be held distinict from it, the two things cannot be
identical. Some thing, which is necessarily perceived in the
presence of some thing else may be held identical with it.
The concepts of identity and distinction are introduced after
the manner which is adopted in applying the joint method of
Agreement Enunciated by Mill in the list of his five methods
of Inductive Logic and difference to determine causality. Thus
our convictions about the position get confirmed.

T s fhfug, JedEd |
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Whatever is perceived, known and experienced with
the (help of) senses, is entirely external to (different from) the
soul, (is) subject to destruction and (is) unconscious.

7 g o qgd e |
IS e |9 I o 14511
No (such) characteristic belongs to a liberated soul.
(Lord) Jinas have described all that as material and
Unconscious.
After describing some essential charateristics of what is
material, it is emphasized that none of them belong to the

pure souls in liberation. No identity (oneness) is possible
between the conscious jiva and unconscious matter.

ferT: afg T SREFETEERT: |
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Whatever malignant manifestation like attachment,
aversion, pride etc. are there, they are all to be known as
born of karma like the sun’s part-brilliance generated by the
(covering) born of clouds.

The psychological phenomena like attachment, averion,
pride etc. present a difficulty. On the psychological level
they cannot be called purely material and unconscious. Pure
souls and pure matter both are unable to generate them. As
some of dcharyas have described them, they are the joint
products of conscious souls and unconcious matter, partly
sharing the properties of the two. An example is often quoted
to explain the situation. Just as the birth of a son is due to the
joint efforts of the father and the mother and none of them
taken singly can bring about such a result; in the same way
the occurance of the psychological phenomena can be made
explainable and understandable. The entire process goes on
after the fashion of auxiliary or nimitta causation, and is held
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true under the practical point of view. From the pure point of
view the jiva and matter are quite different and distinct, and
no iota of the substance of one is transerable into that of the
-other. This point of view does not admit even the existence
of such joint products. So all the psychological phenomena
are declared material under the pure point of view.

RN FEE S 68 HHOT |
7 St Ay e Sl w9 ar THE 1471

Inspite of the beginningless relationship of the jiva with
the karma, clearly neither the jiva gains the nature of the
karma; nor the karma, that of the jiva.

The jiva and the karma have been together in their
worldly existence which, too, has no beginning. It again
causes some tantalization. If we hold that this relationship
has a beginning, then the jiva must be pure before that point
of time. If so, we again are unable to find out a cause of fall
of the jiva into the labyrinths of the world. So both logically
and existentially the beginningless relation between the two
is the only consistent position. Inspite of the fact that the two
have been so close to each other both in time and space, they
have not been able to become one substantially.

ATHAT Hod HH F&TeAT FHEd aer |
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If it 1s certain that the soul does the karma by the soul
(itself), then how does (the soul) enjoy the fruit of it (the
karma) or how the karma gives it (the fruit) to the soul.

From the pure and real point of view the soul is held
doing pure acts by itself, the intervention of material karma
does not arise between the soul and its acts. This means that
the soul is alone in its continuance along with its pure modes.
In such a situation the distinction between the soul’s acts and
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fruits thereof vanishes; and there remains only the continuance
of the soul without doing anything or enjoying anything.

FHHOYEIEYET O ST eIy |
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Whatever specialities (manifestations) like the operative
generated by the operation of karma, the subsidential
(emerging on the subsidence of karmas), destructive
(emerging on the destruction of karmas) and destructive-cum-
subsidential (emerging on the subsidence equated with
destruction of karmas) are there, all of them have been
described by the group of various scriptures as unconscious
(material).

From the real point of view the five types of
manifestations (generally held to be belonging to the soul
from the practical point of view) have been isolated from
the continuance of the pure soul, and are declared unconscious
and material for being generated by one or the other state of
the material karmas. It is only under the theory of auxiliary
causation the truth of such psychological phenomena becomes
acceptable from the practical point of view. The underlying
and essential truth is that not even an iota of the substance
of the soul can be transformed into matter of karma and vice-
versa. As has already been shown, this rigid state of the
contents of the cosmos is very essential to save it from
becoming a chaos.

st = e w= & Sadwareer ey |
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Those who do not know well the principle of ajiva
(covered under the category called ajiva), as distinct from the
principle of jiva (the conscious soul), rationally (logically
and by experience), will not realize the soul as chiselled and
bereft of (all) blemishes, inspite of their attainment of (good)

78 1 Yogasara-Prabhrta



conduct by them.

This is the concluding verse of the chapter. It emphasizes
the necessity of deep knowledge of the principle of ajiva also
to safeguard the knowledge of the principle of jiva in its pure
form. The two principles i.e. the jiva and the ajiva, have
been in a very close relationship with each other spatially,
temporarily and even functionally in the world from times
immemorial and begnningless. This state leads to a very deep
and fatal confusion between the two. Discriminatory
knowledge of the two is the only means to carve out a way
to our destination the redemption of the soul from the
wanderings and sufferings of the world. It is the only light
that can lead us to the self-enlightened divine status of
Godhood.

Here ends Chapter-2, Ajivadhikara of Yogasara-prabhrta
by Achirya Amitagati.
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Chapter 3

Asravadhikara

THIYHIARE AT ARTga: |
QA S gRaEd-sad: 110

The activities (of mind, speech and body), when
perfumed (after the manner of auxiliary causation) by
meritorius and demeritorious manifestations (of the soul),
become, in general, the causes of the inflow of karmas (into
the soul).

The souls perform various activities through the media
of mind, speech and body. These activities have a counterpart
in the substance of the souls in the form of vibrations of the
soul-units. This counterpart has been technically called the
‘voga’. It accepts the auxiliary causality of three types of fine
matter of mind, speech and body designated as mano vargana,
bhasa vargana and kdya vargana. This vibratory activity on
the part of the souls gets associated with their conscious
manifestations and thus it is able to cause the inflow of karmic
matter into the souls. This process taking place between the
souls and the fine molecules of karma-matter has been termed
as the principle of inflow (&sravatattva).

freaT-geamaisl HurEr AT St |
TAR: I di-q [FeeemE-gae 121

Specially wrong faith, non-restraint, passion and activity
(vibratory activity), are the four causes (in the process) of
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attracting karma-matter.

Wrong faith, non-restraint and passions are the
meritorious and demeritorious manifestations of the worldly
souls. They go to assist the vibratory activity of the soul to
enable it to attract the karma-matter. So in finality it is the
vibratory activity of the souls, which can be directly held to
be responsible for the inflow of karma-matter. It is why the
vibratory activity has been described as the inflow (asrava)
itself. Very often the vibrating activities dependent on mind,
speech and body are called the three channels by which the
karma-matter flows into the souls. It means that if these three
channels are somehow closed the entry of the karma-matter
into the soul will be stopped.

GIERIERRIRECEE DI e oL
SeoE-Ald e drEEr e usi

So long as this jiva identifies itself with other animate
and inanimate substances, to that extent delusion (wrong faith
and wrong conduct) goes on increasingly.

Y Jacwe HHOHIE: 9 |
FaTEE-FTTE AR SEd ad: 14l
For one, indulged in (such) activities and completely

drowned in the inflow of karmas, there is a heavy inflow and
therefore there is no (possibility of) redemption.

g HHO T BROST HAreEd |
graear wiaaad fread T fadd usl
This karma-matter (or products thereof) is in me and I

am there as a cause of it (karma matter). So long as (such an)
understanding is there, wrong faith is not diverted (away.)

srgufer wigenty @ Eife-agg: |
freamgeefid gfg: HANTHA-HIT 1161l
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‘I was, [ am and I shall be the owner of things like the
body.” Such understanding belongs to a wrong believer, and
it creates the inflow of karma.

TS 5= AEES A |
HHT-gRedREaaATE T aEd 171

So long as one indulges with other conscious and
unconscious substance understanding it as self, to that extent
the inflowing karma-matter cannot be diverted (away).

In the foregoing five verses the acharya attempts to
enumerate the various forms of wrong faith, which, with
the medium of the vibrating activity of the souls, marks a
beginning of the entrance of the karma-matter into the souls.
The common characteristic of all these forms of wrong faith
is the soul's confusion, doubt and prevision about the
distinguishing features of the souls on one hand and the
entirety of what is other than the souls on the other. The
‘other’ includes the animate and the inanimate objects like
the other souls, the bodies, the possession, the karmic matter
and even the perverted psychological conditions resulting
from such associations. Such an understanding and inclination
have been continuing with the worldly souls since the hoariest
past, and, through the present, it is considered to be continuing
in the long extending future. The wrong believer has not
tasted at all the bliss of the discriminatory knowledge, for
which reason he undergoes long spans of sufferings,
wanderings in the world and the attendent restlessness - a
total absence of tranquilitity and spiritual peace.

IR TR Al T |
FHATAT AR A FAERd: I8l

Really speaking, the jiva is the doer of its own
meritorious and demeritorious manifestation; in a practical
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sense it is the doer of the manifestations of the ‘other’.

From the existential point of view or from the
psychological point of view, merit and demerit belong to the
worldly souls, hence the jiva undergoes such manifestations
in its contaminated substance. Thus the meritorious and the
demeritorious perversions of the souls are accommodated
only under the existential and psychological conditions, but
never from the pure point of view. What is other than the
jiva, our usage allows its manifestations to belong to the jiva;
but it is a very common point of view.

foram SHeufRemH FAteatd %o |
Pratefa aiomr e HHeEeE 19l
FRIRROTTEIST R HHOT |
FH-IaTANT [Tad T FEE= 1101

With the assistance of the manifestation of the jiva
extremely painful karma flows into the soul. With the
assistance of extremely painful karma the manifestation of
the jiva emerges.

This (so called) causal relationship of the manifestation
of the jiva exits with karma, in no case it (this relationship)
exists between karma and conscious soul.

The theory of auxiliary causation between the jiva and
karma-matter has now been given a little definite form by
holding that one so continues with the assistance of the other.
This is a form of Jaina Occasionalism. One member in this
relationship assists the other without the least of the
transformation of the substance of the one into that of the
other. We have already seen that this restriction is very
necessary for saving the cosmos from chaos. It 1s also
mentioned herein that this relation of mutual assistance does
not exist between the pure souls and the karma-matter. Hence
the liability of this mutual assistance lies with the worldly
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souls alone, the other associate is the karma-matter equally
present with the worldly souls and the liberated souls. Mere
presence of the two members is not sufficient to effect the
occasionalism of the type under consideration. Along with
their presence both the relata must possess the necessary
capacity for effecting the required relationship.

ST o HH AT, B TAT FA
AT et 7 SR AT =a HAH UL
qor fafed &4 o At e |

T FsfT gEgEEEEN gAd A 1121l

If karma-matter does (generates) the soul (substantially),
then how does karma awards the fruit to the soul or how
does the soul suffer (or enjoy) it?

If the action done by the other (i.e. the karma) is enjoyed
by the other (i.e. the soul), then how either cari be freed from
the pleasure and pain (s0 caused).

If the soul and karma generate each other susbtantially,
it becomes exteremely difficult to determine the accountability
of a bad or good action along with their pleasant or
unpleasant fruits. The same fact is stated in a general form
in the above verse. It is certified by our reason and practice
that the award of an action should go to the one who has
performed it. If the jiva is held to do (generate) the matter
and vice versa substantially, the question of accountability
cannot be decided constently. Morcover, if such a situation
really exists between the jiva and its ‘other’, the infinite
prolongation of the situation cannot be checked and stopped,
leading to the impossibility of liberation which otherwise has
been firmly established in Jaina philosophy.

SermEE &Y FHaE A |
Y TEREd e FAHvEa 1130
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The filthy karma obsures the pure soul, as the group of
clouds covers the pure (bright) sun.

So distinct and different from karma, the jiva suffers
obscuration of its faculties by it by way of covering on it
generated by the karma. The example of the sun and covering
caused by the clouds is purposed to lead us near the situation.
This is another way of explaining the Jaina occasionalism
between the jiva and karma. It may suggest that the jiva
continues in its full purity and and effulgence behind the
cover of the karmas. Then in reality no harm is done to the
jiva by the karmas, and hence the need of any ethics to
redeem it from its worldly state is totally nullified. There are
some schools of philosophy which uphold the theory of
absolute purity of the jiva. The Jaina may not accept the
position as such absolutely, he must find out a context in
which the contamination of the jiva also becomes real to
make room for an ethics for the redemption and purification
of the jiva itself.

FAFEAEST S FAisaiassd |
ST UHIE STEgdR. qaal 1141

Coming in by the spring of passion the karma finds
lodgement in the jiva. as frozen (solid) water stays in a pond,
flowing into it through some channels.

Here by means of an example an attempt is made to
bring the karma close to the jiva to coexist with it. The jiva
is responsible to create the channels for the karma to flow
into it in the form of its passionate manifestations. With the
assistance and auxiliary causation of these possionate
manifestations the karma-matter is attracted to be coexistent
and coextensive with the substance the soul. The example of
the water and the pond is meant to give us an idea of the
situation and position in which the jiva and the karma are
now placed.
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Fae MeRuEE JanTsia Heed |
aeT gEd AfR HEsT wEET |

If filth (of karma) flows into a passionless jiva, then
liberation will never be possible even to any one (soul).

Passions in the form of anger, pride, deceit and greed
are the main causes of the confinement of the jivas into the
world. In their absence such a state of the jivas must come
to an end, and then the continuance of the worldly state is
impossible.

TE-TOTH e JIEd |
HTEe-EE () "ed & 1161

The manifestation belonging to one substance cannot
be obtained by another substance. This is the order between
one susbtance and the other. How (then) can this order be
possible in case of other (substance)?

A universal law regarding the relation between the
manifestation of one substance and that of the other substance
is enunciated herein in support of the freedom of the jiva
from the manifestations of the non-jiva, specially the karma.
The pure jiva will undergo its own manifestations and never
those of the karma.

7o gEg@E FAl ArEfes i |
FraerEg-REREr 9 A S| 11710

So long as one holds the (generation of) sufferings and
pleasures (for one self) from (the agency of) other substances,
the discontinuance of the inflow cannot take place even in
the least.

It is our long imbibed tendency that we always hold
other agents and conditions responsible for our sufferings
and pleasures, while the truth is that we ourselves are
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responsible for our painful and pleasant states. This
misunderstanding causes the constant inflow of karma-matter
into the structure of our souls, and it will thus make our
journey in the whirlpool of the world endless.

FRTEHSTET  Eee-IXeEd: |
WHA- AT GRS aad 18Il

Being ignorant about the unconscious nature of one’s
(own) and other’s embodiments the (perverse) understanding
about one’s and others’ bodies as the jiva persists there.

Whether it is our own body and it is the consideration
of other’s bodies, these must be very clearly believed in and
understood as utterly unconscious, while the souls, in their
pure nature are conscious. In the absence of such a realization
the perversion of taking the bodies as souls will go on
unchecked.

BRI CIP I CEFCIT R PRI
gas g@e dafy | SaEEday 1191
RERARUCG -G B AR SR L e i
FHEGEEEl foree gEaEE: 1200

So long as the foolish minded jiva does not discriminate
between its own and its ‘other’, between the mortal and the
immortal, between pleasure-bearing and pain-bearing (entities)
and between the conscious and the unconscious (entities), to
that extent, not knowing the (perverse) understanding
regarding his sons and wives as itself, creates the inflow of
karma-matter (for himself).

The above described forms of misunderstanding on the
part of a jiva are what make it ignorant about the style of life
necessary for its true welfare and keep the incessant flow of
karma-matter always active and forceful against the good of
the poor and helpless jiva.
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FEAAGATET AR HUE: |
T gargearfa aeEr & 9w u2lil

Mutual generation between what in corporeal and what
is non-corporeal is not possible. (Hence) passions from
conscious manifestations or conscious manifestations from
passions do not emanate.

Substantial irreducibility between the substances of the
jiva and matter, specially karma matter is very firmly affirmed
in Jaina Ontology and the same has been very expressively
reaffirmed herein.

FHUTT GROTHISE TS IO |
FuTTiSETEE fgda T |q6ar 1221
T ganr T HEsk aaiSeaRenaT: |
- -FeaSuRemd dar qa: 12310

Passionate manifestation is there in a jiva with passion
changing its modes, such a state can, in no case be possible
in the passionless liberated souls.

As neither the worldly nor the liberated states are there
for the non-manifesttaing (permanent) this (liberated) jiva,
therefore the pure jiva, being the destroyer of karma
associations, is accepted as non-manifesting (or non-changing).

In these verses the jiva is seen in its two positions 1.
the pure and the impure. We well understand that the two
positions arise on account of its association with the karmas.
The worldly changes are seen to occur in the jiva on account
of its association with karma, which in turn are seen to be
related with the jiva on account of passions. But in the present
context and also form the pure point of view passions and
karmas both are held to be material. A state of the jiva is
envisaged where these external and substantially distinguished
accompaniments of the jiva are completely separated and

88 :: Yogasara-Prabhrta



dropped down. Then what remains there is the pure jiva with
nothing that is its ‘other’. Then there is no fear and possibility
of its fall into the whirling world, hence it is held to be above
all these worldly manifestations coloured with passions. One,
under these circumstances, should not feel disturbed in his
conviction, cognition and conduct, if such jivas are held above
manifestations and hence permanent in their state of purity.

Ao e Siie-HHoT: |
FRIAYERIRT: TR Shaed, 11241
WHA-TIT-hgE Al S |
fra & Tornar @EERer T 125l

The mutual doership of attributes between jiva and karma
does not exist; with mutual reference of one to the other,
only the manifestation (mode) is generated (not the substance).

From the real point of view the doership (ownership) of
their own individual attributes is admitted. The mutual doership
of attributes by the two is admitted from the practical or
concessional point of view.

The law of mutual irreducibility among the substances
prohibits the generation of the attributes of one substance
from those of the others. Thus the individuality of substances
is maintained through the irreducibility of the attributes of
one substance to those of any other. This saves the Jaina
concept of the cosmos i.e. an orderly universe from being
reduced to a chaos. Still we, in common parlance, are seen
to say that one substance causes the attributes of the other
substance. For example in case of the worldly soul we speak
of the jiva causing consciousness in material bodies in the
form of passions and limited knowledge of various types.
For making such statements we have to make a resort to the
practical point of view which only takes the surface view of
the facts and is not able to penetrate deep as to the reach the
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kernel of reality.

ST a7 AT QAT AT |
adidrafamr wEn faEsd qeaEr 1261

Just as the manifestations of the soul are generated with
reference (auxiliary causation) to matter; so also the operative
manifestations (of the soul) are found (in the soul).

So many manifestations cannot be consistently held to
belong to the soul alone, because they are not pure and self-
determined. The worldly or the impure souls fall a victim to
the contamination caused in them by their association with
matter or karma. This association of karmas just generates a
vitiated capacity in the souls to accept the auxiliary causation
of the karmas. The result is the perversion of the path of
emancipation of the souls and the unfortunate and painful
continuance of their journey in the sarsara. Only the pure
and free manifestations of the souls are desirable on the path
of liberation.

HETT: TTAHM LA I TR |
fyema-mifea-wr<r R S 1270

One with a deluded mind by the delusive (type of)
karma taking (understanding) the soul as the ‘other” and the
‘other” as the soul, incessantly gathers the dust (of karmas).

TT-AeR- g - ar g -AIey |
Tl wT-eagl-afey 128l
TSI AT I |
fire: Seaa=TeT - T gEAd 1291
By the perverted soul (jiva) that thinks about its identity
(with) attachment, jealousy, enmity, greed, delusion, pride

etc. and about senses, karma, material for embodiment, shape
(colour), touch, taste etc. as itself and as it is for them, never
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understands the discrimination between itself and the other.

The direct effect of the operation of the deluding karma
on the soul or jiva is a perversion of its faculties of faith and
understanding, which is very clearly reflected in the
manifestations of its faculty of conduct. Forgetting the true
and pure functions of its essential faculties, it identifies itself
with such manifestations. This becomes the root cause of its
entanglement in a close network of the karmas. Such
manifestations are by the jiva seen to be connected with the
resulting psychoses and the attendent material elements and
associations by a relation of identity or also by a relation of
possession. Both these forms of relations and the implied
ralata are highly injurious for the welfare of the jiva. The jiva
is so entangled in them that it becomes almost impossible to
break the trap. This fact is responsible for the jiva's journery
in the sarhsara from beginningless times, only a few of the
jivas have been able to get rid of it in the past.

Rt P @ Ay T R
TR B FHEd: 1301

The activity of mind in (the fields of) violence, untruth,
theft, coition and possession is the antithesis of (right) conduct,
and is the cause of continuance of karma.

The acharya now concludes that a jiva’s indulgence in
the five type of sins or sinful activities is equivalent to the
complete pollution of the faculty of conduct of the jiva, and
it causes the endless whirlings in the samsara for it. The
above five channels have been standardized as the main gate-
ways for the inflow of karmas towards the jiva.

T ST W WX T |
STEAT =TT TS e 1310

A soul gets turned away from its (real) conduct
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performing meritorious and demeritorious manifestations on
account of attachment and aversion doing (earning) non-
conduct (vitiated conduct) for itself.

Iq: TEd qUF UT9 d1 uienE: |
AT () RISk Wi 1321

As there are the (soul’s) manifestations which result in
earning merit or demerit (for it), therefore the jiva indulging
in them is (certainly) deviated from its (true) conduct.

Meritorious and demeritorious activities or activities
leading to such results, should not be considered desirable
for the welfare of the jivas, because they are equally implelled
by attachment and aversion which do not find any agreement
with the pure faculties of the soul. As such they all help the
inflow of karmas into the soul and prolong its worldly
existence.

qary-forfg-w-aafif-mifd srar iR |
ST AFE g WE BH AETE 133l

Embodied (souls) attaining hellish, sub-human, human
and celetial conditions of life suffer bodily pain and mental
anguish generated by karmas.

There are four conditions of life as enumerated in this
verse. The karmas accompany the souls in all these conditions.
It is only in the state of liberation, which has also been some
times described as the fifth condition of life, that the karmas
are not able to chase and accompany the souls.

.‘ . A ' : _Fc ; l
ZEH Qe o 3@ dedgEdr 1341
Whatever pleasure generated by the sense-objects is

enjoyed by the kings (indras) of the celetial beings, know it
to be pain, being the giver of a burning desire (for sense-
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pleasures).

In the celetial condition of life the jivas get abundant
pleasure arising from the objects of the senses. Such a pleasure
does not grant a calm and equanimous living for them. On
the contrary the chain of such pleasures gives rise to a chain
of unsatiated desires and thus makes the jiva’s living all the
more painful.

et disd Jom-adE FHHR |
qrferst wreAgHE fagiET 1ssl

The Jinas call the pleasure, born of the senses, as
restlessness, because of its being unstable, pain-generating,
augmenting desire (for sense pleasures), causing karmas and
being dependent (on the other, not the soul itself).

g g@ ad gaar 7 e |
I 99 g g @ AIEn T 9oad 136l

The worldly pleasure in (its) entirety is not distinguished
from pain. The foolish (jiva) that does not realize so, is not
said to be having conduct (pure and essesntial for the
emanipation of the worldly souls).

Nothing short of that which fails to grant us spiritual
serenity, peace and freedom, however pleasant it may be,
cannot be counted as an element of spiritual conduct potent
to lead us on the path of liberation. The reasons for its
being so have been enumerated in the previous verse.

T: QUM a9 AT |
q AiF-uftye: gar-aRag®: 1370
One who does not know the difference between merit
and demerit is (certainly) deviated (fallen) from conduct and
is prolonging his worldly wanderings.
To cherish a like for merit and a dislike for demerit 1s
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not advisable for those who aim at the perfect release of their
souls. Both merit and demerit keep the souls strongly confined
in and tied with worldly chains. One may be said to be
binding the souls with gold chains; while the other, with iron
chains. In both the cases the poor souls are kept imprisoned
and are deprived of their natural purity and freedom
prolonging their duration in the world.

qaRe IR g g9 A |
TIAM: HUEA FHEUH T g 138

Inspite of renouncing sinful actions and practising
meritorious conduct, ene is not granted riddance from karmas,
(if) continuing with passions.

The practice of conduct leading to merit must be based
on the presence of passions with the souls. The demeritorious
conduct is vitiated by bad passions. Actually speaking, it is
the presence of passionate manifestations of the souls, whether
meritorious or demeritorious, which leads to the dense
bondage of the souls by the karmas and sustains the
continuance of their association with the souls. So, in a
nutshell, the right conduct consists in conquering the passions
completely.

A= HTEETET T JEfd T |
denfy Sror SR gRaE T oaggd: 1391

From the existential point of view blemishes beginning
from delusion, greed etc. are generated (in the souls). Still
the bondage by karma results from the blemishes; in reality,
it is not so.

Generation of passions in the jivas is certainly due to
{he auxiliary causation accepted by the passionate jivas. From
the existential point of view the passions are the joint effects
of the jivas and the karmas mutually working after the manner
of auxiliary causation. If such a situation is not admitted, the
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samsara or the worldly existence of the jivas will not be
possible and the prescription of any ethies for their redemption
will be futile. If we resort to the pure point of view or if we
keep the pure souls in the focus of our vision, the jivas are
seen as perfectly pure and free from all blemishes whatsoever.
From the pure point of view even the existence of the worldly
souls cannot be seen, just as we cannot expect the birth of
a son singly from the mother or the father. If, for the sake of
encouraging and elevating the fallen souls, the pure point of
view is adopted, it is justified by its own right. It is just
realizing or rather keeping the ideal of spiritual purity in
view in all the real conditions and stages of life.

frere-fAfase-aretrar: deemr R,
FARYIHEREHAdEs ar & |

I R TAEar Fgedr 39 am,
WD AT -fagd: gErEd qwd: 1401

By one, comprehending the difference between the self
(one’s soul) and the ‘other’, completely renouncing the varied
though-activities generated by the (souls’) vibrations imbibed
with the wrong knowledge, and potent to attract the
collocations of karmas responsible for creating worldly
delusion, in the true sense the soul, with exaustion of the
malicious manifestations caused by the eight karmas, is
realized.

This is the concluding verse of the chapter and it refers
to the realization of the final, the highest and the purest state
of the soul or jiva. The most formidable enemy of the soul
is the group of eight karmas along with the malignant
manifestations caused to the soul. Such undesirable
manifestations are solely responsible for the loss of the soul’s
power of discrimination between what is its own and the
‘other’. This keeps the soul rolling into the mire of the worldly
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existence. He alone who aspires for spiritual deliverance must
renounce all the connections with such karmas and their
ever-widening family of effects, can realize the soul in its
purity. It is like a return of the soul to its own home which
was, so far lost sight of, due to the association of karmas.
The verse contains a sobre, true, and spiritually beneficial
advice and instruction for those who choose to advance on
the path of freedom, well known as the moksamarga - the
way to liberation in Jaina ethics.

Here ends Chapter-3, Asravadhikara of Yogasara-prabhrta
by Acharya Amitagati.

96 :: Yogasara-Prabhrta



Chapter 4

Bandhadhikara

; - .
AnT: | HAn SRl SiarsEraea-hrer I

The accumulation of material particles fit for becoming
karmas on account of the jivas being with passions and (also)
on account of the vibratory activity (of the jivas) is admitted
as bondage (of karmas); (and) it is the cause of jivas, loss of
freedom.

The process of the influx of the karmas has been
described in the previous chapter on asrava. The jiva now
has to undergo the next process of accumulating and
assimilating the karmas with it. This new process is called
the principle of bondage in Jaina philosophy. From here the
jivas, being dependent on the karmas so bound with it, suffer
a fatal loss of their natural freedom.

ety feafera: gealsTHa: 9 |
aqat o aeET g e 2l
The bondage of karmas is to be known in (its) four
types i.e. the determination of the nature, duration, mutual
co-spatiality (of the units of karma-matter and the soul-units),
and the other of the fruition. (all these) cause the emergence
of anguish (for the jivas).
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e upiaea feafa: sramEarer |
gaferta: (Fgf:) gaelisha RIS g s

The nature of karmas is prakrti, the determination of
time (duration) is sthiti, the integration (of the soul and karma-
matter) is pradesa and again the ripening (fruition) of karmas
is anubhava.

The principle of bondage of karmas with the jivas takes
place in its four dimensions. The determination of the nature
of karmas so bound is known as the prakrti bandha, the
determination of the length of the period of bondage with the
Jjivas is known as sthiti bandha, the co-spatiality of the karmic
matter with the soul-units of the jivas is known as the pradesa
bandha and the determination of the power and intensity of
the fruition of karmas is known as the anubhava or the
anubhaga bandha. It may be observed that the pradesa bandha
lies at the root, being the substantial basis for bondage. The
other types of bondage may be viewed as the dimensions of
this basic bondage. This bondage, taken as a whole, is
responsible for the generation of pleasure and pain in all the
four conditions of life.

TEYEATG: &Y gemd da: |
AR [AIeemIsy aeurer 7 gaer 140

The conscious (soul), imbued with the dyad of
attachment and aversion, binds the karma; (but) one not
imbued, in no case, binds them, inspite of performing the
activity (of mind, speech and body).

gierraa-frEen sy FyET |
Wit &6l 7 a=ed T a4r 151
faeamr fafemmon g fafe |
TIEY-EaTIdT SHIEeTd g 116l
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Just as one with a rough (not oily) body is not soiled by
the particles of dust, inspite of performing various activities
with the animate, inanimate and mixed objects and (in spite
of) moving among them; so also one bereft of the dyad of
attachment and aversion is not bound with these, though
performing activities with various substances.

The root cause of bondage is found in the presence of
attachment and aversion with the souls. These make the jivas
Jiable for their bondage by karmas, as one besmeared with
oil just gathers particles of dust on one’s body. If such a
person enters a dusty place but with a rough body, he will
not gather the dust particles on his body, however busy he
may be even with dust found in the area. So also if one is
able to save oneself from all kind of passions, one will not
be subjected to bondage by karmas at all. It also leads to the
conclusion that mere activities performed with mind, speech
and body cannot cause any such bondage to jivas.

FFATREFIS FHAE aRy: |

ety R SeraeRddr 171
TUEREERAIST HHAE aRY: |

FTATHfCET S R I8l

One well adjusted in (with) the karmas gets soiled with
the various particles (of karmas) despite being without all
kinds of activities like one with a body besmeared with oil.

In the same way one well adjusted in (with) the karmas
gets defiled by karmas, being with a mind rendered restless
by passions despite being without initiation of all kinds (of*
activities). '

The secret of bondage by karmas lies in the emergence
of passions, which arises only in the jivas that are already
entangled in the network of karmas. Any kind of preparation
for various activities of mind, speech and body and actual
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occurence of such activities on the part of the jivas is not

potent to bring about the bondage. The position is supported -
by a well known illustration. Just as a person with his body

besmeared with oil gathers dust particles with his activities

and movements. He will not suffer such soiling of his body

with dust particles, if his body and skin are not made oily. So

also in case of bondage of jivas by karmas the presence of
passions is wholly responsible for the bondage, all kinds of
activities with no passionate coating are impotent to cause
the bondage.

ot Sfied g e T e |
TG FIIH FTTE T TR 191
fogem: qlomd ARl 9 |

geify fafaed & fraagfe ey o

Death, life, anguish, pleasure, safety and causing pain
are never possible to do for the incorporeal conscious soul.

But the wrong believer causing manifestation (within
himself) involved in killing (others) etc. binds various types
of karma (constantly) with no interval.

A right believer realizes very well that the soul is above
all sorts of corporeality and it cannot be made to suffer from
anything which is of the worldly nature. Hence no bondage
of karmas takes place with him. On the contrary, a person
with wrong faith not only fails to realize the true position .
about the soul but also, entertains perverse beliefs about it,
becomes a constant subject of bondage by the karmas of
various types. He is not able to strike at the root of his
worldly existence all full of sufferings and misunderstandings.

FHor A 9 AROmeEHTE: |
FHITIAATT &g &G T T W11

Death etc. are all created for the soul by the karma.
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Nothing is made possible to do for or to snatch away from
(the soul) by the another one not causing karmas (to the
soul).

The ultimate and root cause the jivas fall into worldly
existence with its sufferings is the operation of the karmas
bound with them. No other agency in the world is potent
enough to grant the bondage of karmas to any jivas
whatsoever. Then, logically no other agency can be held
responsible for what happens to the jivas in the world.
Realizing this secret of existence, one can save oneself from
the great enemy of wrong faith.

T ‘SHEAy Sse qEsE ARArEy |
frfredr frdigdse’ @ gfgafesmieaar niz2l
RIS FHEST e ATTRRIRRA: |

SURASTRAse et Brad |id: 113l
TEHINTAT FAATAG, (e | _
RS Td: Hehed: HHAES: 11141

The understanding which proceeds as I grant life (to
others) or I am granted life (by other), I kill others or I am
killed (by others) and I cause pain (to others) or I am caused
pain (by others) is based on delusion.

No one is the agent for doing good or bad to another.
I do good (to others) or I am done good (by others). Thinking
in this way (our) understanding is made wrong (perverted).

One substance is made (transformed into) the other by
way of assistance. Such a perverted fluctuation of mind is,
through and through, a generater of bondage by karmas.

A number of forms of understanding and thinking are
enumerated in the above verses; they generally emerge in
case of the jivas deluded by the operation of the faith-deluding
karma. This karma is the greatest and the most formidable
enemy of the jivas on the path of liberation. It causes not
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only a delusion about the way of liberation but also perverts
the very direction of spiritual advancement. In the presence
of this karma the jivas are rendered completely helpless to
advance even a step on the right path leading to liberation.

o g o e Axma |
Hie wEAqg Brad FeET: 11s

TR T A e e
T QAR gaviig awa: 16l

Faith, knowledge and conduct are made wrong (filthy)
by the wrong faith, just as (a piece of) cloth is made dirty by
mud by its association (with it).

A jiva accepts the three perversions like wrong faith
etc. (on account of the faith-deluding karma); but on the
purification (of faith, knowledge and conduct); it does not
accept them in the real sense like gold.

As already mentioned, the root cause of the loss of pure
nature on the part of a jiva is the presence of wrong faith
resulting from the operation of the faith-deluding karma. This
most mischievious karma first affects and perverts the faculty
of faith of the jivas. The pollution and perversion of the
faculties of knowledge and conduct are then owned due to
the wrong faith so generated as a necessary consequence. It
is why the necessity of destroying the faith-deluding karma
is said to be the first and foremost step on the path of liberation
in Jaina Ethics. ' "

ARiSITgE 5 oISy T qEAd |
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A jiva bereft of attachment is not bound by karmas,
despite enjoying animate substance (things). Does a (white)
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conch turn black despite of rolling in mud?

A jiva with attachment is certainly bound by sins
(karmas) despite not enjoying (substance and things). Do the
fish, not enter the hell on account of passions, despite not
consuming (other creatures)?

The main factors that lead to the freedom from karmas
and the bondage by karmas are the absence of passions and
the indulgence in passions on the part of the jivas. If actions
are performed without passions, there is no danger of bondage
for the jiva by karmas. If actions are performed with passions,
the bondage of a karma is a necessary consequence. The two
situations are explained with the help of the examples of a
conch and a greedy fish. A conch, which is white by nature,
does not turn black though it is found in dark mud. On the
other hand a greedy fish entertaining a strong passion to
devour other creatures seen moving around it, is bound with
karmas leading to-the hellish-condition of life, though it is
not able to eat them all.

T fav-agsir fawada e |
HTh TS T gasqtaEd 1191
SATEAERR Hiftomiad: & |
qed Tegd arlt ARE T HEET 1201

A jiva with right knowledge is not painted with sense-
pleasures though (it is) in the company of objects of sense
pleasures. Gold is not painted with filth though lying in filth.

A yogi (novice) is never bound (with karmas) on account
of accepting food etc. prepared, got prepared and approved
by some other (person) for his sake.

The principle underlying the bondage of the jivas by
karmas is that the jivas must entertain attachment, desire or
fondness for the objects which become auxiliary causes for
their resulting bondage by karmas. Such conditions being
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absent, mere accompaniment of various objects with them is
not potent to effect the jiva’s bondage by karmas. A novice
with right knowledge takes part in activities like taking food
etc. prepared, arranged or approved by others is not liable to
any bondage only because of utilizing such aids.

TEENGe AR afg O |
am:ﬁamﬁglﬁgzm@qﬁ:mnzln

If a jiva gets bound (with karmas) on account of
blemishes caused in substance other than its own, then for
whom, where, whence and when does (spiritual) purity take
place?

One can suffer from bondage only because of one’s
own anti-spiritual actions, and blemishes, such actions taking
place in other susbtances cannot cause bondage in the jiva.

it fue IRl gemEr T ged |
T g [ T shda faggasd: 12210

A yogi bereft of attachment is not bound (with karmas)
though knowing the objects of pleasure. Does the omniscient
Lord get bound (with karmas) on account of the ways
determined by others?

Mere knowledge of objects, including objects of sense-
pleasure, is in no way a determinant of the bondage of karmas
for a jiva. The omniscient Lord possesses the knowledge of
the whole of the universe, its contents, attributes and modes;
but for that reason he suffers no bondage at all. Knowledge is
an intrinsic attribute of the soul, and hence it cannot be inimical
to the soul by causing bondage of karmas to the soul.

ST bt &0 A dad T 9|
ST O §d ded §Ed T T U230

A jiva with right knowledge knows all the substances
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but does not feel (them). Again, a jiva with wrong knowledge
feels all (substances) but does not know them.

A difference between knowledge and feeling functions
of the jivas is drawn here. One may know things, but may
or may not get identified with them. Only identification with
and indulgence in other things resulting in a feeling of pleasure
or pain cause bondage to the jivas on account of the operation
of the deluding karma. This state of the jivas makes them
liable for the orgination and continuance of bondage; while
knowledge, not so affected, is only a natural function of the
jJivas.

FAEE TR T S |
TTEN-TE-31: Aied e g 112411

By the persons with right knowledge, the comprehension
of objects as they exist, is called (right) knowledge (or
knowledge). Again when vitiated with attachment, aversion,
pride and anger it becomes feeling.

IS QAT S AEEEdr: |
T | WO-9giar 9 @l ds-gaan 1250

No modes of knowledge are there in wrong knowledge;
no modes of wrong knowledge are there in knowledge. The
modes of gold are not there in iron, no modes of iron are
there in gold.

The differenttation between right and wrong types of
knowledge is explained in the forerunning verses. Now the
same is illustrated with examples of gold and iron. Souls free
from attachment etc. are like gold; those vitiated by similar
blemishes are like iron. Hence the series of modes in the first
case includes pure manifestations and that in the second case
contains impure and anti-spiritual manifestations.
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TG STA-IAdT HeauETHEE: |
SEYATSH-IATAT Ao Hafd g-eh: 1261

A jiva with right knowledge, is the master of the modes
of right knowledge, (and hence) is the non-binder of karmas.
A jivas with wrong knowledge is the master of the modes of
wrong knowledge, hence is the binder of them (karmas).26

dga g8 @ AT qTeRHIgET |
ST AR T SR SRl 1271

A jiva with right knowledge knows the pleasure and
pain yeilded by karmas on their maturation, the other (jiva
with wrong knowledge) enjoys (also suffers) them.

Therefore, the one is the non-binder of karmas and the other
is the binder of karmas.

A UM HER HUE-TROMAA: |
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The jivas whirling in the world gather karmas on account
of passionate manifestations, it attains good and bad conditions
of life on account of the maturity of karmas.

The jivas having attained good and bad conditions of
life accept the embodiments. There emerge the senses from
them. Then it owns the objects of sense pleasure.

From them are generated attachment etc. and from them
follows the accumulation of karmas. From them emerges the
sarhsara - the whirling in the world, from if follows pain in
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many ways.

The passions are to be renounced by a jiva with right
knowledge fearing the pain or distress. Thence follows the
separation of karmas (from the jiva), thence follows the
attainment of liberation.

The course of the whirling journey of a worldly jiva has
been traced in the above verses. The chain of intervening
elements of the journey are also enumerated here. The
journey begins with passionate manifestations and through
various conditions of life, embodiments, objects of sense-
pleasure, generation of attachment, aversion and delusion,
accumulation of various karmas and then the continuance of
the journey finally results in a series of suffering and
tribulences. The root, cause of such wanderings thus is the
presence of passions which must be abandoned, if one with
right knowledge become conscious of the sad, painful and
unfortunate consequences. In the absence of the passions the
possibility of bondage by karmas is reduced and ultimately
the jiva, being completely free from karmas, attains its final
aim i.e. nirvana or moksa from where a return or fall also
becomes impossible for want of karmas and passions.

i e g a6y |
YTEIIETSHSTE a1 GRITHISE SEd 1320
YITEdl Wed 9 g9 919 g 9T |
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One who entertains attachment etc. in (for) animate and
inanimate objects gets the emergence of auspicious or
inauspicious manifestations.

There the merit is called the auspicious manifestation;
and the demerit, (is called) the other. The dyad of both of
them is material, corporeal and generaters of pleasure and
pain.

Bandhadhikara :: 107



Even the slight feeling of attachment and aversion for
the objects of the world proves highly injurious for the
conscious souls, as it finally results in the accumulation of
merit or demerit which are anti-spiritual by its very nature.
Hence this accumulation of karmas causes pain and pleasure
to the jivas which are so disenabled to achieve the complete
and final freedom for themselves.

Tl el e gE-gEhd |
TRH-w g ASAAT oI 1341
EIEERERISE R R IRCRICTH
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A jiva, enjoying the pleasureable and painful fruits of
the two (the merit and the demerit), becomes corporeal. The
fruition of the corporeal karmas is corporeal; it cannot be
enjoyed by the incorporeal (soul).

The jiva, being pressed by merit and demerit, becomes
corporeal, though incorporeal (by nature). When it is freed
from them, it is again incorporeal.

Though the jiva is led to a vitiated state by the vitiated
karmas, it attains its own (pure) nature on the disappearance
of them (the karmas); just as the sky, covered with clouds,
becomes clear on the fleeing away of them (the clouds).

These verses deal with the mutual relationship between
the jiva and the karmas. In the worldly existence they have
been together from the beginningless time. If the beginning
of this relationship is presupposed, then a very serious
objection as to how a pure soul could at all enter into this .
relationship arises. The possibility of the breach of this
relationship is very clearly admitted in cases where the jivas
are able to acquire such conditions as lead to the complete
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eradication of the karmas. After attaining this state of freedom
from karmas, the fall of the jivas becomes impossible, as it
could have been so when a beginning of the relationship
between a jiva and the soul was presupposed. Still to explain
the state of worldliness a very close association between
them is felt necessary; and it is very clearly admitted in the
above verses.

The karmas are corporeal, and their fruition is corporeal.
Ifa jivais to enjoy or suffer the fruits of karmas, it somehow
assumes corporeality. Hence it is said that a jiva becomes
corporeal in its worldly existence. But, using the technology
of nayas, the position is maintained from the vyavahara,
practical or concessional point of view. Again resorting to
the pure point of view the jiva is held to be free from the
association of karmas even in the state of worldliness; while
it becomes factually and actually free from them in the state
of liberation. The worldly and the liberated states of the jivas
are actual facts of existence, one necessitating the prescription
of the ethics for the emancipation of the jivas and the other
granting a real status of perfect freedom to the Jivas. This
introduces full hope for the jivas in Jaina ethics, though they
have been so far under the dominance of karma and have
never breathed at all in the free atmosphere for which they
were entitled by nature.

ST T Ao Preva qerory |
QI =0 T qogaey-faeeeg 13711

High devotion in Arhats (embodied souls that have
destroyed the destructive type of karmas and have attained
omniscience) etc. benevolence on all living beings and
attachment to pure conduct are the causes of bondage of
merit.

Practice of devotion covers the high positioned Arhats,
liberated ones (siddhas), the heads of the saints, the professor-
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saints, and the saints in general - the pentad of the venerable
ones. Benevolence is to be extented to all types of living
beings. An inclination to love and attachment for the entire
course of discipline required for the purification of the worldly
jivas, must bring merit (only) to them.

foreere wded () § Fevd a4 g
ey =T W 99 Ty faumEsd: 1381

To revile the venerable, lack of benevolence towards
the living beings and attachment to unworthy conduct, bring
about the bondage of sin (to the jivas).

This verse enumerates actions and practices just in
contradiction with those jivas in the previous verse. Naturally
these must bring bondage of demeritorious karmas to the
jivas. ‘ :

FErgE-faee g goaur: |
Fro-gremusatad=aa EgiEtn 139l

The distinction (of desirability) between merit and
demerit in their generation of pleasure and pain is held by
persons with deluded understanding, not seeing the permanent
bliss (the blissful nature of the pure Jjivas).

Various actions are performed by jivas. Some of them
result in bondage of meritorious karmas and the consequent
pleasures of the body and the senses. Some other actions
lead to bondage of demeritorious karmas and the consequent
suffering and pain of the body and the senses. These have
been termed meritorious and demeritorious forms of conduct.
Both these forms of conduct are owned as desirable and
undesirable by persons lacking right understanding of the
true blissful nature of the jivas.

QeI e Jae Jo-aTId: |
fasre ufemem A qan JEgSd: 1401
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Seeing the entry of the jivas into the forest of births
(and deaths) due to merit and demerit, the jivas with pure
understanding do not make (any) distinction between them.

Both the meritorious and the demeritorious types of
conduct prolong the duration of the Journey of the jivas in
the world, though one for a pleasant one and the other for a
painful one. Both of them keep the Jivas imprisoned in the
world, as if one with gold chains and the other with iron
chains. The final and ultimate aim of the Jivas on the path of
liberation is to break the worldly imprisonment completely.
Hence there arises the need of the third kind of conduct quite
in consonance with the pure nature of the Jivas. This is called
the pure conduct, inclined neither to merit nor to demerit.
The practice of such a conduct and course of discipline is
absolutely necessary to achieve the final aim of perfect bliss
and freedom for the jivas. It embodies an ethics of no merit
and no demerit but of the purification of the Jivas from all
that is ‘other’ to them.

foa-gadr s @-wEratg
ettt et emfer-geme-Fraferng |
ST-TE 3EA GaqedgEy,
FRIT-fhe T wTsf FERe 14

Turning away from the pleasure of the sense-objects
and being established in his (pure) identity he who renounces
the understanding (itself) that causes entanglement with merit
and demerit and is well expert (potent) in granting entrance
to the jivas in the forest all full of births (and deaths) and the
tigers of sufferings, attains perfect freedom (or nirvana),
having realized his soul as bereft of (all) filth (of karmas).

In this concluding verse the acharya summarises the
various steps and stages which are marked on the path
leading to the final emancipation of the Jivas. The first step
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is the abandonment of the objects of sense-pleasure. It makes
the jivas constanly conscious of and attentive to their pure
identity. Then they are required to get rid of their
understanding or rather misunderstaing which had so far kept
them deluded by the love of merit and aversion for demerit.
They are to know well that such manifestations on their part
are bound to keep them whirling in the ocean of the world.
They must realize it well that the world is, through and
through, a place of tear and fear. In their worldly existence
they have to face the painful events of births and deaths
repeatedly. Besides, the world for them is like a dense forest
haunted by tigers and other wild animals just ready to attack
and devour them. The final result of such endeavours and
steps is the release of the jivas from the shackles of karmas
and the realization of their purity. This state is termed as
nirvana or nirvrti where there remains nothing to be achieved
further.

Here ends Chapter-4, Bandhadhikara of Yogasara-prabhrta
by Acharya Amitagati.
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Chapter 5

Samvaradhikara

FHAUNHAGR-TET: Gadl o |
w-gAfeueT fafae: Fagat:

Sarfivara (the safeguarding of the soul) is held to be the
plugging of the door for the inflow of karmas by those who
have achieved sarvara. It is of two kinds, the subjective and
the objective.

TIETH AN HeE T |
gAY egat 120

There the checking of the passions is said to be the
subjective samvara. It causes the breech of the inflow of
karmas; in checking it (the inflow of the objective karmas)
the objective sanvara (takes place).

Having dealt with the process of the bondage of karmas
in detail, the acharya takes up the next process of safeguarding
of the jivas from the inflow of karmas. This process is named
as samvara and is distinguished in its two aspects. We must
remember that it is in Jaina philosophy alone that the karmas
are conceived as very fine material conglomerations which
stick to the souls to fructify in various distortions and
limitations of the souls' natural powers. These material karmas
have their counterpart in the form of psychological
manifestations on the part of the jivas. Thus the process of
samvara is also viewed in its two aspects i.e. the subjective

-
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and the objective. The psychological (conscious)
manifestations which help the check and stoppage of karmas
are called the subjective samvara, while the check and
stoppage of the inflow of the material karmas is called the
objective samvara. This step and process is very necessary
on the path of liberation.

FUAEN T FY FIRT: AT HA: |
aar feqafo=e gfs: a9 aed @ 13l

(The association of) karmas are due to passions and the
passions are due to karmas. Hence on the destruction of the
two the higher purity (for the jivas) is achieved.

FUETRAAr S W G |
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TE-ErateE ferd agd aq: |
HOT FHIERY FUTIEET ad: 15l

The jivas being highly disturbed by passions, indulge in
the ‘other’ substance. The realization of the self (soul) gets
destroyed for one who is indulged in substance other than
the soul.

The wrong faith undergoes an increase for one whose
self-knowledge gets destroyed. It is a (potent) cause of the
bondage of karmas. Hence the passion is to be renounced.

The source of mischief of the bondage of the jivas by -
karmas lies in the emergence of passions - a form of malignant
manifestion of the jivas. The intervening links between the
two are the jivas’indulgence into things that are ‘other’ of the
soul, the consequent loss of knowledge of the self (one’s own
soul), and the expanding of the wrong faith which in turn,
causes bondage of karmas resulting in the emergence of
passions. The chain begins with passions and ends with passions
to make the continuance of worldly life to go unbroken.
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Hence an attempt to get rid of passions becomes a primary and
necessary step on the path of redemption of the jivas.

et e war-aea-fade: |
e SeH-FRIEET AeaR-Fews: 16l
fagTga ety |
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One who is bereft of passions and (all) worldly actions,
who distinguishes between the substance of the soul and
other substances, who cherishes no desire for merit and
demerif, who entertains no inclination for the behaviour of
worldly persons, and who meditates on the effulgent soul,
identified with the highly pure faith, knowledge and conduct,
by (his own) soul, destroys the (element of) passion.

The conditions and qualifications which are essentially
required of the jivas to get rid of the most formidable enemy
existing with them in the form of passion, are enumerated in
the above verses. Passion, wordly actions, lack of
discrimination between the soul and its ‘other’, presence of
desire for good and bad fruitions and their causes, and interest
for worldly behaviour of persons are some of the conditions
to be abhored. In his mediation the pure soul imbued with
the jewels of the path of liberation becomes the sole object,
the process of meditation on the soul is carried on by the soul
accepting the soul itself as an instrument of meditation. Then
alone the jivas will be able to destroy passions.

IO e -Tgf-STeager:  Qrmril: |
EERIEEEL GEG HI cura L T
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-How can this incorporeal (jivas) be led to pleasure and
pain by the corporeal animate and inanimate, meritorious and
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demeritorious matter alongwith its colour, smell, taste, touch
and sound on account of the absence of relationship (between
jiva and matter), for which reason attachement (love) and
aversion (hatred) are done there by the persons with deluded
minds?

Unless the jivas and matter agree with each other in
respect of their essential attributes, there can be no relationship
between them to effect states of pleasure and pain in the
jivas. Only the persons who do not realize this basic difference
between the two and hence are suffering from a
misunderstanding about the situation think that matter causes
the feelings of pleasure and pain in the jivas, for which they
fall victim of love and hate towards matter.

Proifudr &g @il aeisia TE: |
AU T F FeeAfate qib: 1101

Nothing (other than soul) is potent to cause obstruction
and assistance to the soul (in its functioning). Therefore
displeasure and satisfaction (both) are worth doing nowhere
at all by those with knowledge of reality.

QR M gEd T g e |
ITERSIFN F T & faead 111

Only the unconscious embodiment of the others is seen
(but) not their conscious souls (are seen). Hence where to -
feel the attachment in causing assistance or aversion in causing

obstruction?.

O EC AR UL IR K I GEASEE L
FreaTERT SR, =99 T ° 2l
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Enemies, parents, women, brother, offesprings and all
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my persons, cause obstruction and assistance to the body, not
to my conscious (soul). In reality they are (all) unconscious
and different from my conscious soul. Then how can it be
just to feel attachment and aversion for them on my part?

qYATRE WE Ad) T AR |
froefmer auf adse faee & 14

Because I perceive only the bodies (of others) not their
souls, then, how can I cause obstruction and assistance to
them (the others - their souls)?.

TRty 7 7 a5 foeine am:
FEerer ) fEwad gumid: 1150

Even my body is not potent to cause assistance or
obstruction to myself (my soul). Then to hold that others
(different from my soul) cause assistance and obstruction to
that (my soul) is a vain conception.

There is the principle of soul-one’s own soul, the
principle of the ‘other’ covers the entire range of the
remaining reality. The unconscious matter with all its
properties and forms of existence falls under the category
of the ‘other’. As a rule no entity, including the soul, can do
help or hinderance to any other entity, each one of them is
responsible for determining its own forms of existence. The
basic difference between jiva and matter is that the one is
conscious and the other, is unconscious. Our bodies, our
relations and so many adjuncts attached with them can never
take the place of our souls, they will ever remain extraneous
to our souls. Neither our souls can be perceived by others,
nor can the souls of others can be perceived by us. This
distance and difference being there between the jiva and
matter, the understanding regarding their mutual help and
hinderance is false, deluded, apparent and totally
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unwholesome. To achieve the process of samvara—a strong
covering or coat for the jiva's protection from the attack of
the ‘other’—the basic condition is the realization of the insoluble
duality between the jivas and their ‘other’. Hence the question
of deriving pleasure and pain from the ‘other’ does not at all
arise, and also should not at all arise for those who care to
practise saritvara in the spiritually true sense of the term.

IR IO g BGAAA A |
&g &G TS T U IOM 4T 1161
TR A RgdstRad T |
T weaem @At fRad AifERE: 117

For, to create or destroy my attributes by others is not
possible, as to create and destory the attributes others of by
me is (also) not possible.

My attribute is created or not created by the other; or
other’s attribute, by me. Such a conception (which 1s) through
and through false, is entertained by the deluded persons.

In their deepest reality all the substances with their
attributes are mutually irreducible. This sort of limitation is
very essential for saving the universe from becoming a chaos.
Hence the susbtances of the jivas and matter always remain
so distinct that one cannot be created, emanated or transformed
by the other. But on the contrary under the influence of
wrong faith and wrong knowledge the jivas are rendered
unable to take the right view of the world. Thus they are
debarred from advancing on the right path.

Se-gfte-afafr g e |
fha T T TER: FEENTIRGT, 118
Sqa= famgafa Sfaer aRonfaa: |

A W | ar |, 9l T BarEd 1191

Knowledge, faith and conduct are not destroyed by the
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objects of sense-perception; nor are they created by the
preceptors etc. attended constantly (by one). From the view
point of modes they are generated and destroyed in a jiva
undergoing manifestations. Hence (from the substantial point
of view) the jiva itself (as a substance) is not the giver or
creator (of such attributes), nor are they obtained from
anything else.

The conception of mutual creation and extinction among
the various substances and attributes is now particularly
applied to the jiva with its attributes. The Jiva, like other
substances is dynamic by nature; it is ever undergoing
manifestations (modes) in terms of its attributes but with an
allowance of perfect safety of its substance. So we have to
devise two ways to comprehend the reality of the jiva. One
is the view point of modes which focuses our attention on
the ever changing flow of manifestations of the jiva. The
other is the substantial point of view which focuses our
attention on the permanently underlying reality behind the
~ varying manifestations. This is true of the jiva and all the
other substances. But for achieving samvara the concentration
on the underlying inner reality is essentially required, hence
the supremacy and the importance of the substantial and also
the purely substantial, view point is established.

AR &= fawar fwar g
AT FFeeT Hoad 9 9 ddd: 1200

Tl afe FE 99 o 7 aer e
Z90d, IO ITEl dased T d " 121l

Body, senses, substances, sense objects, prosperity and
ownership (all) are said to be mine from the practical point
of view, (they are not so) from the real point of view.

If they belong to the jiva from the real point of view,
they must not be perceived with a distinction (from the jiva).
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But they are perceived with a distimction (from it); hence
they are not held to belong to it.

From the vyavahara or practical point of view the entire
group of the ‘other’ may be said to belong to the jiva; but
from the niscaya or real point of view, there is a distinction
between them, they cannot be said to belong to the jiva. A
resort to the practical point of view always keeps the novice
away from the path on account of the loss of the vision of
the ideal; while the resort to the real point of view, by keeping
the ideal of the pure soul constantly in view, keeps the jivas
always on the path.

foemafy qaded W & 7 9|
SeAaa-arart Feena o gawg 1221

Thus knowing the reality (contents) covered under the
two points of view, the yogi, absorbed in the reality of his
soul, always his soul holds (his soul alone) as his and the
‘other’ as the other (different from his soul) and (thus)
achieves ‘samvara’.

To recognize well what is his own and what is to the
other for him is almost a precondition for stepping on the
true path of liberation. With the help of the two points of
view i,e the real or the niScaya and the practical or the
vyavahdra the jiva acquires a good knowledge of his own
soul and of all that which is the antithesis of his soul. This
helps him to concentrate all his energies on what is really
beneficial to his soul. Thus he is able to keep his soul safe
from and unpurturbed by the inimical elements on the path
of his final emancipation.

fogenfar @y Sfta: fRSacrd g |
TarEEAr YgE G ae T 9 1230
T TT F{Hd FA (el e |
T T HOd a8 Zeniuerar wed 11241
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Whatever action of merit or demerit a jiva does, from
the modal point of view the other jiva enjoys its fruit.

Whatever action of merit and demerit a jiva does, from
the point of view of susbtance, the same jiva enjoys its fruit.

A man (jiva in the mode of man) does merit, a celetial
being (jiva in the mode of a celetial being) enjoys its fruit
(from the modal point of view). (From the point of view of
substance) the soul does the action of merit, the (same) soul
enjoys its fruit.

All this finds consistency only in the permanent-cum-
transitory jiva. Nothing is held (consistently) in a jiva
absolutely permanent or absolutely transitory.

Jaina philosophy is very well known for pronouncing
the dual nature of reality in general and that of the jiva in
particular. It means that the jiva manitains its permanance
through its changing modes and its modes are possible on
the permanent ground of its substance. This leads to the two
ways of our perception of the jiva under the technique of
nayas which give us the the partial views of the jiva. These
nayas are known as the point of view of substance and the
point of view of modes. The above verses contain statements
about the jiva from these two points of view. Thus the problem
of moral accountability is consistently solved. No absolute
philosophy is able to give us a consitent solution in the field
of moral accountability. Even in the field of metaphysics the
truth of the above theory holds good. It is the very nature of
reality that it keeps the duality of such characteristics safe in
its womb.
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This conscious jiva performs (actions) and enjoys (the
fruits of such actions) by means of its operative
manifestations. In the absence (of operative manifestation),
it neither performs any action nor does enjoy any (action).

The worldly souls are always found in association with
karmas in their various stages and conditions of life. When
the karmas attain an operative stage, they cause the jiva to
perform actions and enjoy their fruition. In other words a jiva
becomes a doer of actions and enjoyer of their fruits by the
auxiliary causation of the operative karmas. Thus the root
cause of the jivas’ fall into the states of doing some actions
and enjoying their fruition is the underlying presence of the
operation of the karmas. The process of samvara is held to
be potent to save the jivas from such undesirable states. Then
(with sarhivara) the jivas can be held performing no actions
and enjoying no fruits resulting from them.

usEe o fhfEe e e |
Fd | faeheds g@ar gi@er 99 128l
The unconscious objects of the five senses do nothing

to it (the jiva), but it holds them a giver of the pleasure and
the pain for it by a delusion (of his mind).

T ZETIArT: AT giRETe |
TR T~ Ghedd &9 Fn: 1291
The substances, the attributes and modes subjected to
perception, by intellect (and senses), are not potent for (to
bring) the desirable and (to avoid) the undesrirable (for the
jiva) without deluded understanding.

T Frr-gfoa-amert et gEd |
TreTEd: Y ST AT 130l
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The sentences of depreciation and appreciation being
heard (by one) do nothing (to one) because of the absence
of relation, hence to feel displeased or pleased (with them) is
useless.

AR The aTEl HTSH-freTgeR |
Brad AeaemRdr T werEd 131

All that is extraneous to the soul is held to be the creator
of good and bad (for it) on account of (its) defilement by
delusion; otherwise (in the absence of delusion) (it is) never

(s0).

AT T Hisfy R RSy A
fifedise HIdISe o 7=4d HIEarTd: 1321

Really speaking, no one is depreciated or appreciated
(merely) by speech. One thinks oneself depreciated or
appreciated on account of one’s association with delusion.

Al ar faumEr ar 9 SshrErE: |
RS- derrad, T feiEd 13l

Certainly, happiness and misery are never caused (to
one) by the good and bad qualities of the other because of
the absence of transformation (of the latter into the former).

3 Asrefe ar el g |
digad wrerd 9y | o w1341

To meditate (think) that this is desirable or undesirable
(for me) is a vain (untrue) idea. No other one suffers or is
served (merely) by worrying (about it) on the part of the
other.

R 310 o B oo o M ot e < | 4
T getfuftal aer st Sad 1350
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It they (prosperity or adversity) get inereased or
deereased (merely) by mutual (deluded) thinking of the one
by the other, then no one's prosperity and adversity are
destroyed.

TSRS AIBdiSSl JESHE&Ee 1 |
9 g ae: [ & e 136)

On account of delusion a desirable (benficial) entity is
taken to be undesirable (unbenefical), so also the undesirable
is taken to be desirable. Certainly no substance or entity,
from the real point of view, is desirable or undesirable in the
least.

The greatest obstacle in the way of initiation and progress
of the jiva is caused by the operation of the deluding karma.
The function of the deluding karma is basically the distortion
and perversion of the jivas pure faculties of faith, knowledge
and conduct. As a result the jivas lose sight of the ideal of
the pure soul and go astray. They are now entangled with
what is ‘other’ than the pure soul. The foregoing verses
explain how this deviation from the right path takes place.
The jivas so affected by the operation of the deluding karma
entertain not only a confusion but also a perversion of their
understanding and also of their behaviour with other things
like the objects of sense perception, even the entire system of
the reals, the words of praise and depreciation, desirability
and undesirability of various things and the consequent
emotion of pleasure and unrest. They entertain a wrong
understanding that these extraneous entities are responsible
_for their pleasant and painful states for the jiva. They are
never able to think that these factors can do no harm or good
to them. Right understanding sees no relation between these
entities and the jivas, hence they cannot be held responsible
for such a change in the jivas. When the jivas are suffering
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from the operation of the deluding karma, such misconceived
states of understanding arise in them. These states are vitiated
not only by a confusion but also by a perversion of the
faculties of the pure souls. Hence what is most essential for
enabling the jivas for achieving sarvara for themselves, is
the riddance from the effects of the deluding karma.

e wd A 9 aRadd |
Frritrfa: g JFad BT g9 1371

A jiva, if left to itself, undergoes manifestations in terms
of the pure trio by three jewels (i.e. right faith, right
knowledge and right conduct). By what reason is a conch,
pure by nature, can be caused to continue in a state of
whiteness? (It does so by its very nature).

e W F g df q9did |
qrgEel: My gasiged 9T 1381

The soul itself believes, knows and sees the other
substances. With what help, does the conch-powder whiten
(any) other? (It does so by virtue of its own whiteness).

T Afemt sha: fhad feraga: |
TR WS Al A | 139

A jiva is defiled by delusion by its own association with
it (delusion). Ts a quartz crystal gem (white by nature) not led
to redness by (its association with) a red flower? (A quartz
crystal gem becomes red by its being placed with a red
flower, it does not turn so, by nature).

Frored T e R AR
IUTEANIEGT AT Thiedh: TEETar 1401

On the liquidation of delusion (delusive karma), the jiva
again attains its own (pure) identity. The quartz crystal gem
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gains its own (white) identity on the non-existence (negation)
of the obstruction.

5 fasma 4t | gEdnt et
ISTEA-IRATT FEA HH-HIT 1410

Knowing thus one who gives up delusion, the seed of
(all) pain, achieves samvara (protection) from karmas after
renouncing the (association of) other substances.

Ifa jivais left to itself untainted by anything else, specially
the karmas, it becomes perfectly purified. It then loses all its
liability to become impure by the company of anything else
and continues with the pure modes of its pure faculties. The
status of the jivas’ association with anything other than itself
is so fickle, weak and apparent, that the moment the other is
separeted from it, it immediately comes to and attains its pure
nature. This association is also extraneous to the jiva, and is
not able to pollute its nature completely. Thus it is only
accidental to the jiva. An understanding of this situation is
what is most required for achieving samvara. On the
attainment of such an understanding the riddance from the
grip of the ‘other’ becomes easy, and also necessary, to enable
the jiva for further advance in the process of achieving
sammvara.

AL T Y-FaTm: |
T g A i FEAst 7R aw a2
For the one who entertains attachment and aversion for

meritorious and demeritorious other substances, (spritual)
purity never appears, though performing (a course of) penance
for a long period.

AT HH AT I FHHOT e |

T HH AT FROT T@EA: 1431
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And this soul doing karma and enjoying the fruition of
karmas binds eight kinds of karmas—the cause of the chain of
unrest.

qd digmias dfa S 9 9 |
qaRU-ae Y e & GUEd 1441

One who always understands the entire fruition of
karmas to be material, attains the soul chiselled of all the
karmas.

SATgEa: QREl 7 el | i |
TeUNfa Ed M HEATS-AEEE: 1450

A conscious pure soul with right knowledge neither
assimilates nor renounces the karma; the soul vitiated by
wrong knowledge, assimilates and renounces karma.

Observance of austerities is prescribed to be the cause
of freedom from karmas; but this course of austerities becomes
impotent for achieving the aim, if it is accompained with
love and hatred for things other than the soul. The chain of
bondage of karmas is never broken, if there remains
attachment for the karmas and their fruits. Karmas and their
fruits are material and hence are ‘other’ than the soul. So
long as one is so entangled in the cobweb of the ‘other’ does
not get blessed with right knowledge; his soul being rendered
filthy and impure, he is not fit to follow the path of samvara
at all.

s &9 9T e Ao |
AR T aaHe Gt 11461
There is samvara for him who with devotion is engaged
in equanimity, eulogization, salutation, counter-acting (of sinful

actions), renunciation, and detachment of body.
This verse enumerates the six essential duties meant
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mainly for sanits who aim at and make attempts for achieving
sarnvara. The acharya explains the contents of these items
(essentials) in the following verses.

a9 HhEA-g=H EY-Aae |
AT TEMATIFTS 1471

The total liquidation of attachment and aversion in the
context of all the substances is the essential of equanimity for
one who is fully engaged with the principle of (his) soul.

By diverting one’s conscious mind from the states of
attachment with and aversion from all the objects of the
world one gains the power of staying within one’s own
soul. This amounts to self-concentration which excludes
everything that is extraneous to the soul. The gradual practice
of this essential duty brings the novice nearer and nearer to
his soul with the diminution of his concern for other things.

TS g8 9ad A |
fafe gaar e wae: wEd w9 1481

By the knowers or creators of eulogies the eulogization
of the pure, identical with consciousness, imbued with the
three jewels (i.e. right faith, right knowledge and right
conduct) and distinct soul is said to be the eulogization.

The second essential of eulogization consists in
pronouncing eulogies of the pure soul and its pure attributes
and pure modes. This keeps the novice always mindful of
the pure ideal of his soul by being conscious of the pure
liberated souls.

Tie=-E - S -a R - " |
HATHE THANET TATR Bifde: 1491

By the learned, the (essential of) salutation is said to be
the homage paid to the excellent soul imbued with the holy

128 :: Yogasara-Prabhrta



faith, knowledge and conduct for one, observing this (essential
of) salutation.

The third essential of salutation consists in paying
homage, respect and bowing one’s head to the pure souls.
This is another way of reminding oneself of the purity of
souls that have actually attained final release from the world.
This humility on the part of the novice is potent to give
firmness to his steps on the right path.

FAAT FHOT Qd FE TG |
sTefoagfiEnT: gfeEsAeTHEd 1501

The renunciation of the relation of identity of oneself
with all the karmas done in the past and maturing (at present)
is said to be the (essential of) counter acting.

This fourth essential of counter acting is so called,
because the novice is already under the attack of karmas and
observing this essential, he is making to give them a counter
attack as a rectification for his past karmas, both bound and
maturing. This sort of detachment of karmas and their fruition
is bound to grant him freedom and firmness to his steps on
the path he has already taken.

. gt |
yeTEr TR Al 1510

The negation of manifestation which may become
helping causes for future inflow of karams, is termed as the
essential of renunuciation by those who (constantly) perceive
the pure soul.

Now the novice applies his efforts to check the
generation of such manifeststions of his soul which may lead
to further inflow and bondage of karmas. This he would try
by turning his consciousness exclusively to the ideal of pure
soul, which in turn, would save him from indulging in such
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activities of his soul as may causes and elongate his
entanglement into the world. This essential, by its very
description, is very necessary for his progress on the path.

ST FISe HE A% FH-fffa |
T T gdd B HEET SO G 1521

Knowing the body as unconscious, mortal and produced
by the karmas one who does not engage himself in activities
(related with) the body, performs the (essential of) detachment
from the body.

The last and the sixth essnetial consists in the complete
loss of interest in body on the part of the novice. The body,
as described in the verse, only goes to be an instrument for
dragging the soul backwards, because it is a product of the
karmas, and all sorts of relations with karmas are inimical to
the spiritual good of the novice. Karmas, being material, are
the antithetical to the soul. The body, being a direct outcome
of karmas, is absolutely worth disassociation and detachment
on the path leading to emancipation of the soul.

T: YS[Ea9ad NI ETeoo-arerd: |
I HAAT FfeTed THam, 1531

The yogi, well established in the principle of his soul,
observes the hexad of the six essentials with no indolence,
achieves samvara (the protection) from sinful actions for
himself.

Now the Acharya winds up the topic of the hexad of
the essentials after describing them with the necessary
prescriptions, prohibitions and cautions. It may appear that
the entire course of discipline meant for a novice is covered
under the concept of the six essentials. The novices are
required to keep these duties and the connected observance
constantly in the focus of their attention. With an honest,
strencous and strict observance of the six essentials they can
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provide themselves, so to call, with a coat of arms for
protection against all that is inimical to their souls.

s TR @REEHEE: |
STHMAIRET fremy YgH-Er 1541

Completely keeping off the wrong knowledge and
having attained expertise in right knowledge, one who well
understands the distinction between the soul and the non-
soul accomplishes the check against sinful activities.

So long as a jiva is under the influence of wrong
knowledge, it must suffer from an incessant inflow of karmas;
hence the right knowledge, the antithesis of wrong knowledge,
must enable it to fight against the karmas and provide it a
sure protection against them.

I ISR dIEEalsid  aHsE: |
qraar S E=al SdiSd AHeTd: 15511

A person who is an enjoyer externally i.e. with respect
to external things may not be an enjoyer internally i.e. with
respect to his internal manifestations. Conversely, one who
is an enjoyer internally may not be enjoyer externally.

geml Ot Fgeisita @ A e |
el ar fgeisar goar e Rarghn e
One who has externally withdrawn himself from the
worldliness is venerable by those who adopt a practical point

of view. One who has withdrawn himself from worldliness
internally is venerable by those desirous of liberation.

gemETgTe A R |
IS g aifve /g g 1571

For one who has withdrawn himself (from worldliness)
only externally there is no riddance for him from sins; again
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for one who has withdrawn (from worldliness) internally,
there is the real samvara (protection from sins)for him.

EEIRIREENEBEE Rl Rl
e H-Fge aEEIES 158l

Knowing thus and eliminating the external withdrawal
in the three ways (of mind, speech and body), the practice
for attaining internal one should be resorted to by one who
has withdrawn internally with a view to check (the inflow
of) all the sinful activities.

The acharya explains the process of sarivara in its two
aspects: the internal and the external. The former refers to the
manifeatation of the soul with respect to their causation and
emergence. This internal aspect is held to be real, as it is
directly related with the soul. The external one refers to the
factors which depend on what is extraneous to the soul but
may have a bearing on the process indirectly i.e. by an
intervention of the internal ones. As such there is no perfect
and necessary correspondence between the two. In other
words one may be present even in the absence of the other.
The situation is explained by illustrations of endurance
(enjoying and not enjoying) and the withdrawal from
worldliness on the part of a jiva. As a conclusion it is made
very clear that the true sariivara is achieved only in its internal
aspect on which the seekers of liberation concentrate their
efforts. But the external aspect of samvara may also be
resorted to but only in a practical and concessional sense.

Tl B g 39 qerere |
T gida-wre fog SEd o aw 1590
Tl TBar A T eSS a9 )
AT HROT FH T B =T 1601
The body is different from (opposed to) the soul and
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hence any bodily mark is identical with it (the body). Hence
the bodily mark cannot constitute a cause of liberation in the
true sense of the term.

Liberation cannot be achieved by what is worth giving
up by one advancing on the path of liberation. Otherwise
(i.e. by upholding that liberation goes with the bodily marks)
by what can the karmas responsible for (the emergence of)
such marks be warded off?

The bodily specialities emerge in the body of a living
being on the operation of the body-making karma (nama
karma) conceived as having a number of subdivisions (uttara
prakrtis) to determine the type of the body (by $arira nama
karma), the bony and muscle structure (by sarhanana nama
karma), the limbs and minor limbs (by angopariga nima
karma) etc. All these marks and parts of the body are caused
by the material karmas and are in themselves material
products. Hence these cannot be held to be the causes for
bringing about liberation for the jiva, being completely
opposed to the realization of the pure soul. If these bodily
products are supposed to cause and help the attainment of
the spiritual ideal, the position will suffer from a very serious
and glaring contradiction. Then, it will also not be possible
to get rid of the karmas in general and the body-making
karmas in particular; while the total expulsion of the
unconscious karma from the soul is a necessary prerequisite
for moksa.

A aa: g9 IRed e |
Yo wdeT Y weTed WA 1611
Therefore (for reasons explained above) the unconscious
(the antithesis of the conscious) is to be totally renounced by
one desirous of moksa, the final release of the soul-from the

world. The conscious soul established in itself is always to
be resorted to or repeatedly pondered by one who is desirous
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of samvara—a sure protection for the soul.

This verse contains a sobre advice and instruction for
those who aim at the attainment of moksa through samvara.
Such a novice must make a discrimination and choice
between the conscious and the unconscious, by resorting to
the former and completely abstaining from the laiter.

IATA  FEHISRAar, FH-asF-afemd ¢ |
AferrirerTsia i, dgenfa gRatr & | 1621

The yogi, who understands the way to liberation where
the (pure) soul is the only essential entity, where attachment
is dropped down completely and which (the way) is
constituted by (right) knowledge, (right) faith and (right)
conduct, very soon raises a (strong) defence dgainst the
karmas.

Here ends Chapter-5, Sarivaradhikara of Yogasara-prabhrta
by Acharya Amitagati.
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Chapter 6

Nirjaradhikara

AT - e IIE aTd-aTuT |
ot S g greheaTheTed: L

Nirjara — the process of the expulsion of karmas — is
defined as the partial destruction (separation) of the karmas
earned (accumulated) before (in past lives). It is of two kinds
being born on the maturity or the immaturity (of karmas).

This ‘chapter deals with the principle and practice of
gradual separation and fall of the karmas from the soul. The
channels of the inflow of karmas being plugged under the
principle of sariivara, it is becomes highly expedient to exaust
the karmas already bound with the soul. Karmas on the expiry
of their duration fall off in the natural course; but it is not
sufficient to grant release to the soul from the grip of the
karmas. Hence a way or a disciplinary course is necessarily
required to deal with the already accumulated karmas for this
gradual and piece-meal separation without allowing them
their full span of time to mature and work. This is the other
type of nirjard most necessary and sufficient to grant moksa
or complete freedom from karmas for a soul. The last state
of this gradual expulsion of karmas from the soul is the
attainment of moksa by the soul.

TER: GRSl Jaered T |
YRl TeETIEEE T 121
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Under the nirjara of the matured karmas the destruction
of only the mutured karmas takes place; but under the nirjara
of immatured karmas, the destruction of both the mature and
immature (karmas takes place).

Just as the dry and the green trees are bumt by the
forest-fire; so also the accumulations of karmas, matured or
immatured (are burnt) by the procedure of meditation.

TFA-HU (TG AT |
foer wep: | ®HOT MO W 140

The procedure (programme) defined by the highly pure
meditation achieves the nirjara of a high degree for the saint
who keeps the passions at a distance (from himself).

The most potent means to achieve nirjara is the meditation
of the pure soul; but it must be supported by a passionless
state of the mind. Passions and pure meditation cannot go
together. Actually speaking one disturbed by the passions
cannot perform meditation of the type required on the path
of liberation.

STl AT Fa-heHu-Ha: |
g e add e e FSRASEAT 1510
A yogi, absorbed in the principle of soul, who has -
achieved samvara (protection) from karmas, and who always

engages (himself) in meditation, by him the karnas are always
dropped (from his soul).

iy fo=r areaiia uraen-fem |
T SELN(ST)SR gwar Raar & 16l

For a saint the karma-destroying nirjara is not possible
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without achieving sarivara. Whence is emptiness for a tank
possible in the presence of the entry (inflow) of new water?

It 1s quite reasonable that for pumping out water
completely from a tank, it is necessary that the channels for
the incoming water are be plugged first. On the analogy of
this illustration, the importance and priority assigned to
samvara over nirjara can be well understood.

T TS -TE0EY |
STRA-raae faua wE-aeET 17

Meditation which is all imbued with the three jewels
(right faith, right knowledge and right conduct) and which
presents the picture of the soul (to us) brings the destruction
of karmas for one whose mind is engaged with the soul,
leaving all else.

Complete concentration on the soul and its attributes
with no diversion of mind to anything else except the soul is,
what is basically essential for the expulsion of karmas from
the soul. The ideal of the pure soul must always be kept in
view to achieve the most needed liquidation of karmas from
the soul on the path to liberation.

AT e St |
APEAR-REA A6 aaadsiaad 18l

One who has left all possessions (internal or external),
who does not engage (himself) in any activity, who has
conquered (his) senses and who has lost all interest in the
worldly conduct of life washes off the filth of the karmas in
its entirety.

As the novice is required to turn inward to his soul, so
he is required not to turn outward to varied possessions,
activities, sense pleasures and the conduct of the worldly cult
and rites. So, equipped internally and externally, he will be
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able to destroy the karmas completely.

NRINCREN AR IEN I REER
I frematm a9 afd 9= & 91

For him who, relinguishing the dyad of the first two
from amongst the good, bad and pure manifestations (of the
soul) resorts to the last. The karmas are destrayed.

Here in the acharya mentions the theory of the three
types of the spiritand manifestations. The good and the bad
manifestations result from the operation of the meritorious
and demeritorious karmas repectively, hence both of them
have a material origin. The pure manifestations do not require
anything else other than the soul for their emergence, they
are solely determined by the soul itself. They naturally flow
from the pure nature of the soul and hence are ethically
desirable on the path of spiritual progress being potent to
break the bondage by karmas.

TR EUT I AT ad: |
T el JEATREESEdr 110l
By one not knowing the principle of pure soul and
practising each type of penance out of the two i.e. the external
and the internal, the karmas are not expelled (from his soul).
FH FeiEd @@ Reama qa99q )
- farm-Fafad 1
By one who is well established in the principle of soul
and observing the pure restraint prescribed in the scripture of
Jina, karmas are liquidated (from one’s soul).
Penance (tapas) and restraint (sariiyama) come very close
to each other or are mutually complementary to each other in

the process of lifting the soul to ethically higher stages of
spiritual evolution. Hence a resort to the observance of
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restraints which mainly consists of the control of desire for
worldly things and objects of sense-pleasure.

FEAR-GUG: ARG |
oAl e AT o =E i

One who has retired from conduct related with what is
other then the soul, and entertains respect for the conduct
related with the principle of one’s soul is an observer of the
complete restraint brushes off the dust of karmas himself (not
requiring any other help).

foer AR AhERg 7 |
e gga a9 Mol HereE s

For him who having relinquished conduct related with
what is beyond worldliness resorts to the conduct related
with worldliness which is (also) an obstructive condition in
the process of nirjara, the restraint suffers deminution.

TRA fagurisiy afes afs awm: |
A TEG A T gRE SFd a@r u4n

If one, who, in the real sense, does not cherish the holy
faith in the Word of Arhat (Jina) does not approach (spiritual)
purity, though observing holy conduct (the rules of holy
conduct),

fafes TOmER IS T |
FFTTHETT: qgell Terage: 1151
One with restraint, in spite of being engaged in the

various types of observance of conduct but not knowing the
scripture of Jina, is like one who has lost (his) eyes.

QAT AT FgRiEE |
FaTattgEe T qE-E: 16l
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Agama, (the holy Word of Jina) is the eye for the
(homeless) saints, the ocular (sense) is the eye for the jivas
(with body), clairvoyance is the eye for the celetial beings
(and) the liberated ones have (the entire substance of) their
very souls as eyes.

The achirya has pointed to the main instruments for
perception and knowledge for different classes of jivas in a
very beautiful and attractive way. The truth and value of
these instruments can be upheld only in a practical way. But
coming to the liberated souls this instrumentality disappears
completely but it has also been described in the same poetic
way. Then, the entire expansion of the substance of soul is
potent in effect the process of direct perception and knowledge,
with his unlimited and infinite other powers.

T AT Ui |

fetu-eret g4 Sddwes JEd 11710

The (entire) code of conduct as described well by the
Agama (the holy Word of Jina) constitutes the cause of nirjara
for the saint with penance, and who has known the reality in
its essence.

FEHT T T HEHHSETE |
T g T ISaargdHigeT 118l

Whereas one, with wrong knowledge, suffers bondage
(of karmas) on induliging in (objects) perceptible with the
senses, the other, with right knowledge, is favoured with
freedom (from karmas). (Just) see such an amazement.

T ferehe Tl AT |
yegaEsiEs g ffdfwerar FoRr niol

Meritorious and demeritorious karmas enter a soul with
good or bad fluctuations of mind. For one, bereft of such
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fluctuations (tainted with attachment and aversion) (only)
_nirjara takes place inspite of (one’s) indulgence in the (other)
substances in their totality.

The pure soul is central to the entire ethical philosophy
of Jainism. It is characterised by right faith, right knowledge
and right conduct. The way to realize it also lies through and
with these three jewels. Among these, it is right faith that
imparts rightiousness to knowledge and conduct. It has been
taught us by Lord Jina whose holy Word becomes a sure
guide for us on the path of liberation. With this background
every item and topic of the ethical philosophy of Jainism is
viewed and valued with reference to the pure soul and its
pure attributes. Divorced from such a reference, every item,
whether it is restraint or penance, loses its importance or
rather leads on the wrong path, resulting in the whirlings of
the world. The main cause of our deviation from the right
path is the association of delusion, attachment and aversion
with the functions of the attributes of the soul. These very
enemies of the soul turn the attributes of the soul into what
has been named as wrong faith, wrong knowledge and wrong
conduct which maintain the continuance of the worldly
existence. So it has been advised that, if one chooses to
advance on the right path, one must keep off these enemies
of the soul, otherwise all his efforts are bound to end not
only in utter uselessness but also turn seriously harmful.

STEARH T HEIS T AN aiRE: |
st fftr=r Ol o ffRae & 2ol
Neither I belong to anyone else and no one extrancous

to me is mine. Thus, being bereft from the sense of
belongingness, the yogi shrugs off the entire dust of karmas.

ol oo qod IS |
o wet B e fageni Ratmse 121
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Those foolish ones who learning the chiselled (pure)
soul resort to the ‘other’ for the sake of liberation, resort, (as
if) to snow leaving the other (the right means) for getting
riddance from cold.

Trsas Ao 3 e WHTAT |
s R TR wge Pt smfer el u22u

One who perceives the divine (Arhat) elsewhere in spite
of His being in (his) body, (is) foolish-minded and wanders
for alms, 1 think, (elsewhere) in spite of the house with well-
cooked food being in reach.

FuTEeadr far FE HHOA: |
q-eforehuTa Jeata T 1230

A jiva is bound with the strings of karmas on account
of the operation of passions. But for one whose passions are
subsided or destroyed, they get soon (immediately) broken.

SEER oo i HR IR SRR
yere-ar-feh: wdey & g 24
One who has housed indolence earns sin (and karmas)

everywhere. One who is free from the blemish of indolence
achieves riddance (from karmas) even everywhere.

e e JEasag, Wi J |
I g ofemn: = 9C §oeg gead 12501

Those who make efforts for the purity of the soul
elsewhere leaving the clean holy place (base) of their souls,
I believe, they bathe in the (dirty) pond leaving the lake (of
pure water).

g, e e |

AT TS TU9Er 11261
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The occasions of trouble and tribulation are to be borne
by those desirous of knowing their (own) souls. The
knowledge of their souls gets destroyed on account of (such)
occasions in case of those who fail to bear them.

The term ‘parisaha’ means what is to be endured by the
saints. There are occasions of bodily and mental unrest in the
lives of the saints. They have been counted as twenty-two in
number, some of them being related with the body and others
are of mental nature. Some of them are caused by external
factors and others arise in the mind and are not very closely
connected with the external factors. In the same chain the
possibility of the joint occasions depending on the external
and the mental factors cannot be denied. Basically all these
occasions assume a mental form and only then they can be
termed as parisahas. The concern of a saint in not only limited
to understand the origination and variety of these occasions,
but has to go beyond them to the conquest over them to
obtain a state of tranquility for himself. So the true discipline
consists in overcoming them successfully, and hence it is
better known by the term ‘parisaha jaya’ meaning the
conquest over these occasions. If the course of fighting against
these occasions is ignored, the conquest over them will
become certainly impossible and thus there may be a loss of
right knowledge for him.

AT W T/ T FHrf iy |
3 I ST R 1271

No agreement (with the parisahas) is to be made by
those, desirous of nirjara, during moments of rest and trouble.
Such an agreement results in helpless and painful thinking
(an undesirable type of meditation) full of the mud (of karmas).

A saint always aims at the expulsion of karmas from his
soul, hence he should not surrender in favour of these parisahas
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to save himself from the pain and unrest these are likely to
cause to him. This surrender would bring to him a bondage
of a huge amount of karmas in place of granting him freedom
from the existing karmas.

FeTE AT T JEEfd T |
s g fdgnsiar: 128l

Verily, by the wisdom (right understanding) of the (purc)
soul the soul is purified, not by any other means. They who
expect the purity of the soul from anything (other than the
pure soul) are all with a perverted vision.

e QA AT HRAAr A
wee-atedd: WEEDT gEer 1291

The soul, extraneous to all other substances, is absolutely
not touched or purified by other substances, whether filthy
or pure.

FEUHTEAET el e - |
T TEl TEmHEaTHEE: 1301

The practice to realize the identity of the soul along
with a desire to renounce (its association with) other substances
is worthwhile. (Only) he who does not respect (such a practice
for) the identity of the (pure) soul does not renounce the
‘other’ substance. ‘

e WeamTeTEe-fogemT |
e TR Matd 13l

All the substances (other than the soul) are worth
knowing by one with a desire to realize the substance of the
soul. One, by whom the other substances are not known,
cannot desire (to realize) the substance of the soul.
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T A AT RS 13211

The nature of the world always is worth our repeated
concentration and practice for creating interest in our own
(spiritual) identily and for creating disinterest in the other
substances; and (finally) for achieving purity (of the soul)
from the entire filth (resulting from its association with the
‘other’ including the karmas) the nature of the world is worth
(our) concentration.

The knowledge of the soul or self is the most potent
instrument with one to realize the true identity of one’s soul
with the total exclusion of what is other than the soul. This
‘other’ always stands as an impediment on the way to
realization of the self; nay, it causes deviations from the path
by leading one to lose sight of the true path. Hence to keep
off this ‘other’ is highly desirable throughout the entire journey
started in search of the true self. But this precaution and
measure for the safe conduct of the journey is possible, if
one has sufficient knowledge the soul and its ‘other’ to select
the one and to reject the other. Only with such a
discrimination between the two, one will develop interest in
and inclination to the soul and disinterest in and abstention
from everything that is antithetical with the soul. So this
knowledge must proceed on the mutually opposing duality
between the two. The foregoing verses lay emphasis on this
discriminatory knowledge of the two — the soul and the non-
soul.

TS U JZA: Y |
T g wsHaiedduad fhaa: 9w 13l

One indulging in the internal five sins gets bound (with
the karmas) and not by the (participation in) external (practical)
five sins. What more amazing instance (than this) can be
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there?

The list of five vows as prescribed in Jaina Ethics is
aimed at fighting the five sins so enumerated there. The five
sins are violence, untruthfulness, theft, sexual impurity and
possession. The antithesis of these are non-violence,
truthfulness, non-theft, absence of sex and non-possession,
all distinguished in their two dimensions, the great and the
small. The former are observed by the sanits, while the
latter are meant for the house-holders. In both the cases their
internal observance and the resulting purity is what is
reckoned to be most desirable by reducing their external
observance to only a secondary status.

SR FATSIHSE . T3 |
SRTEAT Fell TEAE Fed Werad 1341

Efforts made to attain (right) knowledge, result in the
gain of (right) knowledge; and those made to attain wrong
knowledge, result in the gain of wrong knowledge, for (only)
that can be given which is under possession.

q FE-sEeel e adr aq: |
M Sd Al ST Sar 9afd dwd: 1850

Because there is no absolute distinction between
knowledge and the owner of knowledge, therefore in the
real sense, the owner of knowledge becomes the possesser
of knowledge on knowledge being attained by him.

S ETE T JARHTYAd |
SEEER e g 136

All directly experience knowledge in their souls. For
one bereft of the experience of knowledge the knowledge of
objects is not well proved.

146 :: Yogasara-Prabhrta



gAiad GUE A e afe |
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If objects are experienced by the indirect (depending on
senses) knowledge, why then is the object i.e. the soul (itself)
not experienced by the indirect knowledge?

T S oF FE T SEd B |
T g9 O daEdT ad | R 138

How is the onwer of knowledge not known by a
knowledge with which the object is known? How can a
lamp be not perceived by a perception with which its light
is perceived?

foefa gt e Jew 7 fefa
A At T A ad Higer 139l

Why do the persons with vitiated intellect know the
knowable but not the knower? What type of amazment it is
that they see the objects enlightened by light but not the light
(itself).

Knowledge and the soul are very closely connected;
nay, they are indisguishably identical with each other. Those
who fail to realize this truth are suffering from a vitiation of
their capacity for understanding. This thesis is supported by
an example of the lamp which performs a double function of
enlightening itself and the objects covered under its light. We
are not to posit any other power in the soul to know itself
besides the power of knowing the objects. In common
parlance we are habituated to effect knowing in terms of its
subject and object. So, regarding the knowledge of the soul,
we appear to divide the soul into two parts representing the
subject and the object of the process of knowning. But as we
go deé¢p into the problem, we well experience the double
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nature of the soul, enlightening itself and the objects
simultaneously. We may hold that the knowledge of objects
obtained by a soul is simultaneously translated into the
knowledge of the soul with its knowledge of the objects.
Such a knowledge is a very powerful factor, supported and
enriched by austerity to cause a very heavy expulsion of
karmas from the soul.

-0 faey Wy aETe: |
g T S Sl BliEar 1401

Having known the identity of the soul with a reference
of the knowable and then diverting it from the knowable, the
destruction of karmas takes place for meditating on the (pure)
soul.

THT qAT G e | e |
e qarH s | fAEd 141

Just as after taking food (articles) with the help of a
spoon; it (the spoon) is left (there); so also after knowning
the soul with the help of the perception of the sense objects,
the sense perception is dropped.

ST FEER ANEH GEa: |
e qan famfhRiE e 1420
Just as one finds satisfaction on getting (and consuming)
food free from all defects, so those with right knowledge

centre their interest (and liking) immediately in the principle
of the (pure) soul.

T gar AfEEtan gE-fadiei |
§EE ToUd QAT 1431
Just as by the good persons who specially fear the

(association of) other things causing distress; in the same
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way those who have centred their interest in the principle of
the soul leave the trouble-bearing other substances at a
distance.

EIRRENIIECIEIEERIENEIRE ST
I WoiftE @O0 e Asianed 1440

In purified knowledge, knowledge (itself) gains in
quality (but) in (wrong) knowledge (wrong) knowledge itself
gets intesified, as in gold pure gold (is obtained) and in iron
(only) iron (is obtained).

yicfer gamesl g9ad aEE: |
da- faefer AT serwagd: 1450

Just as an image is seen in a mirror on acount of its
association with the other (object), so also delusion is seen
in pure consciousness on account of its association with
karmas.

HoT FIfyar Sar ed i T add |

q arfddr A 9 e T "EeTr 14611

S ARG T AISTESAT e |
Faeddl At wEl T gie [ 1471

A jiva effected by meritorious actions engages (itself) in
such actions, not in sinful ones. Certainly, one effected by
sinful actions engages (oneself) in such actions, not in
meritorious ones.

Because one effected by (right) knowledge engages
oneself in (right) knowledge, never in wrong knowledge;
therefore intellect is to be applied to (right) knowledge by
those desirous of achieving purity (of their souls).

A @ grer AT giige |
wfcie Rl ATl hro=e 8 e 48l
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Having attained (spiritual) purity, one with (right)
knowledge does not resort to wrong knowledge. Whence
does purified gold turn to be impure? (It never becomes
impure).

Tl g Waty fageTSaREEs e |
¥ T feAfy afte W e,
oy Wy Ay I FEEIRITE 14911

In the world a thing always becomes worth study, worth
meditating, worth resorting to, worth questioning, worth
hearing, worth practising, worth prohibiting, worth touching,
for a leamned person with concentration of mind, for it
augments the stability of soul (for him).

Hrar FH U E e |
forogwiif: qenaay e Feioieat 1500

Thus the yogi, for whom the context of the association
of other substances is exhausted and who has subjected the
karmas to the process of nirjard, attains the unparalled and
ever enlightened status, having turned the group of the
unstable senses sufficiently inward, and having meditated
on the soul whose nature is vivid (faultless) conduct,
knowledge and faith.

Here ends Chapter-6, Nirjaradhikara of Yogasara-prabhrta
by Acharya Amitagati.
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Chapter-7

Moksadhikara

T el el T A |
TEIRH-IadT Aell areaisgTHa: 1l

Inthe absence ofthe causes of bondage (of karma) and the
process of the expulsion (of karmas-nirjara) being in action, the
dissociation of all the karmas (from the soul) is said to be (the
principle of) the effulgent moksaorliberation, not followed by

further birth.

The moksa or liberation is the last and seventh principle
of Jaina philosophy. It is the culmination of the process for
the salvation of the jiva suffering in the whirlpool of samsara.
It is attained by a jiva because it has been able to achieve
samsara—the process of the check of the inflow of karmas
on one hand, and on the other, it has been able to continue
the process of nirjara for the expulsion of the karmas already
accumulated by the jiva. As a necessary consequence, its
association of the karmas must come to an end. This is the
state of moksa or liberation, after which, in the absence of
causes for the further entry into the world, there is no further
birth in the samsara. Then the jiva has to suffer no limitation
and distortion of its pure powers; it then shines and will
continue to shine in full effulgence of its powers infinitely in
time. It has achieved the final goal and has nothing to achieve
further.
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S hae S Aie-faeTgia-ad |
w-fratam e fafRed 2l
On the destruction of the repetitions or the obstruction

of delusion, omniscience emerges, as on the removal of
darkness the brilliant disc of the sun (is seen) in the sky.

T qumfe T WgHard e |
aEst 7 Hewe R w9 g 131

There (in the soul) defiled by the filth of the karmas
omniscience does not emerge as in a mirror soiled by dirt no
visible object is reflected.

T Aeygfrse: JETeEEar B
g fBET 39 gl Pra T &g

Without the meditation of pure soul the destruction of
delusion etc, omniscience does not arise (in a soul), as without
the vajra—the weapon of the lord of the celetial beings-certainly
a mountain cannot be broken.

Rt afa gfewata-AErr |

Fed earEser IR-FFRI-ERET 150
ST AEASH AThlsed AT : |
ot geTiEAtiRieE Fd 6l

On the destruction of the mountain of the knots or
complexes of karmas which are very difficult to break and
which cause great affliction, there appears real happiness to
this great soul in abundance, just as for a ailing person (there
appears great rest) on the removal of the disease by (the use
of) medicine.

Karmas obstruct the functions of the pure soul. Full
knowledge or omniscience remains unmanifest in a soul on
account of the operation of the knowledge-obscuring karma.
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So also bliss does not manifest in a soul on account of the
operation of the deluding karma. This underlying attribute of
the soul i.e. the pure blissful nature also emerges in the soul
on the destruction of the obstructing karma. In the mundane
existence it was vitiated and hence it took the form of pain
and pleasure. In the absence of the obstruction of these karmas
omniscience and bliss manifest in the pure soul
simultaneously.

FrEediiearTet gT hacrda |
Y- qug-aeAtd TifderdEHad: 171
SrEFe-2g: M FeTHE- AT |
TR Sl HiEg AR Jadd 18l

Having perceived directly (even) the extra-sensory
objects with the eye of omniscience (Kevala jinana) and
being accompanied by the (eight) material symbols (related
with the status of the omniscient Lord) on account of the
extremely high merit (attained by him), some great soul with
omniscience and full spiritual prosperity proceeds to
disseminate his preaching, which never fails to bring about
its full fruitions, on account of the coincidence of the jivas
having capacity for liberation (with the preaching programme
of the Tirthankara Kevali).

All the souls that are able to destroy the obstructions
generated by the karmas in their progress towards liberation
are not expected to hold the samavasarana—the grand meeting
for propagating thé truth revealed to them by the attainment
of omniscience. Out of these perfect souls only a few are
with the karma-adjunct of Tirathaikara-nama-prakrti, the
operation of which is responsible for holding the
samavasarana. As the Tirthankaras have already destroyed
the deluding karma such a divine programme cannot be
expected to be actually willed by them; nor are they on the
same ground, at all worried about its success. They are so

Moksadhikara :: 153



destined for preaching the truth and for being surrounded by
pompous preparations by the operation of the karma already
mentioned and named above. The presence of the liberable
Jivas in the audience is only an accident and may be held to
be auxiliary condition for the auspicious occasion. Such souls
are born on this earth for the revival of truth, and which are
counted as only twenty four in number for a particular acon
of time. The aeons have been repeated in the past and will
be repeated in future, being separated from each other by
very long intervals of time.

feERarere aRenia ameg |
JMEET Sliad WET A 191

Knowledge holds (a relation of) identity with the soul,
as heat with the sun, as movement with air and as pleasant
cool with the moon.

Under the relation of identity the relata cannot be
separated from each other; but we can talk about them in an
analytic way introducing a distinction between them. The
examples cited in the verse make the situation
understandable.

AT ¥ T T g
gl UH-amE— EHd Yadd 1101

Consciousness is the identity of the soul, it is said to be
(all) imbued with knowledge; (but) it is not engaged in
performing its (pure) function because of the force of the
obstruction (of karmas).

If consciousness and knowledge are very closely intrinsic
to the soul, then why are they not able to perform their pure
functions always? The answer to this question is given in the
verse. The soul has been in association with karmas from
beginningless times, and these karmas, by nature, create
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difficulties for the functions of the soul. So the soul continues
to be so affected by the karmas, until and unless it is able to
break this association finally and completely.

T 3 Has A S |
yftreee foT afe Trgdsered: H UL

In the absence of the obstruction a knower does not
become bereft of knowledge about the knowable. When does
fire, in the absence of obstruction, become unable to burn
objects fit to be burnt?

yfereeer 7 denfe-Rwedisa g9 |
- REET AR THe 1121

The great separation by space etc. (time also) is not
applicable as an obstruction in case of this (omniscience),
because it is so certified by experience as (it is) clear in
case of the sun.

Basically the objects of knowledge and knowlege are
bound with a relationship of knowability and knowership.
Knowledge must know objects and objects must be known
by knowledge. If there are no obstructions between them,
our own experience proves the above mentioned relationship.
Conversely, we can say that no knowledge can refuse to
know an object, and no object can refuse to be known by
knowledge. The example given in the verse is only partial
just to give us an idea of the situation.

FTaEg AT . S |

FET | 9 a1 Ay o fsEd s s
s gaedl T A A |

TS AT ged T 114l

The nature of the particulars becomes known on account
of their knowability like that of the universal. This nature is
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known directly. How can these be (so) known without direct
knowledge?

Therefore the omniscient lord is the knower and the
perceiver of all (the objects) on account of (his) knowing-
nature. It is clear that (this) knowing-nature of the soul does
not find consistency in any other way.

If omniscience is not imbued with the capacity for
knowing and perceiving the entirety of the contents of the
universe, it will not be able to know all the universals and
the particulars with which the contents of the universe are
identical. Hence the omnicient being is held to be imbued
with the capacity of knowing and perceiving all the contents
existent in the universe. This process can be consistent only
when it is effected in a direct way i.e. directly by the knowing
soul without any intervention from outside. Thus omniscience
is established on the ground of the intrisic power of the soul
for knowing and the capacity of knowability on the part of
the objects of the universe including the souls. Thus the soul
comes out to be a self-knowing entity on the basis of this
mutual position. This position may not be taken to be suffering
from mutual dependence, because such a situation must be
resorted to in case of a beginningless and endless continuance
of the universe.

TR FATIE bt |
JeRTEAgeReT T T=sfa e n1si

A kevali (as explained above) attains liberation (the final
release from the mundane existence) by destroying the feeling
(vedaniya), the age-determining (dyur), the body making
(ndma) and the status-determining (gotra) karmas
simultaneously with the hammer of the purest meditation
(Sukla dhyana).

In the stage of kaivalya or arhathood only the four
destructive types of karmas are destroyed by a soul. These
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are the knowledge-obscuring, conation-obscuring, deluding
and obstructing karmas. They stand as great impediments in
the way of attaining omniscience by a soul. After destroying
them and attaining omniscience the soul continues to exist
in the world with four non-destructive types of karmas in the
presence of which omniscience can flourish without any
difficulty. But still the final aim i.e. the complete and final
release from the mundane existence is not achieved. Hence
the destruction of the remaining four karmas, though of the
non-destructive type, still remains to be achieved. For this,
the soul has to undergo and perform specially the highest
type of meditation named as the sukla dhyana which alone
is potent to destroy all the remaining four karmas
simultaneously. Then the perfect soul flies to the top of the
universe and takes only one instant of time to reach it, as the
Jaina philosophy holds traditionally and logically. From this
home of the liberated ones no return 1s possible in the absence
of causes which can lead to such a fall.

Fiq fad = gEreEs-Fa: |
T fdad F= 98 FEEtEa nei
FHATTH (W) [ET-EUEIIR: |

STTe: (A1) (@) TmEn: T HeEs g 117

It is not fair to say that on account of the association of
pure meditation karmas are not destroyed for this soul and
the liberation is not attained by anyone. The reason is that on
the destruction of karmas, attachment and aversion are not
generated (in the soul), and (secondly) attachment etc. are
not the permanent accompaniments of the soul.

In the present context a question and doubt is raised that
karmas are destroyed by the pure meditation and the final
release from mundanity is granted to none on that account.
In answering the question a reference to the basic theory of
the soul and its bondage by the karmas is made. Though the
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soul and the karmas have been found to exist together in the
mundane existence, but this togetherness between the two is
not permanent, it is only accidental. It means it can be brought
to an end by a proper disciplinary course. Karmas are the
causes of generating attachment, delusion and aversion in a
soul, hence in the absence of karmas these will not originate
in the soul to make it again liable to bondage by karmas. In
this way the chain of karmas and passions gets broken, and
the soul is left free both from karmas and passions. It is why,
as the dchdrya says, it is not consistent to raise such a question.

T foda: gy oarfa |@giaT)
gas & o e g@e & guEd 118l

The liberated soul, having attained spiritual bliss does
not return to mundanity. Certainly, who will like to attain a
state full of restlessness after leaving one of (spiritual) bliss?

iR 7 TEIfd o wHeEEa: |
HROETIY Hd T FT GBS 1191

A liberated soul does not become again embodied on
account of the destruction of karmas. On the destruction of
the cause the (concerned) effect does not grow up anywhere.

It is well-known dictum of Jaina philosophy that a soul
after attaining liberation does not return to and fall into any
form of mundane existence. On the total destruction of
karmas—the causes that could drag it back to the world and
its various embodiments—its fall from the highest status of
liberation must become impossible. The soul has now reached
as if, its own home and is now all full with its intrinsic and
pure attributes which will naturally disallow its association
with all that is the other for the pure soul. Practical
understanding as exemplified above also supports the truth
of the non-return of the pure soul.
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Knowledge should not be held to be the property born
of (unconscious) prakriti by those whose understanding is
worth honouring. Knowledge has never been seen a property
of an unconscious entity.

Here, a reference seems to have been to the Sankhya
philosophy which starts with the dualism of Purusa, with
immutable consciousness and Prakrti, basically unconscious.
Knowledge is supposed to originate from Prakrti by the mere
presence of Purusa. The objection against this position is that
Prakrti which is unconscious by its very nature can, in no
case, be held to give ris¢ to knowledge which is by its very
nature, conscious. The position can be extended to materialism
also, which holds that matter, uncounscious by its very nature,
gives rise to knowledge independently of any other conscious
entity unlike the Sankhya. The Jaina philosophy holds that
the soul is, by its very nature, conscious and matter, by its
very nature, unconscious. One cannot be converted into the
other; nor are the properties of one transformed into those of
the other.

gRara 7 w9 Fgaeny T |
FEFT Aol T BRI F AGT 121101
T AT S i |
TEOMEH @ed  Fraraesd 1221

Knowledge does not go away (from the soul) as karmas
go away for the liberated soul. On the removal of filth of
gold, the quality of its being gold is not destroyed.

The jiva cannot be established in the absence of (its)
attributes like knowledge etc. On the destruction of the
differentia (of an entity) the differentiated (entity) is no where
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found to be existent.

What is extraneous to an entity can be destroyed or
separated from it without the least danger of extinction of the
entity itself. Under this rule karmas can be destroyed and
separated from the soul, but not knowledge, which is the
differentia of the soul. Moreover, in the absence of
knowledge etc. which are the very defferentia of the soul,
the existence of the soul cannot be consistently established.
The same will be the situation if knowledge etc. are held
accidental to the soul.

fafael agem avg geEEEr T g |
FH-agr foemE IRa-Sw 39 gaq 123l
forud derdggeEr | fEEr SiasHen: |
HERIRHIATER] JeAd HgaEar 1241

It is certain that a jiva bound with karmas does not get
riddance from them without resorting to ways (necessary for
it), though it may know the bondage with its variety in many
a way like one imprisoned in a jail.

The jiva, having shaken off the karmas and establishing
(itself) in the principle of soul, achieves freedom from
bondage, if he is equipped with ways (and means required
for it) after knowing the difference of their being two, as the
jiva and the karmas, by means of their differentiating qualities.

Mere knowledge of bondage with its varieties is not
sufficient to achieve freedom from bondage, unless this
knowledge is supplemented by a course of discipline
necessary and potent for taking the jiva to a successful end.
It must entertain not only knowledge about the duality of the
soul and karmas but should also cherish such a faith. Equipped
with these requirements of right faith and right knowledge it
must undergo a course of discipline covered under the term
right conduct, if it is at all desirous to attain the full fruits of

160 :: Yogasara-Prabhrta



his preparations and attempts. Thus the way.to liberation is
constituted by the three jewels-right faith, right knowledge
and right conduct-in Jaina philosophy.

T AT TR W JRETs- e |
WHE b ATERAIgT 12511
A HHOT AR e (At |
AYEETS AT g JEISTTHE: 12611
The jiva is one, it has been described as of two kinds
with reference to pure and impure points of view by those
resorting to the practical point of view; like gold (as pure
gold and impure gold) talked over in the popular parlance.
The mundane jiva is with karma, the liberated jiva is
bereft of karma. There the mundane jiva is impure and the
liberated one is pure and is not liable to further births.

e qafd AR aaise-aEad: |
fodim g warrEEgHiEsE o 1270

As (they) hold mundanity (as) the association of the
soul with its ‘other’, dissociation (between the two) (is called)
the absence of mundanity, therefore (the pure liberated jiva)
is beyond rebirth.

FrETR-ganT: - - |

: Rafarefa-at=rs 128
ThT-ao-gae Hftedrat e |
foRTamr: Hemr TS 1291

In the state of liberation the soul continues as dissociated
from the ‘other’, established in its pure nature, bereft of (all)
enthusiasm, stable like the (deep) ocean, with complete
destruction of distress, with accomplishment of (his final)
~aim, free from (all) blemishes, with no obstruction (against
its natural and pure functions), and always blissful.
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These verses enumerate some of the divine gains and
gifts that result from the destruction of the totality of karmas
and thus qualify the existence and continuance of the soul
for all times to come.

TEE e JEHB AT |
AT T S FEfdiEoeredd 1301
IAISIT HE goTEred: g |

YeTTaaT qel wrAl qedl areredraq ] 131

The realization of the pure soul by the self is the main,
absolute and unparalled result of this meditation, so say those
who know the Brahma (the pure soul).

Leaving aside the long imbibed passion and habit for
debate (and discussion) etc., the great effort should really
and always be made here for the realization (of the Brahma)
by those with comprehensive perceptive power.

TR AT G- SIEEAT: |
mig-aif-fearde  ea=a-<aad a9 132l
M gfaarer SR e |
I TRl qwa TR faatE 183

Those who know the way of meditation and who have
shrugged off the heaps of dust (of karmas) have pronounced
this word (preaching) which removes the ignorance as a
lamp removes darkness, for the benefit of the future yogis..

It is certain that the participants in a debates in favour
of and against some contentions do not get at the norm of
a principle in this way, as one with the habit of being late (in
start) does not reach the end of (his) journey.

The acharya now wants to discourage useless debates
and discussions conducted with an aim of gaining superiority
and pedantry. Such debates lead only to huge wastage of
time and intellectual energy, and there is no positive gain in
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the form of enlightenment in the field of knowledge and
conduct of life. At the same time it should not be forgotten
that mutual discussions, seminars and symposia are great
sources of expanding the field of knowledge and diving deep
into the ocean of knowledge. A close scrutiny must be made
about these ways as to see whether they assume the form the
chdrya has advised to refrain from or they are of the second
type really helping us on the way of attaining pure knowledge
and the ways of right and moral conduct.

[EEESERERSIELEI I CAEEIH
TAEEYAGE GHF-TE 99T 1341
T g w= fad 'R e |
qeTeATy freme i TaTia 135l
ford iR Ffead FHeauEa: |
sfafradeed fafaermengfaitaa: usel

In this context Lord Jinas have pronounced the
meditation of the conscious soul chiselled of the ‘other’ as
the way (to realize the soul), just as to follow the right way
is a means in the journey for one who has given up laziness.

Just as the use of a text (imantra) destroys the intense
poison, in the same way the soul, too, destroys karmas
assimilated during many past lives by the discipline (of the
meditation of the pure soul).

The wish-fulfilling ruby grants the gift of the thought—
of (articles), the wish-fulfilling tree grants the gift of the
(article) wanted; but thinking about the chiselled soul, grants
the gift of both the articles thought-of and wanted.

TH-GG-TO-IM & A gordT: |
THI-E TE A SIS R 187

For the meditation of the pure soul, by which the birth,
death, old age and diseases difficult to conquer, are (easily)
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destroyed, there is no exertion for it in destroying the (instinct
and passion of) sexuality.

TG-gaTeTETeETE A ad: |
Yy THEH §Y W gadd 138l

Therefore after leaving (the way of) debate and
discussion, engage (your self) in thinking about the pure
soul. Without removing the expansion of darkness, knowledge
cannot flouerish in the knowable.

In the region of pure spirituality holding debates and
discussions create difficulties in the way of self-realization,
hence such ways have been compared with darkness which
obstructs our perception of the objects.

YT T Wi SIidd qguTEd: |
GUI ad: WSidendeA qelEd: U39l

On account of the (application of) right ways the gain
of that for which ways are applied is made actual. Therefore
the wise persons should pay (attach) great respect
(importance) to the right ways.

Arearer-fermaes: AguEe] e |
O §: W SHAAeATRadd: 1401
There is no right way other than the meditation of the
pure soul (for realizing oneself); but that is very difficult to

adopt on the part of the jivas made restless by the serpent of
delusion.

el Fagmar & aioeEesE |
SHTEY: Ul ArdE g 141
Enthusiasm, determination, perseverence, contentment,

perception of the principles and avoidance of the contact
with people are the six external accessories (of the spiritual
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meditation).

Though meditation is an internal mental process, yet it
is assisted by some factors which are external to it. These
very factors have been enumerated in this verse as six in
number. The importance of these six factors can be very
well realised by one who adopts this way of meditation to
realize his pure soul.

AT T
o fasiea g ST arae 1420

Purifying one’s intellect in the three ways i.e. by the
tradition of scriptures, by syllogistic arguementation and the
taste (experience) resulting form the practice of meditation
one attains the holy meditation.

The tradition of scriptures is a highly esteemed source
of learning and knowing the principles of existence. This
knowledge can be further strengthened by making use of
logical methods in their study. Alongwith these two
equipments a constant practice of meditation specially that
of the pure soul is very necessary. Such a practice is bound
to yeild special experience of self-realization, which, in turn,
will increase our interest and efforts to advance in the direction
pointing to meditation. With the intensification of these factors
one will surely reach the stage of self-realization.

SMAATRIEE fIEaman: W e |
NI QEF-IEITE GARISHIS eie: 143

The interest in the meditation of the soul should be
known to be the best result of (our) learming. The capacity
to preach (the contents of) all the scriptures has been called
mundanity by those possessed of the wealth of intellect.

Again it is emphasized that the ability to comment on
the contents of all the varied works of learning is not sufficient
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and potent for achieving the aim of self-realization. It must
be supplemented by and should lead to the meditation of the
soul. Such a superfluous learning is not required in its variety
and magnitude, if one resorts to the way of meditaion of the
soul. It is, in no way, useful and advisable to confine oneself
to the aquisition of knowledge and the ways of its explanation
and expansion in the absence of the spiritual meditation,
which alone is competent to bring about the most desired
fruit of self-realization.

g R ga deedaar |
Farr fagal TR 1441

For the people with a foolish mind the son, wife etc.
constitute mundanity—the whirl of wanderings in the world.
For the learned persons with no interest and efforts to attain
pure spiritual nature, the scripture (works of learning) itself
constitutes mundanity.

e W W A Sy |
T AGHMHI: Jad-aS@Had: 114511

Those with poor intellect do not engage themselves in
the agriculture (growth and development) of right meditation
(even) having attained the human form in the work-regions,
and the best seed of knowledge.

Herein a reference is made to the two types of
geographical regions mentioned in Jaina literature on the
subject. They are the work region (karma-bhiimi) and the
enjoyment region (bhoga-bhiimi.) In the latter the means of
life and its pleasures are supplied by nature, the people of
this region are not required to sweat themselves for living
cosy and comfortable lives. As such they are not even mindful
about achieving the spiritual rest and peace for themselves,
so engrossed in pleasures they are. In the former i.e. the

166 :: Yogasara-Prabhrta



work-region the people get chances for turning their lives in
a direction they choose for themselves. So the option to
advance on the path of righteousness including the spiritual
meditation is open to them. Hence acharya states that the
gain of the human form is like the gain of seeds of knowledge,
which the human beings must sow in the fields of work-
region to get the harvest of the meditation of the soul. On
account of the operation of deluding karma they are rendered
poor of intellect and thus are disenabled to start the programme
for self-realization.

SfEeNTTa=der TET TRISTHM |
RS~ TG [ENTel! ABaTd, 11461

In the (course) of pleasure born of (worldly) enjoyments
there is extremely unbearable pain like that caused (to a fish)
by the cut (wound) of the fish-hook fitted with a piece of
meat. (But unfortunately) those engrossed (in pleasure)
abandon the (way of) right meditation. Oh, damn the darkness
(ignorance) caused by delusion!.

MHATEHAAT T -9Eo: |
feaifea-fecemem: Reaw Qregde™m: 14711

Those who do not know the principle of soul, who are
expert in the opposite (of the principle of non-soul) , who are
blind to discrimination between the beneficial and the non-
beneficial and who percieve the (pleasures of) present (alone),
suffer restlessness.

Sr1fer-earfr-Sr-Sife-geg-2ehreasay |
TSty wd o AifEeasT Wil 1480

Here the persons under delusion do not apprehend the
fearful worldly existence inspite of (clearly) seeing (it) with
mental tribulence, bodily (unhealth) disease, old age, birth,
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death, grief and (so many) other troubles.
TFE g Fd FA AHATT |
FgH o T FEg-eede 39 114911

Certainly the persons with wrong understanding think
that what ought not to be done as worth doing, what ought
to be done as worth not doing, and what is not beneficial as
beneficial (also vice versa) like those, suffering from itch
who take rubbing the spot as pleasant (till blood oozes from
it).

Such is the perversion of intellect under the operation of
the deluding karma that one loses one’s capacity to evaluate
things in their right perspective; nay, one goes just to the
opposite side and suffers very seriously on account of one’s
wrong judgement. It is a very unfortunate state where the
very capacity which initiates the course of our knowing and
practice gets vitiated and even perverted.

STEATe: & WESTa-a: |
Qe Fur 95 e aegdEer 1500
Just as a seed sprouts in the field by keeping off the
saltish water and by supplying sweet water (for irrigation); in
the same way meditation (of the soul) grows by hearing the
(dissertations of the) principles.

AR GEdl T Feer TS |
qEETT e Feagfage: 151

By the wise persons the intellect which is inclined to
enjoyments (of the world) is like the choice for saltish water,
and should always be discarded; while hearing of the
(dissertations of) the principles (of the soul etc.) which is like
a choice for sweet water, should (always) be resorted to with
(necessary) carefulness (by them).
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Obstruction against wisdom, the cessation of tranquility
(of mind), the breach of faith, and the misuse of reasoning
which is a mental disease causing augmentation of pride, are
the various enemies of meditation.

Therefore, for those desirous of achieving liberation, it
is not consistent to waste (their mental energies) in the
misapplication of reasoning; but again it is proper to apply
(them) to the principle of the soul, which allows entry into
the palace of success.

fafrertifa a0+ WH-gE-geer:
il gadredr YaHuE gETee |

g gandit=d @
Y sahedy 7599 FearEd 15411

Those with highly pure and enlightened inner-selves
and cherishing respect (for the way of meditation), thinking
the conscious soul free from all the ‘other’, discarding
mundanity as an abode of distress, find a permanent
lodgement in the state of liberation which knows no end and
return (to mundanity), after attaining extra-sensuous, and soul-
generated bliss on the attainment of the (total) destruction of
karmas.

This is the concluding verse of the chapter. It summarizes
the main steps and stages of the path to liberation. The yogi
must be conscious of the basic and pure nature of the soul,
should meditate on it and should be desirous of and respectful
to the way of spiritual meditation. His attitude towards the
world must be repulsive realizing it not only a source of
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distress and restlessness but also as all full of them. The fruits
of his strenous efforts to realize his pure soul are the total
destruction of the karmas and the conequent gain of intrinsic
and natural bliss. The continuance of this stage is without an
end, but certainly with a beginning; hence the danger of a
fall to the varying conditions of life in the whirling world is
finally got rid of. This is a stage to which no match or
transcendence can be concieved. It is earned by the yogi as
his permanent abode with no diminution of his pure and self-
determined attainments.

Here ends Chapter-7, Moksadhikara of Yogasara-prabhrta
by Acharya Amitagati.
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Chapter 8

Charitradhikara

foqea fafaeame aRa=aat &
it Foramaan ot Rfer wE@ET
Having abandoned the house which is full of varied
activities and causes of enslavement (as against freedom of
the soul) the recognition-mark of Lord Jina) is worth being
borne by one with (spiritual) knowledge and desire to attain
liberation.

TOERMHATTH - gy |

freg-ag-aeR wer quEig 120

FrIpa-we e |

SraeTer fog o e 1si
The recognition-mark of a Jaina saint consists in being with
conation and knowledge (in activity), in plucking the hair of
the beard and the head (with hands), in leaving (all)
beautification of the body, in abandoning all possesions
(internal and external), in brushing aside dependence on
others, in being with no blemishes, in not begging (anything),
and having the appearance or features of a newly-born baby.
These (taken collectively) become the marks of a Jaina (monk)
and the causes of the final freedom.

E ety Hersiy 7 fhu T |
Tifhaae eped e 4
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TR TG WaRdT FAaT-ferfed: |
AT HEUisaE U Fa-gaeq 15N

Having bowed with devotion to the preceptor who
cherishes a feeling of non-belongingness (akificana) like one
who thinks as neither I belong to anyone else, nor does
anyone else belong to me, who is with no passion and who
has conquered one’s senses, the sramana or the saint,
embelished with the posture of the Jina, becomes
possessionless, having promised to observe the (code of)
VOWS.

These verses mainly deal with the qualifications of the
preceptor (guru) whom a $ramana would approach for
initiation. He would first bow to the preceptor so qualified,
then place himself in the posture of a Jina and then he would
accept and observe all the vows prescribed for a saint. Then
alone the $ramana or the saint is said to be possessionless.

TE-aEe: W U S |
TEEE Siel, ariseadadr 161
s gftreree Rafaer |
TR T O el JEEm ad: 17

Great vows, carefulness, control of senses each of these
with their five kinds, six highly essential duties, uprooting of
hair, not bathing, no use of cloth, not brushing teeth, sleeping
on (bare) ground, partaking of food in the standing posture,
and taking food once (only a day), are the primarily qualifying
rules worth observance for a saint.

The five great vows are fomulated to fight against the
five types of sinful activities, namiely violence, untruthfulness,
theft, vitiated actions like sex indulgence, and possesions.
Consequently the vows have been named as non-violence,
truthfulness, non-theft, perfect chastity and non-possession.

The five types of carefulness related to the activities of
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movement, speech, taking of food, placing and lifting up
things and excretion of the filth of the body. These activities
are to be conducted with due carefulness so that they may
not lead us to origination and augmentation of sins.

The third item points to the conquest of the pleasures of
the five senses of touch, taste, smell, sight and hearing. These
senses are a great source of allurment and attraction for
pleasures of the fields with which they are concerned. Hence
the control of the five senses is considered very necessary to
check one from going astray under their sway.

The six essential duties have already been dealt and
explained in detail by the Acharya in verses nos. 46, 47, 48,
49, 50, 51 and 52 of the chapter on sariivara. The remaining
seven primary and qualifying conditions or rules are self-
explained and need not much of comments.

These twenty eight basic rules have been in practice
and uniformly discussed in the Jaina practical philosophy.
One who develops a spirit and inclination to adopt the life-
style of a homeless seeker of one’s true self and approaches
a preceptor for initiation in the order of saints, must observe
these primary rules and qualities to qualify oneself to advance
on the path of liberation. This is the start of the course of
discipline required for attaining sainthood or the status of a
Sramana.

MoEaar e A et |
qYAE: YTy BETRITYERT i 18l

These (primary rules) are worth observance without
(any) indolence by the yogis desirous of (their real)
beneficence. On being with indolence in their observance
the saint becomes ‘chhedopasthapaka’, which means that he
has commited the breach and is required to re-establish himself
(in the lost status).

The observance of the primary rules is essential for a
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éramana without a slight omission due to lack of necessary
precaution; still such occasion of breach may arise in respect
of one or the other rule. Such an undesirable incident does
not lead to expulsion of the sramana from the order of the
saints, but can be redressed by undergoing a course of
atonement under the guidance of the preceptor. The code of
conduct does not allow the formation of any casuistic laws
to meet the situation; but admits of rectification.

e g gaa i |
forafoa: O STIY@EITEATTRT AT 19N

The saint who initiates the would-be saints (to the order)
is said to be the initiator-saint, the remaining (saints) who
help the ‘chhedopasthapaka-saints (in re-establishing himself
in the lost status) are called the ‘niryapaka’ (observing the
course of discipline in general) saints.

U Fra: TG B |
AfeederEr FET BRarE-gias 1101
i Aders gitare s |
A fauaaseegeeddr & Il

If the breach occurs for a saint, observing high conduct,
(only) by bodily activity, he should follow the way with
self-censure.

Having approached a preceptor expert in the practice
and having censured (his fault) with devotion (before him)
the necessary rectification prescribed by him should always
be undergone by the defaulting saint.

If the breach of the rules is only external i.e. due to the
bodily activity, the process of rectification is simple and can
be done by the defaulting saint himself. If the breach of the
rules is internal by way of affecting his spiritual modifications,
then the process of rectification must be conducted in the
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presence and guidance of a capable preceptor by following
all the instructions from him (the preceptor).

I UaseeaTREraoeT: |
HoarT eeenfy afafdezar ger niau

Having completed the process for rectification and
being engaged in the practical observance of the conduct-
rules, the saint may always go on (his) tours, avoiding all
the obstacles (that come in his way).

It is necessary for a saint to go on tours in his own
interest for avoiding attachment for a particular place and
people and also for propagating the religious ways among
the people. But while taking up the programme of touring he
will not ignore the faultless observance of rules and practice,
both internal and external.

BT AN I Ay o |
faer weder qf smmod @ s w1si

A yogi with the pure three jewels (right faith, right
knowledge and right conduct) gains complete sainthood (the
status of a sramana), if he also endeavours for the observance
of the primary rules (of conduct).

SUHT AT Y R e
gfcee T Fwana Feuemfiea: 114
A yogi, established in detachment, does not entangle

(himself) in the obstructions caused by possession, living
place, the organization, the tour, the food and the people.

I AT T TH AGHI TR |
YHIEETREN fEAT 9T At 1)

For one indulging with indolence in activities like taking
food, sleeping in place (for short stay), movement (from place
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to place), movement of limbs of the body, and placing and
lifting articles, continued violence has been described.

TR FaEE g JHI: |
gEE SREE @A SR g 116l
These (activities) are potent for upgrading one with

necessary endeavours (in the direction of spiritual discipline),
but they are potent to downgrade one who is with indolence;
just as clarified butter leads one, free from fever, to the
pleasure (of good health) and one, suffering from it (fever),
to the restlessness (of bad health).

ey wiie Afe TS |

Foore A AT | FERTSISiy a1l

For one with knowledge, (but) causing violence to others
conduct becomes filthy, as in a lamp with light and (but also)
heat the carbon (emitted by it) is dirty (black).

wariEfeT: i afa asasiisar: |
=Sy T g9 -SR-Sl
There are some saints who are enslaved by the instincts
of food, fear, coition and possession and who appreciate the
practices of the people (masses) and encourage them. They
are approving all that is worldly (in nature), inspite of practising
high religious conduct.
ooT Wy HRAISYAE: T |
e v R 19l
The saints who approve of all that is worldly, are foolish

(with wrong faith), obsessed by greed, cruel, cowardly,
envious and stupid; they perform (spiritually) useless activites.

AT Tl AT e |
fraa a1 fRaT STCiRISIaTEr qaT 1201
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The actions done by the internally unclean and ignorant
persons to allure (and attract) the common masses, constitute
the traditional practice of the masses technically named as
‘lokaparikti’.

g FROETOT AT HETOE AT |
At geH: o edEaar 121l

The follow-up of the ‘lokapaiikti’ for the sake of
righteousness becomes an organ of beneficence for the wise
persons. The religious practice, to add further, resulting from
it, becomes a (source of) sin for those whose (true) conscience
is destroyed. 1

HiRANR o HHYG- e |
AFRIE—IYE 7 Faraq I T 1220

The conscience advancing on the path of liberation is
the cause of purity (of the soul) from the (filth of) karmas.
But liberation is attained only by one whose adgecency for
liberation is there, never by any other.

FHeATaEdr g (f)arsr |
qaiEfeame f[aas g Sqar 12si

On account of the destruction of karmas liberation 1s
(granted), to those who renounce the association of the (sense)
pleasures. (But) the ‘bhavanandi’ saints (as described above)
with a deluded conscience entertain an aversion (for
liberation).

TG IUHE qF - |
ST &7 W hedToT-Sel-HIHATA: 112411

Where there is no aversion (for liberation) on account
of the separation (destruction) of the very seed of worldly
existence i.e. the wrong faith, such great souls, too, are praise-
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worthy and they are (also) enjoyers of the fruits (of their
attempt) in the form of beneficence.

In the foregoing seven verses the dcharya develops a
topic of such saints who may be externally following the
discipline prescribed but internally are not following the path
truthfully and honestly. The true aim of the sainly life is
lost sight of by them because of the up-rise of the delusive
karma. They fail to realize that they have adopted this
particular life-style to attain the final release from the world
by fighting against the karmas. They are compelled to go
astray by the various insticts, and thus they develop in
themselves such traits of character and behaviour as would
lead them farther and farther from their true aim. So much
so they do not only feel interested in worldly activities but
actually indulge in them so as to attract the people towards
them, and as a consequence earn respect from them. Such
saints have been named as the ‘bhavabhinandis’ for their
approval and praise for worldly activities, functions and
organizations which are collectively termed as ‘lokaparikti’
meaning the ways adopted to attract people towards
themselves. These saints resorting to the popular ‘lokaparikti®
fail to achieve any spiritual attainment for themselves, nor
are they able to lead their followers on the right path. Still a
distinction among them is located by the acharya. If these
activities are performed by them with a view to propagating
the granduer of religion, they may bring some good (subha),
but not spiritual purity (Suddhi) for themselves and their
followers. If their conscience behind these activities is vitiated
or drawn away from the true aim, these activities will earn
only sin for themselves and their followers. Briefly speaking,
the saints, to follow the right path leading to the final
eradication of the karmas, must turn their back to what is
worldly and keep the true ideal always in view turning their
face in its direction.
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Persons (householders as well as saints) with an unclean
conscience engage themselves in defiling the way of right
knowledge etc. which has been described as the way of final
release by the Jinas.

AR T T BT |
AR T qee 9gehd: 1261

Just as the result of practising the way (of right
knowledge etc.) is said to be unparalled, in the same way the
result of defiling it is (most) undesired and full of many kinds
of distress.

TERIEUM: 9Tl Jar grafdur=ia: |
AYLISTTENE-ATHIRTT TaT 1271

As the fall from the high stair-case is undesired and as
the satisfaction from consuming poisonous food is undesired,
so is the defilement of knowledge etc. undesired.

Right faith, right knowledge and right conduct have
been described as leading to total expulsion of karmas from
the soul. But there are some persons in the organization of
house-holders as well as from that of saints who, because
of their polluted conscience, defile the way in more than
one way. There is a serious warning and advice for them
from the acharya. Such persons will certainly meet very
seriously painful and undesired results for their sinful
activities. They must avoid such activities very thoughtfully
and carefully.

FATEIRON QT o Sidsgdsi dr |
TOTETRON g gihae qUsty Jr u2si
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For the one acting with indolence, there occurs violence,
whether the jiva (object of violence) is killed or not killed.
For one acting carefully and observing the vows of
carefulness, there is no bondage (of karmas) inspite of the
death (of the jiva-the victim of killing).

The conditions that lead to violence are viewed in two
ways—the internal and the external. The intention and
negligence of precautions constitute the internal conditions,
and the rest including the actual occurence of destruction of
life are the external ones. The bondage of karmas and moral
accountability for an action is determined by the internal
conditions; it is only a coincidence that the two may occur
simultaneously. The measure of bondage and accountability
solely depend on the internal conditions. This truth of the
theory of non-violence has not only been mentioned but also
emphasized at more than one place in the Jaina works. The
secret of the theory lies in the metaphysical fact that the
manifestations of the jiva and the fine matter of karma are
very closely connected with each other. The external events
are connected with the karmas only through the occurence of
spiritual changes. This disturbs the apparent correspondence
between bondage of karmas and the external events. The
presence or the absence of indolence relates to the internal
changes in the jiva. Hence where indolence is present with
an action bondage of karma must occur, and where external
actions are not accompanied by the internal component, no
liability for bondage can be conceived there. This is why in
many instances of external violence the agent is not held
responsible for them.

qreferga:  aredar-attriE: |
Zafy fad gen gl wE-gnmE: 129
FeTSy e el aeg: GERIS AN |
G- T TRTE: 1301
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For the saint observing (the vow of) carefulness in
movement (iryasamiti), while moving his feet subtle organisms
are destroyed by the contact of his feet (with the organisms),
still even slight bondage has not attributed (to him) in the
scriptures (of the Jainas), as no (sin of) possession (has been
attributed) to one who has renounced (all) indolence and
(hence) has become free from infatuation.

The secret of non-violence and the consequent non-
bondage of karmas has been illustrated by an example of a
saint moving with avoidence of all chances of indolence.
For strengthening the truth of the fact another example is
made use of where one not attached with possession
internally is held to suffer from no sin (due to external
possession). Both the examples lay emphasis on the internal
conditions determined by the pollution of the soul.

JHTE AT T el ey e |
feersit wsge quf W T & g39d 1810

A saint with indolence gives up external possession
without renouncing the internal one, as a snake does not
leave poison even after giving up (its) film-like extra-skin
(casting).

sgie fem Qe T wgaEeRl A/ |
IS T 9Tl B HETEEEST: 13211

Without the internal purity the external one is not held
to be promising (any thing), as even the externally white
heron kills the fish in may ways.

An ordained saint may observe all the rules and the
routines prescribed for the conduct of his life, all this
amounts only to the external conditions. Unless he turns
himself inward and is alert about the internal conditions
constantly going on within himself, the external and apparent
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side of his conduct is not helpful to enable him to advance
on the path. The examples given above are proposed to give
an easy understanding of the situation.

Ay weEafd HEy guAE: qEE |
it day e T fred issi

A yogi, so long as he deals with the six kinds of
organisms with indolence, suffers bondage (of karmas). If he
is (there) without indolence, he does not come in contact
(with karmas) like a lotus in water.

An organism is an embodiment vitalised by the presence
of a soul. Such organisms have been conceived as of six
kinds in Jaina philosophy. There is life in organisms
developing from earth, water, fire, air and vegetables,
collectively named as the immovable (sthavara) jivas. The
other category of jivas consists of organisms having two,
three, four or five senses, collectively named as the movable
(trasa) jivas, so termed for their capacity of experiencing
fear. Everyone of us has to deal with these six types of
organisms, so also the yogi has to deal with them. But the
yogi has to conduct his behaviour with them without
indolence so as to grant them safety and feedom from pain
in all possible ways. This attitude on the part of the yogi
secures for him safety against incurring sin and consquent
bondage of karmas.

ATedisTaTaSty FHTEAT T AT
Sferalt gl SRATATE: qHT T 1341

A saint may get bound with karmas or may not; but
from possessions, bondage becomes certain (necessary).
Hence possessions must be given up by them (the saints) in
all (possible) ways.
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The purity of conscience is not there if possession is not
given up even in respect of one (article). Whence can
liquidation of karmas be possible for the saint without the
purity of conscience?

gEERr Al Jeee saa@vsii whed |
e e daar S war 136l

If a saint owns (even) a piece of cloth under the
pretension that such possession is clearly prescribed in the
scripture (siitra), when can he become independent (of
possession), (also) without indulgence in activities and
(hence) an observer of restraint?

Occurence of violence and sin has been seen in its two
aspects, the internal and the external. The internal aspect
leads to bondage without fail, but external aspect results in
bondage, not indepently but through the internal one. The
correspondence between the two is not certain and uniform.
In case of possession (parigraha) the acharya holds very firmly
that the acceptance of the external possession necessarily
leads to the infatuation of conscience. No one, in general is
able to accept any external possession without being affected
by it internally. Hence stress has been laid on the renunciation
of external possession. External possession is not permissible
for a saint under any condition or plea, without risking his
purity and tranquility of conscience. So much so, he cannot
be said to deserve sainthood even in the presence of a slight
external possession.

HAAGUT I8 Tedisaeid gad |
O] AALaead arfd S99 1371
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How can the violent action and the (consequent)
contamination of mind be warded off for a saint really
handling the gourd (for water), cloth (for covering the body)
and other (such) articles?

T T W e Qe A |
Fdl geaEeetadr 7 e ussil
sReiisaaRT gest &9 aF it |
WEA-ERe it Fee 13911

For a saint engaged in placing, moving, saving, washing
and drying of cloth, utensils etc. mental infatuation is not
(cannot be) got rid of.

How can the engagement in activities, absence of
restraint and infatuation (due to possessions) be denied there
for a saint attached with the other substance (articles) and
whence is the realization of the soul possible (for him)?

If one aims at the realization of his (pure) soul, one
must not be attached with and engaged in anything other
than his soul. If one ignores and defies this basic necessity
for adopting a life-style required of the saint and engages
oneself in the care for conducting activities related with the
‘other’ of one’s soul under any plea, is really violating the
path of spiritual liberation. Such an indulgence leads one to
non-restraint and infatuation caused by the attachment with
all these things. Hence to renounce all relationship with the
‘other’ of the soul comes out to be a very strict rule for a
saint, if he at all desires to achieve self-realization.

T o e e FEar e |
7@ &5 RS YRS YAHar 140l

A saint, after judging well (the whole situation) in respect
of substance, place (also time and mode of existence) may
engage himself only there where no damage is done (to his
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pure routine of life) while accepting and relinquishing the
‘other’ (of his soul).

Herein the 4charya initiates an ethical concept like
casuistry but with all honesty of aim and practice. Casuistry
mostly consists in finding out ways to go against the
prescribed rules to meet a difficult and odd situation. Owing
to some weakness and pressure of circumstances, a saint is
obliged to deviate from the unblemished path and practice.
How should we justify such a devitation on the part of a
saint? The first consideration is that the saint should eusure
that no serious damage is caused to his way of life by it.
Thus he is allowed to take up such activities as have been
prohibited for him in the general course of discipline.
Secondly he is to make an assessment of the situation with
reference to the objects along with their potency and present
actuality under the frame of time and place (ie.
circumstances). Again he is to judge well that this type of
indulgence in what is other than the soul will bring him a
result which is in agreement with the purity of his conduct.
Such occasions are not very rare in the practical observance
of the rules of conduct. The acceptance of the gourd
(kandalu) and the brush of peacock feathers is justified; nay,
it has been considered essential for the conduct of life of
restraint and non-voilence. We can very well understand that
this allowance is made with an honest purpose, and is finally
an advantageous step in the interest of the soul.

GoHT &4 A9 W Aeqad: |

I qEn gl 9 We R 1410
What damages the (life of) restraint, what is needed by
persons with no restraint and what brings about infatuation

(a siezer of unconsciousness) should not be accepted by
saints attempting for their (spiritual) beneficence.
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T At FEEq T Tevl-a ®E 1421

They (the saints), with no sense of belongingness for
anything, who entertain a (strong) desire for liberation and
who are completely disinterested in their bodies, never accept
anything (other than their souls).

T e e T e
T frg wd SN geueETRdd 1431

Whereas in the religion of Jina there is no dependence
(and consideration) for the two worlds (i.e. this world and
the world beyond it), how then the sexmark of women been
described as a consideration (though negatively)?

A very important question of the capacity and moral
right of women for the practice for and the attainment of
liberation has been raised. This very question has been
disturbing the unity among the followers of Jainism for a
long time and has resulted in an actual split in the Jaina
order. The basic position is that Jainism does not consider
any thing other than the soul on the path of liberation. Then,
how can we be bothered about women with their bodily sex-
mark as an obstruction on the path of liberation.

A s eln e ad |
el aae fog fglaa &g 144l
Because the spiritual (realization) is not really possible
for women from the present birth (the faminine condition),
so their sex-mark is in agreement (with their incapacity for

liberation). (So) say those, who know the implication of the
mark of sex.

YHERG-YRT SHEISAl ad: |l |
YETEATEN: MeaT: IHIE-ageEd: 14511
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As in women, who are (as if) the images all full of
indolence, indolence is always found, so they have been
described as pramadi meaning having indolence, on account
of the abundance of this indolence (in them).

Sorrow, indolence, infatuation disgust, envy, fear and
deceit are pictured in their minds. Therefore liberation is not
possible (for them).

Pramada, generally described by the terms indolence,
carelessness, laziness, lack of interest and activity, has got a
big family of psychoses. This family consists of fifteen
members according to Jaina philosophy. These members
have been enumerated as anger, pride, deceit and greed the
four kinds of passion, the vitiated narratives of four kinds
i.e. relating to woman, government, food and thieves,
attachment, sleep and five objects of sense-pleasure. These
fifteen kinds of indolence (pramada) overpower the minds
of women and thus they make them basically unfit and
incapable to advance on the path. Along with these obstacles
a good number of pychoses—the spiritually unhealthy
hinderances—augment their incapacity for liberation.

T oy fomr At F af weEe
TS " W |l wgiatdiear ad: 1470
Because women are not found without blesmishes (as
enumerated above) and their body (the various parts of their

body) is not covered i.e. is exposed (naturally), therefore the
covering (of the body) is prescribed for them.

e Sagaed ST(ETEC q9r |
T G- A TTHITEIST Sg& T 148
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Passivity (of body), monthly course, unfixed mentality,
flow of (dirty) blood, generation of subtle human organisms
under their heavy bossoms, and also the generation of subtle
jivas in the parts of their bodies like armpits, vulva, bossoms
(always) takes place. So the (necessary) restraint is not possible
in women.

QUTETHaEaET:  HER-TREv: |
e Ruar g quata [gsd 1ol

The women, with right faith as bright as moon; well-
practised in the observance of (spiritual) discipline, with cloth,
and with the adoption of (such) marks of sainthood in their
female form perform penances for (attaining spiritual) purity.

The acharya strongly confirms the view that liberation
is not possible for women from their present frame of body.
They must be reborn as male human beings to qualify them-
selves for the attainment of liberation. It may be noted that
all male human beings are also not so qualified, as only a
few of them get liberation after undergoing the course of
necessary discipline; but women are disenabled to achieve
this high aim for their distinct bodily structure. The bodily
structure of women is not directly responsible for their failure,
as is held to be so easily and commonly by the people.
Really speaking, some spiritual and psychological incapacitics
and disqualifications accompany the bodily structure of
women, and these constitute the actual difficulties. The
women can very well fight against such difficulties in their
present form of the body by adopting a course of spiritual
discipline which just grants them freedom from the female
form in their lives to follow in future. The obstacles
enumerated in the above verses are mostly related with the
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bodily structure, but they equally reflect their psychological
and spiritual aspects which actually become the causes of
their incapacity for liberation.

TGS JorsdehadTesy |
HATF T arar foger 789 7ad: 1510

A male human being with a meritorious (handsome and
attractive) body, who is peaceful (by natures) who is capable
of performing penance, who is free from blesmishes and
who belongs to one of the first three varnas out of the four
classes of varnas (i.e. Brihmans, Ksatriya, Vaisya and Siidra)
1s said be qualified for adopting the way of nudity.

HEA-AM- -2 6-F - G-HITET: |
T FHfaar @FTed fagaradr 1521

The order (continuity) of family from the father’s side
(kula), the same from the mother’s side (jati), the age, the
body, mental inclination for what is worth doing, anger etc.
when vitiated, become opposite factors (for adopting the way
of nudity); and others (when not so vitiated) constitute
qualifications (for adopting the same way).

T 3G WEFIAS R |
q = qoad s fafgEreE ussin

That is called a vitiated factor by which the trio of the
three jewels (i.e. right faith, right knowledge and right
conduct) of a saint, which is (really) the cause of liberation,
is destroyed (distorted); no other factor is really so obstructive
to the effort for spintual realization.

Il AATEIRS FE qal a8 |
T ISy ArEdsEy: WY(e) awiEEEdr 1540
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What has been considered to be a vitiated factor in
practically adopting the trio of the three jewels, does not
become a helping factor for the saint engaged in the
observance of the vow of religious death.

The dcharya now distinguishes between the two kinds
of factors that help or hinder the process started for spiritual
realization. The helping factors are called simply factors
(angas) and those causing hinderances are called vitiated
factors (vyafigas). The saint makes a start with the aim of
attaining right faith, right knowledge and right conduct, as
they alone constitute the way to liberation. For this, he utilizes
the helping factors and avoids the hindering ones. All these
factors are mostly external, but have a bearing on and reflect
the psychological and spiritual sides of his life. In this way
the importance of the angas for their help and of the vyargas
for their hinderance is recognized, but the purity of the soul
is always kept at the centre. The sallekhana or the vow of
religious death is prescribed for both the saints and the house
holders, certainly with a difference of quality of its observance.
Both of them entertain a desire to observe it throughout their
lives. The aim behind this vow is to save the religious merit
earned by him and carry it to the next life. The position of
angas and vyafigas for the selection of the former and the
rejection of the latter, continues to remain the same, at the
time of accepting and adopting this vow of religious death.

7 ARl ARG ATHET TRk |
FEFATERAEISAT &0 FHAAR: 1551

The $ramana or saint for whom there is no concern and
dependence relating to this world or the world beyond it, is
with the equanimity of mind, being attentive of his food and
tours in the proper (prescribed) way.

For-fasme-feT-gend-aasE: |
SHfrdr weor gem g i gasge 156l
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The saints, with equanimity of mind in all the
circumstances and with restraint, who have turned their back
to passions, vitiated narratives, sleep, love and the objects of
senses, who remain equipoised free from attachment and
aversion in the states of living and dying, with enemies and
friends, and in pleasant and painful conditions, who are busy
in realizing the soul and for whom begging is to desire
nothing, are said to be not indulging in the partaking of food
(are without food).

q: WA T qury & |
T DHedeelSal TRBR-[RE: 15811

The saint who, without concealing his strength, engages
himself in performing penances and who does not attempt
to remedy his body (against diseases, calamities etc.) is said
to be having possession of the body alone, (and nothing
else).

ThT IR Yferaaiaeateatotar |
qaraeds Ygor FRAr WAt 1591

For a saint (as described above) the discipline regarding
the (rule of) consumation of food consist in one posture (i.e.
the standing one), quantity (of food) less than what is required
(by hunger), free from meat, wine etc. with no taste and as
presented at other’s house on begging (while visiting the
house for the food).

This verse mentions some practices of the saints visiting
the houses of the householders for taking food to maintain
their observance of the discipline required of them. They
take food only once a day in a standing posture and the
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quantity of food is always less than one required for satisfying
the hunger; that is, they always remain underfed. They do
not exercise their choice for food and accept it as presented
by the house-holders at their houses. They are not at all
interested in the taste of the articles of food. Their food must
not contain anything unclean like meat, wine, honey and |
such articles prohibited for them. They do not allow evena
slight breach of the rules regarding this item (of accepting
food) of their conduct.

TSI WeT WiE TAH R |
Ao FRTET dem Rgge: 6ol
qiE YT 91 WA A e |
IFIET: FIETE & fhe ST=a-T 1611

It has been preached by the great Jinas that, in cooked,
uncooked and being cooked meat there is a germination of
very subtle (one sensed) organism (called the ‘nigota’ jivas)
of the same kind (whose meat is subjected to any process.)

By one who touches or consumes meat, cooked or raw,
many crores of the germinating lives are certainly destroyed.

Meat as an article of food is totally condemned, not
only for a saint, but also for the house-holder. Meat is obtained
only by killing the organisms of various kinds; and in itself
is a place of germination of very fine and subtle jivas. While
consuming meat all these lives are destroyed in an-
immeasurable abundance. Thus a meat-eater incurs huge
amounts of sins for the elongation of his entanglement in this
whirling world of distress and pain. Even touching and
handling meat is equally a great source of evil, and hence
its touch is equally disallowed and condemned.

qeia-gaTdrel  qEearEareded |
s fefiae Jur qeaf avdd 620
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By one who fears non-restraint renounces (eating of )
honey which is obtained on the destruction of many lives
(like the bees) and which is a place of germination for many
lives, is also abandoned mentally, vocally and by the body.

Bulb, root, fruit, leaf, butter and other eatables are not
worth consuming and accepting by the saints (as well the
house-holders) in the (above) three ways.

As some reasons are advanced for the condemnation
of meat as an article of food, so also honey has not been
considered as a desirable article of food for the saints as well
as the house holders. The reason given in favour of this rule
and practice is that honey is obtained by crushing the bee-
hive along with so many little bees and the eggs secured in
the bee-hive by the bees. But now some ways have been
found out to obtain honey without destroying the eggs, the
little ones and the bees at all. It also does not make honey
an eatable article, for in honey itself the germination of a
subtle and fine life goes on naturally. Then the acharya
attempts to enumerate some classes of vegetables which too
are not fit for consumption by the saints and the house
holders, the reason behind them being that they are the
germination-spots for subtle and fine living organisms.
Violence and destruction of lives existing in huge numbers
cannot be avoided, if we include them in the list of articles
for human consumption. Butter is also included in the list of
such articles unfit for human consumption for the same reason
as given in case of other articles of food, though it is not
produced in the manner meat and honey are produced, nor
does it find a place among its products fit for consumation.

five: WIPFEISTE ag A T goad |
gd I Ao g UG ATHE Al 16410
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The morsel of food placed in the hand (of a saint) is not
fit to be given to any other (person) (by the saint). If it is
given so, the saint should not take food (thereafter). If he
takes (food) (even then), the saint commits blemish (for
himself).

The saint must partake food as offered by the house-
holder keeping off all the blemishes as prescribed for him
in the scriptures. He must not meddle with it or spare it for
use by others. This rule should be observed very strictly by
him or he will incur sin for himself.

EIIC s BIRRIE S ECH IR ERTERE
qT WX OIS qeresel qgiEd 65l

If the saint happens to be a boy, and old man with
disinterest for penances and suffering from a serious disease,
he should so observe (the rules of) conduct as no damage to
his basic (or root) conduct is done.

There are some concessions in the observance of the
rules of conduct prescribed for a saint, if he happens to be
disenabled to observe them strictly on account of some
inability like maturity of age, the structure of his body,
disinterest in austerities and some very painful diseases.
But he can go down in the scale of conduct only to an
extent where his basic conduct required to maintain sainthood
for himself is not disturbed. If he overlooks this limitation of
concessions, he is fallen and will be required to reinstate
himself after undergoing the necessary procedure prescribed
for it.

SATERUY gredl 27 HI| qA A |
Faa afe fasma Ewear aidear 1661

The saint who engages himself in the observance of
conduct after assessing food, accessories, sleep, place, time,
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strength (of body) and hard work (required of him) becomes
liable to little (or light) bondage.

Along with securing his basic conduct the saint may
have a consideration in respect of the items mentioned in this
verse, just to provide some concession and ease in the
observance of the rules of conduct; but by that he is not held
exempt from incurring sin; but, because of his inner inclination
and respect for pure conduct, he suffers light bondage of
karmas.

9T Ead AT I Al e |
A I GRS Pl qqrer: 1671

The saints with penaces are not to perform such actions
by which (the quality of) the rule of restraint falls down, an
obstruction is caused to the people, and a feeling of distress
is caused.

TEHIEE: AT gy At
JEHRTTARTEAT JRAISadl aid, 1681
As firm determination about the objects (of the world)
is achieved by the tradition of scriptures, known as Agama,
therefore a saint, with a pointed concentration of mind, should
specially entertain respect for (the Agama).
TRRAIBET ES JEIO g9 9 |
JAISATI~THATHGL: GHE: 16911

Most generally, in dealing with the science (contents
and conditions) of the other world (out of reach for the
persons with feeble powers for perception and
understanding) the tradition of the scriptures is the highly
esteemed source of knowledge. Therefore, the saints, very
closely on the verge of liberation, should hold highest respect
(for the scriptures).
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IRy s sEmdEEa |
it g 7 forr renfef e R u7on

The jiva becomes expert in the fields of wealth and
pleasures without any preaching (instruction and training);
but in the realm of religion (it does not become expert) without
(a study of) scripture; hence respect of scriptures is (spiritually)
beneficial.

SrefeprfeT qeTE: T o |
i eesTay S 1710

By not making effort in the field of wealth and pleasure
their deprivation is there for the people. By not making
effort in the realm of religion (there is) not only the deprivation
of religiousness but also the engrossment in the irreligious
results (there).

TR gyEmE ge fadEd |
TEFHIRG b Qe Ah-TehieTehd 17211

Therefore, those, desirous of religiousness always make
efforts for (studying) scripture. Scripture is the revealer of the
reality (the contents of the cosmos) in the universe (all)
wrapped in the (dense) darkness of delusion.

qmAE qme e qod-FeeET |

e WG QTS QT AT, 1731
The (study of) scripture is the medicine for the disease of
deceit, the (study of) scripture is the cause of (earning) merit,
the (study of) scripture is the all-perceiving eye, and the

(study of) scripture is the instrument of accomplishment of
all the objectives.

T girde qeia ae et |
UG  HHATTEaH 1741
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The entirety of the relegious activities s like the actions
of the blind persons, and it is the producer of the evil fruits
on account of the blemish of karmas for those, who do not
entertain devotion for scripture (or Agama). '

geiied g At [aeg= |
TMR-G-gRE e qaedr 1751

Just the cleamsing of dirty cloth is done by water; so
also the purification of mind, made filthy by blemishes like
attachment etc., is done by the (study) of scripture.

S g iR A |
qd: 9T I HET =T qaHEem 1760

The intellect continuously engaged in the study of
Agama or scripture is a mediator (good friend) for wooing
the damsel of ‘mukti’ or liberation; therefore, it is worth
achieving with effort by a liberable jiva afraid of the worldly
existence.

R ufedr g TarEdiERd: |
TSR AT AT -TagrRg, 17711
qfdl WaRrR BT RERA: |
qT ATATANEAS AW GfR-FAR 17811

Just as a blind person being lost in a dense forest, finds
it difficult to move about and does not get the (right) way
leading to the entry of the desired destination, on account of
the failure to avoid the pits (obstacles) etc.; in the same way
the jiva, with no knowledge of scriptures and being fallen in
the forest of wordly existence, does not get the (right) way
leading to the entry into liberation, on account of his failure
to avoid the vitiated paths (of the world).

The foregoing eleven verses of this chapter deal with
the importance of the study of scriptures by a novice on the
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path leading to the final emancipation or complete freedom
from the karmas. The collection of scriptures is called Agama
meaning the Holy Word or tradition that has come to us right
from the omniscient Lord through a series of acharyas and
saints. The authenticity of the scriptures lies in the fact that
omniscient Lord percieves all the contents of the universe
directly. This is why the Agama is kept in a very high esteem
and is said to be the very eye for the saints. It is the most
believable and dependable source of knowledge. Specially
in case of things which are separated from us by long
distances, by long intervals of time (past and future both) and
by the subtlity of the existents, Agama is the only source of
our knowledge. Hence a close and constant study of Agama
is a emphasized and advised by the achdryas for everyone
with all possible resources and efforts. The way of release
from the shackles of karmas is enlightened and revealed for
us by the study of the scripture, which on the one hand adds
to the purity and stability of faith and, on the other hand,
provides firmness and perseverence in the observance of the
rules of conduct. This ensures heavy expulsion of karmas
from the soul, bringing the yogi closer to the final aim of his
life. Without necessary knowledge of the right path and the
obstacles that generally befall us on the path, it is very difficult
to follow the way and bring the wordly existence to an end.
Moreover, unfortunately there is a general tendency among
the jivas to engage themselves in the wordly activities and
get allured by the resulting pleasures. Hence special and
willful efforts are required on our part to divert it in the
direction of the good of the soul; then alone we can fight
against these allurements successfully. The acharya views
this world as very extensive and dense forest wherein the
jivas have lost the right way and are vainly wandering here
and there facing so many painful situations, being drifted
away from the goal. Under such circumstances the knowledge
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of the scriptures is the only resort to render us necessary help
and guidance for a firm follow-up of the way.

T FHASITSM e HalSHai-e: |
q aq: g sdl A) Fuiea 179l
Tgur PrEd |isl TaseHEd: |
AT TSRO O gEaneHad: 180l
Because, inspite of putting in an equal amount of action
(labour), the difference of fruition (is seen) on account of the
psychoses (behind action); therefore that (the difference of
psychoses) carries very great importance like water in farming.
That (the difference of psychoses), too, is distinguished
on account of the difference of attachment, aversion etc. and
also because of understanding etc. on the part of the persons
enjoying a variety of fruition.

gresaaERAT: T T |
aeaitr e qegHerea giliRem sl

The (course of) action is said to be supported by three
factors—the intellect, the comprehension, and the absence of
delusion. On account of the difference of these all the actions
(and their fruition) of the jivas are (mutually) distinguished.

gfemearya @ FEATEEE |
ded WegMHERIE faar f&g: 182l

The learned ones described intellect as dependent on
senses, knowledge as preceded (supported) by Agama
(scriptures) and the absence of delusion as only that (the
union of these two) course of meritorious actions.

It is an admitted fact that preconditions of an action
also lead to a distinction in the effect thereof. It is true of the
mechanical world as well as the human one. In the human
world, specially in the ethical context, these preconditions
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have been grouped under three heads : the intellect, the
comprehension and the absence of delusion in the carriage of
our efforts. The first i.e. the intellect consists of our perceptions
with the senses. The second i.e. the comprehension is specially
designed to include the help derived from the study of
scriptures, which alone can equip us with the rich treasure of
experiences of the past saints and sages. When these two
conditions are at our disposal, the third precondition of the
absence of delusion about the course of action, automatically
follows; but it has been counted separately for its great
importance on the path of liberation. Now the saint is ready
to make a start and to follow the action to its very end in
view. When the course of action is supplemented by the
preconditions, it, itself gets diverted in the right direction.
Then there remains no room to doubt the efficacy of the
varying modifications and their fruition (the results) on the
path. This provides a confirmation to our belief and conduct.

TREEgsTHaEA e IR |
e o e GRS 83l

The acceptance with the order (as prescribed) of
conduct, faith and knowledge is there; there the use of
illustration should be known as pinpointing (the relative and
distinct prominence of) intellect etc.

The order of the trio of the three jewels of the path of
liberation is the right faith, right knowledge and then right
conduct. Right conduct is re-inforced by the first constituent,
then alone it can bring about the desired result. It blooms in
full in the absence of delusion.

HHIT FHE T |
FaREAeEEl faus faaeE: 1841

All the actions of the jivas are preceded by intellect (as
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described above) result in samsira-the whirling world,
because of their fruition as vitiated experience (not granting
the blissful experience of pure soul).

A ST S qfeRedd |
I B YAt iar: 1851

The very actions when supported by knowledge (of
scriptures) become causes for (attaining) liberation, because
(their), (causal) agreement, being invested with the power
of scriptural knowledge in respect of their fruition.

TagHEsd  BACTAIYfSE: |
fratorgrerif ardaremiEET 1861

The actions of those who follow the way leading to the
extinction of worldly life are causes (of the state) of
delusionlessness on account of being extremely pure, and
(hence) are the grantors of the bliss of liberation.

- Qur sense perceptions and the intellect lead to such
actions as promise the gift of the sarisara only. It is so fixed
by nature, hence the first pre-condition is not at all potent for
advancement on the spiritual path. It must be supplemented
by the second pre-comdition of scriptural knowledge. Then
the two taken together enable one to follow the path, as they
are also potent to wipe out delusion. Really speaking, the
importance of scriptural knowledge is very high. On the one
hand it changes the direction of the sense perception and
intellectual knowledge soulwards, on the other hand it helps
the process of eradication of delusion, which is also an equally
important condition for achieving the aim of perfect tranquility
of the soul.

HEY FHHAAY A AW e |
WHNT-RRETe AT aTearae: 1871
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Those, whose mind has become effortless about
manifestations generated by the karmas and those who are
averted from the enjoyments of the world are the followers
of the way leading beyond the worldly existence.

UF UG @S AUl TRl FEIEREE |
AT AT STHeSTy SEd 188l

For them whose conduct is supported by right faith the
way is always only one as the universal of the individuals
remains (one) inspite of the differences of conditions.

FrfEREG @ SR |
UEHHAEEGe STEHesd dead: 1891l

The principle named nirvapa or liberation, whose
differentia is being beyond worldly existence, should, in
essence, be known as one inspite of the difference of words
(to describe it).

ey P forg: risrev: R |
s gl dewe T f&Ed 9o

Completely free, completely detached (retired), finally
accomplished, highly progressed, without further births and
all blissful—all these terms carry the same meaning inspite of
the difference of words; there exists no difference in respect
of it (the reality implied by them).

Some characteristics of the path of final emancipation
of the jiva are described here. It is emphatically upheld that
this path in reality is one and one alone though described by
a variety of terms and definitions. Persons who have lost
interest in the worldly allurements and activities are the true
followers of the path. It leads to the end of the chain of
worldly existence and grants the jivas an unforseen status
described by means of several terms in the above verse. Just
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as the way, followed by such jivas whose liberation is very
close in time, is one, so also the status finally attained by
them is the same. The only difference that continues
throughout is that of the individuality of the jivas in respect
of their substantive basis which they can never lose. In the
liberated state there is nothing like the grand soul in which
the individual liberated souls may be allowed to merge. All
the characteristics associated with the state of liberation are
individually granted to all such jivas.

GEGRIEREIAMENCI R S
HIYBROTANG TGN 1911

Its recognition-marks, free from all doubt and discussion,
are that there is no obstruction (in the way of their
continuance), there is no association of karmas (with them),
and they have gone beyond the (relation of causality in terms
of) cause and effect, because there is (now) no birth and
death (for them).

Fq Fa-aRsia=GaeT oawd: |
YA T TEEl A SuEd 19210
TSI T TR AR qf-9a9TeE: |
qsaTdlsd dal 98 e faEa 1931

This principle of nirvana or liberation being really known
in the absence of delusion, there is no debate about the use
of arguments (to establish it) for those desirous of attaining
liberation.

Because, the way, which grants entry into (the state of)
liberation, has been seen by the omniscient (lord), hence this
way being evident, as pure and free from blemishes never
suffers from differences of existence and opinions.

sy weafrmee: |
HAfT G dE gETETEed: 1941
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There the acharyas conduct the preaching in various
forms on account of the need (request) of the liberable minds
(disciples), as do the the masters of medicines (for their
patients) on account of the pressure of the disease.

In the process of preaching about the course for the
attainment of liberation, the dcharyas take into account the
capacity and requirement of the disciples placed in varying
conditions of life. Hence the way and style and also the
contents of teaching may undergo some changes. This
opposes the absolute form of their preaching which is
variable only under the pressure of situation to some extent.
In essence, the way and its preaching is always the same
with respect to the ideal in view.

o7 fAgeeiis e |
R ST T 1950

From the practical point of view the cause of (this)
release is the conduct (observance of conduct rules). From
the real point of view it (the cause) is the meditation on the
(pure) consciousness free from all ‘other’.

@ e T GHeed-aid: |
ST R g W T 1196l
The practical path goes with its two kinds. One is suitable

for release (of the soul from karmas); and the other, for (the
prolongation of) the whirlings of the world.

EErtgeinz e ITC IERRIEEE
FERIEEISET A T 1971
The way suitable for the release of the soul is the conduct
(course of discipline) as preached by Lord Jina. The way

suitable for the sarhsara is (transmigration of the jiva) is the
conduct preached by other (inefficent) persons.
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Lord Jina is the only personage to reveal to us the right
path for the emancipation of the soul by virtue of his
omniscience. This very revelation is carried further by the
great seers and acharyas selflessly without delusion and doubt
for the beneficence of the followers of the true path. Other
preachers lacking omniscience are unable to understand the
way themselves and to preach the same to others.

TR T qrEN: FOAf=g-Ferg: |
WreEsaEdl AW dar HaforgE: 198l

Following the conduct (as prescribed by Lod Jina) the
victory over passion and sense takes place for a saint. Then
follows the study of the soul, which, in turn, is followed by
meditation. Then finally, there is the realization of the state
of nirvana.

For the attainment of final release from karmas the
observance of conduct rules is the first and most primary
requirement. One who is well-pratised in the necessary
discipline meant for the purpose, is alone able to achieve
control over one’s passions and sense-pleasures. Then the
novice moves to achieve the second requirement in the form
of a clear understanding about the soul by self-study. So
equipped, he advances to the third requirement of the path
which is meditation. Meditation is actually the culmination of
the process of self-study and consists in the lasting fixation
of the ideal of pure soul in the mind of the saint. The result
of the process and practice of meditation just places the soul
in a state of perfect release i.e. the nirvana where all ‘other’
of the soul is completely wiped out.

%2 IR faftr fadis, a9 gwem-RRif-tesy |
TR, 7 Terar SATggasHAT Ia: 1991

One becomes competent to meditate on the infinite (with
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Jimitless power) and the distinctive (chiselled of all the ‘other’)
soul which obstructs the meditation opposed to the auspicious
ones, only when one observes this conduct (as preached by -
Jina) with the details (of its observance), as the saints, without
this conduct, are not able to meditate (on the pure soul).

The attainment of liberation is directly connected with
meditation, there is no interuption between the two. This
meditation is a mode or form of deep knowledge. When it
attains a state of fixation, knowledge itself takes the form of
meditation. In general this meditation has been seen in its
four aspects : two of them lead to worldly existence directly,
the third is a help on the way to liberation, and the last, as
already mentioned, leads to the final release of the soul from
the karmas. The Sanskrit terms used for these four types of
meditation are the arta, the raudra, the dharmya and the sukla.
The first type of meditation is full of anguish and helplessness.
The second type is full of fury and aggression. By their very
nature it is evident that these two types of meditations cannot
help us on the path of liberation, they are bound to drag us
into the worldly conditions of pain and restlessness. They
may be better called the passionate obsessions of the mind.
That is why they have been described as opposed to
meritorious and righteous meditations. The third type of
medition is desirable, as it paves the passage of and leads to
the entry into the fourth type of meditation which alone can
be held to the meditation in the true sense of the term. Rising -
higher and higher in the scale of spiritual realization and
passing through various stages under this pure meditation
named as Sukla dhyana (the pure and white meditation) the
saints find themselves firmly placed in the highest position
attainable. There is no height of spiritual evolution to be
achieved by them hereafter. They have reached their original
home which remained lost to them 50 far.
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e ufas TId aqeeiarnaraTTae: |

L GG RS b B BRI R EA [ MR B ke k| rapl s
AT HHIEh RAgEHd [MREEeH i 11001

The saint, who is bereft of the network of attachment,
aversion, confusion, pride, sex, anger, and greed, who has
practical intellect and who has lost all interest in the carriage
of worldliness, practices the sacred conduct, and attains the
abode of the liberated ones which is all full of bliss of high
order, having meditated on the nature of the (pure) soul itself
from which all the karmas have been liquidated, which is
permanent and can be realized by souls (directed soulward),
after freeing (itself) from the siege of the enemies of karmas.

This is the last verse of the chapter on conduct and
summarizes the various contents described therein. It gives
a list of such characteristics, which are bound to take the
novice to a fall and which therefore must be disdained and
discarded by him who is a true seeker of self-realization.
With full disinterest in what is wordly, he must keep the ideal
of the pure soul always in view. He must follow the discipline
and the rules of conduct as prescribed by the great seers of
truth. He must centre his entire attention and effort to attain
the purity of the soul, and must renounce all his concern with
the karmas and the worldly activities which have been
contaminating the purity from beginningless times. He must
respect the process of meditation which alone can save him
from the cobweb of worldliness. Thus he is able to move
towards the highest aim of his existence, the complete breach
of karmas and the gain of purest powers of the soul to last
infinitely with him hereafter.

There is a concept of the abode of such liberated souls
under the names siddhasla, siddhaksetra, situated at the top
of the cosmos (loka) as conceived in the Jaina tradition. After
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destroying the karma shackles completely and leaving the
last vestige of the embodiment here, the soul immediately
flies to the top of the cosmost (loka) to reside there for ever
with full effulgence of its powers. It does not fly further to
enter the realm of the acosmos (aloka) for the absence of the
medium of motion (dharma dravya) there, as (this) is also
conceived in the cosmology of the Jainas. An infinite number
of the liberated souls is accommoted in the limited space of
the siddha-ksetra, because all the souls being pure offer no
resistance to any other soul or anything else (of the nature of -
non-soul) existing there. Ali such liberated souls are perfect
and self-absorbed; they have attained the status of Godhood
and they are the gods of the Jaina philosophy.

Here ends Chapter-8, ghéritrédhikéra of Yogasara-prabhrta
by Acharya Amitagati.
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Chapter 9
Chulikadhikara

gftzsTeTER] AEERIS R |

T Iqe-EHEE Q0 T-TEEa U1

The soul that has attained liberation always continues
with bliss and its nature of conation and knowledge. Its nature
as consciousness its not destroyed (in liberation), because
then there will be the destruction (of the soul itself).

Consciousness is the very essence and nature of the
soul. It manifests in two forms—conation and knowledge.
Bliss is the necessary accompaniment of pure consciousness.
There is a relation of identity between the soul and its attribute
of consciousness covering conation and knowledge, and also
bliss. Hence the presence of these attributes with the soul is
necessary in liberation. These attributes can never meet their
extinction in liberation. If they are supposed to be destroyed
there, the destruction of the soul itself will be a necessary
and unavoidable result.

T S T T Ay e |
WHEESEHEE R 121

For the soul consciousness cannot be held to be
absolutely defunct (without conation and knowledge), as
thinking cannot proceed on the acceptance of a defunct
consciousness as the nature of the soul or as (consciousness)
not the nature of the soul.
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Some thinkers uphold the view that in liberation
consciousness continues with the soul, but there it has no
function and becomes superfluous and totally passive. They
think such is the nature of the soul in liberation. We must
note that there is no entity in nature which has no function
to perform. In the absence of the function the entity itself will
be wiped out of existence. If a defunct consciousness is
admitted as the nature of the soul, it is all superflous to the
soul and is as good as non-existent in the soul. If (such a)
consciousness is not the nature of the soul, then how it can
be related with the soul at all. Therefore, both the alternatives
contended in this context are in themselves meaningless and
deserve no consideration. Consiousness must continue to
manifest in its two main forms of conation and knowledge,
certainly in its full purity and freedom from any kind of
contamination in liberation.

feRef-EaEE SAETEa: |
T TN THaEHeEEEd: 130

PERFEGE I IR IR
e da TEE T gHd 14l

If the nature of the soul is consciousness without any
function (totally passive), then knowledge will not be
possible for the soul; and also knowledge cannot be held to
be the nature of Prakrti (the basic primal unconscious entity)
for then consciousness must be admitted (as a nature) of
Prakrti.

If consciousness is admitted of Prakrti, then for it the
acceptance of being of the nature of a soul will become
difficult to avoid. If consciousness is of the nature of
knowledge, then assigning no function to consciouness is
not consistent.

The dualism of purusa (soul) and prakrti (the unconscious
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primal entity) is under consideration. A special attention is
drawn to that consciouness which is supposed to exist in
liberation completely passively without a function assigned
to it. In such a situation the possibility of knowledge, a form
of consciousness, will be totally denied of the soul. If prakrti
is resorted for the generation of knowledge or is held
responsible for the emergence of knowledge, then the
difficulty will arise from the basic fact that consciousness is
not a characteristic of the unconsious prakrti which as such
can never give birth to consciousness. Then under the pressure
of logic and the connected situation, if prakrti is held to be
conscious, prakrti itself will become the soul, disturbing the
basic distinction upheld between the purusa and prakrti. If
consciousness itself is of the nature of knowledge which has
a distinct function for itself, then the contention that
consciousness in liberation is without function and completely
passive becomes untenable even as an hypothesis. The
conclusion that follows from the above discussion is that the
relation of identity between the soul and consciousness is a
fact and consciousness in liberation also has got a distinct
function, as it manifests, as usual, in the form of conation
and knowledge without any contamination whatsoever.

ATTEr R ged |
oM wEer AT 3d I 150

(Moreover) because the non-existence of an existent
entity is in no way consistent, hence in the state of liberation
the non-existence of the soul is not admissible.

The state of liberation is only a change of form for the
soul under the general law stated in the above verse, the soul
can never lose it existence in any form it happens to assume
like other entities. The question of the annihilations of the
soul in liberation does not at all arise.
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TP AETewarid: 161
ety fRear safdas fseEr @l

TR Faresgad: 171
SRR T g S A |
SRATT T T8 et sl

Just as the clear brilliance (of the clear moon) always
remains bright (naturally) but the distorted state of the moon
is caused by the covering of the clouds etc.

In the same way pure (vivid) knowledge is always found
in the pure soul (naturally); but its distortion (also limitation)
is caused by the covering of the eight (kinds of) karmas.

Just as on the disappearance of the clouds from (in
front of) the moon, the moon-light spreads clearly, in the
same way, on the disappearance of karmas the pure
knowledge shines in the soul.

The examples given above explain the truth of the
universal law that all the entities in the world including the
principle of soul undergo a series of changes of form, and,
in this variation, they are never destroyed tracelessely. The
substance behind these entities continues permanantly, while
their modes go on changing on account of external causes.
This copresence of permanance and change is the very nature
of reality which, in other words, endures through change.

g Gorl ARfT AT |
Neemiaed Jam T qelEd: 19l

A yogi fluffs off the cover of karmas (existing with) in
the soul within no time like a very strong blast of wind
(which blows off) the expanse of clouds in (from) the sun.

Prferre-afem g w4 |
T an AfReiidr deE-as: 11on
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The ‘yoga’, which gives birth to the comprehension of
the discriminated (pure) soul, has been described as (a real)
‘yoga’ by the yogis who have washed off the sins (karmas)
by means the ‘yoga’.

The ‘yoga’ is the way that leads to the gain of the pure
soul through the comprehension of the soul shorn off all that
is other than the soul. Such a rare comprehension of the pure
soul is possible only on the destruction of the barring karmas.
Thus the yoga performs a double function of destroying the
karmas and realizing the pure soul.

Ay ars geEqaad |
TS R @R S g-Sued, 111

The excellent bliss generated by yoga is free from the
terror of sexuality, is identical with tranquility, is stable,
resides in the soul itself and grants riddance from birth,
death and old age.

The ‘yoga’, along with the destruction of karmas and
the gain of the recognition of the pure soul, also grants the
gift of the unforseen bliss to the yogi, which possesses the
characteristics as described in the above verse. These
characteristics mark a clear release of the soul from the turmoils
of the worldly existence.

4 Ay 3@ geHeas gEd |
FEAfT WA We ga-gEdrn: 2l
All that is dependent on the ‘other’ (than the soul) is
distress, all that is dependent on soul is bliss. Thus in brief
they pronounce the difference of bliss and distress.
A general definition of bliss and distress is given in this
verse. To be dependent on the ‘other’ is itself a form of

distress and to be free from this dependence and hence to be
self-determined is a form of bliss. A quantitative
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concommitance between the dependence on the ‘other’ and
the dependence on the soul itself may provide us a clue for
judging the quality of steps we take on the path.

T quaTar {i g JEereE: |
T ATHE S @Y wasred: 13l

Therefore, the enjoyments generated by the meritorious
karmas are (the forms of) distress on account of their
dependence on the other; and the knowledge (of the pure
soul) all imbued with ‘yoga’ is bliss and it is the identity of
the self on account of its dependence on the self (soul itself.)

On the basis of the general definition of bliss and
distress, a distinction is drawn between the knowledge of the
soul on one hand and the pleasures of the world on the other.
This distinction is potent to divert the interest and attention
of any individual from the worldly pleasures and direct them
to the way of the beneficence of the soul.

o Rafvfas g e R
¥ efioret 3 9 HevTE goEd 114N

The stable and thoroughly purified knowledge called
dhyana or meditation accomplished for the people. Does
gold, being cleaned of the dross, not attain the pure form
of gold?.

Basically meditation is a mode and form of knowledge,
it is not distinct from knowledge. By undergoing an ethical
course of discipline in respect of conduct and knowledge,
knowledge itself gains in firmness and stability gradually.
This process marks the drift of knowledge towards meditation.
When it attains a satisfactory level, the knowledge itself is
transformed into meditation. Higher and higher stages of the
progress of medition lead the seekers of the principle of pure
soul nearer and nearer to their aim, finally to place them in
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the highest status of spirituality. Thus ‘yoga’ justifies its title
by enabling a yogi to gain his lost status of purity or by
uniting and identifying him with his Godhood.

TrUdTNR  AAyeaHeETedT |
e g Hi geEe TEgSd: 1150
Persons with deluded intellect understand the (worldly)

enjoyments which are unreal and subject to destruction like
a city made of clouds in the sky to be stable and real.

B L ETtE R A ECCEH

TR AerRHHeFAe-fatea: 116l
IATRTEISTEAT  qREAHEE: |
FJATTHATHETET FAGOAHT U171

This world (sarhsara) is the creator of confusion of mind,
is full of anguish of attachment, aversion etc. is vitiated by
imnumerable births (deaths and old age) etc, (and hence) is
a very serious disease (for the soul).

This world (sarhsara) is without beginning, is with no
significance, is a cause of bondage of many karmas, and is
s0 established in accordance with (individual) experience for
all the jivas having vitalities.

The worldly existence is totally opposed to the divine
and pure state of the yogis and the liberated jivas on account
of the characteristics of the former as described in the above
two verses. The worldly existence implies all these conditions
and gnalities and is almost identical with them. They are by
their very nature anti-spiritual and prolong the worldly
existence indefinitely. This worldly existence keeps the vision
of the jivas confined to the mode and worldly form in which
they happen to exist. The vision of the ideal of the pure soul
is not at all allowed to them. This is why the saints and sages
make strenuous efforts to end the worldly existence, and
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they preach and recommend the same to those who have
turned their faces soulward.

I TaEIOEH 69 ad: |
TR TASHERISHEAISSTHaEEr 1118l

Really speaking on the liquidation of all the vitiations
of the worldly existence for him (jiva), the liberated soul
never becomes unliberated, unimportant and imbued with
nescience.

When the beginningless chain of the worldly lives ofa
jiva comes to an end on account of the observance of the
necessary discipline prescribed for such a release from the
karmas, the possibility of a fall into the world is also finally
destroyed for it. It will continue there in its pure state for
all times to come. Thus the state of liberation has a beginning,
but no end. The jiva is placed there as if in itself, free from
all conditions and associations not relevant to its existence.
Because it has achieved omniscience by completely destroying
the obstructive karmas, the danger of losing this capacity for
knowing the universe in all its capacities and manifestations,
is also evaded forever.

FUETHAIERIE A TR R |

TAT qraehdaed T 9 &l REG I

Just as there is no disease for one free from disease but
(there is) perfect health (for the one), so also there is no
worldly existence for one free from sins (karmas) but (there
is perfect stability in the self (or soul).

TEe T i s ferfeed |
T qENEME T HRT Hgedd: 1201

For one whose mind is always engaged in pure
knowledge and not in any vitiated activity, the pleasures of
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the world are not the cause of fear (of bondage) because of
the absence of their grip. o

The grandeur of pure knowledge is such that it secures
safety for a yogi against the allurements and delusions caused
by the objects of the world. He becomes completely
disinterested in and unattentive of them. The pleasures of the
world are no more potent to attract and vitiate his mind and
thus engulf him in the world.

1 TS £ i e e e S e
sfe FOssEeE @ T Tl 121
ARG 9T 9= 39 IEq: |
| ypaHIsy FEy: iy W/ 9ey n22u

One who, with a big mind, thinks, the mirage (the
pleasure of the world) as really false, does not delve in it (the
mirage) being not disturbed and not terrified (by it).

He, by whom, the pleasures of the world are really seen
as a mirage, gets the highest (ethical) status being dissociated
with them inspite of (apparently) enjoying them.

WITETETeRT 998 AT 9| |
AEATHT TAAEE TG A ATeAT 1230

A yogi seeing (understanding) the pleasure of the world
with a real vision does not enter the ocean of the world. By
one knowing the mirage to be false the way (leading to that
spot) is not followed.

The pleasures of the world are very much comparable
with the spot of the mirage. During hot summers, the deer,
with a parched-up throat, run long distances to reach the spot
of the mirage which reflects the rays of the sun in such a
way as to give an impression of a pond of water. On reaching
the spot where there is no water, they face a fatal
disappointment. In essence, the same is the position of the
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objects of the worldly pleasures. Being deluded and almost
blinded by them the jivas run after them and waste long
years in sense-indulgence, finally to get no satisfaction but a
intenser thirst for them. Such is the nature of the worldly
pleasures. Hence 2 yogi with a clear vision to realize their
reality and relevance for himself renounces them completely.
This very right vision and knowledge keeps him quite
unaffected by and free from their charm. Apparently he
may be seen to be attached with and entangled in them, but
in reality, on account of the gain of pure and right knowledge,
his detachment from them does not suffer at all. The external
picture of his behaviour fails to give us a real and true form
of his soul behind. Therefore this external picture which
suggests a bondage of karmas with his soul, comes out to be
falsified. His internal self is quite different from his external
behaviour.

¥ el wife o @ Afa: |
qor Frdfemmiisfy sfmmEreted: 1240

As he continues there (in the world) highly disturbed by
fear and also uncertain everywhere, sO he continues to be
deluded by the illusions of the worldy pleasures even on the
path of redemption (of the soul).

efaisfy sl SR & G-I |
ey T A e {1250

The (worldly) enjoyments resulting from even the
observance of the auspicious conduct produce a (long) chain
of unrest (uneasiness). Does the fire obtained by burning
sandal wood not burn (the objects that come in contact with
it)?

The fruition of karmas in the form of pleasure and pain
is obtained by the observance of the meriterious and the
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demeritorious kinds of conduct. The latter are disliked and
faced unwillingly, while the former generally keeps the jivas
attached and entangled with them. For this difference between
the two, the former also does not deserve our inclination to
and selection for them. They are like gold chains as against
the iron chains to keep the soul imprisoned in the world. The
pain of imprisonment is equally present in both the cases.
Hence for a yogi who is trying to get unmitigated pure bliss.
the former course of conduct is equally condemnable.

o aem wedAt=E iy |
T FATaE! AR qafd qEer 12610

As for the learned (wise) persons, wealth being an
accomplice of adversity, is not a means of happiness; so also
the enjoyments, being friendly with karmas are not (potent)
for granting beneficence (to the soul).

HIT-HqR-Fdal Sad aree: |
TIEA-YEUT aearaare 1271

With the torch of right knowledge, the spiritually valuable
detachment from the pleasures and the world, is generated
for detecting their quality of being worthless (irrelevant) (on
the path of nirvana).

It is only with the light of right knowledge that one
becomes capable to evaluate the nature of the world (sarfisara)
and its pleasures as obstructive to one’s spiritual progress on
the path of final release. This knowledge leads on to a state
of detachment for all that is of the nature of the non-soul.
With this discriminatory knowledge one is well able to
advance on the path of spiritual good.

Faf oo 9iR: TsEaEEe T |
FE-gamEEs T afa fadd uzsu

Chilikadhikara :: 219



qaT: TET ATEATET - |
e U@ gdd TRAE: 1290

On the destruction of the opposite (of the right
knowledge) which is the highly fertile seed (the root cause)
for the growth of various distresses, a Very high type of
devotion in various distresses, and a very high type of devotion
in nirvana is obtained on seeing its excellent merit.

Therefore the wise saints, who are expert in the
renunciation of external objects, give up that (wrong
knowledge) completely in the highly real (spiritual) sense.

Right knowledge is truly a great friend of a yogi on the
path of redemption of his soul. It not only helps him to
recognize the right path but also enables him to distinguish
it from the wrong path. This most valuable light of right
knowledge always helps him to take firm steps on the right
path and secures for him safety against a fall or deviation
from it. That is why the wrong knowledge—a knowledge
vitiated and limited by the operation of karmas-is not at all
welcome to the yogi, who distains and avoids it, thinking it
as a sure and constant source of restlessness for him.

7 e fore A |
S S T gl JRa 130l

One with right knowledge does not get painted
(affected) by sins (karmas) as the sun, by dense darkness.
One with right knowledge is not pierced (purturbed) by the
pleasures of the world like a worrior (putting on a coat of
arms) by the arrows.

The right knowledge provides the yogi, the warrior,
against the world to save the spirit with a protective coat
against all the dangers and devitions on the path to nirvana.
It is the grandeur of right knowledge that reveals the unreality
and futility of the worldly existence and its pleasures. Hence
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the yogi is not at all deluded and allured by them.
TBHEE T M AraHisTed |
gouria S S Fafa-are 181
(Right) knowledge is the base of all the practices (rites
and rituals), knowledge is the destroyer of the darkness of
delusion, knowledge impels (initiates) our efforts, and

knowledge is the (main) instrument for (achieving)
emancipation.

femrn Ffdere a3 i fifsad
aq e deaaEd Rt is2u

That principle (spiritually real entity) about which the
repeated thinking changes the distortions (of the soul) into a
state of purity (freedom from the distortions), is really worth
concentrating by those who are completely disappointed by
the thinking about the ‘other’ of the soul.

Nothing other than the soul, rather the pure soul, is
worth concentrating for the yogi advanding on the path of
liberation. Such a concentration is bound to purify his soul
from all the blemishes that may raise difficulties in his way.

EEEREIEEERSIRIENEIBLE Lo
T TR T TROCIET: 1330
What is the internal light which is chiselled of all the
other (of the soul), which is without any obstruction and
which is free from all vitiations is the highest (spiritual)
reality. What is different from it is (all) a calamity.
T FASETER furaer gg: |
i aread aeTg aHETEat: 134l
An obstinate (one-sided and absolute) view about any
principle (entity) is not to be upheld by those desirous of
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liberation, for nirvana, the final release, is achieved (only) by
those who have given up all forms of obstinacy (one sidedness
and absolutism).

Non-absolution is the very soul of the Jaine philosophy.
Every knowledge is to be seen and judged in its setting of
substance, place, time and mode which effect a change in the
real, and hence a change in the form of its comprehension.
It is a universal truth that nothing can be held as true uniformly
under all conditions. To know a thing truly it is necessary to
take its setting also in view. Such an attitude and bent of
mind is very necessary for conducting a correct process of
judging and understanding. The yogis and the saints must
have a very soft and liberal mind as to accommodate other
views about reality. They themselves are placed in a universe
known by the Sanskrit term ‘adhyitma’ meaning all centred
in the beneficence of the soul. This embodies a spiritual
point of view under the frame work of Jaina logic, and it
recognizes the importance of and lays emphasis on the pure
state of the soul. The jivas that have so qualified themselves
can well entertain interest in and a desisre for liberation.

Fare Frdfr g 7 e TE B
Sty forma o Rieed: dedienT 1351

{ am the doer, emancipation is the object (to be
achieved), (right) knowledge is the cause, and bliss is the
fruit. Non of these differentiations are found in the state (of
liberation) which is beyond these fluctuations (of mind).

In this verse the dcharya refers to the state of liberation
or moksa, where the soul is freed from all the differentiations
and fluctuations. The diffentiulions of the subject, the object,
the instrument and the fruit all shrink into one unity of the
pure soul. The liberated jivas are completely absorbed in

themselves, they are now pure souls and nothing else. They
are fully effulgent with their own being. Such is the supreme

222 :: Yogasira-Prabhrta



consciousness and experience of the liberated souls.
SR AT TG HHIT: |
qETEHR~ @i By g 1361

The conglomerations of karmas, co-spatial with the soul,
do not gain the nature of the soul. Do the particles of matter,
lodged in space, gain the nature of space?.

T HEHOT: i fEREsy T |
TGS GIET eI 1371

Even the inert (material) vitiations born of the karmas
do not belong to the soul, which has a permanantly pure
nature, like the obscurity of the sun, born of clouds etc.

TMEA: GROTAT: HTSTREaET: |
Sl Thfewred qoiaiRrET o 1ssi

The manifestations of the jiva (like) attachment, aversion
ect. are held to be born of the (external) obstruction of karmas
like those of the (bright) quartz crystal gem born of the
(external) intervention of the (varied colours of) flowers.

The conscious jivas and the material karmas have been
together occupying the same part of space from beginningless
time; but by that affinity they have never been mutually
transformed; nor have they ever developed and gained their
natures mutually; basically so distinct they are. This is all due
to the basic difference between their substances. The jivas
are by nature conscious and the karmas, being material, are
by nature unconscious. We have already seen that this mutual
irreducibility among the substances is very necessary for
maintaining the cosmic order of the universe. For this very
basic situation the manisfestations of one substance maintain
their distinction from those of the other. On this very basis
the perverted manifestations of like attachment and aversion
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are said not to pertain to jivas; they are material in nature
because of their birth from the material karmas. They
represent only a sort of reflection of materiality in the jivas
on account of their association with them; substantially they
do not at all belong to the jivas. The illustrations mentioned
in the above verses are meant to explain the situation in an
easy manner.

qRommT: e e e |
gfquee GEAET S EOnREe: 1391

All the menifestations like passions etc. are generated
by the karmas after making the consciousness (of the jivas)
an auxiliary cause (for them), as the pots etc. are produced
from the lump of earth (with the auxiliary causation of the
potter).

The passions and similar manifestations which we
generally come across are material in nature, because they
are born of karmas which are material. The only speciality
about them is that they come into existence on account of
the auxiliary (nimitta) causation of consciousness of the jivas.
Thereby they never gain the conscious nature of the soul.
The position explained above resembles the theory of
occasionalism to a great extent. Consciousness 18 only an
occasion for their generation in the material substance of
the karmas. They are basically the modes and forms of karmic
matter, but they require the presence and auxiliary assistance
of consciousness for their emergence. The potter makes
earthen pots from the earth fit for their production. It is the
substance of the earth that takes the various forms of the
pots, but with the help of the potter who is external to and
different from the earthen substance and its various products.

ST & T e A b |
AR el S afean 140l
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Whatever are the manifestations (of the soul) polluted
by the filth (of karma), they are said to be passions like the
waves of (dirty) water.

The menifestations of the soul also get vitiated, in the
same manner of auxiliary causation, by the karmas and are
then named as various kinds of passion. It is not true that the
karmas gain consciousness and pollute the conscious
manifestations of the soul. The karmas are only an occasion
for the pollution of the spiritual manifestations. Then follows
the chain of passions like the waves in the pond of dirty
water.

HIEATITIAISHE HIged HHd: T |
THAY AT TG éﬁm@ﬁlﬁa 411

In the absence of the pollution (by karmas) (a state of)
freedom from karmas is achieved; (and) again the pollution
is generated by the karmas. On the destruction of one (of
them), the destruction of the other, follows as of (happens to)
the seed and the sprout.

The pollution caused by karmas and the karmas
themselves are so closely related with each other that one
must be attended by the presence of the other; hence in the
absence of the one (out of the pollution and the karmas) the
other must disappear. The aforesaid pollution is the function
of karmas which are the functionary behind the pollution.

TS HQWT (FET) HEr ey giRomfe: |
qReTHTETRT &l WOEEiT: 1421
When the freedom from the pollution or the karmas
(themselves) is there for the jiva undergoing dynamism of

manisfestations, then (these) manifestations become pure like
the changes in gold following one after the other.
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As the extraneous covering of the karmas with the soul
gets thinned gradually, so also the pollution of the spiritual
manifestations becomes weaker and weaker finally leading
to the purity of these manifestations.

FHeqEHTEar s Ffderr e )
Frafa-FreaEier-aame gaad 1431

The jiva, being free from (all) vitiations and being stable
(in itself) on account of the absence of karmas, becomes
comparable with the ocean without waves on account of the
absence of wind.

srer-sArelar P agRaEd |
TEUHTEHT STgSTaemfaTdad, 1441

What is experienced within (oneself) as distinct from
the objects of the sensuous knowledge, is the (true) identity
of the soul, un-perverted and worth knowing by the knower
(the soul).

The sensuous perception of objects and the experience
of the soul are very much different from each other. In the
former the knowing capacity is directed outward to the objects
of the sense-knowledge. When this capacity is directed
inward, the result is the experience of one’s inner self or the
soul. The knowledge obtained with the help of the instrument
of senses utterly fails to detect the existence of the soul. The
way to comprehend and experience the soul is quite differenct
from those of perceiving the external world. When one turns
his attention inward, there results an overwhelming experience
of one’s soul to oneself. There the knower becomes the object
of his own knowing; or rather, the distinction between the
knower and the known vanishes. Such a knowledge is better
re-named as experience—an experience of the soul by the
soul itself.
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That is the light of the supreme soul, in the absence of
which all i1s dark (with ignorance) and in the presence of
which all is enlightened (with knowledge); and (also) in the
presence of which darkness (of ignorance) is turned into
brilliance of knowledge.

Omniscience belongs to the supreme souls that have
attained liberation. It means that the liberated souls—the
gods without body (the Siddhas) and the gods in body (the
Arhats) are capable of comprehending all the substances,
their attributes and their modes, as they exist in the present,
as they have existed in the past and as they will happen to
exist in future, simultaneously. Omniscience is the natural
function of the pure souls with respect to the attribute of
knowledge. The omniscient souls will continue to comprehend
the entire system of reality, as would the brilliant sun brighten
the objects with its bright light. Very often it is said that the
objects of the world are reflected in the mirror of
consciousness or this consciousness works like a mirror to
reflect the objects of the world. This illustration should not
be taken to imply the reflection theory of knowledge. No
objects are literally reflected in knowledge, nor knowledge is
a store of such reflections. Consciousness or knowledge is a
knowing entity by nature, and the objects of the world possess
the capacity of being known by knowledge. No knowledge
can refuse to know the objects, and no objects can refuse to
be known by knowledge. Such is the natural relation and
setting between the knower and the knowables. On the very
ground stands the all-covering and simultaneous
comperhension of an omniscient jiva.
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All the existent entities exist well ordered in their
individual identity by (their own) nature; they can never be
turned otherwise by any other agency.

This verse contains the announcement of a universal
law of nature. Considered substantially all entities are self-
contained and self-sufficient, they do not need any other
entity for their existence; nor do they extend any contribution
to help the existence of other entities. This is the base for the
Jaina theory of non-transformation among the various
substances existent in the universe.

e A g FrataRa e |
ST TEeaRAad: 1471

The immortal pure soul is not possible to be turned
otherwise by the other entities coming close to (and being
co-spatial with) it like space.

The substance of space is also immortal, non-corporeal
and un-contiminated. All the other substances find
accommodation in its extension, and for that reason it becomes
cospatial with them; but in no way it is transformed into
them, or it does not lose its own existence into them. The
same is the situation with souls. The existence of the substance
of the soul is perfectly safe even though it is seen to exist co-
spatially with them.

FerarEn: el S |
ehdetay &80 ARTeT SEtar (1481

There is always a difference between the body and the
soul, because of (their) perception by different types of
cognitions. The body is known with the (instruments of)
senses, and verily, the soul (is known) by self-experience.
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The soul and the body have been accompanying each
other from the infinitely extending past. This perhaps has
been the cause of confusion between the two, as the body it-
self is the soul. But we have clearly seen and understood the
difference between the ways of their perception as stated in
the verse. On this very ground the difference between the
conscious soul and the unconscious body is confirmed.

T FH e Siaeg T SiE: wHOT O |
T-IAHHTEASH ST SHGhH: 1491

The karma does not destroy the attributes of the soul;
nor does jiva destroy the attributes of the karma. There is no
mutual relation of the destroyed and the destroyer between
the jiva and the karma.

Substantially speaking the jiva and the karma are not
mutually hostile, inimical and destructive to each other.

Ter gfa gdom e = ffaear
e fagauEaEieRder 7a: 1500

When the (possibility of) auxiliary causation for the
manifestations of the one to the other is no more there, then
follows the mutual separation of the two and it is the (state
of) final freedom for the two. (soul and karma).

Between the souls and the karmas, mutually so different
from each other, the main source of all trouble and turmoil
is the fact of their auxiliary causation. By entering into the
relationship of the auxiliary causation, the soul suffers a fall,
and matter is transformed into karmas. Hence the breach of
this relationship is very essential for the soul to achieve its
freedom from karmas, leaving the karmas equally free.

I 1 T goad gTE: |
TS Ty fagawar wforgar 1511
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The engineer-jiva (in charge of the machine of the
embodied life) comes in association with whatsoever
individual manifestation, it gets obsessed (identified) with
such manifestations like the quartze crystal gem reflecting all
the colours (which can be seen in all the different hues of the
flowers or objects placed behind it).

AT ¥ A e
Tl A M T 1521

Therefore the soul is to be engaged in the practice of
achieving selfhood (purity of the soul) by the wise persons,
so that it attains absorption in the (pure) soul turning away
from the entity of the ‘other’.

Under the metaphysical situation between the jiva and
its ‘other’ (karmas) the ethical advice, as given by the acharya,
is to turn the soul inward and avoid all outward concerns.

o o1 AT sty fERelisd: i
geehd a: @O O R goad 1531
After getting rid of the dust (of karmas the soul does not
get associated with the dust (of the karmas). Does the gold,
once seperated from the dross, again get impure with it?
The possibility of a return to the whirling world for a
liberated soul is totally denied. The karmas kept the jivas
confined to and whirling in the mire of the world; the karmas
being tracelessly liquidated from the soul, the cause of the
worldly existence is totally eliminated leaving the soul in
its pure state to continue endlessly in future.

U T G- AT - aeasiy A |
TEd JAgFHT [AIITEFeHReT, 1541
TA-aa-ag - AT eEsy A
T aUT &Y faAaRERRe, 15511
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Inspite of the auxiliaries like the stick, the disc (wheel)
the potter etc. being available, the pitcher is not obtained
without the material (substancial) cause (i.e. the lump of earth);
so also inspite of the auxiliaries like the mind, the speech, the
body, the karma (karma matter) etc. being available, the
working (effective) karma is not obtained without the
substantial cause (i.e. the passions etc. generated by the
accumulated karmas).

The vitiation (passions etc.) should be known as the
existent (real) substantial cause of the (effective karma)
substance by the yogis like the substance (hump) of earth for
the forthcoming pitcher.

A distinction between the material or substantial causes
on the one hand and the auxiliary causes on the other is
being drawn here. The former is the entity that is transformed
from the cause to the effect; the latter are the auxiliaries that
assist the process of transformation of the cause into the
effect. These are the substantial (material) and the auxiliary
causes of Jaina philosophy. As is evident the importance of
the material or substantial cause is far greater than that of the
auxiliary causes. A huge amount of the auxiliary causes is
impotent to produce the effect in the absence of the material
cause, though the material cause itself always stands in need
of the proper auxiliary causes. Coming to the bondage of the
soul by the karmas the situation needs a clarification. The
cosmos is very much full of what we call the molecules
(vargand) of fine matter that possesses the capacity for
transforming itself into the karma-matter which gets actually
bound with the soul. But the capacity to be actually bound
with the soul does not arise in the karma-matter unless the
passionate states of the soul are not present there. These
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passionate states are themselves generated by the operative
karmas in the soul. Hence these passionate states, for their
importance and being generated by the karmas, are held to
be the substantial cause of bondage in the present context of
spiritual emancipation.

qETEFAEAT TG FFHER A S |
Hewiiadr FH HarIsy HIAAT 571
FUEIETET Sia Tad 7 HarE |
HATONSTT FUMATE FedhTiadr Jar 158l

Just as a potter never becomes identied (one) with the
pitcher, inspite of producing the pitcher by way of offering
assistance, in the same way the jiva never becomes identified
(one) with the passions etc. inspite of producing the passions
etc. by way of offering assistance.

Dynamism of reality is the very back bone of existence;
existence thrives through change. It is the unaviodable law
of nature. Nothing can go beyond its substantial boundaries;
nor can it shrink even a little leaving its boundaries untouched. '
All auxillaries related with an event or change remain to be
auxiliaries alone, they are never transformed into the basic
entity to which they are working as auxiliaries. The base for
such existence and its continuance resides in the substances
themselves in the form of intrinsic attributes or capacities.
The attribute of ‘dravyatva’ is responsible for the movement
of a substance from one mode to another, and the attribute of
‘agurulaghutva’ is responsible for confining a substance within
the limits defined by the attributes and hence within the
substance itself. Under such a situation the question of one
substance transforming itself into any other substance or
mutually borrowing their essential attributes does not arise.
Then the question that liberation will become impossible, if
the soul becomes substancially identified with the matter-
born passions, is also out of place. The assistance offered by
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the auxiliaries is not potent to take a substance beyond the
boundaries set by its attributes, the changes in reality or in a
soul take place only within such boundaries. Thus the unity
of change and permanence of a real is consistently maintained
is Jaina philosophy.

q: HH Tgd HHRY dY HeT |
¥ FIRHT bl RRdT  SAd 1591

One who always holds karma as karma and the antithesis
of karma as non-karma, becomes free from (all) doership
(even) when indulged in all activities.

The accountability for action performed by one becomes
proportionately weak and even reduced to zero with the
realization of the true position of the karma and the non-
karma by developing a right type of understanding, free from
all attachment and aversion, about them. Then the actions
become only apparent and ineffective for the doer by not
touching his inner self.

fedfdaenst gt 7 e )
FenEdT fagraTe whiesw: FEARE 16010

(Apparently) placed in the midst of sense pleasures by
the sense-objects one does not get painted (associated) with
them, being (internally) unattached as the quartz crystal gem
placed in mud (is not defiled) by the varities of mud.

T TR gd AT e |
T 95 T T AuAy wEEE 61
For one by whom the distinction between the body and
the conscious soul is perceived (or realized) in the real sense,

the attachment (association) with the object of pleasure never
occurs.
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The manifestations of the jiva take three forms;
auspicious, inauspicious and pure, because these are the causes
of merit, demerit and purity of the soul (respectively).

Therefore the yogi, by obstructing the influx of the
karmas, becomes turned away (disinterested in and unattentive
of the world) by establishing himself in the pure
manisfestations after renouncing the auspicious and the
inaupicious ones.

The theory of the three types of spiritual manifestations
occupies a very important place in the realm of Jaina ethics.
After the manner of auxiliary causation the auspicious and
the inauspicious manifestations emerge in the jivas. In general
we find that the jivas entertain an inclination to and attraction
for the auspicious manifestation, as they lead to easy,
comfortable and pleasant conditions of life. On the other
hand the jivas entertain a disinclination and disgust for the
inauspicious menifestations as they lead to restlessness,
discomfort, and unpleasant conditions of life. Both of these
types of the jivas’ manifestations go to determine the
conditions of their worldly existence. Only this much can be
said about them that the former are the gold chains and the
latter are the iron chains to keep them bound in the world.
The third type or the pure manifestations are not so caused
by the external factors like meritorious and demeritorious
karmas; they emerge from the very nature of the pure jivas,
they are self-caused and self-determined. For the attainment
of liberation it is the third type of pure manifestations that
carry importance, value and relevance, as they gradually lead
the jivas to a state of perfect freedom from the karmas-a state
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which in the true sense, signifies moksa or liberation.

g (aal)dafn Rty e |
T [eRafaaant FrafaasT 164

(Therefore) the yogi who has shaken off all the dirt of
karmas should not think of any other thing (except his own
soul) by turning away his mind from (other) objects and
(thus) achieving (perfect) stability in his soul.

wre-mafdaneist fwdy ge-wfh: |
e gRudr S die-aa-fawTad: 165l

When one, inspite of turning away (his mind) from the
objects of senses themselves, entertains an ineffable memory
about the pleasures of the senses, then one becomes displaced
(not placed within one’s soul) and pitiable and (thus) vitiates
(his) both the worlds i.e. the present and the future.

AT hREsT Hrme ged BT |
AR Yool HITesed JEet: 16611

One, not enjoying the pleasures, conducts one’s activities
for the sake of pleasures; while the other, with a pure
understanding, enjoying the pleasures (only externally)
conducts his activities for cutting the (chain of) enjoyments.

wre-amafdarsa - et |
T gRedr Siia: 98 T S 1671

The jiva, turning away (his mind) from the objects of
the senses themselves and obstructing the (occurence of)
memory of the pleasures (of the senses), always becomes
well-established (in its soul) here (in this world) and in the
world (to follow after death).
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One with attachment gets bound with the karmas despite
not enjoying the pleasures. One bereft of attachment does
not get bound with the karmas despite enjoying the pleasures.
It is very clear.

A willful enjoyment of pleasures of the world leads to
the bondage of the soul by the karmas. If one happens to be
entangled in the network of pleasures of the world under
certain pressing conditions of life but not with a will to
enjoy them, one does not suffer from such bondage. The
root cause of bondage is the presence of attachment, aversion
and delusion in a soul, mere external behaviour is not
sufficient for bringing about the bondage for the soul. The
correspondence between the internal state of a soul and the
external behaviour of a living being is not perfect, though we
cannot dismiss the external behaviour completely from the
scene. Under this failure of a correspondence between the
“internal’ and the ‘external’, the above mentioned situations,
looking odd apparently, come out to be true. This secret is
made home to us by the dcharya with a definite purpose in
view that the novices should attach more importance to their
internal states, though the external behaviour also cannot be
dropped completely.

forem TarET ST EAEE T S |
et daey 6 T JEET SEIasaEr 1690

One with (right) knowledge is not bound (with the
karmas), though knowing the pleasures (of the world) in five
ways (determined by the five senses). Otherwise, why would
the omniscient lord not get bound, knowing the (contents of)
the three worlds [i.e. the upper (ardhva), the middle (madhya)
and the nether (adho) worlds (lokas)]?.
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Comprehension or knowledge is the very essence of the
soul. The soul must continue with this essential qualtitative
entity in all its states of existence. Knowledge, as knowledge,
never becomes contradictory to the nature of the soul, it can
never be held to be a cause of its bondage by karmas. Hence
merely by knowing the objects of pleasure a yogi can never
suffer from any type of bondage by karmas. If this knowledge
is contaminated by attachment etc., then also the attachment
etc. are mainly responsible for the bondage. On this
metaphysical ground the possibility of bondage is totally
denied in case of the omniscient lord, inspite of his perfect
knowledge, because of the total absence of attachment etc. in
his pure mode of existence.

fomEr Ameme WISy FEd |
uehreTen e wamfeen T fe uzon

Jivas, suffering from delusion (and lack of descriminatory
knowledge) are verily bound (with karmas), inspite of not
indulging in the pleasures of the senses. Are the jivas with
one sense etc. not bound (with karmas) inspite of not indulging
in the pleasures (of the senses)?

There are some jivas not indulging in the enjoyment of
pleasures because their span of knowledge is very poor and
limited; but by that they do not become exempt from bondage
of karmas. The span of knowledge is found least in the
organisms with only one sense (of touch). Such organisms
are possessed by some jivas in the vegetable form of existence
and by other jivas in a very subtle form of existence. The
jivas rise higher in the scale of knowledge by the evolution
of other senses from that of taste, smell, sight, hearing and
lastly the sense of manas (mind). The increase in the span of
knowledge does not grant any increase in or an exemption
from bondage, because basically knowledge is no cause of
bondage. The causality of bondage lies wholly in the
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emergence of passions and delusion from which even the
lower organisms suffer very seriously. That is why no decrease
in bondage or an exemption from it is described in case of
the lower organisms. The variations of bondage with the
advance of knowledge are said to result from the presence of
passions and delutsion with knowledge. Ethically speaking,
knowledge is made right or wrong by its association with
passions and delusion, the former leading the jivas towards
moksa or liberation and the other to a fall into the samsara.

ST JARAHIesh  JaT |
TENIIaE GAmAMTeh Jem 1710

(The ethical measures like) renunciation etc. are of no
avail for one who is turned away from attachment and
aversion. (The ethical measures like) renunciation etc. are
useless for one who is indulging in attachment and aversion.

One who has achieved freedom from attachment and
aversion, does not need the help of ethical measures and
discipline; which become superfluous to him. On the other
hand one who is still a poor and helpless victim of the
attachment and aversion, the adoption of ethical measures
and discipline will not render any help fo him in the presence
of attachment and aversion; thus they have become
unimportant and ineffective for him.

A O GelerE F 9 A 7 ad |
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One who remains indifferent everywhere (in respect of
everything), and who is neither averse to nor attached with
them has gone beyond the (measure of) renunciation because
of (there being) no remainder of impurites.

After attaining the purity of the soul, where the possibility
of attachment and aversion is finished finally and where the
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souls rest in a state of complete indifference, there remains
nothing to be abstained from or to be renounced for the soul,
and thus the ethical measures and rules become unnecessary
for it. The soul has then achieved its final aim and continues
with the pure spiritual qualities.

TR e g @i Saead: |
AT SR T werad O T 1731

(All) the vices, that are the causes of wordly existence,
are always present in the jivas suffering form attachment;
whereas they are never present in the jivas with (right)
knowledge and bereft from attachment (aversion, delusion
etc.)

SaEIERE 9 qHE! SREER |
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All operative manifestations of the jiva are the causes of
bondage (of the soul); whereas the natural manifestations (of
the jiva) are the causes of freedom (from karmas).

The jivas pass through several types of spiritual
manifestations. The worldly jivas are always found associated
with and contaminated by the karmas. The manifestations in
case of such jivas are determined by the operation of the
karmas which never leave the jivas free from their effect but
sow the seeds for futher continuance of their worldly existence.
Such 1is their nature, and hence with the operative
manisfestations, the chain of karmic bondage can never come
to an end. The natural manifestations of the jiva are in no
way coloured by the operation of karmas; they are determined
by the nature of the soul itself. Such manifestations lead to
the coniplete freedom of the soul from the worldly existence.

[EERIRRERE IS TIGEEL T
s vay Ran wae=as gda: 1750
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The experience of the pleasures (of the world) is
extraneous (to the soul), the experience of one’s own soul is
intrinsic to it. Knowing the situation, abandoning the first,
one should establish his soul in the second with all the ways.

The way to liberation lies in the sole experience of
one’s soul. The enjoyment of and the engrossment in the
pleasures of the world and the consequent experience are all
opposed to the experience of the soul. Hence for a yogi the
type of experience (i.e. that of the worldly pleasures) is
condemnable, while the other (i.e. the experience of the soul)
is worthy of our desire and action.

EIEECCE G G E R CUIRE AR LY
foredrr: TRIgRETHIE AT I 1761

For a man all knowledge associated with the objects of
sense-pleasure is material (in nature); whereas that
knowledge which is turned away from the objects of
sense- pleasure is the other (non-material) spiritual one (in
nature).

The objects of sense-pleasures are all material, hence
knowledge vitiated by them is also material. To gain the
soul, matter is to be totally abandoned. Therefore, knowledge
which is born of the soul or pertains to the pure soul must
be independent of the objects of sense-pleasures and the
consequent experience.

Tt gor faeesiy efreer 7 faud
gar o fasesir ser 7 fed w77

Just as there is no difference in milk inspite of the
difference among the cows (yeilding milk), so also there is
no difference of knowledge inspite of the difference of persons
(who possess this knowledge).

The cows may be mutually different in respect of their
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colour, body, horns and appearance, but all these factors do
not go to determine a difference in milk they give us. These
factors are all extraneous to the quality of milk. Similarly
persons may differ among themselves in respect of colour,
body, height, senses and appearance, but these differing factors
are extraneous to the knowledge attained by them and they
do not go to mark any difference in knowledge. In the worldly
state where external factors along with attachment and aversion
contaminate knowledge, a difference of knowledge in
percievable. Pure knowledge, free from all external
associations, is self-determined and remains to be the same in
respect of all the redeemed souls.

fosma diudr @ T ST S |
fasma sar 9 99T S Sued 1781
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As after perceiving the enlightened (thing) with the
help of a lamp, the lamp is differentiated (from the
enlightened thing); so also after knowing the knowables with
the help of knowledge, knowledge is differentiated (from the
knowables).

The identity of the soul is (very) fine, is inexpressible
and it is not subject to decay. There, all knowledge that is the
‘other’ (different from the true realization of the soul) and
(hence) vitiated, is differentiated (from the true one) and is
also abandoned.

The purified soul is so fine that its description and
communication (to others) is beyond the power of words. It
is a state of self-comprehension and self-realization of the
soul, wherein the distinction of the subject, the object and the
process, all have disappered. As such no words are capable
to give a form of expression to it. So long as the technology
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of the subject, object and the process is made use of, it is not
the state of self-realization. This technology is adopted in
case of lower forms of knowledge determined by the
association of karmas with the soul, hence such knowledge
is held to be very different from the trul knowledge, which
alone yeilds self-realization. Knowledge other than the true
one is, therefore, worth rejection by a true seeker of the pure
soul.

TheES Teedn: A o

e YfgeEl qr A
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On cutting the trunk of a tree the leaves again grow up
in abundance, but on cutting the roots of tree the branches
are not so (do not grow-up). (So) for a jiva many vitiations
(blemishes) continue on the part-destruction (of the karmas),
but they exist no more for the jiva on the destruction of the:
(very) roots (of the karmas).

Just by way of a warning it is suggested and advised to
a yogi that he should never feel satisfied with a part-relief
from the karma and stop his attemps to fight against them.
Even a slight remainder of karmas is very likely, nay it is
very sure to re-create the chain of obstacles for him. He
should always concentrate upon and make efforts for the
complete annihilation of karmas with no reconciliation with
any accomplishment short of perfection. The possibility of
any further bondage of karmas is totally negated when the
purity of the soul is once attained, as a tree cannot grow up
again when its roots are destroyed.

Yy aftsl wafd waad: gaaEsed
ware fafaed fafea fomed amafa wwem |
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On the partial destruction of karmas (1.e. the meritorous
and the demeritorious karmas) the varied practices of conduct
become the causes of the chain of worldly auspecious and
inauspecious existence for a Jiva; (whereas) on the destruction
of the karmas from their very root the soul meditates on its
pure and completely chiselled identity like (that of) the sky.
Thus after knowing the principle of the pure soul as real,
internal, most prominent, and specially worth concentration
for a saint, the jivas which have found the closest (shortest)
route in this world for achieving their aim, do not follow any
other path.

The emergence of conduct takes two forms, partial and
total, on account the relief from the karmas obstructing the
faculty of conduct of a soul. A novice may also be successful
in achieving partial relief from the karmas along with its
partial and inefficient results. It means the remaining karmas
and the blemishes resulting therefrom will still keep the soul
entrapped in the network of karmas. The remaining
demeritorious karmas will keep it confined to painful
conditions. If the remaining karmas are of the meritorious
type they will place the soul in pleasant conditions in the
world. In both the cases the chains of bondage by karmas
continue unbroken. Only when one is able to strike at the
very root of the karmas, one will be blessed with the true
knowledge of the soul. With this knowledge and the practice
of meditation of the soul one will be able to see and follow
the right and the shortest path leading finally to liberation—
a state of complete freedom from the shackles of the karmas
and also the achievement of the highest, most prominent, real
and ever lasting status for the soul. The mention of the word
amitagati in the verse is also suggestive of the name of writer
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of this work Yogasdra prabhrta.
Tl IR T AEH A9
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Only for those with exclusive faith in the singular reality
of their selves, (their) birth and life are fully awarded with
fruits, who seeing this entire world as opposed to the soul,
as delusive like false appearance and as mortal, and who
meditating on the permanent principle (of the soul) identified
with spiritual tranquility, attain the status of spiritual bliss
after crossing the great (extensive) ocean of the sarisara which
is all disturbed by the crocodiles of anger etc. of many
kinds.

The saint must realize the entire paraphernalia of the
worldly existence as opposed to the welfare of the soul. It
is all unreal, apparent and fleeting; it is full of tribulence and
turmoil all the time it continues. Contrary to it, the state of
liberation is quite in agreement with the nature of the pure
soul, it is all full of spiritual tranquility and bliss. The way to
achieve this ideal of life lies through meditation on the pure
soul and its pure attributes. One has to cross the ocean of
sarhsira to establish oneself in one’s pure state of the soul,
On achieving this ever unforeseen ideal of his soul the saint
is able to get the full return and fruition of his efforts. Such
souls are ever adorable and worshipable for us, as they always
guide and inspire us to advance on the path they themselves
have followed.

fr:agTenieaRg  JTd IR |
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Having realized all (other than the pure soul) as delusive
like a city in the sky (made of clouds), like a dream and like
a (false) appearance, Acharya Amitagati, bereft of all
associations (external to the pure soul), has composed (this)
present of the Yogasara, with the main aim of realizing the
Brahma-the purified soul, which (the Yogasara) has attained
a prominent place for itself among the works on Yoga, which
is highly esteemed and has not been attempted before, which
is identified with ever-lasting bliss, which liquidates all sins
(karmas), which is very fine, and which is comprehensible
(only) by going beyond the senses (i.e. by an inner
understanding).

The words ‘Amitagati’ and ‘Yogasara’ are indicative of
the names of the writer and his most valuable work. These
may also be interpreted as one having an unlimited span of
knowledge and the essence of the science of Yoga respectively.
Really speaking, a continuous study of this holy work by
Acharya Amitagati will lead a yogi to complete destruction
of karmas, and the consequent spiritual bliss and the realization
of his pure soul.

ArTaREREAE: Id Tefd AISHHEE: |
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After realizing the (true) nature of one’s own soul, one
who, with a concentrated mind and with full attention, reads
this present (offer) of the 'Yogasara, attains the abode (of the
perfect ones) which is worshipable (by all) and is free from
(all) worldly blemishes.

This is the last and concluding verse of the Yogasara by
Achdrya Amitagati. It is potent to inspire the seekers of the
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true identity of the pure soul to read, practise and realize the

essence of the science of Yoga and thus crown themselves

with the highest success and the status of siddhahood.

Here ends Chapter-9, Chilikadhikara of Yogasara-prabhrta
by Acharya Amitagati.
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