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SPECIALITY OF JAINISM

Jainism more than any other creed gives absolute religious inde-
pendence and freedom to man. Nothing can intervene between the
actions which we do and the fruits thereof. Once done, they become our
masters and must fruitify. As my independence is great, so my respon-
sibility is coexistensive with it. I can live as I like, but my choice is
irrevocable, and I cannot escape the consequences of it. This principle
distinguishes Jainism from other religions; e.g. Christianity,
Muhammadanism, Hinduism. No Ged or his prophet or deputy or
beloved can interfere with human life. The soul, and it alone is directly
and necessarily responsible for that it does, —-Jugmander Lal Jain,
Qutlines of Jainism, pp. 344.

RIDDLE OF THE CREATION

The first question, which arises in connection with the idea of
Creation is, why should God make the world at all ? One system
suggests, that he wanted to make the world, because it pleased him to
do so; another, that he felt lonely and wanted company; a third, that he
wanted to create beings who would praise his glory and worship, a
fourth that he does it in spert and so on.

Why should it please the creator to create a world where sorrow
and pain are the inevitable lot of the majority of his creatures 7 Why
should he not make happier beings to keep him company ?

{It is really a most unchallengeable argument - written by
Barrister Champat Rai Jain, Key of Knowledge, p. 135)

SUPREME JUDGEMENT

“In conclusion let me assert my conviction that Jainism is an
oviginal system, quite distinct and independent from all others and
that, therefore, it is of great importance for the study of philesophical
thought and religious life in ancient India” — Dr Harman Jaikobi, read
his paper in the 8rd International Congress of the History of Religions.

FRUIT OF AHIMSA
“The ecomplete and tlawless practice of Ahimsa raises the man to
Godhond. Tt gives light, provides delight and bestows might to its

faithful and honest aspirant.”

Gandhiji aspired to practise highest type of Ahimsaby becoming a
nude Jain Monk (Muni). When Churchill had rebuked Gandhiji by
calling him ‘A Naked Fakir’, he had informed Churchill T would love to
be a naked fakir, but Tam not one yet'. — The life of M. K. Gandhi,

L. Fisher, p. 473.
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PUBLISHER’S NOTE

Shri Kund-kund Kahan Digamber Jain Tirtha Suraksha
Trusthas great pleasure in publishing the English version of the
Moksha Marg Prakashak, a very popular, authentic and scholarly
work of Acharyakalp Pandit Todarmalji.

The Trust was established with the pious blessings of Pujya
Gurudeoshri Kanji Swami ¢n the occasion of the '2500th Nirvan
Mahotsava’ of Bhagwan Mahavira at the time of the ‘Pancha
Kalyanak Pratishtha Mahotsava’ of Mahavir Kund-kund
Parmagam Mandir at Songad (Bhavnagar, Gujarat) in March,
1974,

In the short span of 18 years the Trust has acquired a
reputable status in Digamber Jain Samaj under the inspiring
patronage of Pujya Gurudeo, presidentship of Late Pandit
Babubhai C. Mehta and Shri Lal Chand Bhai Modi, Rajkot with
the all-round support from Digamber Jain Samayj, specially the
spiritually inclined people.

The basic objective of the Trust is protection of Digamber
Jain Tirthas from natural and unnatural attacks along with the
protection of the living Tirtha ‘Jinvani’, organising research in
Jainology and production and development of learned scholars
in the field of Jain religion. The main activities of the Trust in
brief are as follows :

(1) Rennovation and survey of “Jain Tirtha Kshetras”
(Pilgrimatic places).

(2) Establishment of Research Institutes at Bangalore and
Madras for security and safety of ancient Jain scriptures written
on Tada Patras (Palm leaves).

(3) Establishment and running of Shri Todarmal Digamber
Jain Siddhant Mahavidyalaya at Jaipur under the patronage
and guidance of Pi. Todarmal Smarak Trust, Jaipur for deve-
lopment of a new generation of learned scholars in Jain Philoso-
phy and Religion, '

{4) Publication of celebrated treatise of ancient Acharyas
under the roof of Shri Todarmal Smarak Bhawan, Jaipur.
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(5) Institution of a cell for propogation of Jain Philesophy
anddJain Conductin the massesthrough a team of younglearned
scholars.

The present book is a part of the publications under this
plan. It was really a very difficult task to translate this treatise
in English. It required very hard labour too.

Spiritually inspired and devoted scholar of Jain Philosophy
Br. Hemchandji dJain of Bhopal has worked hard to translate
this famous work in English in spite of ill-health and heavy
pre-cccupations. Also Professor Jamnalalji Jain of Indore has
taken great pains in reviewing the translation thoroughly and
making necessary corrections and finally editing it. The Trust
is highly indebted to both these selfless scholars whose only
inspiration for this work has been “Tattva Prachar’. We ear-
nestly hope and expect that the kind cooperation of these two
scholars will be available to the Trust in future as well in the
service of ‘Jinvani’.

The Publishers are also very much thankful to the donors,
specially to Shri Bhagwanji Bhai Kachra Bhai Shah, London
who kindly donated Rs. 24,000 (30% of the cost price) bene-
volently to keep the price of this publication to the minimum. We
express our profound grief that Shrimati Dahtben Bhagwanji
Shah now is not in cur midst.

Our thanks are due to Shri Schanlalji Jain, Jaipur Printers
Pvt. Ltd., Jaipur for the nice job the press has performed. We
are also thankful to Shri Rajmalji Jain of Jaipur and to all those
people who have directly or indirectly helped and inspired us for
publishing this English version.

We hope earnestly that the enlightened readers will derive
joy and spiritual comfort from the principles enunicated in this
Work. If they develop liking for spiritualism, our efforts will
have enough justification.

We are,

President, Secretary and Trustees

of Shri Kund-kund Kahan

Digamber Jain Tirtha Suraksha Trust, Bombay.
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TRANSLATOR’S PRELUDE

In this 20th century this Moksha Marg Prakashak has
turned the eyes of thousands of people all over India and abroad
towards the right path of salvation. Whosoever curiously reads
this book, surrenders his false belief before its author Acharyakalp
Pt. Todarmalii and accepts his treatise to be the gist of omniscient’s
preachings and compendium of Jaina Philosophy; and feels in-
debted to him. I too knew the importance of this book in 1966 AD
through Pujya Shri Kanji Swami of Songad (Saurashtra, India)
and read it several times concentratedly. I am highly indebted to
both of them and pay my hearty tributes to them.

Infact, the whole of Jain Society isindebted to Pt. Todarmalji
for his unigue gift of Moksha Marg Prakashak’ and ‘Samyagjrian
Chandrika’ because all this he wrote in the spoken language
of his time. Although he could not complete the work of ‘Moksha
Marg Prakashak’ in which he wanted to elaborate various other
related topics; however in his short span of life, he contributed
significantly to Jaina Philosophy and enriched Jaina Literature
with an enduring stamp of authenticity. He re-established the
faith in Tattvas in their true perspective sense through logically
approved facts. His vast knowledge and philosophical ability is
reflected in this book, which in fact embraces the entire range of
Jaina Canon and philosophical intricacies. It is because of this
book that he was conferred the title of ‘Acharyakalp’ (a highly
knowledgeable person like an Acharya monk).

The prime object of this book is to point out the true practical
and scientific method of selfrealisation as laid down by the
Jaina Tirthankaras who rose to the highest height of perfection
withits aid. No efforthasbeen sparedby Todarmalji to make this
book a self-contained and complete in its subject. The subject
matteris presented in a very effective manner through question-
answer style which explatns Jainism both to alay reader and to
a learned scholar.

His philosophy is not a mere encyclopedia of logically ap-
proved facts but it is creative and synthetic too. It is this trait
which distinguishes him from mere religious leadership. His
genius was so critical and subtle that he fused an enormous
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amount, of knowledge into a unified whole and exerted immea-
surable influence on scholars, philosophers, religious leaders
then around him. His illustrated teachings through question-
answer style of description had a wider and more popular appeal
than any other Indian scholar or saint. His teachings are based
upon the belief that moral questions conld not find satisfactory
answers without an integrated knowledge of seven Tattvas. The
central theme of his preachings is to realise the self-soul by
giving up false belief, knowledge and conduct and thisis possible
through richt understanding of seven Tattavas only becausethere
are deepuer stamps and impressions of misconceptions and dis-
torted understandings upon our minds about these Tattavas.

With the view to keep myself engaged in the study of Jaina
scriptures and attain self-realisation, I dared to translate this
great work of Pt. Todarmalji into English which took about
three years (1984-86) to complete.

My sincere thanks are due to my friend Professor Jamnalal
Jain (Devi Ahilya University of Indore), himself a keen student
of Jain Philosophy, for taking great painsin thoroughly checking
and correcting the translation by rearranging the sentences for
maintaining true sense of original book and giving fluency to
language. 1 very sincerely acknowledge and feel gratitude to-
wards him for his whole-hearted co-operation without which
this rendition would have not been possible.

I am also thankful to Late Shri 5. Gajapathi Jain of
Tiruppanamoor {Madras) for hisvaluable suggestionsregarding
translation of this bock, when I met him personally at his
residence in May 1386. ] also thank my friend ShriN. C. Mavani,
M. Tech., Sion, Bombay for providing photostat copies of my
English manuscript for getting the translation checked. My
thanks are also due tomy friends Dr. U.C. Jain, M A, PA.D.,
Seoni; Dr. D.K Jain, M.A., Ph. D. (Professor, Govt. College,
Neemuch); Pt. Rajmal Jain, B.Com., Bhopal; Shri Suresh
Jain, 1AS, Bhopal, Shri V.C. Shripaian, Madras and Shri Raj
Mal Jain, Jaipur for giving useful suggestions in this venture.

Although I have tried my level best not to deviate from the
original text and enough care has been taken to maintain the
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true meaning and sense, however to convey accurately the
original sense by translation in English language is not easy,
especially of longer sentences written by Panditji. I therefore,
request the learned readers to forgive me for the errors still left
and which may be entirely due to my own limitation and
negligence. Readers are earnestly requested to send their valu-
able suggestions which may be utilised in the next edition.
Ignoring my errorsin translation, even ifa single soulisinspired
by this book to seek the truth in right direction, I shall consider
my efforts amply rewarded.

In the end I take this opportunity to express my sincere
thanks to Shri Kund-kund Kahan Digamber Jain Tirtha Suraksha
Trust, Bombay particularly Br. Shri Dhanya Kumarji Belokar,
Devlali and Shri Vasant Bhai Doshi, Bombay for their decision
to publish this book in English and for keeping the price below
actual cost. My thanks are also due to Shri Nemichandji Patni
and Dr. Hukamchandji Bharill both of Pt. Todarmal Smarak
Trust, Jaipur, for their keen interest and whole-hearted co-
operation in theearly publication of thisbook and to ShriSohanlalji
Jain, Jaipur Printers Pvt. Ltd., Jaipur for this nice publication,

OM NAMO ARHANTANAM !

An humble disciple of
BHOFAL Acharya Kund-kund & Pt. Todarmalji
15 May, 1992 HEMCHAND JAIN “HEM”
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OUR PIOUS WISH
AFFTAHCET AR |
SR O T st IR W

Before expressing our sentiments, and after paying re-
peated obeisance to Dev-Shastra-Guru, we pay our hearty re-
spects innumerable times to Pujya Gurudevshri Kanji Swami
who has shown the path of liberation to several Mumukshus like
us by extracting them from the darkness of ignorance.

Teday, he is not in our midst. His absence is intolerable to
all the Mumukshus. Who would now call us as God 7 Who would
call magnanimous to paupers ? Wha would now address us with
words full of inner love 7 — When this thought comes to us our
hearts start throbing.

Though, today, heis notin our midst, yet his discourses are
available to us both in the form of religious books and tapes. If
we wish, we can achieve salvation by engrossing ourselves inte
his discourses. His discourses have the capacity of showing us
thepath of liberation provided we study them deeply. Then alone
the same can act as an instrumental cause of our salvation. The
emergence of the capacity in us to achieve salvation is also the
result of kindness of Pujya Gurudevshri towards us.

Today, the whole human race is running towards the
attainment of wordly pleasures and is after to obtain restful
human life. Oh Gurudev ! in such times, you have explained to
us the magnanimity of the sentient soul and by preaching us to
make deep inner effort, you have extracted us from the transmi-
gratory existence. Both of us and our family members are highly
grateful to you. We feel exalted by being the recipients of the
kindness that you have bestowed on us. In this era, the birth of
Pujya Gurudevshri was a blessing for the human race. By
explaining to the world entangled in the clutches of conventional
rituals, the real essence of Jain religion and thus by freeing it
from these rituals, you explained to us that every soul can attain
the path of salvation by experiencing the existence of the sentient
soul present in the inner-self. In this way, you have shown to
the devotees the means of becoming God. Our birth in the
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lifetime of Pujya Gurudevshri is the indicator of our being near
the shere of transmigratory ccean. One gets the asscciation of
such great Guru due to the rise of auspicions Karmas bound in
several births. We have got the privilege of living with him and
of listening to his divine discourses for crossing the trans-
migratory ocean. All this will act as a lamp for inspiring us to
tread on the path of liberation.

In V. Samvat 2015 we got an opportunity of having pil-
grimage of Siddhakshetra Shri Girnarji and other holy places
of South along with Pujya Shri Kanji Swami. Subsequently too,
we had a number of opportunities to have the pilgrimage of
Shri Sammed Shikharji and other holy places along with our
family members. Likewise, by other means and by utilising
time and energy with zest, we decided to tread on the
following path :-

“Only work for liberation of soul and no other thing in
heart.”

By leaving the land of our original birth, we went to the
foreign land for earning wealth for the purpose of worldly
pleasures, But we had the inner-urge for self-realisation. Once,
intheyear 1946, theinhabitant of Chelana, late Shri Dharmsibhai
Devsibhai came to Africa and gave us an introduction of Pujya
Gurudevshri by explaining his approach to religion. As a con-
sequence, we developed interest in the Tattvas propagated by
Pujya Gurudevshri, Therefore, we are highly greatful to him
also.

We feel highly exalted by giving this little contribution
towards the publication of this book.

We. can in no way repay the debt of gratitude of Pujya
Gurudevshri. We pray that may this spirit of learning and
devotion towards passionless Tattvas only last in us till the end
of our life.

We are your devotees,
LONDON Bhagwanbhai Kachrabhai Shah
Mombasa (Kenya} Shrimati Dahiben Bhagwanji Shah
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About our Parents who initiated
us in the right path

From the time our reverend father Shri Bhagwanji Bhai
Kachrabhai Shah and mother Shrimati Dahiben Bhagwanji
S8hah came in spiritual contact of Pujya Gurudevshri Kanji
Swami, a special urge towards true passionless Jain religion
dawned in their hearts. In a way their life style itself changed.
After taking off from their business in Mumbasa and Thana they
built a house in Songad for living in close association of Pujya
Gurudevshri for longer period. They lived in his close contact
there for sixteen years. For evolving right faith they devotedly
kept themselves engaged whole-heartedly in spiritual associa-
tion, study of scriptures and development of right knowledge and
passionlessness for 30 years. One of the objectives of their living
in Sengad was that we too would constantly remain associated
with the path of self-realisation through nursing of spiritual and
religious sentiments during our frequent visits there.

It is a tradition in the society that after the demise of
mother-father people publish scriptures and render help in their
publication for cherishing their memory. But keeping in view the
spirit of our parents we have started this pious work in their
lifetime itself. Consequently, we have decided to contribute
significantly in the publication of this book. This is the result of
the pious inspiration given by them.

We deem it our duty to write a few words about them by
way of remembering their benevolence.

In the year 1924, at the age of 18 years, our father, an
inhabitatnt of village Chapaberaja (Jamnagar), first went to the
village Kitale in East Africa and latter on to Mombasa for
strengthening his economic status. There he earned enough
wealth and made us all its inheritors. This is all right. But the
religious inspiration he gave to all of us is our real and most
important wealth. Hehas accomplished several religious acts in
his life.

First of all he got an opportunity to lay the foundation-
stone of Digamber Jain Temple in Jamnagar on 8th November,
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1959. As per his wishes the temple was constructed promptly,
and after twa years its Panch-Kalyanak-Mahotsava was cele-
brated in the presence of Pujya Gurudevshri Kanji Swami.
Today, that celebrated temple has become a pious religious place
for Mumukshus for worshipping Jinendra Dev and for self-
realisation,

Thereafter, the construction of Shrimad Rajchandra Me-
morial Hall was completed by him on 5th March, 1967 in
Mombasa (Africa). Atmasidhi and several verses of Yogasara
written by Acharya Yogindra Dev were engraved on its walls
with beautiful background. He got inspiration towards self-
benediction by continuous study of the works of Shrimad
Rajchandra. Afterwards, on 13th September, 1363 he along with
all the family members, got the opportunity of laying the foun-
dation-stone of the grand Mahavir Kund-Kund Parmagam
Temple at Songad.

Pujya Gurudevshri had always a feeling of kindness to-
wards him and he took great advantage of his association with
Pujya Gurudevshri and studied scriptures deeply. During the
period of his stay at Songad, all the family members used to get
the rare opportunity of listening to the pious discourses of Pujya
Gurudevshri which provided solace from mundane affictions. In
this way we got the opportunity of understanding the real
viewpoint of Jain religion from our parents. And along with
enormous wealth and worldly pleasures, we got from them
sound inspiration for treading the path of spiritual solace. In
this way he made us the inheritors of both the worldly and
transworldly wealth. We all too shall follow the path of self-
solace,

Thus, he has accomplished several religious acts and acts
of public benefaction in his lifetime. He initiated his family
members in religious activities because his love for religion. In
his houses at Mombasa and London, too, he has constructed a
religious place which along with Jain scriptures, contains
beautiful] & serene portraits of Tirthankaras, Acharyas,
Shrimad Rajchandra and Pujya Gurudevshri and others. The
congregation of Mumukshus also takes place at ourhome. Every
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day the tapes containing discourses of Gurudevshri Kanji Swami
are played. At periodical intervals and particularly on pious
religious oceasions, special religious gatherings are also
organised, When Gurudevshri came to Nairobi, he also paid a
visittoour home at Mombasa. He has always showered kindness
on our family.

Presently, cur father resides in London. There too he
constantly engages himself in deep study of scriptures; he
himself delivers discourses alse,

Wo cherish the pious hope that our father and all of us
remain envageed always in the pursuit of self-realisation under
the protective shadow of passionless Dev-Shastra-Guru.

We are your ;
Daughters Daughter-in-laws Sons
Chandramani Sushila Somchand
Lilawati Suryakala Laxmichand
Muktagauri Pushpa Bhimji

Sureshchand
Vipinchand



He has contributed Rs. 24, 000/- for minimizing the price of this book.

: SHRI BHAGWANJI BHAI KACHRA BHAI SHAH
LONDON (ENGLAND)
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Late. SHRIMATI DAHIBEN BHAGWANJI SHAH
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INTRODUCTION

It is a matter of great satisfaction that the English version of
Moksha Marg Prakashak is being published by Skri Kund-Kund
Kahan Digamber Jain Tirthe Suraksha Trust, Bombay.

The real credit for this English Translation belongs to my friend
Hemchandji Jain who on his own initiative worked hard day and
night selflessly for more than three years to complete this stupen-
dous task of preparing a workable literal translation of this famous
book of Pandit Todarmalji, bearing in mind the great need for
maintaining the sense and spirit of the author all throughout. I
sincerely thank him for providing me this opportunity of associating
myself with the review and editing work. We have together spent
scores of hours in giving it the present shape.

The bastis of this English version is the Hindj Edition, edited by
the renowned Jain scholar and author of several books on Jain
philosophy and who has been awarded the title of Jain Ratna by the
JAINA of USA in 1984, Ph. D. on Pandit Todarmal - life & work by
University of Indore in the year 1973, Dr. Hukamchand Bharilla,
(Shastri, Nyayatirtha, Sahitya-Ratna, MLA., Ph.D.}, and published
by Pandit Todarmal Smarak Trust, Jaipur.

LIFE AND WORKS

In the true tradition of ancient Jain Saints and scholars, Pandit
Todarmalji, too, did not pay any attention towards writing anything
about his life history. Therefore, nothing definite can be said on the
dates of his birth, death and life span. However, on the basis of the
available circumstantial and other evidence Dr. Hukamchand
Bharilla in his research treatise “Pandit Todarmal — life and work”
established his year of birth to be 1719-20 A.D. and the year of his
passing away 1766 A.D. with a Iifesﬁa'ri'of only 47 years. He was
borne in Jaipur (India). His father was Shri Jogidasji Khandelwal
of Godika Gotra (Jain subcaste) and Rambha Bai his mother. He
was married and had two sons, Harishchandra and Gumaniram.
Shri Gumaniram was a great revolutionary genius.



| xviii ]

He received ordinary education in the spiritual Tera Ponthi
Style of Jaipur, but his deep scholarship was mainly due to hard
work and genius. He was a great intellectual having sharpness of
understanding and a studious nature. He was well-versed in Prakrit,
Sanskrit, , Hindi and Kannad languages.

About his scholarship Pandit Raimalji wrote in his letter of
invitation for the Indra-dhwaj Vidhana (Ritual),in the year 1764, “It
isvery difficult tofind a man ofhisintellect these days. Allthe doubts
about religious matters are removed after meeting him”,

About his knowledge and studies, he himself writes in Moksha
Marg Prakashah, “I have studied Samayasara Panchastikaya,
Pravachanasara, Niyamsara, Gomaitasara, Labdhisara, Triloksara,
Tattvarthasutra, with commentaries; Kshapanasara. Purushartha
Siddhyupaya, Asthapahud, Aimanushasang and many other scrip-
tures describing the conduct of monks and householders, and Purgnas
containing stories of great personalities according to my own under-
standing and knowledge”.

In his short lifespan, he wrote, in all, twelve books, big and small
which is about a lac verses in measure and about five thousand
pages.

Some of these are commentaries of populdr sacred books while

otk.-rs are independent works of his own. These are found both in
pruse and poetry. They are as follows :

1. Rahasyapurna Chitthi {Spiritual letter}
Gomattasara Jivakagnda-Hindi commentary
Gomattasara Karmakand-Hindi commentary
Arthasandrashthi-Adhiker.
Labdhisara-Hindi commentary

4

© ® e o h o

Kshapanasara-Hindi commentary
Gomattasara puja

Triloksara-Hindi commentary
Samaoshaerana Rachna Varnan
Moksha Marg Prakashak (Incomplete)
. Atmanushasan-Hindi commentary

= =
o= o

Purusharthasiddhyupaye-Hindi commentary (incomplete).
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The last book was completed by Pandit Daulatram Kasliwal in
1770. His prose style is pure, fully developed and comprehensible,
The most beautiful form of his style can be seen in his original work
Moksha Marg Prakashak. His language originally Brij, has the
stiffness of Khari-Boli and also local tinge. It is strong and fine
enough to express forcefully his ideas and feelings. Though books
numbers 2 to 6 were written by the author separately, yet looking to
their complementary nature the author gave them a collective name
Samyagjnana Chandrika”.

Moxsta MARG PRAKASHAK

Moksha Marg Prakashak is one of the most important original
works of Pendit Todarmalji. The basis of this treatise is not anyone
Jain spiritual shastra but the whole of the available Jain literature.
This was to be, in reality, a meaningful effort of engrossing all the
fundamentals of Jain philosophy and rituals; but it is regretted that
this profoundly learned treatise could not be completed due to the
untimely passing away of the author. In spite of being incomplete, it
isacknowledged all everywhere as a unique contribution to available
Jain literature. This is one of the most popular books whose several
editions have been published not only in Hindi but in several other
Indian languages like Marathi, Gujarati, Urdu, ete. Till today, in all
1,50,000 copies have been published in various languages. Besides,
hundreds of handwritten copies of this book are found in the libraries
of DigamberJain Temples throughout India. In the whole of Digamber
Jain Society this is the most popular Shastra for community col-
lective reading and as a basis of sermons in regular religious
congregations. The ortginal handwritten copy in the hand of Pandit
Todarmalji is also available in the famous temple at Jaipur- “Sari
Deewanji Ka Mandir’- where Pandit Todarmalji used to lecture
everyday to a gathering of more than a thousand persons.

This book, written in simple spoken language, isthe result of the
inner inspiration and pious desire of the author to enlighten those
curious fellow-citizens who could not understand and get the real
message of Jain philosophy and fundamentals available in intricate
works written in Sanskrit and Prakrit by Jain Acharyas. No other
worldly ambition has been the inspiring force behind writing this
bock.
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In the present available form the book Moksha Marg Prakashak
has nine chapters. The first eight chapters are complete but the
ninth chapter is incomplete. By the manner the ninth chapter was
started, it clearly seems that the subject of Right Belief was to be
propounded and clarified in all its details. But alas, much could not
be written. Only the nomenclatures of the eight qualities of Right
Belief and twenty-five blemishs to be avoided could be listed. Their
characteristics could not be described as desired.

In the original manuscript, indications are available to show
that the author wanted togive a second thought even to the sequence
and chapter headings of various chapters. At the end of the incom-
plete ninth chapter Panditji had aplan to write many more chapters.
At twelve places in the available nine chapters clear indications are
found to show his inner desire to throw light on various issues at
appropriate places. This means that had thisbook been completed as
per the author’s hidden plan, it would have run into about five
thousand handwritten pages throwing detailed light on Right-
Belief, Right Knowledge and Right Conduct, the basic fundamentals
of the path of liberation.

This book hasbeen written in the analytical prose-style; through
the medium of question-answer the subject matter has been deeply
clarified, The subject matter of this book is highly philesophical, but
whatever topic has been chosen for discussion, it has been success-
fully clarified fully, keeping in view all the possible supplementaries
relating to it. While studying the book whatever question is likely to
crop upin the mind of the reader, the sameisfound raised inthe next -
line along with its explanation, and therefore, the curiosity of the
reader is very well maintained throughout.

The construction of sentences is brief and the style of ¢larifica-
tion logical and analytical. Though unnecessary expansionisavoided,
yet no topicisleft incomplete due to brevity of style. Whatever topics
are touched by the author, no aspect of the same is left unclarified,
The style is so charming and unique that even the totally unknown
topic has beeome easily graspable.

For clarifying the subject matter, sufficient use of popular
examples is found. The example of the patient and physician has
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been profusely used in the second, third, fourth and fifth chapters.
To carry home to the reader the message of the topic under discus-
sion and to substantiate his point of view, Panditji haslargely drawn
quotations and examples from innumerable Jain and non-Jain
philosophical and religious books.

From the viewpoint of the subject matter, the contribution of the
author is no less important. Although each sentence of the book
reflects true Jain religion and philosophy, yet a lot of such new
thought is available in the book which is not found in that very lucid
formin earlierJain literature, From this angle chapters seventh and
eighth need special mention. Some such examples are as under :

1. Classification of Nishchyaabhasi, Vyavharaabhasi Ubhayaa-
bhasi etc. in the form of Jain misbelievers.

True traits of Panchparmeshihis
Misconceptions about seven Tattvas

Real conventional viewpoint

A

The correct method of understanding the true meaning of Juin
Shastras

6. The purpose of all the four Anuyogas, the constitution of dis-
courses, style of description, imagination about existence of
blemishes and their clarifications ete.

Not only has Panditji provided new knowledge but he has also
x-rayed and given valuable comments and suggestions upon the
prevalent religious rituals and practices of the society of his times.
This clearly shows that besides self-realisatien and profound knowl-
edge of scriptures, he possessed a keen sense of understanding and
analysing the intricacies of social behaviour (Chapter seventh). As
an example, the following graphic deseription relating to the so-
called religious practices and rituals followed by the Jain society
230 years ago is truly applicable even in the present era :

“Many Jivas follow religion (rituals) either because of family
tradition or by observing others or under the influence of greed
passion. Such persons in no way possess the religious viewpoint,
While they are worshiping, their mind gets engrossed in other
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thoughts, their eyes are engaged in seeing others, chanting of
sermons continues through mouth. All this is not purposeful, be-
cause they do not know as to who they are, whose adoration is being
done and for what purpose, What is the meaning of the words they
are chanting, etc.

Sometimes they are found worshiping even the fallacious and
imaginary gods, etc. because of the want of discriminatory knowl-
edge between fallacious gods and true gods, etc.”

For drawing attention of learned scholars and pious readers,
innumerable revolutionary statements are found at sevéral placesin
Moksha Marg Prakashak. A few of them are quoted hereunder ;

(1} If one’s belief becomes as per the true nature of the substances
then all his miseries come to an end.

(2) InTattvarthsutra, while defining Influx Taftva, Greatand Small
. lVows also are included under Influx. How could then these be
“worth adopting ?

{3} But Adoration is a form of attachment and attachment causes
bondage, therefore, it is not the cause of liberation.

{1} One does not make effort for renouncing attachment-aversion
passions which cause Influx and merely makes efforts for avoid-
ing related external activities or other instrumental causes. But
by their avoidance Influx cannot be avoided.

(8) No other substance defiles forcibly. When our own thoughts and
feelings get defiled then only it is an instrumental cause. More-
over, one’s thoughts get defiled even without an instrumental
cause; therefore, it is not a regulatory instrumental cause. Thus,
finding faults in others, is a fallacy.

(6) And in not ascertaining the real nature of Tatfvas there is no
fault of any Karma, it is your own fault. But you want to remain
an ostentatious person and lay your fault on Karmas. So, for one
who obeys Jing’s commands, such malversation is not possible.

(7) Behold the magnanimity of deliberation on Tattvas ! A person
devoid of deliberation on Tattvas may havefaith on Deva ete., may
study many shastras, may practice vows, may observe penances,
etc., even then he is not entitied to evolve right belief, and one
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who engrosses himselfin deliberation on Tattvas is privileged to
evolve right belief even without these practices.

(8) Vyavahara-Naya describes the self and nonself substances,
their modifications and cause and effect relationship, ete. by
intermingling one with the other; misbelief is caused by having
such faith; therefore, one should abandone it. And Nishchay-
Naya describes the substances, ete. exactly as they are; it does
not intermingle one with the other. So right belief is evolved by
such faith. Therefore, one should possess its faith.

(9) Therefore, so long as such state (passionless disposition) is not
evolved, one should indulge in virtuous activities but his belief
shouldbe such that these activities too are causes of bondage and
worth giving up. If in belief these are taken to be the path of
liberation then he is assuredly a Misbeliever (. Mithye Dristhi).

Pandit Todarmaljihas given prime importance to the practice of
passionless conduct in the path of liberation. While attempting to
definie and explain Right Belief, Right Knowledge and Right Con-
duct, after analysing the traits of these three jewels at length, he
concludes in the following words : “What to say more, in whatever
way thebeliefof uprooting passions emerges, the same is right belief;
by whatever means the knowledge of exterminating passions, etc. is
evolved, the same is right knowledge and by whatever means
passions are destroyed, the same is right conduct. Such alone should
be believed to be the true path of liberation”

The greatest contribution of Pandit;i is this that he unfolded the
spiritual knowledge of Tattvas available in Sanskrit and Prakrit
languages through the medium of the spoken language of his times
and also provided a new insight for interpretation and analysis of
spiritual knowledge. He did not view the spiritual knowledge from
traditional and seriptural angle only. For him Tattvajnanaisalively
process of meditation, which not only contradicts the traditional
ritualistic practices but hits hard at the contemporary so-called
religious prevalent practices. His thesis has been that no spiritual
thinking is original till it has been established on the foundation of
logic and self-realisation. According to him religion is not a mere

tradition but a self-examined system and practice.
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Though basically he is a spiritual thinker, yet in his contempla-
tion there lies a wonderful harmony of logic and self-realisation. He
pays attention not, only on the thought, but also examines the ability
or disability of its propagator and follower on the basis of logic. He
maintains that certain essential qualities are necessary for under-
- standing and interpretation of Tattvajnana. According to him, the
path of liberation is nothing separate but it is knowledge of the self-
soul only which he calls passionless-knowledge. Whatever practices
and dispositions provide impediments in the process of self-
realisation, all those are false. He has divided these false traits into
two - those which are newly evolved or accepied and those which are
found from beginningless times. By newly accepted false belief he
means those conjectures and beliefs which we accept in the company
of the so-called preceptors who are devoid of spiritual knowledge and
which we accept to be true; be these of other sects or of our own sect.
Under these he has logically analysed and x-rayed all ‘those Jain
practices and beliefs which were accepted as part and parcel of Jain
Tattvajnana from the sixth century up to the eighteenth century and
vhich had no relation, whatsoever, with real spiritual knowledge.
[t has firmly and logically contradicted these so-called visual Jain
practices and rituals full of blemishes propagated by Bhattarakas
{so-called preceptors).

His style is unique being composed of questions/answers and
befitting examples. One of the chief characteristics of his styleisthat
the question and its answer both are his only. In the answer of the
earlier question germinates the latter question. In this way, the
earlier question ends only when the subject matter reaches its
logical end. The other original and sparkling characteristic of his
prose style is that he avoids giving sermons to the reader and places
before him such a graphic description and analysis of the situation
that the reader of his own has to reach at the desired conclusion. The
same style and approach which a doctor adopts in the treatment of
a disease is visible in the style of Panditji also.

A Brier SumMARY OF CONTENTS

The title of the book is Moksha Marg Prakashak, therefore, a
discussion and interpretation of the path of liberation is expected to
be found in the contents. But liberation is relative with bondage.
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Therefore, in the beginning the mundane state of bondage and its
causes havebeen considered. Thisis mafnly the subject matter of the
first seven chapters. In the Eight Chapter a detailed and comprehen-
sive discussion is found about the technigue of understanding the
essence of the real message of Jain literature. The Ninth Chapter
which has remained incomplete, marks the beginning of a detailed
consideration of the liberation path.

The First Chapteris the foundation chapter in which first of all
in two verses obeisance is offered to the passionless science of
knowledge by following which the panchparmeshthis have become
adorable. Thereafter, after adoration of Panchparmeshthis, their
traits, the objective of adoration, authenticity of the book, and
purpose of writing it have been logically and judiciously discussed.
This follows characteristics of Shastras worth reading and listening
to, traits of discoursers and listeners. In the end, the purposefulness
of the name of the boock and the object of writing it have been
established.

The Second Chapter contains description of the mundane
existence. Sufficient thought is given to the bonded state of the soul,
the existence of the bonded state from beginningless times, separate
identity of Karmas from the soul and division of Karmas into ob-
scuring (Ghati) and non-obscuring {Aghati), substantive and psy-
chic, ete. Thereafter, light is thrown on new bondage and its causes.
At the end, the partially evolved dependent state of knowledge and
the state of the soul in bonded state have been considered in detail.

In the Third Chapter, mundane miseries, basic causes of mis-
eriesi.e. perverse faith - knowledge - conduct, dispositions of the soul
under the influence of passions and ways and means of freeing
oneselffrom the same are described. Thereafter, the transmigratory
states of the soul in the form of one-sensed being, etc. and the
miseries suffered in these states along with the means ofending such
miseries are diseussed. This chapter ends with a description of the
Siddha state and it has been logically established that all miseries
come to an end in this state and endless total bliss is produced which
should be the sole objective of every soul.

The subject matter of the Fourth Chapter is the involvement
of the soul from beginningless times in false belief - knowledge and
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couduct. It also contains a graphic discussion of the need and logic for
discriminating between purposeful and purposeless Tatvas. Light
is also thrown in detail on the states and dispoesitions of the soul
under influence of delusion and passions.

In the Fifth Chapter the newly developed and accepted false
belief has been described at length. Under it all the important non-
Jain schools of faith have been x-rayed.

The antiquity and truthfulness of Jaina faith has been logically
established on the basisof quotationscontainedin the oldestshastras
and secriptures of other faiths. Panditji considers the Swetamber
faction of Jain faith also under other faiths and the falsehood of

‘liberation in the state of womanhood, liberation in the low caste
state, liberation in clothal state, etc. has been in logically exposed
‘and refuted.

In the Six Chapter also, under the title of newly accepted false
belief, the futility of worshiping false deity - preceptor and shastras
hasbeen logically established and Jivas are forbidden to worship the
same. It also includes an analytical discussion of the futility of
adoring Kshetrapal, Padmavati, Sun, Moon, Fire, Beasts, etc.

The subtle form of false belief (delusion) has been described in
the Seventh Chapter. Such false belief is found both in the persons
who are Jain by mere name and also in Jains who claim that they
follow the commandments of JainShastras. This is so because they
do not understand the inner message contained in Jair scriptures.
Panditji clarifies that although they do not keep company with non
Jain preceptors, etc., yet they further foster their already existing
wrong belief either due to their own ignorance and mistakes or due
to the company of ignorant naked saints and preceptors or by study
of scriptures written by them.

Pandit Todarmalji has classified such misbelievers into the
following four categories :

(1) Misbelievers having false conception about Real viewpoint
(Nishchayaabhasi)

(2) Misbelievers having false conception about Conventional view-
point. (Vyavaharabhasi)
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(3) Misbelievers having false conception about both Real and
Conventational viewpoints (Ubhayabhasi)

{4) Misbelievers’ facing to Right belief (. Samyaktva-ke-sanmukh
Mithya drishties)

In the discussion of the traits of Nishchayabhasis, their ten-
dencies have been analysed at length and jivas are forbidden to
hecome reckless by treating the soul to be pure witheut understand-
ing the reality about the purity of the self-soul.

While describing the misconceptions of vyavaharabhasi misbe-
lievers, Panditji has strongly supported the viewpoint thatin adopt-
ing religious practices and rituals one should not foliow the same
because it is traditional or because such is the commandment of
shastras. One should examine its essence and purposefulness judi-
ciously before adopting it. Even the adoration of true — deity-
preceptor and shastra blindly with passional worldly intentions has
been forbidden. A detailed analysis about the misconceptions about
the seven tattvas harboured by the Vyavaharabhasi misbelievers is
worth paying attention. The injudicious practices adopted by such
persons for attainment of Right Knowledge and Right Conduct
have alse been thoroughly x-rayed.

A clearcut and indepth analysisof Vyavahar and Nishchay points
of views has been attempted while critically examining the miscon-
ceptions and practices of misbelievers having false conceptions
about both Nishchay and Vyavhar Nayas.

In the description of misbelievers facing Right Belief, the steps
involved in understanding the true nature of tattvas for attainment
of Right Belief are explained at length and the traits and sequential
processes of five labhdis which invariably precede the attainment of
Right Belief have been thoroughly discussed.

At the end of this chapter it has been emphatically stressed that
the aforesaid various types of blemishes and misconceptions are
described here not for searching the same in others and censuring
them but for giving up such blemishes and misunderstandings if
found existing in one’s own self.

The Eighth Chapter considers the nature of sermons. The
whole Jain literature is divided into four categories from the view-
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point of subject matter. These are Mythonomy (Prathamanuyoga),
Aetiology (Kernanuyoga), Philosophy (Dravyanuyoga) and Ethology
(Charnanuyoga). Though the style and subject matter of each
Anuyoga is different from others, yet the objective of all the four
Anuyogas is one and the same and it is to inspire jivas to adopt re-
ligion in life. The essence of Jain literature cannot be grasped prop-
erly without the knowledge of the style of their deseriptions. The
subject matter of each and its style of interpretation has been
described in detail. Each Anuyoga has its purpose, without under-
standing which many meaningless misgivings crop up. All these
have been very well clarified with suitable examples and compari-
sons. At the end, great stress is laid on the study of Jain literature
with particular emphasis on the study of shastras discussingthe true
nature of the soul and the seven fativas, ete., because therein lies the
main purpose of the soul.

In the Ninth Chapter starts the discussion of the nature of the
path ofliberation. Afterjudiciously proving the hollowness of worldly
pleasures and pondering over the existence of real bliss in the state
of liberation, it has been well established that attainment of libera-
tion is possible only through one’s own real efforts. One should,
therefore, himself make right efforts in this direction without ex-
preting any help from others, Then starts a detailed discussion of the
/irst step in the path of liberation, viz Right Belief and its various
definitions availablein the four Anuyogas. The misconceptions about
the seeming difference in the approach of the four Anuyogas in
defining Right Belief have been clearly removed with the help of
suitable examples and a synthesis between the same has been
established. The nature of the seven fattvas whose correct knowl-
edge is essential in the attainment of Right Belief has been
discussed at length. The concluding lines of this chapter contain an
attempt to lay stress on the eight qualities of Right Belief and
avoidance of the twenty-five blemishes but this attempt has re-
mained incomplete.

It is a pity that this preat personality who was never attracted
towards amassing physical comforts and worldly achievements,
- became a prey of communal hatred and consequently had to sacrifice

- his life prematurely.
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It 1s extremely difficult and unbecoming for illustrious persons
to tread the trodden path, but fewer are such personalities who find
their own path and yet do not go astray. Acharyakalpa Pandit
Todarmalji was one such person who did not adopt the trodden path
and yet did not go astray.

The present work Moksha Maerg Prakashak is to be read and
digested from beginning to end. Its study and contemplation on
issues raised herein are profoundly beneficial for all the seekers of
self-realisation. Panditji himself has expressed this earnest desire
at the end of each chapter. Keeping in mind those persons who are
wasting this precious opportunity of human existence in amassing
and enjoying objects of sensual pleasures only and not availing of the
opportunity of evolving knowledge of the self-soul Panditji writes :

“As for example- if a miraculous and precious diamond is offered
to an extremely pauper person for looking at it but he refuses even
tolook atit and if a cup of nectar is offered to a leper for drinking but
he refuses to drink it, similarly, if a mundane miserable jiva gets an
opportunity to listen to an easy discourse on path of liberation (and
of studying such simple book written in the spoken language), but he
refuses to pay attention toit, then it is not possible for us to describe
the glory of his misfortune. When we ponder over his future, a
compassionate feeling only arises in us.”

There can be no better end to my thoughts beyond the above
inspiring words of Pandit Todarmalji.

J. L. Jain
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CORRIGENDA

Despite our best efforts mistakes have remained in this book
which are being noted below. The learned readers are requested
to kindly correct the same before commencing the study of this
book. However, inconvenience caused is regretted.
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Obeisance to Siddhas
(Supreme Liberated Souls)

‘ 7 :
MOKSHA MARG PRAKASHAK'

( The Illuminator of the Path of Liberation )

By
Acharyakalp Pt. Todarmalji, Jaipur

CHAPTER 1

PROLOGUE
Now, the sacred book titled ‘Moksha Marg Prakashak’
(the illuminator of the path of liberation) is being written.

HITATET
(BENEDICTION)
RAFT : ANEHA AR, T T |
M afg SR W, Agafe TEE e i
HR AT B F AGL FAFA R DA
T S e W, T RS w| T R
The science of non-attachment (passionlessness) is all blissful

and cause of bliss; I bow to that science by virtue of which the
Arhantas and Siddhas (Omniscient Gods) have attained the su-
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preme state. Having made obeisance; I (Todarmal) endeavour to
write this sacred book which may be instrumental in the manifesta-
tion of all spiritual traits and help achieve the state of self rule.

Now begins the sacred book titled Moksha Marg Prakashak
(illuminatorof the path of liberation). The hymn of adoration follows:

vl agamt, v fagm, TR it o

T AN, UH AT ST |

Namo Arhantangm, Namo Siddhanam, Namo Aairiyanam,
Namo Uvajjhayanam, Namo Loye Savve Sahoonam.

This is Nemaskar-mantra (benedictory incantation) in Prakrit
language and is extremely blissful. Its sanskrit version is as follows:
A, W g, T ARG, T STSERE,
B )t
Namo Arhadbhyah, Namah Siddhebhyah, Namah

Acharyebhyah, Namah Upadhyayebhyah, Namo Loke Sarva
Sadhubhyah

Its meaning is thus :-Obeisance to Arhanta Gods (adorable em-
bodied omniscients), obeisance to Siddha Gods (Liberated disem-
bodied omniscients), obeisance to Aacharyas (Chief preceptors of
congregation of ascetics-monks), obeisance to Upadhyayas (teacher
monks, preceptors), obeisance to all Sadhus (monks) (completely
possessionless naked monks) in the universe. Thus in this mantra
the obeisance (Namaskar) is offered, hence it is called Namaskar
Mantra. Now we ponder over their distinguishing characteristics
{differentias) : -

Characteristics of Arhantuas

First, we ponder overthe characteristics of the Arhantas. He(the
true believer)who having renocunced the house-holder’s life and
accepted monk’s conduct (ascetic-life) has destroyed the four Ghati
Karmas (obscuring karmas) through immersion in one’s own soul’s
intrinsic-nature and in him are manifested the highest attributes of
four infinites. Through infinite knowledge Anant-Jnar (omni-
science) he knows directly clearly all substances Jiva, ete., simul-
taneously together with their infimte attributes and modifications;
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through infinite perception Angni-Darshan (omni-perception) per-
ceives all these substances in general (undifferentiatedly); through
infinite energy Anant Virya he always holds such potency (of know-
ing & seeing); through infinite bliss (Anant Sukha) he experiences
imperturbable supreme bliss of beatitude. Further, who has at-
tained the state of perfect serenity and peace by freeing oneself from
all sorts of impure dispositions like attachment-aversion ete. and
has achieved the state of supreme God of gods by becoming free from
hunger, thirst, ete., (birth, death, etc.) all sorts of physical maladies
and whose body has turned into a supernatural Param-Audarika
body having no weapon or clothing and is devoid of censurable signs
and symptoms of sex-feeling, anger, ete. foul dispositions and emo-
tions and by whose sermons the Dharma-Tirtha (the conduction of
true religious path) prevails in the universe, by means of which the
mundane beings attain welfare of the self; and whois found possess-
ing different glories (wonders) and greatnesses which are the cause
for worldly people to believe in his supreme lordship and who is
adored by the great personages like Indras (heaven’s gods) and
Ganadharas (the highest rank of monks’ order) ete., for their own
spiritual benefit; thus aderable in all respects is Shri Arhanta Deva
- to Him I (Todarmal) offer my salutation.

Characteristics of Siddhas
{Liberated Souls)

Now, we meditate on the characteristics of Siddhas (liberated
disembodied omniscients). He (the true believer) who having re-
nounced the house-holder’s life and by following the monk’s conduct
has attained the four infinites (infinite knowledge perception, bliss
and energy) on destruction of four Ghati karmas{obscuring karmas),
and after lapse of sometime, on destruction of the fourAghati Karmas
(Non-obscuring Karmas) also, quitting the supernatural body, he
reached at the summit of the universe by virtue of upward-motion
nature; there he attained the perfect liberated state by getting
release from the association of all foreign sushstances and whose
soul’s spatial units retained the shape ofhuman formi.e., alittle less
than the final body; and whose counter-effect producing karmas got
destroyed, hence all spiritual attributes like right belief-knowledge-
perception, etc., got fully manifested in their natural states and
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whose attachment with Nokarmas, (body etc.) has ended; hence the
immateriality etc., all spiritual traits, got manifested and whose
Bhavakarmas (psychic impure dispositions like attachment-aver-
sion, ete.) are destroyed, hence the manifestation of imperturbable
wholly-blissful form of pure self-nature is continuing incessantly
andby whose meditation the capable souls (Bhavya~Jivas) attain the
diseriminative-knowledge of the self-substance and non-self-sub-
stances and of alien impure dispositions (evolving due to rise of
Karmas) and natural pure dispositions (evolved in the absence of
karmas) and by virtue of which the means of at;talmng Siddhahood
is achieved. Therefore, for attaining one’s own pure nature which is
only worth attaining, they (the Siddhas) serve as images for exhib-
iting it and who have become kritkritya (attained the supreme at-
tainable), hence continue to dwell in such (a perfect blissful) state
infinitely; our salutations to such accomplished Siddhas.

General Characteristics of Jaina Monks :
Acharya, Upadhyaya and Sadhus

Now, we look into the characteristics of Acharya, Upadhyaya &
Sadhu (all possessionless naked Jaina monks) :

He (the right believer) who having become dispassionate and
indifferent to worldly pleasures, relinquished all kinds of posses-
sions and attachments and accepted Shuddhopayoga (pure pas-
sionless conduct of self-absorption) form of  of monk’s conduct, experi-
ences internally through that Shuddhopayoga his own self to be the
self-soul only; never feels I-ness in other objects and believes one’s
own sentient nature only as one’s own, never feels mineness in alien
dispositions, and whatever other substances and their characteris-
tics appear in knowledge, he, of course, knows them but does not
have attachment-aversion feelings in them by treating them as
agreeable or disagreeable; the body undergoes different changes,
various instrumental causes get associated externally but (in those
~ situations) he does not feel happy orunhappy atall, and the external

(bodily) activity sumitable to his (spiritual) status takes place in
natural course, he does not involve himselfin it forcibly, and he does
not allow his Upayoga(active consciousness) to deviate or ramble too
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much, he rather holds deviationless (stable) condition by becoming
stoical and dispassionate. And, occassionally, due to rise of mild-
passion, Shubhopayoga (auspicious thought activity) is also caused,
owing ta which he gets inclined towards the external means of
Shuddhopayoga but knowing such inclination also to be
relinquishable, wishes to uproot it. And due to the absence of rise of
intense passions there exists no Ashubhopayoge (inauspicious
thought activity) of indulging in violence, ete., and having attained
such an internal state of self, he has accepted the Digamber posture
(totally possessionless naked state) of quititide and serenity, has
become free from the acts of decorating the body, etc., lives in forest,
caves etc., follows unbreachedly 28 Moolgunas (basic rites), endures
22 types of Parishahas (afflictions), adores 12 kinds of Tapas
(penances), sometimes becomes motionless like an idol by holding
the meditation-posture, sometimes engages himself in external
pious activities such as study of scriptures ete, sometimes atten-
tively engages oneself in food-taking and making movement, ete.,
which activities are fit for him for the sake of maintaining the body,
being the associating cause of Muni Dharma (monk’s religion).

Such is the state of a Jaina-monk and this applies to all Jaina
monks

Characteristics of Acharya
(Chief of Congregation of Monks)

Among them (in the group of above monks) he, who has become
the leader of a congregation of monks by acquiring the chief rank by
virtue of the excellence in right belief, right knowledge and right
conduct and who chiefly remains engrossed in Nirvikelpa
Swaroopaacharan (unrambling state of pure, passionless conduct of
the sé1f), and when he has compassionate feeling due to rise of slight
mild attachment, preaches sermons to only those Jivas who pray for
and are curious for religion; he administers Deeksha (renunciation-
vow) to those who want to accept asceticism, and purifies by the
process of expiation those who admit their faults. '

I bow to such an ascetic chief monk Acharya who admonishes
such kind of spiritual conduct .



6 MoxsHA MARG PRAKASHAK

Characteristics of Upadhyaya
(Preceptor Monk)

And (the Jaina-monk) who having obtained the knowledge of
various Jain-Shastras (scriptures) has been installed as the author-
ity of teaching and preaching in the congregation of the monks and
who by knowing the purposeful meaning of all the Shastras (sacred
books of Jains) meditates concentratedly upon the nature of the self
(soul) and, if somtimes, due to rise of slight mild-passion, his
upayoga (active-knowledge) does not remain fixed in the self, then he
himself reads the Shastras and teaches other religious-minded
people. '

I bow to such an Upadhyaye monk’ who teaches Bhavya Jivas
(souls capable of attaining liberation).

Characteristics of Sadhu
(Ascetiec Monk)

~ Further, excepting the preceding above two types of rank-
holders, the rest are all those who hold monk’s rank and are
engrossed in attaining the nature of the soul and do not ramble their
Upayoga (active consciousness) in other substances by treating
them agreeable or disagreeable, thus they try te tranquillize the
Upayoga and externally observe religious penances, rituals, etc., as
being instrumental cause and sometimes engage themselves in
invocation, obeisance and such other activities.

Such are the true Jaina monks who incessantly make efforts for
the realisation of the self soul; I bow to all such ascetic monks.

Purpose of Adoration

Thus is the nature of Arhantas, etc., it is full of passionlessness
with perfect knowledge. By means of that only, the Arhantuas, etc.,
are supreme and worthy of invocation and adoration. Because from
Jiva Tattva (sentient-being) point of view, all Jivas (souls) are alike
but because of attachment, ete., psychic maladies and feeble knowl-
edge, Jivas become censurable and due to lessening of attachment,
etc., and increase of knowledge deserve adoration; so in Arhantas
and Siddhas due to complete absence of attachment, etc., and
perfectness of knowledge, the manifestation of absolute
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passioniessness with perfect knowledge {(omniscience) is possible,
And in Acharyas, Upadhyayas and Sadhusi.e., in all real Digamber
Jain monks, due to partial lessening of attachment, etc., and speci-
ality of knowledge, the manifestation of partial passionlessness with
diseriminative right knowledge is possible. Hence Arhaontas ete. are
to be known as Supreme, worthy of invocation and adoration,

Further, it should be remembered that amongst these Arhantas
etc., (five ranks) mainly Tirthankaras and generally all omniscients
are termed Arhanta in Prakrit and Arhat in Sanskrit. And just after
the last moment of fourteenth Gunasthana (stage of spiritual de-
velopment) the Arhanias become Siddhas. Further, those monks
who have been installed as Acharyas irrespective of whether they
live in the congregation of monks or solitarily do self-mediation or
live solivagantly or might have attained the rank of Gandhara by
getting principalship among the Acharyas also, all of them are called
Acharyas. Further, reading & teaching work is done by other monks
too but those on whom Upadhyaya rank of monk is conferred by
Acharyas, they only, even besides doing the work of self-meditation
ete., get the name of Upadhyaya. And all those monks who do not
possess any rank are called Sedhus.

Here, there is no such rule that Acharya’s rank is attained or
termed by observing Panchaachara (five types of observances),
Upadhyaya's rank by doing teaching-preaching and Sadhu’s rank by
practising Moolgunas (basic-rites) because these chservances, rites,
etc., are common to all monks, but from the Shabda-Naya (verbal-
istic standpoint) their literal meaning is derived so. From
Samabhirudha-Naya (conventional standpoint) the Acharya etc.
names are to be known by the graduation of ranks only. As for
example, by Shabda Naya, that which moves is called the ‘cow’,
likewise the human beings, ete., also make the movement but from
Samabhirudha Naya the names are so given from the Peryayo
{embodied state) point of view. Similarly, one must understand here
also.

Question: What is the reason of offering salutation toArhantas
prior to Siddhas?

Answer: Salutation is offered with the object of getting our
purpose accomplished and because the purpose of sermons ete.,
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chiefly gets accomplished from the Arhanias, therefore, the saluta-
tion is offered first to them,

Thus, the characteristics of Arhantas, ete., have been reflected
on, because by reflecting on their characteristics the specific object
gets accomplished. Further, these Arhantas, etc., are called Panch-
Parmeshtis (the five utmost beneficial Supreme souls) because that
which is utmost beneficial is named as Parameshia. The Panch (five)
who are Parameshta are thus collectively named and called Panch
Parmeshiis.

Further, Rishabha, Ajita, Sambhava, Abhinandana, Sumati,
Padmaprabha, Suparshva, Chandraprabha, Pushpadant, Sheetal,
Shreyansa, Vasupujya, Vimal, Ananta, Dharma, Shanti, Kunthu,
Ara, Malli, Munisuvrat, Nami, Nemi, Parshva, Wardhamana - so
named 24 Tirthankaras - have been the pioneers of the presently
existing Dharma Tirtha (spiritual voyage) in this Bharat-Kshetra,
they are specifically adored by Indras theavenly gods), ete., during
their attaining auspicious occasions of conception, birth, asceticism,
omniscience and salvation, and are now situated in Siddhalaya (the
abode of liberated souls at the summit of the universe); I bow to them
all.

Further, Seemandhara, Yugamandhara, Bahu, Subahu,
Samjataka, Swayamprabh, Vrishabhanana, Anante-virya,
Surprabha, Vishalkirti, Vajradhara, Chandranana, Chandrabahu,
Bhujangama, Ishwara, Nemiprabha, Veersena, Mahabhadra,
Devayash, Ajitvirya - sonamed 20 Tirthankaras - who are at present,
situated with omniscience in Videhakshetras of Panch-merus{(the five
highest mounts), I bow to them all.

Although these are included in the Parameshtis rank, never-
theless, in the present time, knowing their significance and su-
premacy, salutation is offered separately.

Further, the naturally existing unartificial idols of Jinas
(Arhanias) that are situated in Triloka (three worlds of the universe)
and the artificial Jinas’idols that areinstalled with ritual-ceremony
in the middle world, whose Darshan (sighting and invocation) etc.,
only, even without getting any (discernible) sermon from them, the
accomplishment of our benediction takes place as is accomplished by
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the Darshan of Tirthankara-Kewali (embodied omniscients); I bow
to all these Jinas’idols.

Further, the Anga-prakeernakas (the sacred scriptures contain-
ing omnicient’s commandments) created by Ganadharas according
tothe sermons given in Divya-dhwani (omniscient’s preachings) and
according to those (Anga-Prakeernakas) the Granthas(sacred books)
written by other Acharyas etc., all those are Jina-vachanas
(omniscient’s preachings) which are worth recognising through the
emblem of Syadvada (the theory of relative or conditional predica-
tion) and are non-contradictory to path of justice, therefore, are
authentic and are the cause of Taitva-Jnana (true knowledge of
substances) for Jivas, therefore, are benefical; I bow to them.

Further, the Chaityalaya (Jina’s temple), Aaryika (Jaina-nun),
Shravaka (the right-faithed house-holder) of the highest vows and
rank, ete., substances (Dravyas), the Tirthankshetras i.e., sacred
pilgrimatic places, ete., lands (Ksheiras), the Kalyanaka-Kalos
(benedictory periods)ete., periods (Kalas) and Ratnatraya (right faith-
knowledge and conduct), ete., pure dispositions (Bhavas) which are
worth saluting, I bow to all of them. And I pay due respect to them
also who deserve some respect. Thus the invocation is done by giving
due respect to our benefactors.

Now we discuss as to how these Arhantas, etc., are the benefac-
tors. The purpose (objective) is the name of that act or deed due to
which happiness is obtained and misery is ended, and that by means
of which the accomplishment of the purpese takes place is our
benefactor. Presently, obtaining the passionless discriminative-
knowledge, is the purpose, because by means of that imperturbable
real happiness is attained and all sorrows and miseries, which are
full of perplexities are ended.

Accomplishment of Purpose from
Arhantas, etc.

Further the accomplishment of this purpose takes place by the
mvocation, etc., of Arhantas, etc.; how does it take place? This is
being discussed :-

The dispositions of the soul are of three types:- cruel (inauspi-
clous), ingenuous (auspicious) and pure (passionless). The instincts
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in the form of intense passion are cruel, in the form of mild-passion
are ingenuous and passionless are pure. The destroyer of our
natural-character of the form of passionless discriminative-knowl-
edge are the Jnanavarana, etc., Ghati Karmas (knowledge, etc.,
obscuring karmas); their intense bondage occurs by cruel instincts
and feeble-bondage by ingenueous instincts and if the ingenuous
instincts are strong then the intense-bondage that had occurred in
the past also gets feebled. Nobondage is caused by pure (passionless)
dispositions; rather only dissociation (Nirjara) of those karmas
takes place. The dispositions of invocations to Arhantas, etc., are
assuredly of the nature of feebled passions; those are, therefore, the
ingenuous instincts. Moreover, they are the means of destroying all -
sorts of passions, therefore, are the cause of pure (passionless)
dispositions; so by such instincts the self-obscuring Ghati-Karmas
become feeble and the passionless discriminative-knowledge gets
naturally evolved. The extent to which it becomes feeble, to the same
extent (degrees) this gets evolved. Thus our purpose is accomplished
by Arhantas, ete.

Or the acts like looking (sighting) at the image of Arhantas, or
pondering over their nature, or listening to their preachings (revela-
tion), or being closer to them, or following the path according to their
preachings, instantly reduce the delusion, attachment, etc., by
becoming instrumental causes and give rise to discriminative-
knowledge of Jiva (soul), Afiva (non-soul), etc. Therefore, in this way
also the purpose of passionless discriminative-knowledge gets ac-
complished by Arhantas, etc.

Here some one may say that ‘Well, such objective (purpose) gets
fulfilled by them, but “that by which the sensual pleasure evolves
and misery ends” - such ohjective is also achieved by them or not?

Answer : The ingenuous instincts of the form of invocation ete.
towards Arhantas, etc., cause the bondage of Sata, etc., pleasure-
producing type of Aghati (non-obscuring) karmas and if those in-
stincts are powerful, then they reduce the Asata, ete., misery pro-
ducing-type of karmasbonded in the past, or by destroying, converts
them into Punya —the pleasure producing type of karmas and on rise
of that Punya (auspicious karma) the objects causing sensual plea-
sure become available on their own, and on removal of the rise of
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Papa (inauspicious Karma) the objects causing misery vanish auto-
matically.

In this way this purpose is also attained through them. Or Devas
(celestial beings) who are devotees of Jina-Shasana (Omniscient rule),
they make the objects of sensual-pleasure available to that devotee
and remove the objects of misery. In this way also this purpose is
attained through those Arhanias, ete., But by this purpose no good
of the self (soul) takes place, because due to passional emotions the
soul makes conjectures of happiness-unhappiness by considering
the external objects good or bad. Without passions, the external
objects do not cause any pleasure or pain. And all passions are full
of misery, therefore, desiring for sensual pleasures and fearing from
miseries is nothing but fallacy.

Further, for this purpose, even adoring Arhantas, etc., being
intense passion, causes bondage of inauspicious karmas (Papa-
Bandha); soliciting this purpose is not desirable for us. By adoration
of Arhantas, etc., such purposes are automatically accomplished.

Thus Arhantas, ete., are Parameshta (the utmost beneficial) for
us. Further, those Arhantas, ete., only are the supreme auspice -
Mangala and having adoration (invocation) feeling in them causes
* great auspice. Mang means happiness, lati means bestows. Or Mam
means sins Galyati means melts away; that is called Mangala
(auspice). Thus, as mentioned above, both purposes are accom-
plished by them, therefore, supreme auspiciousness is possible in
them,

Purpose of Observing Benediction
(Mangalaacharan)

Here someone asks “What is the purpose of benediction right in
the beginning of the book?”

Answer : Completing the book happily without any disturbance
due to rise of evil (Papa) karmas is the object of performing benedic-
tion Mangalaacharan in the beginning,

Question :The people of other faiths who do not make obeisance
like this, in their case also, the completion ofbook and non-occurrance
of disturbance is seen, how is it s0?
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Answer : The people of other faiths who write books, they, due
to rise of intense delusion, keep self-contradictory words and mean-
ings in them which nourish the erroneous faith and passional-
instincts; hence its disturbanceless completion is possible even
without such obeisance. If by such obeisance delusion becomes
feeble, how would then such contradictory work be accomplished?
And I am also writing this book; by virtue of feeble-passion, I will
keep (write) in it the words nourishing the passionless science of
Tattvas (essential-principles); its disturbanceless completion is pos-
sible only by performing such an obeisance. If such an obeisance is
not done then the intensity of delusion will persist; how would then
such noble act be possible?

Further, he says “well this is acceptable but he who does not
perform such obeisance, is also seen to be happy, the rise of sinful
karmasis not seen and someone who performs such obeisance in him
also happiness is not seen, rather the rise of sinful karmas is found;
therefore, how is the aforesaid auspiciousness possible?

The cruel (intense) and ingenuous (mild) instinets of Jivas are of
many types. The karmas bounded by them in the past in different
times rise at one time. Therefore, for example, one who had accumu-
lated lot of wealth in the past is found possessing wealth without
earning and is not seen in debt and the one whohad taken lot of debt
in the past is found indebted even while earning wealth and wealth
isnot seen, but on thinking one finds that earningis always the cause
of wealth only and not of debt. Similarly, the one who had bounded
lot of auspicious karmas in the past, he is seen possessed of happi-
ness even without performing such obeisance and the rise of sinful
karmas is not seen and the one who had bounded lot of sinful karmas
in the pasthe is not seen possessed of happiness even after perform-
ing such obeisance and the rise of sinful karmas is seen but on
thinkingone finds that performing of such obeisance is assuredly the
cause of happiness and not of the rise of sinful karmas. Thus the
auspiciousness of aforesaid cbeisance is established.

Again he says, “this too is accepted; but why the Devas (celestial
beings) who are the devotees of Jina-Shasana (omniscients-rule) did
not help the one who observed the cbeisance and did not punish the
one who did not observe the obeisance?
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Answer : The predominating factor of Jivas getting pleasure
and pain is the rise of their own karmas; according to that only the
external instrumental causes are met with, so the one whose sinful
karmas are in rise (operative state) does not get help-rendering
cause and the one whose pious (auspicious) karmas are in rise {op-
erative state) does not get the punishment rendering cause.

How such instrumental causeis not met with, is being explained:

The Devas (celestial beings) can not know everything simulta-
neously due to Kshayopashama Jnan (destruction cum subsidence
type of knowledge) hence knowing of the person observing obeisance
and the one not observing obeisance takes place rarely to some
celestial being etc; so if they do not know them, how could they help
or puhish? And if they know them then if their (Devas) passion be
extremely feeble, then the instinct of helping or punishing does not
arise and if the passion be intense then religious feeling can not arise
and if the passion for involvement in such act be of average degrees
and one may not have power then what can he do? In this way, the
instrumental cause of rendering help or giving punishment does not
materialise.

Ifone has capacity and due to rise of passion of average order has
compassionate feeling also and in such states he should also be
knowing pious-impious form of duty towards other Jiva then some
celestial being ete. helps some pious fellow - or punishes some
impious fellow. Thus there is no set rule for such action,

It is to be understood here that the desire of being happy, not
being miserable, seeking help, creating trouble - all that is full of
passion, is painful instantly as well as in future; therefore, discard-
ing such desire and being aspirant of passiionless-science only, I
have observed obeisance to Arhanias etc. in the form of invocation
ete.

Authenticity of This Book and Seriptural
Tradition
After such obeisance, the meaningful book named Moksha Marg
Prakashak is being written, There, for proving and establishing the
fact that ‘this book is authentic’, the old tradition is being followed
and explained thus : _
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‘A’ ete. alphabetic letters, are eternal and not created by any
body. Writing of their shapes is of many types as per one’s will but
the spoken alphabets are always found used alike everywhere.
Therefore, it is said “RgaY avf TIFA™:" | The meaning of this is
that the group {traditior@of alphabets is self-existent and created
from those alphabets are the words which render true meaning (of
the objects), the name of their group is the Skruta (scripture), sothat
also is eternal, AsJiva - thisis an eternal word, it indicates the Jiva
(the soul substance), Thus there are various words capable of
rendering their own true meanings; the group of those words is to be
known as Skruta(scripture). Further, as the pearls are self-existent,
out of those someone taking a few pearls, someone taking many
pearls produces the ornaments by arranging them in the way he
likes. Similarly, the words are self-existent, out of those someone
taking a few words, someone taking many words produces the book
by arraning them in the way he likes. Here I am also going to create
a book by arranging those words conveying true meanings as per my
knowledge. I am not going to keep in this book the words conveying
false meaning imagined by me. Hence, this book is authentic.

Question : How does the tradition of those words exist up to the
creation of this book?

Answer : Since eternity Kevali Tirthankaras are being found;
they know each and every thing; hence they know those words and
their meaning also. Furher through Divye Dhwani (revelation) of
those omniscient Tirthankaras such discourses are found by virtue
of which other Jivas (capable souls} attain the knowledge of words
and their meanings; according to that Gundhara-Devas (Head
Acharyas monks) create the Granthas (sacred books) in the form of
Anga-Prakeernakas and according to those books other Acharyas
prepare various types of books. Some people study them, some
narrate them, some listen to them. Thus, the traditional path
continues. '

Now in this Bharat-Kshetra presently the Avasarpini-Kala is
prevailing. During this time 24 Tirthankaras were born; amongst
them Shri Wardhamana Swami was the last Tirthankara. Hebeing
omniscient, preached Jivas (all living beings) through the medium
of Divya-Dhwani (divine-speech), Through the instrumentality of
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the opportunity of listening to it, the Ganadhara Acharya named
Gautam having known its subtle and intricate meaning composed
the Anga-Prakeernakas (Sacred books) out of compassionate feeling.
Thereafier, Wardhamana Swami attained salvation. After some
time in this fifth era, three Kevalis (omniscients) were found: (1)
Gautam (2) Sudharmaacharya(3)Jambu Swami. Thereafter, dueto
bad times, occurarnce of omniseients stopped, but for some time
Shruta-Kevalis (the knowers of all 12 Angas, i.e. complete scripture)
were available and thereafter their-availability also came to an end.
Further for some-time more the knowers of a few Angas only were
found. Later on their availability too came to an end. Thereafter, the -
Acharyas wrote scriptures (sacred books) on the basis of seriptures
written by Anga-knowers. In this tradition more scriptures were
written and their prevalence continued. In them also, due to bad
times, many books-(Granthas) were destroyed by wicked persons
and due to discontinuance of study, the important books (Granthas)
were lost, but some of the great Granthas are still found; because of
feeble knowledge their study became difficult. For example, in south
India near Gommattda Swami (Skravanbelgola) in Moodbidri town
(near Mangalore) the Dhawala, Mahadhawala, Jai Dhawala, ete.
Granthas are existing but are available for adoration (Darshan}
only. However, many other Granthas which are still available are
within the reach of our knowledge for study but amongst them too
only a few Granthas ave being studied. Thus, in these bad times the
highest Jaina religion underwent the state of downfall, but through
this tradition even nowin Jaina-Shastras (sacred books of Jains) the
existence of words coriveying true meaning is continuing.

A Word About This Book

Here in this era, I have now got human-birth. In this birth, 1
developed interest in study of Jain-Shastras owing to my past (re-
ligious) impressions and present good luck. Due to which after
studying in general the useful books on grammar, logic, mathemati-
cal science, etc., 1 have been studying as per my intellect and
understanding the following various Shastras (Sacred books) with
their commentaries. ~

(1) Samayasara, Panchastikaya, Pravachansara, Niyama-sara,
Tativarth sutra, ete. {Shastras of Dravyanuyoga, the metaphysics).
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(2) Gommattasara, Labdhisara, Triloksara, Kshapanasara, ete.
(Shastras of Karanenuyoga-aetiology) (3) Purushartha-Siddhyupaya,
Ashtapahuda, Atmanushasana ete. and books describing the code of
conduct laid for Shravakas (householders) and Munis (naked
possessionless monks) (the Shastras of Charananuyoga, i.e. Ethol-
ogy) and (4) Mythological scriptures containing stories of the brave
personages leading to salvation path, etc. (Shastras of
Prathamanuyoga).

By virtue of that I too have attained some knowledge of true
words with their true meanings,

Moreover, in this bad period of downfall, many people are seen
possessing knowledge poorer than my feeble knowledge. They too
“may obtain the knowledge of these words with their meaning -
k ceping this point in view, I made up my mind to write this book in
spoken language out of compassionate feeling. This is the reason for
writing this book. In this book also the same words with their true
meanings are interpreted. The only speciality is that as in the
Prakrit Sanskrit books the words (sentences) are written in Prakrit-
Sanskrit; similarly, here I am writing in country’s spoken language
either with Apbhransha or with their exact form but there is no
adulteration in the meanings of the words.

Thus the tradition of those true words exists up to this book also.

Negation of Writing False Words

Someone asks here - we have known in this way the tradition,
but how could we believe that in this tradition, only the right words
with their exact meanings were written and were not intermingled
with false words?

Answer : Composing of false words is not possible without
intense paseion, because due to such false composition by which
many.Jivas maybebadly harmed traditionally and as a consequence
of such a great injury, the self will have to go to hellish and Nigoda*
* form of life - such a great sinful act is possible only on being
empowered by the intensest anger, pride, deceit and greed passions;

*Nigoda - inferiorest cne sensed beings undergoing 18 times births and deathsin one
respiration.
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but in Jain religion such a highly passioned person does not take
birth. '

The first basie preceptor Tirthankara - Kewali (the omni-scient)
is free from all passions due to complete annihilation of Moha
(delusion and attachment, etc. ). Next originators of Shastrasarethe
Ganadharas and Acharyas whobecause of feeble rise of Maha karma
(attachment) have forsaken all sorts of external and internal posses-
sions; hence are extremely dispassionate. Owing to the presence of
feeble passion in them they are found possessed with somewhat
proclivity of Shubhopayoga (auspicious thought activity) and no
other purpose is found. And if the right-faithed Shrevakas (house-
holders)also compose the Shastras, they too are nothighly passioned;
if they had intense passions how could they cultivate interest in
Jina-Dharma (Jainism) which is the destroyer of all sorts of passions
by all means ? Or, if someone owing to the rise of perverse faith,
nourishes the passions by other (temporal) deeds, he may do so but
by going against Jina's preachings (Maxims), if he nourishes one’s
passions, he loses Jain-identity.

Thus, in Jainism such a highly passioned persen is not found,
who shall by composing false words, spoil others as well as his own
lot in this birth and the births hereafter.

Question : If someone “so-called” Jaina under the influence of
intense passion mixes false words in Jain Sharétras and then his
tradition continues, what to do in such case?

Answer: As someone mixes artificial pearls in the ornament of
real pearls but the shining does not match, so by examining it the
examiner does not get cheated also, except the ignorant one who gets
cheated in the name of real pearls, and his tradition also does not
continue; soon someone starts disapproving the artificial pearls.
Similarly, in the Jain-Shastras which are a collection (treatise) of
true words, someone may intermix false words, but the purpose
shown in the words of Jain-Shastras is of uprooting the passions and
of reducing worldy affairs. And the false words which are intermixed
by that sinful person, serve the purpose of nourishing the passions
and accomplishing the worldly affairs. Thus the purpose does not
match; therefore, after examination, the wise person is not cheated.
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The ignorant alone gets cheated by the name of Jain-Shasire and his
tradition also does not continue, rather someone immediately con-
tradicts the false words.

The other aspect is this that such highly-passioned, the so-called
Jains, are found here 1n this bad time only; many good regions and
periods are also there wherein such people are not found. Therefore,
it shounld be understood that in Jeina-Shastras the tradition of false
words does not continue.

Further, he asks that one may not mixfalse words out of passions
but since the seripture-writers possess Kshavopashama Jnan,
therefore, if due to miscomprehension someone mixes wrong words
then his tradition may continue ?

Answer : The basic scripture composers are Ganadhara Devas
(Chief Acharyas); they themselves possess four kinds of knowledges
and they listen to omniscient’s divine spech (Divya-Dhwani) di-
rectly; by virtue of its glory (divineness) the right meaning only is
comprehended and accordingly they compose the Shastras; therefore
how can the false wordsbe entwined in those Shastras? And the other
Acharyas, ete. who compose the Shasiras they also possess the right
knowledge as per their capacity and they compose the Shastras by
following the tradition of the original scriptures. Moreover, they do
not compose those words which are not known to them and eompose
only those words which are well-comprehended by them with the
authenticity of right knowledge. So, firstly by taking such due
precautions, the false words are not intermixed and sometimes if
they themselves have mis-comprehended the meaning of the words
of original text {scripture) and also it may appear to be right in their
knowledge then there is no escape but this happens with someone
rarely and not with all, therefore, those who have comprehended it
rightly, they, by negating the same, do not allow the wrong tradition
to continue.

Further, let it be known that the rightfaithed Jains do not have
misconception about Deva-Guru-Dharma ete. and Jiva-Ajive, ete.
Tattvas by the misconception of which the Jives become miserable;
these are prominently deseribed in the Jaina-Shastras. And there
are some such deep meanings which may even be misconceived
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under illusion but because of faith in omniscients’ preachings there
will be no spiritual harmtoJiva. If out of them someone draws wrong
conelusion about some subtle meanings even then it is not his great
mistake. The same is said in Gommattasara:-
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Meaning :- The right believer (Samyagdrishti-Jiva) believes in
thg preached true words and (sometimes)under the instruction of an
ignorant teacher, believes also in wrong words.

" Moreover, I also do not possess vast knowledge but I am very
much afraid of going against the omniscients’ preachings; due to the
strength of this concept only, I am daring to write thisbook (shastra).
So, in this book also I shall be describing the Tattvas exactly in the
same way in which these are described in the old texts (Shasiras). Or
if at some places in the old books the description is uneleborated and
deep, I shall describe the same here elaborately. In describing in this
manner, [ shall remain very careful but even besides taking all due
precautions if at some place something deeper in meaning gets
misinterpreted, it is my humble request to the intellectual savants
to correct the same properly. In this way ! have decided to write this
Shastra.

New, “what, types of Shastras are worth reading and listening
and what kind of discoursers and listeners of those Shastras should
be there”, the same is being deseribed here.

Shastras worth Reading & Listening

Only those Shastras, which illuminate the right path of libera-
tion, are worth reading and listening. In this world all living beings
are suffering from innumerable kinds of miseries; if through the
lamp (light) of Shastras, they attain the right path of liberation, then
by treading on that path they themselves can be free from those
miseries. And that liberation-path is nothing but a passionless
disposition. It is, therefore, desirable to read and listen to only those
Shastras in which the sole purpose of passionlessness has been
discoursed by judiciously contradicting delusion, attachment, aver-
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sion, etc. And all those Shastras wherein the purpose of cultivating
attachment feeling by cherishing voluptuousness, merriment, etc.,
aversion feeling by fostering violent activities, wars ete, and the
perverted belief by nourishing the faith in false elements has been
advocated arenot the Shasirasbut “weapons”. Because attachment,
aversion, ete. fallacious feelings on account of which the Jiva has
suffered from miseries from eternity, the tendency of those instincts
and feelings was already existingin him oven without imparting any
training and if through these Shastras the same instincts and feel-
ings are fostered, then what has been preached for the well being of
diva on the contrary it may amount to destruction of the very nature
of the soul. Therefore, reading of and listening to such Shastrasis not
desirable.

As has been stated about reading and listening, similarly, one
should know about composition, learning, teaching, thinking, writ-
ing, ete., by inference.

Thus only those Shastras which promote growth of passion-
lessness either directly or traditionally are only worth studying.

Traits of a Discourser

Now, the traits of a (true) discourser are being described :- (1 YHe
must be firm in Jaina-faith: for, if he himself is a misbeliever, how
can he make others true believer ? The listerners by themselves
possesslessintellect, how would he make them true believer through
some logic? And the right belief only is the basis of all religion, (2) He
should have developed the ability to deliver discourses on Shastras
through the study of scriptures because without attaining such
ability how can he be eligible for preachership? (3) Through right
knowledge, he should be able to discriminate the gist of all sorts of
empirical (Vyavahara) and real (Nishchaya) etc. forms of exposi-
tions; for, if this be not there then if there be some description with
some different purpose, there he might draw some other meaning
and become instrumental in wrong conduct. (4) He should be very
fearful of going against the omniscient’s commandment because if
this be not so then bearing some purpose in mind he may preach
againstthe Sutras’(Scripture) and create misery for Jivas. Sois stated
below :-
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The one who possesses many virtues like forbearance, modesty, ete.
and has knowledge of grammar, etc. but is a perverse discourser
(wrong-interpreter) he is worth discarding. For instance, a snake
though possessing costliest jewel, yet it is only a source of trouble in
the world. (5) He must not have any desire of accomplishing the
temporal acts like earning livelihood, ete. by means of giving dis-
courses on Shastras, for, ifhe has expectation then he can not preach
(the truth) correctly; he simply makes it a source of accomplishing
his objective by giving lectures according to the desire of some
listeners. Moreover, the preacher’s rank is higher than that of
listeners; but, if the preacher be greedy, then the preacher will
himself become inferior and the listeners will become superior. (6)
He should not have intense anger and pride, because the highly-
passioned (angry & haughty) person will be criticized, the listeners
will be fearful of him, then how would they be benefitted by him? (7)
He should himself raise different questions and provide answers or
if other people raise questions many times in different ways, then
through soft (sweet) words he should clarify in such a way that their
doubt is removed. In case he himself does not have the capacity to
answer rightly then he should say that he himself lacks knowledge
of it; for, if this be not so, the doubt of the listeners will not be
removed, How will then there be good of them? And the glorification
of Jaina-faith will also not be possible. (8) He should not indulge in
any immoral and publicly censurable activities, for he would become
a place of laughter due to indulgence in publicly censurable deeds;
who would then trust his words? He will bring bad name to Jaina-
faith. (9) He should not be of low caste, not be a crippled fellow, not
have hoarse voice, be of sweet tongue, should be influential so that
he may be acceptable to the people; for, if it be not so then the orator’s
greatness will not be reflected in him. The above qualities are
essential in the discourser. The same is stated in Aimanushasana :-
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The one who is brilliant, has grasped the gist of alt Shastras, is
graceful in public life, desire-free, lustrous, dispassionate and one
who knows the answer even before the question is raised, should
have great forbearance for facing several questions, be influential,
could win the hearts of others because of being free from the criticism
of others as well as of his own by others, be store of virtues and whose
words are clear and sweet - such a leader of the congregation should
deliver the discourses.

Further, the special characteristic of a discourser is such that if
he knows grammar, logic, etc. and possesses deep knowledge of
voluminous Jaina Shastras then his oratorship will be more glori-
ous. Moreover, in spite of all these qualities, if he has not acquired
self-realisation through spiritual taste, then he is not likely to know
the spirit (essence) of Jina Dharma (Omniscients’ religion), he is a
discourser merely tradition-ally. How can he explain the character-
istic of the true Jina Dharma which is full of spiritual taste ?
Therefore, if he be an enlightened self - Atma-Jnani then only he is
atruepreacher. In Pravachansarg alsoitisstated thatAgema-Jnana
(knowledge of scripture), Tattvartha-Sharaddhana (faith in Jiva-
Ajiva, etc. essential principles), Sanyama Bhava (continence) - these
three if are devoid of self-knowledge (Atma-Jnana), they are inef-
fective. Further, in Doha-Pahuda it is stated that :-
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“Oh Pandey ! Oh Pandey ! Oh Pandey ! you are leaving the grain
thrasing the husk only. You are satisfied in words and their literal
meanings, but do not know the reality, therefore, you are assuredly
a fool”.

Moreover, in fourteen types of learnings, the metaphysics (spiri-
tual science) is described as to be the supreme of all. Therefore, the
discourser who is fond of the taste of spiritual science should be
known as the discourser of the mystery of Jina-Dharma. Further,
the discoursers who possess extra-ordinary intellectual power and
are possesed of clairvoyance, telepathy, omniscience are to be known
as the great preachers. Such should be known the distinctive traits
of the discoursers.
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So, if one gets the association of a discourser possessing these
distinctive traits, it is highly beneficial and if not obtained then one
ought to listen the Shastras from the mouth of those discoursers only
who possess qualities of right belief, etc. It is desirable tolisten to the
Shastras from the mouth of Munis (monks) and Shravakas (house-
holders) possessing such characteristics and it is not worth listening
the Shastras customarily or with the greed of listening the Shastras
from the mouth of sinful persons, who are not possessed of the right-
belief, etc. traits. Also it is said that :-
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The one who is attentive in obeying the omniscient’s command-
ments, it is worth-while for him to listen to the sermons from (the
mouth of) a Nirgrantha (naked possessionless) true preceptor monk
or should listen to religious discourses from the proper true believer
Shravaka (householder) who interpretes the sermons of the true
preceptor only.

Only such discourser, who preaches with religious attitude, can
do good of the selfand of otherJivas (capable souls)also, and one who
preaches with passional attitude, harms himself as well as other
Jivas,

Characteristics of Listeners

Now the characteristics of a listener are being described. He
whose future seems to be bright thinks “Who am I? What is my
inherent nature? How is this all happening to me? What will be the
fruit of the thoughts and feelings arising in me? Jiva (the self) is
suffering from miseries, so what is the means of ending the miseries?
I have to find out the solution of all these questions and should do
that which is beneficial to me” - with such thoughts he has become
active. Believing that this object can be achieved by listening to
Shastras listens to Shastras enthusiastically, asks whatever is tobe
asked, ponders repeatedly in his innerself over the meaning ex-
plained by the preceptors and after determining the true meaninghy
his own thoughts makes efforts to achieve the desirable - such is the
differentia of a new listener.
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Further, those who are the firm believers of Jina-Dharma and
wheseintellect hasbeen sharpened by listeningto different Shastras
and having known thoroughly well the differentia of Vyavahara
(conventional) and Nishchaya (realistic) stand points, ete. whatever
sermon they listen to grasp it correctly by knowing what it really
means; and whenever a question arises they most humbly raise the
question or by mutual discussion on different questions and answers
take decision about the things, keep deeply engrossed in the study
of scripture, have discarded censurable acts with religious attitude.
~ Such ought to be the listeners of Shastras.

Special Characteristics of the
Listeners (of Jaina-Shastras)

If a listener possesses some knowledge of grammar, logic and of
voluminous Jaina Shastras, then the listenership is praiseworthy.
And even if there be such a listener but be devoid of Atma-Jnana
(self-knowledge) he can not understsand the gist of the sermons.
Therefore, the one who has tasted (the blissful nature of) the self-
soul through self-realisation, he is the real listener of the mystery of
Jina-Dharma. Farther, the one who possesses extraordinary intel-
lectual power or the clairvoyance, telepathy knowledges, then he is
to be known as an excellent listener. Such are the special qualities
of the listeners. Such should be the listeners of the Jina-Shatras.

Moreover, those who listen to Shastras believing that listening
to Shastras will be beneficial to them but due to weakness of
knowledge donot understand much, to them Punya-Bandha (bondage
of auspicious karmas) occurs, but the specific purpose can not bhe
achieved. And those who listen to Shastras either by family-tradi-
tion or customarily or incidently or simply listen but do not retain
any thing, so according to their thoughts and feelings, sometimes
Punya-Bandha (auspicious bondage) or sometimes Papa Bandha
(inauspicious bondage) is caused to them. And those who listen to
Shastras with pride or jealousy or whose intention is only of arguing
and those who listen to Shastras simply for being called the great
person or for the sake of fulfilling some greed, etc. or those who listen
to Shastras but do not like it - to such listeners the Papa-Bandha
alone is caused. Such are the various traits of listeners. Similarly, it
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should be inferred about the persons indulging in learnig, teaching
activities, ete.

Thus the characteristics of discoursers and listeners of the
Shastras have been described. Hence, the right Shastra, should be
read and listened to by becoming a right discourser and a right
listener.

Meaningfulness of Moksha Marg Prakashak
Shastra

Now, starts the composition of the Shastre, named Moksha Marg
Prakashak. 1ts meaningfulness is being discussed.

In this world-forest all Jivas (mundane beings) are suffering
from different kinds of miseries caused due to karmic bondage and
darkness of delusion is pervading every-where because of which the
Jivas are not able to find the path of liberation, rather continue
suffering from the miseries tormentedly.

Asaninstrumental cause ofbenefaction of all such Jivas dawned
the sunin the form of Tirthankar Kewali Bhagawan (omniscient Lord)
and through the rays of his Divya-Dhwani (divine speech) the path
of liberation got illaminated. As the sun has no intention to illumi-
nate the path but automatically its rays are spread out and the path
gets illuminated. Similarly, the Kewali (Omniscient Lord) is devoid
of attachment, so He has no intention to show the path of liberation,
but automatically due to rise of Aghati-Karmas (non-obscuring
karmas) the matter particles of his body turn inte Divya-Dhwani
(divine speech) through which the path of liberation is illuminated.

Further, the Ganadhara Devas thought that after the setting of
the omniscient-sun how could Jivas obtain the liberation-path
{Moksh& Marg) and without treading ori liberation-path, the Jivas
will continue suffering from miseries; this compassionate feeling
encouraged them to compose the Shastras in the forms of Anga-
Prakeernaka etc. These served as great lamps which spread the
light.

Further, as the tradition of lamps continues by lighting the lamp -
from the (other) lamp, similarly some Acharyas. (chief saints) com-
posed other Shustras from those Shastras. Thus through the cre-
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ation of Shastras the tradition of Shastras continues. This Shastra
is also being composed on the basis of previous Shastras.

Further, as the sun and all lamps illuminate the path in the
same manner, similarly, Divya-Dhwani and all Shastras illuminate
the liberation-path (Moksha Marg) in the same way. So, this Shastra
too illuminates the liberation-path. And as even on illuminating the
path, the persons, who are either without eyes or have diseased eyes,
are not able to see the path but the lamp has not lost the power of
illuminating the path, similarly, on illuminating (the liberation-
path) the Jivas who are either without mind (irrational beings) or
are over-powered by delusion, etc. are not able to see the path of
liberation thereby it can not be said that the Shastra has lost the
power of illuminating the liberation-path. In this way, the meaning- -
ful name of Moksha Marga Prakashak Shastra be known.

Question: There already existed Shasiras illuminating libera-
tion-path, why then you are composing this new Shastre ?

Answer: As the illumination of big lamps is possible by means
of much quantity of oil, ete. but those who do not have much quantity
of oil, for them if a small lamps is lighted then they, by maintaining
its means, can do their work in its illumination. Similarly, under-
standing of big Shastras is possible through the means of vast
knowledge, ete. but those who do not have vast knowledge, for them
if a small Shastra (treatise) is composed then, by means of it, they
may achieve their objective. This is the aim of composing this small
and easy Shastra.

Further, this Shartra is being composed neither for self-exalta-
tion under passion nor for fulfilling some greed, or for earning name
and fame or for establishing my own tradition. Those who do not
possess the knowledge of grammar, logic, Neya-Pramana and dis-
tinctive meaning of the words, due to which they cannot study big
Shastras and even if they study some small Shastras then they can
not comprehend the true meaning, as such in the present time most
of the Jivas have feebleknowledge; for their benefaction, thisShastra
is being composed with pious instinct in the spoken language.

Further, as if a Chintamani - a miraculous & precious diamond,
is offered to an extremely pauper for logking at it but he refuses to
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even look at 1t and as if a cup of nectar is offered to a leper for
drinking, but he refuses to drink it, similarly ifa mundane miserable
Jiva gets an opportunity to listen to an easy discourse on path of
liberation but he refuses to pay attention to it, then it is not possible
for us to describe the glory of his misfortune. When we ponder over
his future a compassionate feeling arises in us. Also it is said that :-
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The Jivas who even on getting the company of self-dependent
discourser Guru (preceptor) do not listen to religious sermons, are
haughty and possess cruel heart or they are devoid of fear of
transmigration from which great personages like Tirthankaras, ete.
were afraid; they seem to be very brave warriors.

In Pravachanasara also there is a chapter on Moksha Marga
wherein the knowledge of scripture has been advocated as worth
adopting(Upadeya) firstly. So, the prime duty of thisJiva isto attain
knowledge of scripture. By its attainment the true belief of Taztins
{(Jiva, Ajiva ete. realities) gets evolved and on attainment of right
belief of Tattvas continence-disposition (Senyama-Bhava) gets
evolved. And on the basis of this knowledge of scriptures even self-
realisation materialises; then on its own, the attainment of libera-
tion takes place,

Further there are various components of religion; in them,
excepting Dhyena {meditation) there is no other components of
religion higher than study of scriptures. Therefore, one should study
scriptures by making all possible efforts.

Further, reading, listening and pondering over this Shastra is
very easy, even knowledge of grammar, etc. is not necessary. There-
fore, all should essentially study this book. The readers are bound to
achieve spiritual welfare.

Thus ends the 1st Chapter dealing with introductory part of Shr:
Moksha Marg Prakashak Shastra,



Jain Education International For Private & Personal Use Only www.jainelibrary.org



CHAPTER 2

NATURE OF MUNDANE EXISTENCE
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Let the intrinsic nature of self (soul) remain victorious always
which gets manifested due to termination of false belief, ete. This
alone is the means of Liberation.

Now, in this Shastra light is thrown on the path of liberation.
Liberationisthe ‘Release frombondage’. This soul ishaving bondage
of karmas* and due to that bondage the soul is suffering from
miseries, Although Jiva is continuously trying also to ward off the
misery but without attaining the right means misery does not end
and misery is also unbearable therefore, this Jiva is becoming
restless.

Thus the root cause of all miseries to this Jiva is the karmic
bondage. Its destruction (separation) is Emancipation (libera-tion)
and same is the supreme welfare and the prime duty is to make true
effort for the same; therefore, all preaching is for the same,

Just as a physician firgt tells the patient about the diagnosis of
disease as to how he got diseased, thereafter he tells him about the
different conditions resulting from the disease. Thereby the patient
infers that he assuredly has this disease. Then the physician further
tells him about the means of curing the disease in various ways and
makes him believe about the appropriateness of the treatment.
Giving such advice is the duty of physician. And if that patient
adopts that means then he can enjoy his natural state after freeing
himself from the disease. This is the duty of the patient.

*Subtle matter particles or atoms of Kdrm#n-Vargana which are characterised with
bonding power with =oul,
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Similarly, here the Jiva (mudane being) having karmic bondage
is first being told the reason for the karmic bondage as to how he got
‘entangled with the karmas. Then he is told about the various
conditions which he undergoes. Thereby the Jiva concludes that he
assuredly has such karmic bondage and then he is further told in
various ways about the means of release from that zZarmic bondage
and the physician makes him believe about the efficacy of the means.
So much is the sermon of the scriptures. If this Jiva makes efforts
accordingly then by freeing himself from karmic bondage he can
enjoy his natural bliss. This is the duty of Jiva.

Diagnosis of Karmic Bondage

Now the diagnosis of karmicbondage is described. Dueto karmic
bondage transmigration of soul in various alien dispositions is
found. One fixed state is not possible. Therefore, the state with
karmic bondage is called ‘Mundane-existence (Sansara). In this
mundane-existence there are infinite times infinite Jive Dravyas
(Soul-substances); they all are having karmic-bondage from eter-
nity. It is not so that earlier the soul (Jiva) was separate and the
karmic matter was separate and later on these got intermingled.
How is it then? As in the Merugiri (Meru mountain), naturally ex-
isting molecules, there are infinite atoms existing from eternity in a
single-bonded form. From them many atoms get separated, many
new atoms get united and thus their union and separation continues.
Similarly, in this universe the one soul substance and infinite
matter-particles (atoms) in the form of karmas are found inboded
form since eternity; afterwards many get separated, many get
united and thus their union and separation continues.

Establishing eternity of
karmic bondage

Here arises the question as to how karmas are eternal because
matter-particles (atoms) turn into karmic matter owing to the in-
strumental cause (Nimitta) of attachment (Raag) ete.?

Answer ; Attributing instrumentality is possible only when
thereis anewmodification; thereisnoroleof Nimifta in beginningless
state. As the bondage of fresh matter-particles (atoms) occurs only
due to (difference in) the degrees of smoothness-roughness. But in
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the molecules of Mountain Merugiri, etc. the bondage of matter-
particles (atoms)is from beginningless time. So what is the purpose
(function) of Nimitta there? Similarly, changing of fresh matter-
particles (atoms) into karmic matter results only due to attachment
etc. (impure) dispositions of the soul. But the matter particles which
are (already existing) in the form of karmic matter from beginningless
time, what is the purpose (function) of Nimitta there? Moreover, ifin
the beginningless state also Nimitte is accepted then
‘beginninglessness’ is not established. Hence, the bondage of karmic
matter is to be accepted from beginningless time. In Tattova-
Pradeepika commentary of Pravechansara Shastra, there is a
Samanya Jneyaadhikar; therein it is stated that ‘The associating
(instrumental) cause of attachment (Raag) ete. is karmic matter
(Dravya-Karma) and the associating cause of kgrmic matter is
attachemt (Raag) etc. There, a question is raised that in believing so
the inter-dependence-fault (Ztaretarashraya Dosha) arises, i.e., that
depends on it and it depends on that; there is no stoppage anywhere

There the following reply is given :-
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Meaning: In this way there is no fault of interdependence
because the association of karmic matter is axiomatic from
beginningless time, there it has been accepted as an instrumental
cause. '

This is what is stated in scripture and logically also this alone is
possible that if without the instrumental cause of karmas ab-initio
Jiva gets entangled in attachment, ete. then attachment etc. would
become the nature of Jiva, because that which is found without any
other associating cause, same is called the nature (Swabhava). Hence,
the association with the karmic matier is established from eternity.

Here again the question arises : ‘When the two substances are
distinctly separate, how could such relationship between them be
possible from eternity?

Explanation : As from the origin itself, the bondage of water
and milk, gold and stone, husk and seed and oil and sesame is found,
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these are not intermingled newly. Similarly, the bondage of soul and
karmic matter be known from begnningless time. They are not
intermingled newly. As from beginningless time many substances
are quite separate and in the same way many substances are in
bonded form (intermingled state); thus in the possibility of being so,
there appears to be no contradiction.

Question : Asserting the state of bondage or association is
possible then only when the (two distinct) things are firstly separate
and then get intermingled. How is here the bondage of soul and
karmic matter asserted to be existing from beginningless time?

Answer : These were in intermingled state from eternity but,
‘later on got separated, then it was known that they were separate,
so got separated. Therefore, formerly also they were separate; thus
by inference as well asby omniscience these clearly appear separate.
On account of this, their separateness exits in spite of their being in
bonded state. And from that separateness point of view only their
bondage or association is asserted because in intermingled state of
different substances, irrespective of their intermingling afresh or
already being in intermingled state, asserting in this way only is
possible, Thus, the bondage of this soul and karmas is from
beginningless time.

Distinctiveness of Soul and Karmas

Jiva-Dravya (soul substance) possesses sentience attribute
(Chetana Guna) as its distinctive characteristic in the form of
knowing and seeing and it being imperceptible by senses has
immaterial form, a substance having innumerable spatial units
(Pradeshas)with the power of contraction-expansion. And the Karma
is an insentient matter devoid of sentience attribute and has mate-
rial form, is a mass of infinite matter-particles (atoms), hence it isnot
a single substance. Thus are these Jivas (souls) and karmas (karmic
matter)havingrelationship since eternity. Nevertheless, none of the
space-points of Jiva changes into karmic matter form and none of the
atoms of karmic matter change into Jiva form, both, by retaining
their own distinctive characteristics, exist distinctly separate. For
example, if there be a compound molecule of gold and silver, even
then the gold by retaining’its yellowness, ete. attributes remains
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distinctly different and silver by retaining its whiteness, ete. at-
tributes remains distinetly different. Similarly, the soul andkarmas
should be known as distinet and separate.

Question : The matter to matter bondage is possible but how
can the bondage of matter (material particles) with the immaterial
soul substance be possible ?

Answer : As the bondage of subtle matter particles (atoms)
which are not perceptible to senses and the gross matter-particles
(molecules) which are perceptible to senses is accepted, similarly the
bondage of immaterial soul which is not perceptible to senses and
material karmas worthy of being perceptible to senses should be
accepted. Moreover, in this process of bondage none acts as the doer
of other; so long as the bondage continues till then these remain
united, do not get separated and the relationship of cause and effect
continues in them. This much alone be known as the bondage here.
So, there is no contradiction in being this type of bondage between
the material karmas and the immaterial soul.

Thus as is explained the eternal karmic bondage to one Jiva,
similarly it should be understood about each of the infinite Jivas
{souls).

Obscuring (Ghati) & Non-obscuring (Aghati)
Karmas and their Function

Further those karmas are of eight types classified into
Jnanavarana, ete. Owing to the instrumental cause of four Ghati
Karmas, the intrinsic nature of soul gets obscured. Owing to the
instrumentality of Jnanavarane (knowledge obscuring) —
Darshanavarena (perception obscuring) type of karmas, the
knowledge and perception nature of soul does not get manifested;
only according to the Kshayopashama (destruction eum subsidence)
state of these karmas, the knowledge and perception remain par-
tially manifested. And owing to the instrumentality of Mohaniya
{deluding) Karma, the dispositions which are not the true nature of
the Jiva (soul), such as misbelief, anger, pride, deceit, greed, etc.,
passions get manifested. And owing to the instrumentality of Antarayn
(obstructive) Karma, the nature of the soul, Virya (spiritual power)
ofthe order of accepting asecticism does not get manifested; according
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to its Kshayopashama only partial spiritual power (Virya) remains
manifested.

Thus owing to the instrumentality of Ghati Karmas, the in-
trinsic nature of the soul is being obscured from eternity. It is not so
that originally the sou] wasintrinsically in pure state and afterwards
became impure due to the instrumentality of karmas, resulting in
the destruction of pure nature.

Question : Destruction is the name of annihilation, so, that
which existed earlier could be stated to have been annihilated. Here,
when there is no existence of intrinsic nature what has been then
destroyed ?

Answer : The soul possesses eternally such an intrinsic power
that if the instrumental cause of karmas be not there then the Jiva
(soul) would be found with the mainfestation of omniscience, ete.,
form of hisintrinsic nature but since eternity the bondage of karmas
is found, therefore, the manifestation of that capacity has neverbeen
there. Hence, from inherent capacity point of view, the intrinsic
nature does exist; only from the standpoint of not letting it to
manifest it is said to have been destroyed. .

And there are four kinds of Aghati Karmas owing to the instru-
mental cause of which the soul comes in contact with external things.
There, due to Vedniya Karma (feeling producingKarma) various other
(non-self) things acting as instrumental cause of happiness and
misery get associated either in the body or outside the body; due to
Ayu (life) Karma, the bondage with the present body does not get
released till the expiry ofits duration; due to Nama-Karma (physique
making Karma) the Gati (state of embodied form of existence), Jati
(the class of beings), the body, etc. are produced and due to Gotra-
Karma (status determining Karma) one attains high or low status.

Thus by Aghati Karmas the external things get assembled. In
their presence, due to the association of the rise of Moha (deluding
Karma), Jiva becomes happy and miserable. And due to bondage
with the body, ete., the immaterial intrinsic characteristic, etc., of
the soul do not function as per their own nature. For example, if
someone catches the body then the soul also gets caught. Moreover,
so long as the rise of karmas continues, till then the association of
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external things remains as it is; does not become otherwise. Such
should be known the instrumentality of these Aghati Karmas.

Destruction of Jiva’s Natural Functioning and
Assemblmg of External Things by Strengthless
Material Karma

Question : Karmas are inanimate and are not strong; how is
then the destruction of Jiva's natural functioning and assembling of
external things possible through them?

Answer: If karma by acting itself as a doer destroys the nature
of the soul and causes association of external things effortfully, then
karma should possess sentience and strength. But it is not so; just
caunse and effect relationship (Nimitta-Naimittika Sambandha) (be-
tween them) is a natural occurrance, When the operative stage of
those Karmuas arises, at that time the soul ofits own does not function
in his natural state, rather functions alienatedly and the other
things too are found functioning in a related manner,

For Example : Mohandhool (an enchanting type of dust) is
found lying on the head of some person due to which that person has
become mad; there that Mohandhool was neither having knowledge
nor strength but madness appears to have been caused by that
Mokandhool only. There the Mohandhoeol is only a Nimitta and the
person of his own becomes mad. Such only exists Nimitta-Naimittika
(cause and effect) relation-ship. '

Further, just as at the time of sun-rise Chakwa-Chakwi{themale
& female birds of duck family) meet together, (but) there in the night
nobody has separated them forcedly out of jealousy and in the day
time nobody has brought them together out of compassion; rather
they meet on their own due to Nimitfa of sun-rise. Such only is the
functioning of Nimitta-Naimittika. In the same way the Nimitta-
Naimittika functioning of karmas should be known. Such is the state
of soul owing to the rise of karmas.

Process of New Bondage

‘How is new bondage caused’ is being clarified. The portion of -
light of the sun which is not perceptible due to the layers of clouds
that much is absent (unmanifested) in that time. And owing to the
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rarefaction of the layers of clouds the light which is manifesting is
the part of sun’s nature, is not produced by clouds. Similarly, Jnan
(knowledge), Darshan (perception) and Virya (power) is the nature
of soul; the portion of it which owing to the instrumentality of
Jnanavarana, Darshanavarana and Antaraya Karmaos is not
manifesting, that much is absent (unmanifested) in that time. And
owing to the Kshayopashams (destruction cum subsidence) state of
those Karmas that part of Jnan, Darshan, Virya which is mani-
festing, all that is the part of soul's nature and is not a contrary
(alien) disposition produced by Karmas. So, right from eternity, such
amanifested portion of soul'sintrinsic nature never comes to an end.
Only through this (inherent faculty) the consciousness of the soul is
ascertained that the substance possessing the power of knowing and
seeing is the soul only.

And the bondage of new karmas does not take place due to this
nature (of soul); for, if the soul’s nature itselfbe the cause of bondage,
how could then the release from bendage be possible? Moreover,
owing to the rise of those karmas, the part of Jnan, Darshan, Virya
attributes which is not manifesting, that also is not the cause of
bondage, for that which itself is not existing how can it be the cause
for others (bondage)? Therefore, the dispositions produced due to
Nimitta of Jnanaverana, Darshanavarana and Antaraya-Karmas
are not the cause of new bondage of karmas.

Further, owing totherise of Mohaniya Karma, the perversebelief
in the form of untrue faith and passions, anger, pride, deceit, greed,
etc. are evolved in the soul. All those dispositions are although found
existing in the state of soul, are not separate from soul, Jiva himself
is the doer of them, those are assuredly the functional deeds of Jiva,
nevertheless, their manifestation is only due to Nimitte of Moha-
Karma. These (alien dispositions) come to an end on elimination of
instrumentality of karma. Therefore, these are notJiva's own nature
but are the contrary dispositions. And due to those (alien) disposi-
tions new bondage of karmas takes place; hence the dispositions
manifesting due to rise of Moha-Karma are the cause of karmic
bondage.

And owing to rise of Aghati Karmas, external things are met
with; among them the physique, etc., get bonded in one {inter-
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mingled) form with Jive-Pradeshas (spatial units of soul) by occu-
pying the same one region (as that of the soul); and wealth, family
etc., are totally separate from soul, therefore, all those are not the
cause of bondage; for, the other (non-self) substances do not cause
bondage, but in those objects the soul develops the feeling of mineness
and perverse belief, etc. This alone is to be known as the cause of
bondage,

Yoga (Vibratory Activity) the Cause of Prakriti

Bandh (Type-Bondage) and Pradesh Bandh

" (Space-Bondage)

Further, it should be known that owing to rise of Nama-Kaerma
{physique-making Karma), body, organ of speech and mind are
created; due to Nimitta (instrumentality) of their movement, the
space-points (Pradeshas) of soul vibrate and by virtue of it soul
attains the power of getting into one bonded form with the species of
karmic matter, This is termed as yoga (vibratory activity). Due toits
Nimitta at each moment, the inflow of infinite atoms transformable
into karmic form, takes place. If Yoga is feeble then inflow of atoms
is less and if Yoga is intense then inflow of atoms is more, Further,
the atoms of matter that are absorbed in one Samaya (an unit of
time) get divided into Jranavarana, etc., main-types and their sub-
types (species) of Karmas as are stated in scripture. According to
that division atoms get transformed into those types (species) of
Karmas of their own.

Further, Yoga isoftwotypes: Auspicious Activity (Shubha Yoga)
and Inauspicious Activity (Ashubha Yoga). Inclination through mind,
speech and body in pious acts is called Shubha Yoga and inclination
in impious acts is called Ashubha-Yoga. Whether there be Shubha
Yoga or Ashubha Yoga, without attaining right belief (Samyaktva)
bondage of all sorts of species of Ghati Karmas continues inces-
santly. Even for a single moment bondage of any species of Karmas
does not stop. However, the specific point is that in the pair of Hasya-
Shoka (laughter and lamentation), Rati-Arati (liking and disliking)
and threetypes of Vedas (sex-passions) of Mohaniva (deluding) Karma
in one time only one in each group gets bonded.
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Further, in the species of Aghati Karmas, during Shubha Yoga,
Sata Vedniya (pleasure producing Karma) ete., auspicious species of
Karmas, get bonded and during Ashubha Yoga Asata Vedniya (pain
producing Karma) etc., inauspicious species of Karmas get bonded
and during Mishra Yoga (mixed auspicious-inauspicious activity)
some auspicious and some inauspicious species of Aghati Karmas
get bonded.

Thus, the inflow of Karmas takes place due to instrumentality of
Yoga (Vibratory activity). Hence, Yoga is Asrava (influx). And the
(quantity of) atoms of karmic matter so attracted through that Yoga
is called Pradesha; thus, the atoms so bonded get divided into main
types and sub-types of Karmas, therefore it should be known that
space-bondage and type-bondage are caused by Yoga.

Duration & Fruition Bondage caused by
Passions

Further, wrong belief (Mithyatva) and anger, ete., dispositions
are evolved due to the rise of Moha {deluding karma); all these
(dispositions) are collectively termed as Kashaya (passions). Due to
that (passion) the duration bendage (sthiti-bandh) of those karmic
species takesplace, Qut of the total duration sobonded, leaving aside
the Abadhakal (the period of Karmas lying bonded in inoperative
state), afterwards, till the bonded duration ends, every moment the
rise (Udaya) of that Prakriti (particular species of Karma) continues.
Excepting the Ayu Karma of celestial beings, human beings and sub-
human beings (animals, etc.), all the other species of Ghatia and
Aghatia Karmas get bonded with less duration in the state of feeble
passion and with more duration in the state of intense passion. And
these three types of Ayu Karmas get bonded with more duration in
the state of feeble passion and with less duration in the state of
intense passion.

And the passion (Kashaya) is also the instrumental cause for the
fruition power in those species of Karmas. At the time of their rise,
the Karmic-species produce more or less effect 'according to their
fruition bondage. In all the species of Ghati Karmas, and in the in-
auspicious (Papa) species of Aghati Karmas the fruition bondage is
caused more in the state of high-passion and in the auspicious
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species (of Aghati Karmas) intense fruition bondage takes place in
the state of low-passion and less fruition bondage in the state of high-
passion.

In this way, duration and fruition bondage is governed by
passions. Therefore, it should be known that passions are instru-
mental cause of duration bondage and fruition bondage.

As, even if wine is more in quantity and it has less intoxicating
power for lesser period then that wine is of poor quality and even if
wineis less in quantity and it has more intoxicating power for longer
period then that wine is of strong quality; similarly, even ifthe atoms
of species of Karmas are more in quantity and those have less
fruition power for lesser period then those species of karmas are less
effcetive; and even if the atoms of species of Karmas are less in
quantity and those have more fruition power for longer period then
those species of Karmas are more effective.

Hence, the type-bondage and space-bondage resulting from
Yogas are not strong. Only duration bondage and fruition bondage
caused by passions are strong. Therefore, passions should be known
as the prime cause of bondage. Those who do not want to get bonded,
should not indulge in passions.

Transformation of Insentient Matter-particles
(Atoms) into Appropriate Species of Karmas

Now, here someone raises a question that the matter-particles
are inanimate and are devoid of knowledge; how do they then
undergo transformation into appropriate species of karmas?

Answer ; As on getting hungry, the mass of matter-particles of
food swallowed through mouth gets transformed into bedily con-
stituents like blood, flesh, semen, etc., and the atoms (particles) of
that food (morsel) get appropriately distributed in the form of some
bodily constituentsin alesser measure and in the form of some bodily
constituents in greater measure. And in them, many atoms remain
bonded for quite long duration and many for a short duration.
Further, in those atoms many {atoms) possess greater power of
producing their effect and many have less power. In this process
none of the mass of matter-particles of food know that it should get
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transformed in this particlular way. Moreover, there is no one to
motivate them in this transformation; such type of Nimitta-
Naimittika (cause and effect) relationship is existing and owing to
which such transformation takes place.

Similarly, on the rise of passions the mass of matter in Kerma-
varganas (karmic matter) so absorbed through the channel of Yoga
gets transformed into Jranavarana, ete., type of Karmas (species)
and the atoms of those Karma-varganas (Karmic-matter) get ap-
propriately distributed into some types of Karmas (species) having
less atoms and intosome types of Karmas (species)having more atoms.
And in them many atoms (of some species) remain in bonded state
for alonger period and many for a shorter period. And in those atoms
some (atoms) possess greater potency of producing their effect and
some (atoms) possess lesser potency. In this process, none of the
mass of matter-particles of Karma-Varganas knows that it should
get transformed in this particular way. And there is no one to
‘motivate them in this transformation; such type of Nimitta-
Naimittike (canse and effect) relationship is existing and owing to
which such transformation takes place.

Like this, many Nimitta-Noimittika relations are taking place
inthisuniverse. AsowingtoNimitta of Maniras (incantations) water,
etc,, attains the potency of curing disease and pebbles, ete. attain the
potency of stopping snakes. Similarly, owing to Nimitta of Jiva-
Bhavas (dispositions of the soul) the pudgalas, i.e., the matter-
particles (atoms) attain the potency of Jnanavarana, etc., types of
Karmas, Here if Karmas produce the effect after deligeration
effortfully then it ought to possess knowledge, but on meeting with
an appropriate Nimitta the corresponding transformation takes place
automatically, and so there is no need of knowledge.

Such is the set process of new bondage.

State of Existence of Bonded Karmas

Now, the atoms which have transformed into karmas form re-
main in bended form intermingled with space-points of Jiva till they
do not acquire the operative state. There, owing to Nimitta of dis-
positions of soul (Jiva-Bhavas) the condition of many species of
karmas also gets changed. The atoms of many different types of
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species of karmas get transformed into atoms of other types of
species of karmas. And many species (of karmas) which were bonded
for longer duration with intense fruition become scant by getting
decreased and many other species (of karmas) bonded for lesser
duration with the potency of feeble fruition become more by getting
inereased. Thus, even the condition of atoms bonded in the past
change due to Nimitta of Jiva Bhavas and if Nimitta is absent then
there is no change but they remain as they were.

In this way, the bhonded 2armas remain in existence,

The Ripening (Operative State) of Bonded
Karmas

And when the time of rise (ripening) of species of karmasnatures
then automatically according to the fruition of those species of
karmas the effect gets produced; the karmas do not produce those
effects. At the time of their ripening state, the specific effect (dispo-
sition) gets evolved; only so much is to be known the cause and effect
relationship (Nimitta-Naimittika Semband). And simultaneously
with their fructification the karmic form ends due to the end of
fruition-power of those karmas; these (dissociated) matter-particles
get changed into other forms; this is called Savipaka-Nirjara
(Shedding-off of karmas on their ripening in usual course of time).

In this way, the karmas shed off every moment on rise (ripening)
of the same.

After the end of karmic power, these matter-particles, irrespec-
tive of being present in the same species of molecules or getting
separated from them, become ineffective. It should be known that at
each moment infinite atoms (karmic matter-particles) get bonded
with soul: the atoms so bonded in one moment (in one unit of time),
leaving the period of Aabadha-kal (prior to ripening), continue com-
ing serially into operative state (Udaya) in all the moments of their
duration period. And the atoms sobonded in several moments which
are capable of ripening together, come into Udaya state collectively.
The collective fruition of all those atoms (species of karmas) gets
produced at one time accordingly to their combined fruition-power.
And the atoms sobonded in several moments holding the identity as
karma, remain in intermingled relationship with Jive (soul) from
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the time of bondage till the time of their Udaya, (rise or ripening
state).

Thus should be known the bondage, the rise or ripening and the
existence states of karmas. Every moment the atoms (karmic spe-
cies) equal to one Sgmaya-Prabaddha only get bonded and equal to
one Samaya-Prabaddha only get dissociated (shedded off). There
the karmas remain always in existence equal to one and a half
Gunahani times Samaya-Prabaddha only. The details of all these
will be written in the forthcoming chapter on Karmas.

Characteristics of Dravya-Karmas & Bhava-
Karmas

Thus, Karma is a product of infinite matter-particles in atomic
form; therefore its’ name is Dravya-Karma (material Karma). Dueto
the instrumentality of rise of Moha, impure dispositions like per-
verse belief, anger, ete., are caused. These are the product of Jiva’s
own impure dispositions; therefore, its name is Bhava-Karma.
Bhava-Karma is caused due to instrumentality of Dravye-Karme
and Dravya-Karma’s bondage is caused due to instrumentality of
Bhava-Karma. Bhava-Karma from Dravya-Kaerma and Dravya-
Karma from Bhava-Karma, thus due to mutual cause and effect
relationship Jiva transmigrates in the world.

The specific point to be known is that due to bondage being
intense orfeeble or due tointernal transformation, ete., or due torise
in different moments of karmas bonded in one moment or due to rise
in one moment of Karmas bonded in different moments, if in some
particular moment the rise be intense then the passions would be
intense and the resulting fresh bondage would also be intense; and
if in some particular moment rise be feeble then the passions would
alsobefeeble and the fresh bondage would also be feeble. And exactly
according to those intense or feeble passions the internal transfor-
mation ete., of Karmas bonded formerly in the past moments may
also take place.

In this way, the automatic process of Dravya-Karma and Bhava-
‘Karma has been taking place continuously from eternity,
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Characteristics and Tendency of Nokarmas
(Quasi-Passions)

Owing to rise of Nama-Karma (physique-making Karma) body
is produced. It is somewhat instrumental causé of happiness and
misery similar to Dravya-Karma. Therefore, the body is called
Nokarma. Here the word ‘No¢' is to be known as denoting lesser
measure, The body is a mass of matter-particles (atoms) and Dravya
Indriyas (sense organs), Dravya-Mana (material mind), respiration
and vocal organs all these are also the parts of body; therefore, these
also are to be known as mass of matter-particles (atoms).

In this way, Jiva with Dravye-Kerma and body is found bonded
occupying same spacepoints (Eka-Kshetraavagaha* form of bond-
age). The relation of body remains with Jiva from the moment of
birth till the duration of Ayu (life) Karma, and at the end of (the
period of) Ayu-karma, death takes place, then the relation with that
body comes to an end; body and soul get separated and either in the
same very moment or in second, third, fourth moment (S8amaya),
Jiva acquires new body owing to the Nimitta of rise of karmas; there
also similar relation continues upto the end of one’s Ayu (life Karma)
and again death occurs, then relation ends with that body. Like this,
leaving of formerbody and acquiringnew body continues successively,

Further, this soul, although possesses innumerable space-points
(Pradeshas) but by virtue of the quality of contraction and expansion
it remains equal to the extent of the size of the body occupied;
however, the specific point is this that at the time of Samudghat
{emanation of soul's space-points) the Pradeshas of soul emanate
even outside the body and thereafter (on end of emanation period)
remain equal in size of the last body left (before emanation),

Further, the functioning of knowing activity takes place to this
Jiva through the instrumentality of Dravya-Indriye and Mana
which are the parts (organs) of the body. And according to the
condition of the body, Jiva experiences happiness and sorrow owing
to the rise of Mohakarma. And sometimes body functions as per the
will of Jive, sometimes Jiva acts as per the condition of the body;

*Eka’ means one or same, ‘Kshetra' means region, ‘Avagah’ means to occupy or
cecu pying.
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sometimesJivae acts in a different way according to its will and body
(mass of matter-particles) functions in a different way.

| Thus, the tendency of Nokarma is to be understood.

Nitya (Eternal) Nigoda and Itara (Non-eternal)
Nigoda State of Jiva

Originally since eternity Jiva is found bonded in Nitye-Nigoda*
form of body. There, the Jiva occupying Nitya (eternal) Nigoda form
of body dies on completion of Ayu-karma and again acquires Nitya
(eternal) Nigoda form of body only and then again dies after the
expiry of Ayu karma and again acquires Nitya Nigoda body only. In
this way, there are infinite times infinite J/ivas which are continu-
ously dying and taking birth from eternity there only. Further, from
(Nitya Nigoda) state 608 Jivas get out in six months and eight
Samayas. They assume other forms of bodies after getting out from
there. They continue transmigration in earth, water, fire, air and
single plant-life forms of one-sensed beings, in the forms of two-
sensed, three-sensed and four-sensed beings or in infernal, animal,
human and celestial forms of five-sensed beings, After undergoing
transmigration for a long time if Jiva again attains the Nigoda form
of existence then it is termed as Itara (non-eternal) Nigoda.

And after having stayed there for long time and getting out from
there, Jivas continue transmigration in other forms of existence.
There, the maximum period of transmigration in earth, etc., immo-
bile forms of beings {SthavaraJivas)isinnumerable Kalpas only and
in mobile forms of two to five sensed beings (Trasa-Jivas) it is
somewhat more than two thousand Sagaras. In Itare Nigoda it is
two and a half Pudgal-Paravartonas (wandering in matter-cycle of
time) which is infinite period. Some<Jivas after getting out from ltara-
Nigoda and getting Sthavara (immobile) form of existence again go
back to Nigoda.

Thus, in one-sensed forms of existence the maximum period of
transmigration is innumerable Pudgal-Paragvartanas only and the
minimum period is of one Antar-Muhurte in all states of existence.

*Nigoda : The subtle onc-sensed undeveloped form of Jiva where birth-death occurs
18 times in one respiration period.
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In this way, the maximum embodied forms occupied (by this Jiva)
are of one-sensed beings only and acquiring other (higher) forms of
existenceisjustlike Kaktaliya Nyaya —a flying crow catchingfalling
down fruit by chance.

Thus, this Jivd is having the disease of karmic bondage from
beginningless time. Thus ends the diagnosis of karmic bondage.

States of Jiva Caused Due to the Disease of
Karmic Bondage

~ Now, the states of Jive caused by instrumentality of disease of
karmic bondage are being described :

Inherently the nature of this Jive is Chaitanya (sentience); it
possesses the power of cognizing general and specific nature of all
existing substances. Chaitanya is the name of (soul’s) that attribute
in which the real nature of substances is reflected as they are.
Cognition of general (common) nature (of substances) is called
perception (Darshan) and cognition of specific (uncommon) nature
(of substances) is called knowledge (Jnan). Due to such nature the
soul always possesses the power of perceiving and knowing all
substances directly and simultaneously with their all attributes and
meodifications of the past, present and future without any help or
means; but from eternity, knowledge-obscuring and perception-
obscuring Karmas are found bonded with Jive, due to its Nimitia the
manifestation of this power does not take place. Owing to
Kshayopashama (destruction-cum-subsidence) of these Karmas
somewhat (a little) manifestation of Mati-Jnan (sensory knowledge)
and Shruta-Jnan (scriptural knowledge) is found and very rarely
Avadhi-Jnan (clairvoyance) is also found; Achakshu-Darshan’{(non-
occular perception) is found and rarely Chakshu-Darshan (occular
perception) and Avadhi-Darshan {clairvoyant perception) are also
found.

Now, the tendency of these is explained below :

Dependent Functioning of Mati-Jnan

Mati-Jnana knows with the help of Dravya-Indriyas—the bodily
organsnamely tongde, nose, eyes, ears, touch and Dravya-Mana—the
material mind situated in heart in the shape of an eight-petalled

i
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open lotus. For example, he whose eye-sight is weak though sees
through his eyes only but sees only after putting on eye-glassand can
not see without eye-glass. Similarly, soul’s knowing power is feeble,
he knows by his knowledge only but knows only with the instrumen-
tality of Dravya-Indriyas & Mana, can not know without them, And
even when the eyes are alright but if some defect develops in the eye-
glass then he can not see or sees unclearly or sees differently;
similarly, one’s Kshayopashama-Jnan is as it is but if the matter-
particles (atoms) of Dravya-Indriya and Mana turn otherwise then
he can not know or knows unclearly or knows differently; because,
there exists cause and effect relationship between the modification
of atoms of Dravya Indriye & Mana and Mati-Jnana. Therefore,
according to their modifications the modification of knowledge also
takes place. As for example, in childhood and oldage of human
beings, Dravya-Indriyas and Mana, etc. are feeble, then konwing
poweris also found feeble; and further as owing to the instrumental-
ity of cold atmosphere, etc. the particles of senses of touch ete. and
mind act differently, then either nothing is known or a very little is
known,

Further, Nimitta-Naimittika (canse and effect) relationship is
found also in-between knowledge and external objects. For instance,
ifthe particles (atoms)of darkness or the particles, forming cataract,
etc. or the opaque particles of stone, etc. come before eyes then eyes
can not see. And if a red glass comes before eyes then all appearsred.
If green glass comes before eyes then all appears green. Thus,
erroneocus knowing takes place.

Further, if telescope, eye-glass, etc. come before eyes then the
things appear in magnified form. If particles of light, water, plain
- glass come before eyes then also things appear as they are. Similarly,
one should know about other senses and mind also appropriately.
Owing to the use of incantation, etc. or owing to the drunkenness,
ete. or owing to the Nimitta of ghost, etc. either no knowing or a very
little knowing or knowing differently takes place. In this way, this
knowledge is dependent on external things also.

Moreover, whatever is known through this knowledge is known
unclearly; from remote position knows in one way, from vicinity
knows in other way, instantly knows in a different way, if there be
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~ delay in knowing then knows differently, knows some objects with
suspicion, knows some cbjects erroneously, knows some objects a
little only — in all these ways clear knowing is not possible.

In this way, Mati Jnana (sensory knowledge) functions de-
pending upon the medium of senses and mind. It knows through the
medium of those senses only such molecules of matter which lie in
the area within the reach of senses, are presentin grossform and are
knowable by self. Even in those molecules, the modes of touch, etc.
of some molecules only are known through different-different senses
in different-different moments of time. And through the mind it
knows quite unclearly a little bit about the material and immaterial
substances and their modifications of past, present and future
knowable to oneself of the remote areas or of the nearer areas. That
too, it knows only that thing which has been deduced through
deductive-reasoning. And some times it knows about the non-
existing things through his own conjecture. For example, as in
dream or in conscious state also it comtemplates about such things,
forms, etc. which are perhaps found nowhere and believes them
contrary to their nature. In this way, knowing takes place through
mind. So the knowledge which functions through senses and mind is
called Mati-Jnana (sensory knowledge).

Further, the one-sensed beings viz. earth, water, fire, air and
vegetables (plants) have the knowledge of touch only; earth worm,
conch, etc. two-sensed beings have theknowledge of touch and taste;
ant, bug, etc. three-sensed beings have the knowledge of touch, taste
and smell; large-black-bee, fly, moths, ete. four-sensed beings have
the knowledge of touch, taste, smell and colour; crocodile, cow,
pigeon, ete. animals (sub-human beings) and human beings, celes-
tial beings, infernal beings —these are five-sensed beings; they have
the knowledge of touch, taste, smell, colour and words (sound). In
animals (Tiryanchas) many are rational, i.e., with mind and many
areirrational, i.e., without mind. There, the rational beings have the
knowledge arising through mind; the irrational beings do not have
the same. And the human beings, celestial beings, infernal beings
are only rational beings; all of them are found possessed with the
knowledge arising through the medium of mind,
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Thus is to be known the functioning of Mati-Jnana.

Dependent Functioning of Shrut-Jnana
(Scriptural Knowledge)

Now, whatever object has been known by Meii Jnanea, through
its reference the knowledge by which another object is known is
called Shrut-Jnena (scriptural knowledge). It is of two kinds:- 1.
Aksharatmaka(lettered or verbal)and 2. Anaksharatmaka (letterless
or non-verbal), For example, someone listens to or sees the word
‘JAR’ - that knowledge (produced in the person) is Mati-Jnana
(sensory knowledge) and the knowledge of the object ‘JAR’ arising
with its reference is called Shrut-Jnana (scriptual knowledge).
Likewise other examplesalsoare tobe known. Thisis Aksharatmaka
Shrut-Jnana’, Further, knowledge of cold arising through sence of
touch is Mati-Jnana, with its reference the knowledge evolved that
‘this is not beneficial, hence better to run away (from here)’ - is Shru:-
Jnana. Similarly, other examples can also be given. This is
Anaksharatmaka Shrut-Jnana.

The one-sensed etc. irrational beings (Jivas without mind)
possess Anaksharatmaka-Shrut-Jnanag’ only and rational beings
(Jivas with mind) possess both types of Shrué-Jnana. So this Shrut-
Jnana is thus dependent even on Mati-Jnana- which itself is de-
pendent in many ways and it (shrut-jnana) is dependent on various
other factors also; hence, it is to be known as extermely dependent.

Functioning of Clairvoyance, Telepathy &
Omniscience

Now, that, (knowledge) by which the material objects are known
distinctly and clearly according toits limitations of the'extent of area
(region} and time is called Avadhi Jnana {clairvoyanee). It is found
manifested in all celestial and infernal beings and is also found
rarely in any of the rational five-second animals and human beings.
This is not found in irrational beings. * So this knowledge is also
dependent on body, ete. Pudgalas (matter-particles). The clairvoy-
ance is of three kinds- 1. Desheavadhi (partial clairvoyance), 2.
Parmaavadhi (excellent clairvoyance) and 3. Sarvaavadhi (full

* Irrational Beings-Jives without ‘mind’ organ, (Asanjni-Jivas)
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clairvoyance). In these Deshaavadhi knows material objects with
somewhat clarity and limitation of limited area and time, that too is
found in some Jiva only.

And Parmaeavadhi, Sarvaavedhi and Manah-Paryaya Jnana
(telepathy) these (three types of direct) knowledges get mainfested
in Moksh Marg (path toliberation) only. Kewal-Jnana (omniscience)
is itself the form of liberation (moksha); hence in this beginningless
mundane existence these are not found existing. Thus is found the
functioning of knowledge.

Functioning of Ocular, Non-ocular, Clairvoyant
and Omni-perception

Now, on getting association of objects of touch, etc. with senses
and mind, the perception that oceurs in the form of appearance of
mere existence (of something} in the first moment just before the
oceurrance of sensory knowledge is called Chakshu-Darshan and
Achakshu-Darshan. The perception that occurs through the eye-
sense is known Chakshu-Darshan (oclular perception); it is found in
the four-sensed and five-sensed beings only. And the perception that
occurs through the touch, tongue, nose, ears - these four senses and
mind is called Achakshu-Darshan {non-ocular perception); it isfound
in the one-sensed, etc. beings as per their capacities.

Now on getting association of objects of clairvoyance the percep-
tion that occurs in the form of appearance of mere existence just
before the oceurrance of clairvoyance-knowledge is called Avadhi-
Darshan {(clairvoyance-perception). This is found only in them who
possess Avadhi-Jnana, the clairvoy-ance-knowledge.

These Chakshu-Achakshu-Avadhi Darshans are to be known
dependent similar to Mati-Jnang and Avadhi-Jnana. And Kewal-
Darshan (omniperception) is itself the form of liberation; its exist-
ence is not found here.

Thusisfound the existence (Functioning) of Darshan (perception-
attribute).

Functioning of Knowledge & Perception

In this way, the existence (manifestation) of Jnan and Darshan
is found according to the Kshayopashama (destruction cum subsid-
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ence) of Jnanovarana (knowledge-obscuring) and Darshan-Varana
{perception obscuring) Karmas. When the Kshayopashama is less,
" the power of Jnana and Darshan is also less and when it is more, the
power (of Jnana& Darshan) is also more. Further, due to
Kshayopashama the power (of knowing and perceiving) remains as
such but in the process of utilisation only one object is known or seen
in one unit of time (Samaya) by a Jiva. The name of this activity is
Upayoga (active consciousness), There, in one Samaya (in one unit
of time) only one Upayoga—eitherJnan-upayoga or Darshan-upayoge—
is found in action to a Jiva. And even in one Upayoga only one of its
kind is found functioning. For example, when Mati-Jnana is func-
tioning, the.other kinds of Jranas are not found functioning. Even
in its one kind only one object is visualised. For instance, when it
knows touch then it does not know taste, etc. Moreover, in one object
alsoit is found engaged in any one part of it only. For instance, when
it knows about hot touch then it does not know about roughness, ete.

Thus, in one moment of time (in one Samaya) a Jiva knows only
one knowledge or perceivable object through active knowledge or
perception. And it appears to be so only. When upayoge is busy in
hearing then even the object situated very near to the eyes is not
seen. In the same way other tendency is found.

Moreover, rambling of upayoga is very fast. Due to this in some
particular moment it appears that knowing and seeing of many
objects takes place simultaneously, but it does not happen simulta-
neously, rather happens serially. Due to instinctive force their
instrumentality (ofknowing & seeing) continues. For example, there
are two sockets in the crow’s eye but the pupil is only one, it moves
very swiftly owing to which it serves the purpose of both the sockets.
Similarly, for this Jiva, there are several doors but upayoga is one;
it moves very swiftly due to which the instrumentality (of knowing)
through all doors remains existing.

Question : Since in one moment of time only one objectis known
or seen, then it should be asserted that the Kshayopashama is only
so much, why is it stated to be more ? It is further stated that owing
to the kshayopashama such power is found existing but the power of
omniscience and omniperception is alse found in the soul.
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Answer : As a person has power of going to many villages but
someone stops him and tells visit five villages but visit only one
village in one day. Now this person possesses the power of visiting
several villages from substance (inherent potentiality) point of view,
however, that {(power) may get manifested at some other time; but it
is not found manifested in the present time, because he can not visit
more than five villages at present, and also the power of going to five
villages exits in him at present from the manifestation power point
of view, because he can go to these five villages but the instantaneous
manifestation of that power is of visiting only one village in one day.

Similarly, this Jiva has the power of knowing and seeing all the
substances but the karmas obstructed it, and only so much
Kshayopashama resulted (manifested) that the objects of touch
sense, ete. only can be known or seen but only one object in one
Saemaya (moment of {ime) can be known or perceived. The Jiva has
the power of knowing and seeing all objects from substance (inherent
potentiality) point view which may get manifested at some other
time but does not exist manifested at present because he cannot
know or see the objects more than the objects of one’s own manifested
capability of knowing and seeing. And also the power of knowing and
seeing the objects as per his capability in the present manifestation
form exists from the modification point of view, because he can know
and see those objects but the instantaneous manifested capacity is
found of knowing or seeing only one object in one Semaya (unit of
time).

Question : This is understood, but the kshayopashama (of
Karmas) is found (manifested) and on there being contrary instru-
mental cause of external sense ete. knowing and seeing (of the
objects) does not materialise or materialises less or otherwise, so in
such instance how can the instrumentality (Nimitta) of Karma alone
be established ?

Answer : As (in the above example) the man obstructing (the
going person) says- ‘Out of five villages go to one village in one day
but go along with these servants’. There, if those servants act
contrarily then going may not be possible or may be possible to some
extent or in opposite direction. Similarly, the Kshayopashama of
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Karmas is of such type that out of so many objects only one object can
be known or seen in one Samaya’, but that too on being the Nimitia
(presence) of so many external objects. There, if those external
objects modify contrarily then knowing and seeing may not be
possible or may be possible to some extentor otherwise. All thisis the
peculiarity of Karmas Kshayopashama only, Hence, the Nimitta of
Karmas only is to be known, for example, someone is not able to see
due to the obstruction by the atoms of darkness but the owl, cat, ete.
are able to see even in the presence of obstruction created by them.
All this is the peculiarity of Kshayopashama only, Thus, knowing
and seeing materialises in accordance with the degrees of
Kshayopashema only.

In this way is found the functioning of Kshayopashama Jnana
(knowledge) to this Jiva.

The clairvoyance and telepathy knowledges found in the path of
liberation are also the (types of) Kshayopashama-J/nana only. (Hence)
similarly, these also know and see only one object in one Semaya
(moment) and are dependent on other objects. And whatever are
their details (specialities) should be known in detail.

Thus, owing to the instrumentality of the rise of Jnanavarana -
and Darshanavarana Karmas, most of the degrees of Jnana and
Darshan are non-existent and owing to their Kshayopashema a few
degrees (of Jnana & Darshan) are found existing.

Jiva’s State Due to Rise of Mohaniya-Karma

Due torise of Mohaniya-Karma the perverse-belief (Mithyatva)
and passional dispositions (Kashaya Bhavas) are caused to thisdJiva.

Jiva’s Condition Due to the Rise of Darshan-
Moha (Faith-deluding) Karma

Owing to the rise of Darshan-Moha the disposition of perverse-
belief (Mithyatva-Bhava) is caused, due.to which this Jiva believes
the Tattvas (substance) contrary to their nature in the form of
erronecus ascertainment, He does not believe as they are but
believes as they are not..

“A mass of immaterial pradeshas (spatial units), possessor of the
celebrated knowledge, etc.attributes and an eternal substanceis the
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self (soul); and the mass of material-matter substances, devoid of
celebrated knowledge, etc. attributes, which are newly associated —
such bodies, ete. pudgalas are the non-self (non-soul)”, And in their
association the Jiva assumes various types of bodily modifications
like that of human beings, animals ete. In those bodily modifications
the Jiva holds the feelings of I-ness (or oneness), can not discrimi-
nate between the self and non-self. Whatever (bodily form of)

modification he obtains, the same modification he treats as to be the
self. '

Further, in that modification the knowledge, ete. are his own
attributes and the attachments, etc. are the impure (alien) disposi-
tions produced due to the instrumentality of Karmas and complex-
ion, ete. are the attributes of the bodies, etc. Pudgalas and the
various changes that take place of atomic particles and complexion,
etc. in the body, ete. are the modifications of matter (pudgales); he
identifies all these modifications as to be his own nature; the
diserimination between the nature of the self and non-self can not be
possible,

And in the human, et¢. embodied modifications, the association
of family, wealth, ete. is met with; these are clearly different from the
self and they do not act or modify under one's control; even then he
feels mineness in them that these are mine. They in no way become
his own. He himself considers them as his own by his own belief.
Further, on acquiring human, etc. embodied modifications, he some-
times believes the self-imagined false nature of the deity, ete. or of
the Tattvas (substances), ete. but does not believe in their true
nature as they really are.

Thus, owingto the rise of Darshan Moha (faith-deluding Karma)
the disposition of perverse beliefin the form of non-substantial faith
iscaused in thisJiva. Where its rise is found intense, amore perverse
faith contrary to true faith is caused, when its rise is feeble then less
perverse faith contrary to true faith is caused.

Jiva’s Condition Due to the Rise of Charitra
Moha

WhendJiva indulgesin passions aue tothe rise of Charitra-Moha
(conduct-deluding Karma), tucis even knowingly and seeingly in-
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volves himselfin anger, etc, believing the other objectsbeneficial and
harmful,

Due to the rise of anger passion, believing other objects to be
harmful, the Jiva wishes ill (evil) of them. When some temple, etc.
inanimate objects appear to be disagreeable then he wants to
damage them by way of breaking and destroying, etc. and when the
foes etc. animate objects appear tobe bad then he wishes evil of them
by inflicting pain through killing, chaining or beating, ete. And ifhe
himself or the other living and non-living objects get modified in
some form which he does not like then he wishesill of that modifiea-
tion by turning it into other form.

Thus the desire of wishing ill of others is caused due to (the rise
of) anger-passion but its harm depends on destiny.

And on rise of pride-passion, believing other object to be harmful,
he desires to undermine it and desires to extol himself. Due to the
feeling of dislike and disrespect in excreta-dust, etc., inanimate
objects, he desires these to remain inferior and self to remaimn
superior. And by bending and keeping under his control, he wishes
other people, etc., animate substances, to remain inferior and self to
remain superior. And for establishing one’s own superiority in the
world by decorating the body and spending money and other such
acts, he desires others to remain inferior and himself to become
superior. And if someone performs more commendable act in com-
parison to his own act then he tries to prove it inferior through some
means and wants to show his inferior act as superior.

Thus owing to pride-passion, the desire to establish one’s own
superiority arises, but achieving superiority depends on destiny.

And on rise of deceit-passion, believing other object to be benefi-
cial, he desires to achieve it through various fraudulent ways, He
indulges in various types of frauds for obtaining jewels, gold, etc.
inanimate things and for acquiring women, male-female servants,
etc., animate objects. For the purpose of cheating, he assumes
different poses and changes the conditions of other animate and
inanimate objects. Through such forms of deception he wants to
accomplish his goal.



CHAPTER-TI 55

Thus owing to the deceit-passion, one commits fraud for the
accomplishment of one’s goal but accomplishment of cherished goal
depends on destiny.

And on rise of greed-passion, believing other objects to be
beneficial, he desires to obtain them. The avarice of cloths, orna-
ments, wealth & grains, etc., inanimate objects, is induced and
avarice of wife, sons, ete, animate objects is induced. Further,
believing some particular modification to be beneficial to self or to
other animate-inanimate objects, he wants to change them into that
form or modification.

Thus owing to greed-passion, the desire of obtaining beneficial
objects is induced but obtaining beneficial objects depends on des-
tiny.

Thus due to rise of anger, etc. passions, the soul undergoes
(alien) modifications.

These passions (Kashayas) are of four kinds :

1. Anantanubandhi-(Intensest type of anger, pride, deceit & greed-
‘passions).

2. Apratyakhyanavarana-(Intenser type of passions).
3. Pratyakhyanavarana-(intense type of passions).
Saemjwalana-(mild-gleaming passion).

The passions on rise of which Samyakiva (right belief) and
Swaroopacharane charitra (self-absorption conduct) ecan not be
evolved in the soul, are ealled Anantanubandhi Kashayas. Those
passions, on rise of which the partial right conduct (Desha-Charitra)
is not evolved, and even partial abstinence can not be observed, are
called Apratyakhyanavarana Kashayas. And those passions on rise
of which complete right conduct (sakal-charitra) is not evolved and
complete abstinence can not be observed, are called
Pratyakhyanavarana Kashayas. And those passions on rise of which
transgressions continue evolving in Sekal-charitra and hence per-
fect conduct (Yathakhyata-charitra) can not be evolved, are called
Samjwalena Kashyas. '

In beginningless mundane existence {of Jivas), continuous rise
of all these four passions is found. There, when the passion isintense
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in the form of Krishna-Leshya (black thought-colouration) and when
the passion is feeble in the form of Shukla-Leshya (white thought-
colouratjon) an incessant rise of all those four passions is found
existing in both the conditions. Because the divisions of
Anantanubandhi, etc. passions are not from the viewpoint of their
being intense or feeble but are from the viewpoint of obliterating
Samyaktva (right belief), etc. On intense rise of fruition of those
Karmic species, intense anger, etc (alien dispositions) are caused
and on feeble rise of fruition (of these species of Karmas) feeble
anger, ete. are caused.

Further, on attaining the right path of liberation, the rise of last
three, two and one species out of these four kinds {of conduct-
deluding Karma) is found and afterwards all the four get destroyed
in the end.

Further, out of anger, ete. four passions, the rise of only one
passsion is found in one unit of time. Also these passions have
mutual cause and effect relationship. Anger turns into pride, ete.
pride turns into anger, etc; that is why sometimes the difference is
recognised and sometimes it is not recognised. This is to be known
as the passional {orm of medification.

Further, owing to the rise of Charitra-Moha only the quasi-
passions (No-kashayas) are caused; there, due to rise of laughter
(Hasya) passion, believing some object beneficial, one becomes
cheerful and feels happy. And due to rise of ‘Liking’ (Rati) passion,
believing something good, one makes love with it & gets attached
therein. And due to rise of ‘disliking’ (Arati) passion, believing
something harmful, one feels aversion & becomes desperate. And
due to rise of ‘sorrow’ (shoka) passion, believing something harmful,
one feeis dejected, feels sorry. And due to rise of fear (Bhaya) passion,
believing some ohject harmful, one feels afraid of it & does not like
its association. And due to rise of ‘disgust’ (Jugupsa) passion, be-
lieving some object harmful, one hates it & wants to get rid of it.

Thus, one should know these laughter (Hasya), etc. six quasi-
passions. And due to rise of sex-passions, the feeling or desire of co-
habitation is caused. There, due to rise of female’ sex-passion, the
desire of cohabiting with man is caused and due to rise of ‘male-sex’
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passion, the desire of cohabiting with woman is caused and due to
rise of neuter sex-passion the desire of cohabiting with both man and
woman is caused.

Thus, these are the nine types of No Kashavas (quasi-passions).
These are not so strong as anger, ete; that is why these are termed
as Ishat. (quasi) Here the word ‘N¢' is to be known synonym of Ishat.
The rise of these quasi-passions is found along with those anger, etc.
passions as per their rise.

In this way, due to rise of Moha {deluding karma) perverse belief
and passiong (alien dispositions) are caused and these {alien-dispo-
sitions) alone are the root cause of Sumsara (transmigration). Be-
cause of these passions only the Jiva isunhappy at present and these
only are the causes of future Karmic bondage also. The name of these
very passions is also Raaga (attachment)- Dwesha (aversion), Moha
delusion).

There, the name of Mithyatva (perverse belief) is Moha because
there is absence of advertance {about the self-soul). Further the
name of deceit, greed passions and laughter, liking and three kinds
of sex-passionsis Raaga (attachment), because love (affinity) is found
there with agreeable feeling. And the name of anger, pride passions
and disliking, sorrow, fear, disgust is ‘Dwesha’ (aversion}, because
hatred (ill-will) is found there with disagreesble feeling. And in
general the name of all kinds of passions and quasi-passionsis Moha
(delusion), because in all these passions inadvertance is found all
everywhere,

Jiva’s Condition Due to Rise of Antaraya-Karma
(Obstructive Karma)

Further, due to rise of Antaraya-Karma whatever Jiva wishes
doesnothappen, Ifhe wishes to give donation he can not give, wishes
to obtain a thingbut can not obtain, wishes to enjoy but can not enjoy,
wishes to enjoy again and again but can not do so, wishes to exert for
manifesting his power of knowledge, etc. but can not get manifested.
In this way, whatever one wishes does not happen due to the rise of
Antaraya-Karme (obstructive-Karma); And due to its
Kshayopashama the desired thing materialises to some extent.
One’s desire is great but he can donate only a little; some profit is
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achieved and only some power of knowledge, etc. ismanifested; there
too several outward instrumental causes are required.

Thus Jive’s state is caused due to rise of Ghati-karmas.

Jiva's Condition Due to Rise of Vedniya-Karma
(Feeling-producing Karma)

Further, in ‘Aghati-karmas’ (non-destructive Karmas), due to
rise of Vedniye-Karma (feeling-producing Karma), the causes of
external happiness-unhappiness are produced in the body. Healthi-
ness, powerfulness, etc. and hunger, thirst, disease, sorrow, pain,
ete., the causes of happiness-unhappiness are developed in the body.
Externally pleasant season (weather), wind, etc. favourite wife, son,
etc. and friend, wealth, ete. unpleasant season(weather), wind, ete.
unfavourite wife, son, ete. and foe, poverty, assassination, bondage
(imprisonment) bacome the cause of happiness-unhappiness.

In these external causes as mentioned above, many causes are
of such type due to instrumentality of which the condition of body
becomes the cause of happiness-unhappiness and those very causes
become the cause of happiness-unhappiness. And many causes are
of such type which themselves become the causes of happiness-
unhappiness. The association of such cause takes place due to rise of
Vedniya Karma. There, the causes of happiness are met with due to
rise of Sata-Vedniya (pleasant feeling-producing) Karma and the
cause of misery are met with due torise of Asata Vedniye (unpleasant
feeling-producing) Karma.

Here it should be known that those causes themselves do not
produce happiness or misery, (but) owing to the rise of Mohakarma
(deluding Karma) the soul of his own believes & feels happiness-
unhappiness. Such is the relationship between the rise of Vedniya
Karma and the rise of Moha-karma. When the external cause pro-
duced by Sata Vedniya is met with, then the rise of Moha-karma of
the type of believing happiess is found and when the external cause
produced by Asata Vedniya is met with then the rise of Mohakarma
of the type of believing unhappiness is found.

And the same cause becomes the cause of happiness {o someone
and of unhappiness to other. For example, the type of cloth which
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becomes the cause ofhappinessto someone due to rise of Sata Vedniva,
the same cloth becomes the cause of misery to someone else due to
rise of Asata Vedniya. Hence, the external object is simply an instru-
mental cause of happiness and unhappiness. Whatever happiness-
unhappiness is caused is due to Nimitta (rise) of Moha only. The
disillusioned monks possess many super-natural powers (Riddhis)
and face afflictions (Parishahas), but the feeling of happiness-un-
happiness is not caused in them. The illusioned Jiva, on meeting
external cause or even without meeting any cause, is assuredly
found feeling happiness-unhappiness due to his own conjecture only.
There too, on meeting with that particular cause by which a highly-
illusioned Jiva becomes more happy-unhappy, by meeting with the
same cause a less-illusioned Jiva becomes less happy-unhappy.

Therefore, the principal strong cause of happiness-unhappiness
is the rise of Moha (deluding) Karma; the other external things are
not strong cause; but the primeness of cause and effect reiationship
between other {non-self) objects and the dispositions of the illusioned
Jiva is found, due to which the illusioned Jiva believes other exter-
nal objects only as to be the cause of happiness-unhappiness,

In this way, the cause of héppiness-unhappiness is produced due
to (rise of ) Vedniya-Karma.

Jiva’s Condition Due to Rise of Ayu (Life) Karma

And due to rise of Ayu-karma, the duration of human, ete. em-
bodied forms is found existing. So long as the rise of Ayu-karma
continues, till then even on meeting with several diseases, ete.
(external) causes, the hondage with the body does not end. And when
the rise of (species of) Ayu-karma ends, then even on making several
efforts there remains nobondage with body; at the same very instant
sou] and body become separate.

In this world (of transmigratory existence) the cause of birth, life
and death is Ayu-karma only. When rise of new Ayu-karma starts,
then birth in new embodied form takes place. And so long as the rise
of Ayu-karma continues, till then life remains by existence of vitali-
tiesin that embodied form. And when therise of Ayu-karma ends then
death is caused by dissociation of vitalities in that embodied form.
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One should know that such is the natural instrumentality of Ayu-
karma; none else is the creator, destroyer or protector.

Further, as someone wears new dress {(cloth), he keeps on
wearing it for some period, then quits it and puts on other dress;
similarly, Jiva occupies new body, he keeps on occupying that body
for some period, then quits it and (again) occupies another body.
Therefore, birth, etc. are from bodily association point of view.

Jiva (soul) is assuredly eternal and devoid of birth, ete., never-
theless, the illusioned JJiva does not think of past and future, there-
fore, he keeps himself continuously busy in the activities concerning
to the present embodied form only, believing his own existence tobe .
only till the duration of the present embodied form. ;

In this way, the duration of embodied existence due to rise of
Ayu-karma is to be known.

Jiva’s Condition Due to Rise of Nama-Karma
(Physique-making Karma)

Further, due to rise of Nama-karma, Jiva attains human body,
ete. (different) forms of existence and accordingly he is found in that
state of existence. There, the different kinds of Trasa (mobile be-
ings), Sthavara (immobile beings) are born. And there the soul holds
Jati (class) of one-sensed beings, ete. It should be known that there
exists cause and effect relationship between the rise of Jati Nama-
karma and Kshayopashama of Mati-Jnanavarana Karma. The soul
acquires the Jati (class of embodied form) in acecordance with his
Kshayopashama.

And the association of bodies takes place; the atoms of body and
Pradeshas (spatial units) of the soul get bonded in one form and the
soul by getting contracted or expanded becomes equal to the extent
of the body. And in Nokarma from of body, the appropriate positions
of different limbs and sub-limbs are found proportionately. From
this only the touch, taste, ete. material senses (Dravya-Indriyas) are
formed and in the heart place a material mind (Dravya-Mena) of the
shape of a lotus-flowered into eight petals is found. And in the same
body itself particular shape etc., particular colour or complexion, ete.
and grossness or subtleness, ete, are produced; thus, the atoms
transformed into body form undergo such type of modifications.
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Further, respiration and voice are produced; they too are the
mass of Pudgalas (atoms) and remain in one bonded form with the
body. The Pradeshas of soul are found co-extensive in the Pudgalas
also. There, the respiration is (nothing but) the air. As one takes the
food and discharges the excreta then only he remains alive; simi-
larly, when one inhales external air and exhales internal air, then
only the life exits. Hence, repiration is the cause of life. As bones,
flesh, etc, are found in the body, similarly air is also found in the
body. And as one does the work by hands, efe., similarly, he does the
work by air (respiration). The morsel of food which is put in the
mouth is swallowed by air, the excreta, ete. is also discharged by air.
Similarly, other things should be known. And the pulse, gastric
disease, tormina, etc. are also to be known as the parts of the body
in air form.

The voice is sound. As on vibrating the string of guitar, the
matter molecules (Skandhas) capable of transforming into speech
species get modified into lettered or non-lettered form of sound;
similarly, on vibrating the palate, lip, etc. parts (of the mouth), the
Pudgal-skandhas(matter-particles)takenin during Bhasha-Paryapti
{accomplishment of speech-species) get modified into lettered or
non-lettered form of sound.

Further, graceful and awkward movement, etc. in embodied
beings occur. Here it should be known that among‘the two persons
chained by a common fetter, if one person wants to move and the
other person also moves then movement can take place, but if one of
the two remains sitting then movement can not take place and ifone
out of the two be strong then he might carry away the other person
also. Similarly, the soul and the body form of Pudgalas (matter-
particles) have one common region occupying form of bondage (eka-
kshetravagaha form of bondage). There, if soul desires to make
movement and Pudgalas (matter of body) being devoid of the power
of movement do not make movement, or if Pudgalas are having
power {of making movement) but the soul does not have desire (to
move) then movement can not occur. And if among them, the
Pudgalasby acquiring power, make movement then along with it the
soul, even without having any desire, makes movement, Thus
happens the activity of movement, etc. And this Jive meets with
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external Nimitta of defamation, ete. In this way, these acts are
produced. And due to these external causes in accordance with the
rise of Moha, the soul becomes happy and miserable also.

Thus, due to rise of Nama-karma, various types of formations
take place of theirown;none else is the creator, And the Tirthankara,
ete. types (species) of Nama-karma are not found here.

Jiva’s Condition Due to Rise of Gotra-Karma
(Status-determining Karma)

Due to rise of Gotra-Karma, birth in high or low caste is caused;
there one gets high or low status. Owing to rise of Moha, the soul
becomes happy and miserable.

In this way, the state of Jiva is found due to the instrumentality
of Aghati-karmas.

In this way, in this eternal world, the states of soul are caused
due to rise of Ghati and Aghati karmas.

“Oh Bhavya Jiva ! (oh capable soul !) you should think deeply in
yourinnerheart and see whetherit is so only or not. On contemplation
1t would appear to be so only. If it is so then do accept that you are
being afflicted since eternity by transmigration form of disease. You
shold make efforts to destroy it. Such meditation will bring true
happiness to you”,

" Thus ends the 2nd Chapter describing ‘the mundane state of
existence of Jivas in this Moksha Marg Prokashak named Shastra.



CHAPTER 3

EXPOSITION OF MISERIES OF
MUNDANE EXTSTENCE AND BLISS OF
LIBERATION
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(Since) the nature of self soul is always blissful, thou ought to
emit the light of self which will destroy the existence of the different
the forms of miseries of mundane existence.

Many types of miseries are found in this Sansara (mundane
existence); these are being narrated here, for if there be happiness
in Sansara also, why should then we make effort for liberation from
Sansara ? Since there are several kinds of miseries in this Sgnsara
so efforts are to be made for liberation.

Asaphysician, by making diagnosis of disease and deseribingits
condition, convinces the patient about his disease and thereafter
creates interest in him for its treatment; similarly, here also by
making diagnosis of Sansara and describing its condition, (Acharya)
convinces the mundane being of his Sansara - disease and creates
interest in him for making efforts to get rid of it.

For example, the patient is suffering from the disease but does
not know its root cause, does not know the right treatment and also
cannot bear the pain. Then, whatever appears to be the right
treatment he takes it; therefore, the misery does not come to an end,
then tormentedly, being helpless, he bears those pains; when the
physician tells him the root cause of pain, tells the nature of the pain,

_proves all his efforts wrong, then he gets interested in making the
right effort. Similarly, the mundane being is suffering from Sansara
(transmigratory existence) but does not know its root cause, does not
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know the right means and also cannot bear the miseries. Then,
whatever appears the right effort he makes it; therefore, the misery
does not come to an end, then tormentedly, being helpless, he bears
those miseries. He is shown here the root cause of miseries; the
nature of the misery is explained and all his efforts are proved to-be
wrong; then he gets interested in making the right efforts. For this
purpose this description is being made here :

Root Cause of Miseries

{A) From Karm’s Bondage Point of View

The root cause of all miseries is wrong faith, wrong knowledge
and wrong conduct. The misbeliefin Tattvas (realities) due to rise of
Darshan-Moha (faith-deluding karma) is wrong faith (Mithya-
Darshan)because ofit the true-realisation of the nature of substances
is not possible, rather false-realisation is caused. And due to the
instrumentality (Nimitta) of that wrong faith only whatever
knowledge of Kshayopashama form exists, it is all perverse-
knowledge; owingto that, right knowledge of the nature of substances
does not evolve; rather contrary knowingis caused. And the passional
dispositions caused due to the rise of Charitra Moha (conduct-de-
luding karmae) is Asanyama (wrong conduct) because of which the
Jiva does not act in accordance with the nature of the substances,
rather acts contrarily,

Thus, these false belief ete. only are the root cause of all
miseries; why is it so is being explained :

- Misery caused by Kshayopashama of Jnanavarana and
Darshanavarana and Release from it.

Because of wrong faith ete, Jiva can not attain discriminative
knowledge of self and non-self. The self is a soul (living substance)
and the body is the mass of infinite matter particles (Pudgala-
Parmanus); by their union human, ete. embodied forms (Paryayas)
are produced, Jiva believes that Paryaya (embodied form) to be self.
The nature of soul is knowledge, perception etc., through it a little
knowing and seeing takes place and anger etc. dispositions are
evolved owing to Karmic bondage; and touch, taste, smell, colour
{eomplexion) is the nature of the body which is obvious and it
undergoes various modifications like becoming obese, lean, ete. and
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changing of touch (complexion) ete. - he knows all these as his own
nature.

Thefunctioning ofknowledge and perception takes place through
senses and mind; therefore, he believes that skin, tongue, nose, eyes,
ears and mind are his organs. “I know and see through these organs”;
because of this belief, the feeling of belongingness & affection is
found in the senses. '

Further, due to force of Moha (delusion) the desire of knowing
and enjoying the objects through those senses is produced and on
enjoying those objects he feels satisfied on fulfilment of that desire
and feels delighted. Just as a dog masticates the bone, due to that its
own blood starts coming out. By its taste it believes that this is the
taste of the bones; similarly, this Jiva knows the objects due to which
his knowledge gets entangled in them; taking its taste he believes
that this is the taste of objects, but the taste is not in the objects. He
himself created the desire, by knowing it himselfbelieved himself to
be happy; but “I am an eternal soul characterised by knowledge
(sentience)” such realisation of “self being an embodiment of knowl-
edge only” is not there. And “I saw dance, heard melody, smelt the
flowers, tasted and touched the objects, knew the Shastra (scripture),
I should know this” - like this he possesses the realisation of
knowledge mixed with the objects known; because of this the pre-
dominance of objects alone is perceived. In this way, owing to
Nimitta of Moha the desire of objects is found to this Jiva.

He has the desire of knowing and enjoying all the objects of past,
present and future. “I should touch all, taste all, smell all, see all,
hear all and know all” - so much is the desire, but power is limited
to touch, taste, smell, seeing and hearing only such objects which
come into contact with the senses; out of them only a few are partly
known and enjoyed and a few are known partly through remem-
brance by mind, etc. Even this much materialises on meeting several
external causes. Hence, the desire never gets fulfilled. Such desire
can only be fulfilled on attainment of (Kewala Jnana) omniscience.

The desire does not get fulfilled through the senses because of
the state of Kshyayopashama. So, owing to Nimitta of Moha con-
tinuous desire of knowing and enjoying concerned objects through
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sensespersists; due to which, getting pexturbed, the Jiva is suffering
from misery. So much is the misery that even for knowing and
enjoying a single object he is not evenafraid of death. As an elephant
has vehement desire of embracing the artificial female elephant, the
fish of tasting of meat attached with the fisherman’s stick, the bee of
enjoying the smell of lotus flower, the moths of seeing the colour of
lighted lamp and the deer of hearing the melody (of music) due to
which even if instant death be sensed yet they are not afraid of it. On
one hand death was sure if the objects were enjoyed and on the other
hand misery of senses was felt to be greater if the objects were not
enjoyed. Being afflicted from the agony of these senses, all Jivas
irrationally plunge into the objects of senses just as some miserable
person jumps from the top of the mountain. Jivas earn wealth by
undergoing several types of pains, spend it for - obtaining the objects
of senses and for the acquisition of those objects they knowingly go
even to such places where death is sure to occur. They also indulge
into the acts of injury, ete. and involve into passions of anger, ete.

What can they do ? The pang of the senses becomes unbearable;
hence no other idea comes to their mind. The Indras (celestial be-
ings) etc. are also afflicted from this pang. They too are found very
much engrossed in the objects of the senses. Just as a person afflicted
from eczema rubs the affected part engrossedly; if there be no pain
why would he rub; similarly, the (celestial beings) ete. afflicted from
the sensual disease, indulge engrossedly in the objects of senses. If
there be no pain why would they indulge in sensual objects ? Such is
the sensual knowledge produced by Kshayopashama of Jnanavarana-
Dasshanavarana karmas. It acts as a cause of misery owing to
Nimitta (association) of Mithya Darshan (wrong belief), etc. in asso-
ciation with desire.

Now, the means that this Jiva adopts for getting rid of miseries,
is being explained : With the understanding that “My desire will be
fulfilled by enjoying the objects through senses”, he firstly strength-
ans the senses by takingdifferent types of meals, etc. and knows thus
only that if the senses are strong he will have more power of enjoying
the objects. Moreover, various external causes are required there; he
tries to acquire them.



CHAPTER-III | 67

Further, the senses enjoy the objects on coming in contact with
them. Hence, he tries to bring about the contact of the objects with
the senses through different external resources. Thus, for the sake
of gathering together different types of garments, foods, flowers,
temple ornaments, etc. and songs, musical instru-ments, etc. he
undergoes severe stress and strain.

Further, so long as the object remains in contact with the senses,
till then somewhat knowledge of that object continues, later on only
its remembrance in the mind remains. By the lapse of time the
rememberance also fads out, So, he makes effort to keep those objects
under his control and frequently-frequently indulges in them, And
the senses can enjoy only one object in one time, but he wants to enjoy
many objects and rushes towards the other object, and leavesit also,
rushes towards the other object - thus behaves ravenously.

In this way whatever means come to his mind, he adopts them

but all those means are false, Because, firstly availability of the
" desired objects isnot under one’s control, it is extremely difficult, and
if by chance according to the rise of karmas the desired situation is
also met with then by strengthening the sensesthe power of enjoying
the objects doesnotincrease; that power increases only by increasing
the power of knowledge and perception but this depends on the
Kashayopashama of Kermas. Someone whose body is strong he is
seen possessing such power in a lesser measure; Someone whose
body is lean and thin, he is found possessing such power in greater
measure. Therefore, by strengthening the senses through the meals,
eté. nothing is accomplished. By decrease in passions & on getting
Kshayopashama of Karmas if the power of knowledge and percep-
tion increases then accordingly the power of enjoying the objects
increases.

Further, hetriesto gather the sensual objects, (but) it either does
not remain associated for long time or mostly the company of all the
desired objects is never met with. So this anxiety continues. And by
keeping those objects under his control, he very frequently indulges
in them, but they do not remain under his control. Those separate
substances change independently on their own or depend on the rise
of Karmas. Such bondage of Karmas takes place on the evolution of
suitable auspicious disposition (pious thoughts) and later on they'd _
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come to rise state which is clearly seen. Even on making several
efforts, without the Nimitta of Karmas, the external objects are not
met with.

Further, leaving one object he indulges in other object, thus
behaves ravenously; what can be achieved from it? As a voracious
person requiring a guintal food gets a particle of food; can his hunger
be quenched ? Similarly, can the desire of the one who is desirous of
obtaining all the objects, be satisfied by obtaining only one object ?
Happiness is not possible without the end of desire; hence this effort
is false.

Question : Many Jivas are seen becoming happy by-adopting
such means (efforts); how do you say it to be totally false?

Answer ;: The Jivas do not become happy, but fallaciously con-
sider themselves to be happy. If they have become happy, how will
there remain the desire for other objects ? As on getting the disease
cured, why one would like to take other medicine ? Similarly, on end
of misery, why one would like to have other objects ? Therefore, if by
enjoying the object, the desire ends then we may treat it to be
happiness. But so long as the particular objects is not enjoyed, till
then its desire persists, and the moment that object is enjoyed, at the
same moment the desire of enjoying the other object is seen devel-
oping; how can this be treated as happiness ? For example, some
voracious poor person gof a particle of food and feels happiness by
eating it, similarly this great greedy person got one desired object
and he feels happy to obtain it, (but) in real sense there is no
happiness.

Question : What is wrong if one satisfies his desire by enjoying
the objects one after the other similar to the person who satisfies his
hunger by eating the corn bit by bit ?

Answer : This may be accepted provided those corn-bits get
accumulated, but when the next bit is eaten, by then the earlier bit
gets driven out, how will then the appetite be quenched ? Similarly,
(if) in the knowing process the knowledge of objects gets aceumu-
lated then the desire may get fulfilled, consummated, but when he
starts knowing the next object by then the knowledge of the object
known earlier vanishes;, how will then the desire get fulfilled ?
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Without consﬁmmation of desire the commotion does not end and
without end of commotion how can it be called happiness ?

Further, the enjoyment of even one object takes place under the
influence of wrong-faith etc., therefore, the bondage of karmasbeing
the cause of forthcoming many miseries takes place. Hence, in the
present moment alsoit isnot happiness, noris the cause of happiness
in future; so it is assuredly misery. The same is stated in
Pravachanasara as below : '
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Meaning : Happiness derived through sense organs is depen-
dent, amenable to disturbances, terminable, cause of bondage and
fluctuating, hence, it is assuredly misery in disguise.

In this way the efforts made by this mandane being should be
known as false.

What is the right effort then ? When the desire comes to an end
and the enjoyment of all objects continues simultaneously then this
misery ends, but the desire comes to an end only when Moha
(delusion) perishes, and simultaneous enjoyment of all the objectsis
possible only on attainment of Kewala Jnana (Omniscience). The
means of these is the attainment of Semyag-darshan (right belief)
ete. and the same should be known as the right means,

In this way the Kshayopashama of Jnanavarana and
Darshanavarana also becomes cause of misery owing to Nimitia
(association) of Moha (delusion),

Question : Knowing (of the objects) does not materialise owing
to rise of Jnanavarana and Darshanavarana Karmas hence regard
them to be the cause of misery; why do you say the Kshayopashama
as to be the cause of misery ?

Answer : If ‘not knowing’ be the cause of misery then the
Pudgalas (matter) should also suffer from misery; but the root cause
of misery is the desire and the desire is evolved owing to the
Kshayopashama only, therefore, Kashayopashama is said to be the
cause of misery but in reality Kashayopashama also is not the cause
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of misery. The desire of sensual objects which evolves due to Moha
{(delusion), that (desire) alone is to be known as the cause of misery.

Misery caused by Rise of ‘Mohaniya Karma’ and
Release from it

Firstly, owing to rise of Darshana Moha wrong belief is caused
due to which the substance is not found as per one’s belief and his
belief is not according to as the substance is; therefore, he always
remains agitated.

For example, someone puts on a cloth on a mad man. That mad
man knowing that cloth as his own limb believes the self and the
cloth as one entity. That cloth being under the control of dresser, he
(the dresser) sometimes tears it, sometimes joins it, sometimes
snatches it, sometimes puts on new cloth, thus behaves in many
ways. That mad man believes it under his control, whereas its
_ functioning is under other’s control, due to which he feels very much
dejected. Similarly, the rise of Karmas produced the association of
body to this Jiva. This Jiva, knowing that body as one’s own limb,
believes the self and the body as one entity (mass). That body being
dependent on Karmas, sometimesbecomes thin, sometimes becomes
obese, sometimes gets destroyed, sometimes gets newly created -
thus different conditions are produced. This Jivae believes it to be
under his control, whereas its functioning is under other’s control,
due to which he feels very much dejected.

Further, where that mad man was staying, there came from
. somewhere some persons, horses, wealth, etc. and halted there. That
mad man knows them as his own but they being under their own
control, some come, some depart and some modify into different
forms; that mad person believes all those (objects) under his control
and their actions take place under other’s control due to which he
feels very much dejected. Similarly, wherever thisJiva obtains (new)
embodied form, there come from somewhere, son, horse, wealth, etc.
on their own. This Jiva knows them to be his own. But they being
under their own control, some arrive, some depart and some modify
into different forms. This Jiva believes all those (objects) under his
control and their actions take place under other’s control, due to that
he feels very much dejected.
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Question : Sometimes the functioning or actions of body and
son, etc. also appear to be under the control of thisJiva; then atleast
at that time, this Jiva feels happy ?

Answer ; Coincidently, on meeting of the tendency of the desire
of Jive and of the destined change of the body, etc., some object
modifies in a particular way as per his desire, therefore, at some
moment, while thinking about the same event, one feels it to be
happiness, but all the objects do not modify in all respects according
to his desire, hence, in his thought-process, various forms of agita-
tion continue incessantly. '

Further, sometime, seeing the ijects modifying in someway
according to his desire, this Jiva feels oneness and mineness in the
body, son, ete. So owing to this understanding, he always remains
agitated from the anxiety of producing, nourishing and protecting
them. Even by bearing several types of pains he wishes good of them.

And the desire of enjoying the objects, occurence of passions,
agreeable-disagreeable feeling in external objects, adoption of con-
trary means, disbelief in right means and misconjecturing - the
single root cause of all these is wrong faith (misbelief). On its
destruction, all (perversities) get destroyed; therefore, the root of all
miseries is this wrong faith only.

Further, he does not make effort to destroy that wrong faith also
since he has accepted the wrong faith as to be the right faith; why
would then he make effort ?

Further, if by chance the five-sensed rational being contem-
plates about the means of ascertaining the Tattvas (realities),
thereupon, if due to misfortune, he comes into contact with the false
deity, false preceptor, false scripture, then the mis-beliefin Tattvas
gets fostered. His understanding was that he will be benefitted by
these but they provide such a means due to which he may become
unconscious. He was making efforts for ascertaining the ture nature
of substances (reality) but contrarily becomes firm in false-belief and
consequently due to increase of passions and sensual desires, be-
comes more miserable.

Further, if by chance the Nimitte of true deity-preceptor- serip-
ture is also met with, even then he does not develop beliefin the real
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sense of their preachings, (but) remains a misbeliever of Tattavas
(realities) owing to faith in conventional preaching. There, if pas-
sions become feeble and the desire for objects is reduced then he
becomes less miserable, but afterwards reverts to same condition.
Therefore, whatever efforts this mundane being makes, they, too,
are false,

Moreover, the other effort that this mundane being adopts is
that he wishes to modify the substances according to his belief, If
those objects get modified (accordingly) then his belief may be true;
but the substances are eternal, separate from each other and
modify within their respective limits. None is dependent on
other, none modifies by any other causing it to modify.
Desiring to modify them is no remedy; it is assuredly wrong
faith.

What is the right means then ? If one’s belief becomes as
per thenature of the substances then all miseries come to an
end. Just as someone deludedly believes the corpse to be alive or
tries to make it alive, then he himself becomes miserable. And
believing it to be dead and having the faith that this will not become
alive by trying to make it alive, is the only means to get rid of that
misery. Similarly, if someone holding wrong faith mishelieves the
substances, tries to change them otherwise, then he himselfbecomes
miserable. And believing them correctly and having the faith that
these will not change otherwise by trying to get them changed, is the
only means to get rid of that misery. The remedy of the misery caused
by delusion is to remove the delusion only. So on removal of delusion
Fight belief originates and that alone is to be known as the real
remedy.

Misery due to Charitra Moha and Release from
' it .
Owing to rise of Charitra Moha (conduct-deluding Karma)
" (impure) dispositions of Jiva in the form of anger, etc. passions and
laughter, etc. quasi-passions are caused, then this Jiva sorrowfully
feeling much afflicted indulges in several types of evil-deeds anx-
iously. The same is being explained : When a person is overpowered
- by anger passion then he desires toharm others and for that purpose
he thinks about various means, utters heart-breaking words by
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using abusive language. He starts killing by his own limbs (hands,
etc.), and by arms, stones, ete. He tries to harm others even by
harming the self through undergoing lot of pains by spending money
and by committing suicide or if he knows that the one can be harmed
through others, then he tries to get him harmed through others or,
ifone gets harmed on his own then he approbatesit. Even ifby other’s
harm none of his purpose gets fulfilled yet he harms him, and on rise
of anger if some venerable or well-wishers, also intervene in the
matter then he abuses them also, starts beating (them) and becomes
irrational. And if no harm be caused to other person then he feels
very sorry in his heart of his own and cuts his own limbs and even
dies by swallowing poison, ete.; such condition happens on rise of
anger-passion.

And when a person is overpowered by pride-passion then he
desires to humiliate others and exalts himself and for this purpose
he plans many schemes. He censures others and extols himself and
undermines other’s image (prestige) through various ways and
means and magnifies his own image. The wealth which he has
collected with great pains, spendsin marriages, etc. and spends even
by taking loans thinking that his name and fame will remain even
after his death; he tries to magnify his self-esteem even by committing
suicide. If someone does not pay respect then he tries to earn respect
even by giving threats and creating trouble for others. Moreover,
under the pressure of pride, he does not pay respect even to honourable
and elderly persons and becomesirrational. Ifhe does notfind others
in the let-down position and himself in the higher position then he
inwardly feels very sorry and cuts his own limbs and even dies by
taking poison, etc. Such condition happens on rise of pride-passion.

And when a person is overpowered by deceit passion then he
desires to accomplish his objective deceptively. For the purpose of
accomplishing it he plans many schemes, utters deceitful words in
different ways, poses his bedy deceitfully, tries to show external
things otherwise, even indulges in such deceitful actions which may
end his life. On exposure of his deception he may get badly harmed,
even death may occur, yet he remains undaunted. Under the influ-
ence of deception even if some venerable and adorable persons come
in his contact, he acts deceitfully with them also and becomes



74 MoKksHA MARG PRAKASHAK

irrational. If his objective does not get accomplished by deception
then he feels extremly sorry and cuts his own limbs and commits
sucide by taking poison, ete. Such condition happens on rise of deceit
passion.

And when a person is overpowered by greed-passion, then the
desire of ohtaining the favourite objects arises and for the purpose of
accomplishing it he plans in various ways., He utters words in
support ofhis objective, poseshisbody in different ways, tolerates lot
of miseries, serves others, visits foreign countries, even he indulges
in that work which may lead to his death and starts such activities
which may cause great sufferings to him. And on the rise of greed-
passion, even if there be some work related to the venerable and
adorable persons, then also he tries to achieve his goal and becomes
irrational. And whatever desired thing he has obtained, he tries to
protect it by various means. If the desired object is not obtained or
the favourite thingis lost then he himselffeels very much distressed,
cuts his limbs and dies by taking poison, etc.; such condition happens
when one is overpowered by greed-passion.

Thus, the person afflicted by passions indulges in these various
activities.

And along with these passionsthe quasi-passions (No-Kashayas)
are also found; there, when laughter-passion is evolved then one
himself feels elated and joyful. This is to be known as the laughing
of a hysteric patient; (although) he is suffering from several types of
diseases even then he starts laughing by making some conjecture.
Similarly, this Jive (mundane being) is suffering from different
maladies even then by making some conjecture he feels happy
considering it to be pleasing to one-self but in reality he is miserable,
He will become happy only after the eradication of the disease of
passion. *

When the ‘liking-passion’ arises then one feels excessive doting
in the favourite thing. Just as a cat gets engrossed fondingly on
catching a rat, does not leave it even if someone beats it; likewise,
here also one feels excessive fondness (in one’s favourite object)
considering that it is obtained with a great difficulty and may get
separated; therefore, it is assuredly misery.
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When the disliking passion arises, then on getting the associa-
tion of repugnant thing one feels highly dejected. The association of
repugnant thingig not liked by him and the resulting agony becomes
unbearable; so, he feels highly distressed for its desertation. This
itself is misery.

When the sorrow {grief) passion ig evolved, then on dissociation
of favourite thing and association of unfavourite thing, getting
highly upset, he feels very much afflicated, weeps, cries, becomes
unmindful and dies by cutting his limbs; nothing is achieved by all
this, even then he makes himself miserable.

When the fear-passion arises, then knowing someone to be the
cause of dissociation of favourite thing and association of unfavourite
thing he feels fearful, feels highly dismayed, runs away, hides,
becomes nervous, reaches the place of misery and dies; hence all this
18 nothing but misery.

When the disgust passion arises, then he hates the unfavourite
thing. That thing got associated on its own and he tries to escape
disdainfully or wants to remove it away and getting dejected he
experiences great pain,

When the camal desire arises due to rise of three types of sex-
passions, then the desire of cohabiting with female sex due to rise of
male sex passion, the desire of cohabiting with male sex due to rise
of female sex-passion and the desire of cohabiting with both male
and female sex due to rise of neuter sex-passion gets evolved. On
account of that one feels very much distressed, sex-fever develops,
becomes shameless, spends money, does not bother about defame,
does not care for the consequential miseries and punishment, ete,
One becomes mad owing to the vehemency of carnal desire and dies.
In the books on sex-passion ten states of carnal desire are deseribed.
Becoming mad and losing life are also included there in those ten
states. In medical books under the types of fevers sex-fever is also
stated to be the cause of death. Even occurrence of death due to sex-
passion is seen apparently. The sex-blind person becomes irrational.
The father with one’s own daughter, the man with female animal,
ete. starts copulating. Such is the pain of carnal desire which itself
is great misery.
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Thus are found the conditions owing to the rise of passions and
quasi-passions,

Here a thought comes to the mind that if one does not indulge in
these conditions then anger, etc. passions produce pain and if one
indulges in these conditions then miseries continue till the end of
life. There, the Jivas accept the miseries till the end of life but are not
prepared to bear the agony of anger, etc. passions. From this
discussion it is ascertained that the pain of passions is more than
even the agony of death,

And when the rise of passion-causing Karma takes place then he
cannot resist the temptation of indulging in passion. If the external
causes of passions are met with then one indulges in passions
entangling in them. If no causes are met with then he himself creates
the causes. For example, if the cause of involving in business, etc.
passions be not there, then he himself creats the causes, eg.
gambling and playing various other games that are the causes of
anger, etc. and narrating and hearing to the wicked tales, etc.
Moreover, ifthe carnal desire, anger passion, etc. produce agony and
the body does not possess the power of acting according to those
passions then he prepares and takes the medicines and adopts
various other means. And if no cause is met with then he himself
indulges in passions on his own by thinking in his Upayoge (active
consciousness) about the objects which cause passions. In this way,
this Jiva being afflicted from passional dispositions becomes ex-
tremely miserable.

And “If the purpose for which the passional disposition has
occurred gets accomplished then my this misery may end and I may
become happy” - thinking so, he arranges various means for getting
that purpose accomplished and treats it to be the means of ending
that misery.

Now, here the misery which is caused due to passional disposi-
tions, is really true and one obviously himself suffers from such
misery, but the means which he adopts are false, Why so ? This is
being explained below :-

In anger to harm other, in pride to exalt self by humiliating
others, in deceit to accomplish one’s object through deceptive means,
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in greed to acquire the favourite thing, in laughter the continuation
of cause of laughing, in liking the continuance of the association of
favourite thing, in disliking the dissociation of unfavourite thing, in
grief the elimination of the cause of sorrow, in fear the elimination
of the cause of fear, in disgust vanishing the cause of disgust, in male
sex-passion uniting sexually with female sex, in female-sex-passion
uniting sexually with male sex, in neuter-sex-passion uniting sexu-
ally with both (male and female) sex - such purposes are found.

If these are fulfilled then by mitigation of passions misery may
come to an end and one may become happy, buf the accomplishment
of those purposes is not under the control of efforts made by him; it
depends on destiny. Because one is seen making various efforts but
the object is not fulfilled. Moreover, making of efforts is also not
under one's own control, it depends on ﬂesﬁny. Because, one thinks
of makingvarious effortsbut not a single effort is seen materialising.

And ifby Kakataleeya-Nyaya the destiny be in accordance with
one’s objective and the effort made be alsoin congruance with it and
by it even if the objective be achieved then some passion related to
that objective may get mitigated but there is no end to it. So long as
the objective was not accomplished till then only the passion related
to that objective was persisting and the moment the particular
objective got fulfilled at the same time passion related to another
objective gets generated; even for a moment he does not become free
from anxiety. Just as someone was thinkingill of other and the other
got harmed then by becoming angry on some other person he started
wishing i1l of him or when his power was less then he used to wish
ill of younger persons and when his power increased then he started
wishingill of elderly persons. Similarly, when the objective which he
wanted to accomplish through pride, deceit, greed, ete. gets accom-
plished then he wishes to accomplish another objective by creating
the feeling of pride, et¢. in the other persons. When his power was
less he wanted to accomplish the smaller objective, when his power
increased then the desire to accomplish bigger objective got origi-
nated. If therebe any limitation of the objectives in his passions then
he may become happy by the accomplishment of that objective, but
there is no limitation, desire goes on increasing. The same.is stated
in Atmagnushasang :
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Meaning : The pit of desires exists in each and every being. The
beings (Jivas) are infinite times infinite in number. All of them are
found having desires and the magnitude of that well of desires is
such that in that single pit the whole universe appears to be just like
an atom. Further, the universe is only one; then tell here in this
instant how much {portion) would fall in whose share ? Hence,
whatever desire of objects one has it is all worthless.

The desire never gets accomplished; hence, even on fulfilment of
an objective the misery does not come to an end. Or if one passion
disappears then immediately another passion crops up. For ex-
ample, there be many persons to beat one person, if one stops beating
then some other starts beating. Similarly, there are various types of
passions to create misery to this Jive and when anger is not there
then pride crops up; when pride is not there then anger etc. crop up.
In this way the existence of passion is always there; none is found
without passion even for a moment. Hence, even on meeting any
purpose of any passion how can the misery come to anend ? And one’s
intention is to accomplish all purposes of all passions. Ifthishappens
then he can be happy but it can never happen; therefore, psychically
he always remains miserable, In this way, by fulfilling the objective
of passions and ending the misery he wants to be happy; but this
means is also false.

Then what is the real remedy ? When through right belief and
knowledge correct faith & knowledge are acquired then good and bad
feelings get removed and by their strength only the fruition of
Charitra Moha gets reduced. When this happens then passions are
destroyed and the misery caused by them may end and thereafter no
objective remains. Thus on being free from anxiety one can be
extremely happy. Therefore, right belief, etc. only are the true means
of getting rid of this misery.

Misery caused by the rise of Antaraya Karma
(Obstructive Karma) and Release from it

And owing to the rise of Moha (deluding karma) the zeal of do-
nating, gaining, enjoying, re-enjoying and increasing energy arises.
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in thisJiva but due totherise of Antaraya Karma (obstructive karma)
all this cannot materialise; then extreme agitation is caused. Hence,
this itself is obviously misery.

The means that he adopts to get rid of this (misery) is that
whatever external causes of obstruction come to his mind, he makes
effort to remove the same but this means is false, Even on making
efforts, the obstruction takes place owing to the rise of Antaraya
Karma. And due to Kshayopashama of Antaraya Karma no ob-
struction is caused even in the absence of effort. Therefore, the root
cause of obstruction is Antarayes Karma.

For example, a man beats a dog by a stick; the dog in vain
develops envy towards the stick; similarly, obstructions are caused
to this Jiva by external living and non-living objects due to the
instrumental cause of Antaraya Karma. This Jiva in vain develops
envy towards those external objects. The other (external) objects
may like to create obstruction to him but cbhstruction may not be
caused and other objects may not like to create obstruction to him but
obstruction may be caused. Therefore, it is deduced that the other
substances are not the controlling factors; why should one fight with
those which have no effect ? Therefore, adopting this means is also
false.

What then is the real means 7 The prompture which was eaused
by desires owing to misbelief ends on attainment of right belief, ete,
and by attainment of right belief, ete. only the fruition of Antarye
Karma decreases, then the desire vanishes and the power of soul
increases; in consequence, that misery ends and imperturbable bliss
is evolved. Hence, right belief etc. is only the right means.

Misery caused by rise of Vedaniya Karma and
Release from it

Further, owing to rise of Vedaniya Karma (feeling-producing
karma) association of causes of happiness and misery take place.’
There, various conditions are produced in the body itself, various
types of external associations acting as instrumental cause to the
conditions of the body are met with and many associations of
external things only are found. There, due to rise of Asata Vedaniya
Karma (unpleasant-feeling-producing karma) hunger, thirst, respi-
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ration, ache disease, etc. are caused and the association of external
- objects viz. extreme-cold and hot weathers, wind, bondages, etc.
acting as instrumental cause of disagreeable conditions of body are
met with and the associations of foes, bad sons etc. and molecules
with bad complexions, etc. are met with externally; so, due to Moha
(delusion) the feeling of disliking is caused in these objects. When
these (Asata Prakritis) are in operative state then the rise of Moha
is invariably of such order that due to which theJiva, becoming highly
perturbed, wants toremove them, and so long as those objects are not
removed till then he remains miserable. All beings feel miserable in
their association.

Further, owing to rise of Sata Vedaniya Karma (pleasant-feel-
ing-producing karma) wholesomeness and vigorousness, etc. are
found in the body and associations of external objects viz. eatables-
drinkables and pleasant wheather, etc. acting asinstrumental cause
of agreeable conditions of the body are met with; and the external
associations of friends, obedient son, wife, servant, elephant, horse,
wealth, grains, house, clothings, etc. are met with and through Moha
(delusion) the feeling of liking in these objects is caused. When these
(Sata Prakritis) arein operative state then the rise of Moha (deluding
karma) is invariably of such order that due to which the Jiva feels
happiness and wants their security; so long as those remain associ-
ated till then he feels happy. This feeling of happiness is just like a

~person who was suffering from many diseases and by taking some
treatment he got one of his diseases subsided to some extent for
sometime. Then he believes himself to be happy in comparison to
earlier condition but in reality it is not happiness. Similarly, this
Jiva was suffering too much from his miseries; by some means he got
one of his miseries subsided to some extent for some period only.
Then he believes himself to be happy in comparison to earlier
condition but in spiritual sense this is not happiness.

Further, from whatever happens to him due to rise of Asate, he
feels unhappiness; so he makes efforts to remove it; and from
‘whatever happens to him due to rise of Sata, he feels happiness; so,
he makes efforts of retaining it, but this effort is false.

Firstly, nothing is under his control; it depends on the rise of
Vedaniya Karma. All make efforts for removing Asata and for re-
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taining Sata; but someone gets his purpose served either by making
some effort or without any effort; someone may not get his purpose
served even after great efforts; therefore, it is deduced that the
means are not in his control.

And ifby chancehe makes effort also and rise (of vedaniya karma)
is also in congruance to it, then for sometime the cause of some
particular type of Asata subsides and the cause of Sata may arise;
there also due to existence of Moha he becomes agitated by the desire
of enjoying them. The desire of enjoying an object of enjoyment
arises; so long as that object is not obtained till then he becomes
agitated by its desire and as soon as it is obtained the desire of
enjoying another object arises; then hebecomes unhappy due to that.
For example, someone had the desire of tasting something; the
moment he tasted it the desire to taste and touch some other object
arises.

Or, earlier, there may be the desire of enjoying only one object in
a particular manner; so long as it is not obtained till then its anxiety
persists and as soon as that enjoyment is over, the desire of enjoying _
it in another way arises. For example, someone wanted to see a
woman, the moment he saw her, at the same moment, the desire of
coition arises. And also while enjoying such kind of sensual pleasure
the anxiety of adopting other means is created. Then leaving those
means he starts adopting other means; there also many types of
anxieties are experienced.

[s it not a fact that in making effort for obtaining wealth a great
degree of restlessness is experienced in doing business and observ-
ing precautions for keeping it safe ? Moreover, the rise of Asaia
vedaniya continues in the form of hunger, thirst, cold and hot states
of body and secretion of excreta & phlegm, etc. from the body; Jiva
feels happy by their removal; is this happiness ? It is simply a
remedial measure of the disease. So long as hunger, ete. persist till
then the anxiety of removing them persists. As soon as one desire is
fulfilled some other desire crops up and that creates agitation and
again hunger, etc. may arise, then these create agitation.

Inthis way while making efforts, by chance, Asafa may turn into
Sata, there also anxiety persist; hence only misery continues.



82 MoksHA MARG PRAKASHAK

Further, even the above mentioned state may not continue;
while making efforts one may have such rise of Asata that none ofhis
efforts may succeed and it may cause severe agony which may be
unbearable; then due to its agitation one may become distracted,
there he feels extreme sorrow.

So, in this world, the rise of Sata Vedaniya is very rarely found
to someone due to the rise of some Punyakarma (auspicious karma);
most of the Jivas are found having the rise of Asata Vedaniya for a
long time. Therefore, whatever efforts one makes are false.

Or, believing happiness and unhappiness by association of
external things, is nothing but fallacy. It is obviously seen that
happiness and unhappiness are caused due to the rise of Sate and
Asata Vedniya karma through the instrumentality of Mohaniye
{deluding) Karma. The person possessing one lakh rupees feels
unhappy by an expenditure of one thousand rupees and the person
possessing one hundred rupees feels happy by gaining one thousand
rupees. The external wealth of the former is ninetynine times more
than that of the latter one. Or if the possessor of one lakh rupees is

~desirous of gaining more wealth then he is unhappy and if the
possessor of one hundred rupees has contentment then he is happy.
And on getting similar things one feels happy and other feels
unhappy. For example, on getting a corse cloth someone feels
unthappy and someone feels happy. And on rise of pain of hunger, ete.
in body, dissociation of external favourite thing, association of
unfavourite thing, someone feels more miserable. Hence, happiness-
unhappiness do not depend on external things; rather on rise of Sata-
Asata karma, due o association of disposition of Moha, happiness-
unhappiness are caused.

Question ; About external objects your above statement is
accepted but on getting pain in body one assuredly feels unhappy and
on not having pain one feels happy - this happiness unhappiness
appear to be dependent on the condition of the body only ?

Answer : The functioning of the knowledge of the soul is depen-
 dent on senses and senses are the parts of body; so whatever
condition is preduced in this (body) the knowledge gets engrossed in
knowing it; if Moha Bhava (deluded feeling) be also associated with
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it, then the happiness-unhappiness is specifically known through
the condition of the body. And when there be great attachment
towards son, wealth, ete. then one bears bodily pain and considers it
to be less misery and on their becoming unhappy or on their
association being lost, feels more miserable, Whereas the monks
{(naked possessionless saints) do not feel any unhappiness even on
having physical pain; therefore, the feeling and believing of happi-
ness-unhappinessis dependent on the rise of Moha {deluding karma)
only. Mohaniye and Vedaniya Karmas have cause and effect rela-
tionship, thatis why the feeling of happiness-unhappiness appear to
be caused by the rise of Sata-Asata. And mostly the association of
various external things is found due to the rise of Sata and many
others due to the rise of Asata. Therefore, happiness-unhappiness
appear to be caused by the external things. But on ascertaining
thoughtfully, happiness-unhappiness is believed to be caused by
Moha (deluding karma) only, there is no rule about happiness-
unhappiness being caused by others. The rise of Sata-Asate and the
association of external objects which are the caunse of happiness-
unhappiness is found to an omniscient Lord also; but due to absence
of Moka (deluding Karma), he does not have even the slightest
feeling of happiness-unhappiness. Hence, the feeling of happiness-
unhappiness should be believed to be caused by Moha (deluding
Karma) only. Therefore, if one wants to end misery and wants to
become happy by means of removing or keeping the associated
external objects then this means is false.

What then is the right means ? When delusion is destroyed by
attainment of right belief, etc., then happiness-unhappiness do not
appear to be arising due to the external associated objects, rather it
appears to be arising due to one’s own disposition only. And through
the practice of real thinking one should adopt such means by which
in his dispositions he would not feel happiness-unhappiness being
caused by external things and by the spirit of right belief etc. only,
Moha (delusion) may become feeble then such a condition develops
that even on meeting with several external causes, one does not feel
happy-unhappy; then he experiences the real bliss by holding the
state of serenity and imperturbelity and then by end of all miseries
he becomes happy; this is the right means.
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Misery caused by rise of Ayukarma and
release from it

Holding life in the form of a particular embodied state owing to
rise of Ayukarma (life-Karma) is aliveness and end of that embodied
state is death. Due to perverse faith, etc. this Jive experiences &
believes the embodied form of existence {Paryaya) only as to be the
Self; therefore, he believes his existence on being in embodied form
and believes his non-existence on death. Only due to this reason he '
always remains fearful of dealth, and due to that fear the anxiety
persists. He is very much afraid of those causes which he knows to
be the cause of death. He becomes highly upset if by chance he comes -
in their contact. In this way, he remains very much unhappy.

The means that he adopts is that he keeps the causes of death
away from him or himself runs away from them. And he takes
medicines, etc., builds fort, boundary wall, adopts such various
means. So, all these means are false because on exhaustion of Ayu-
karma, although he makes various efforts and many others may be
helpful, nevertheless, death is certain; he does not survive even for
amoment. And as long asAyu (Life karma)is not exhausted, t1ll then
even if various causes are met with, death does not occur. Therefore,
death cannot be avoided by any means. The duration of Ayu (Life)
ends without fail, therefore, death also is bound to oceur. Hence,
making efforts for this is totally false.

What is then the right means ? When the belief of I-ness in the
embodied state (Peryaya) is uprooted on attainment of right belief,
etc. anid by believing himself to be an eternal sentient substance
(Chaitanya-Dravya) he developes I-ness feeling in self soul and
knows present embodied state to be merely a disguise, then the fear
of death disappears. Moreover, when through right belief etc., one
atttains the highest stage of Siddhahood (disembodied omniscient)
then the death ends for ever, Hence, the right belief etc. are only the
right means.

Mlsery caused by rise of Name-Karma and
release from it

Due to the rise of Name-Karma (Physique-making karma), Gati
(State of existence), Jati (class or group of alike beings) and body, etc.
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are created. Qut of them those which are created owing to rise of
Punya (virtue) act as the cause of pleasure and those which are
created owing to rise of Papa (vice) act as the cause of misery; so, it
is a fallacy to believe happiness in these conditions. And this
mundane being tries to make effort of removing the cause of misery
and getting the cause of happiness; so, this effort is false, The real
means is right belief, etc. In this context, for details, one should refer
to the description given earlier under Vedaniya Karma. Because of
similarity of causation of happiness and misery between Vedaniya
and Name Karmas the description of their effectiveness should be
known to be similar.

Misery caused by rise of Goira-Karma and
release from it

Owing to the rise of Gotra karma (high and low status deter-
mining Karma) one gets birth in high or low family. There, on getting
birth in family of high status, one considers himself to be high and
on getting birth in a family of low status considers himself to be low.
Since he does not know the means of change of birth in high or low
family, he feels oneness with the family status obtained by him. But
to econsider oneself high or low with regard to the family status is
fallacy. If someone of high family status indulges in mean activity
then he becomes low and if someone belonging to low family status
indulges in commendable activity then he becomes high. Owing to
greed-passion, etc., many people belonging to high family status
start doing the service of the people belonging to low family status,

After all, how long does the family statuts exist ?

On termination of embodied form, the family status also changes;
hence considering oneself high or low by birth in family of high-low
status, the person of high status family is afraid of becoming low and
one belonging to low status family is unhappy due to the lowness of
the status obtained by him.

By attainment of right belief ete., not believing happiness-
unhappiness to arise due to high or low status, is the right means;
and by the same means he attains such a supreme and the highest
state of Siddha which never changes; then all miseries end and he
becomes perfectly blissful.
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Thus, from the point of view of the rise of karmas, owing to the
instrumentality of wrong belief etc., only miseries and miseries
alone are found in the world.

{B) Miseries from embodied modifications point of view
Now the same miseries are further described from the
embodied modifications point of view :

The Miseries of One-sensed beings

In this universe most of the time is spent in one-sensed embodied
modifications only. Therefore, assuredly from the beginningless
timeJivas are found living in the Nitya Nigoda state and getting out
from there is like jumping out of a gram (grain) from the baking
cauldron. Thus, after coming out from there the Jiva attains other
emhodied modification, There in Trasg-Paryaye (Mobile beings
having two or more senses) the Jiva lives for a very short duration,
Most of the time is spent in one-sensed embodied form.

There, in Itar-Nigoda, he lives for a very long period and for
quite sometime he lives in earth, water, fire, air and gross veg-
etables-bedies. After getting out from Nifye Nigoda the maximum
period of living in Trasa (Mobile beings) bodies is two thousand and
a little more Sagars only and maximum period of living in one-
sensedbeingsisinnumerable Pudgal Paravartans only, and the period
of one Pudgal Paravartan itself is such that in infinitesimal part of
it infinite Sagars are found. So, mainly the period of this mundane
being is passed in one-sensed bodies only.

There, in one-sensed beings the manifestation of power of knowl-
edge and perception is found in extremely poor measure. Those (one-
sensed) beings know and see only a little bit of cold and heat, etc.
through Muati-Jnan (sensory knowledge) produced by the instru-
mentality of touch sense and through Shruta Jnan (the knowledge
derived through Mati Jnan) and through non-ocular perception
pertaining to touch sense. Owing to the intense rise of knowledge-
obscuring and perception obscuring karmas the manifestation of
knowledge and perception is not found more than thisbut the desire
of (enjoying the) objects is found due to which they are extremely
miserable. And owing to the rise of Darshan Moha (faith-deluding
karma) perverse belief is found, due to which they believe the
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embodied modification only to be the self; they possess no other
thinking power.

Further, due to rise of Charitra Moha (conduct-deluding karma)
they are found imbued with intense anger passion, ete; for, the
omniscient Lord has revealed that they only possess black, blue and
grey type of three inauspicions Leshyas (thought-complexion) and
those are found enly during the rise of intense passions. There (in
that state of existence) the passions are more but the manifested
poweris extremely poor in all respects; therefore, they are experienc-
ing extreme misery but there is no go.

Question : Since their knowledge is extremely poor (réther
negligible) how do they indulge in passions ?

Answer : There is no such rule that the degree of passions
should be in accordante with the knowledge. The power of knowl-
edge is found in accordance with Kashayopa-shama. For example, a
blind and deaf person possessing less power of knowledge, is found
having more passion; similarly, it is agreed to that the one-sensed
beings having very less power of knowledge, can have high degree of
passion.

Further, the external passion gets exhibited then only when one
exerts according to one’s internal passion but they are strengthless;
therefore, they can not make any effort; due to this, their passion is
not visible. For example, some personis weak and duetosomereason
he has intense passion but cannot do anything, so his passion is not
visible outwardly but he feels very unhappy. Similarly, the one-
sensed beings are powerless; due to some reason they have passion
but cannot do any thing. So, their passion is not visible outwardly
and they themselves become miserable,

It is to be known that wherever the passion is more and the
strength is less, the anguish 1s more, and gradually as the passion
diminishes and strength increases then accordingly the anguish
goes on lessening by any by, But the one-sensed beings have more
passion and less strength; therefore, one-sensed beings are ex-
tremely miserable. They alone experience their misery and the
omniscient knows it. For instance, the knowledge of a hysteric
patient gets lessened and due to external physical weakness he may
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also not be able to express his sufferings, but he is extremely
distressed. Similarly, the knowledge possessed by one-sensed beings
is less and due to weak external strength they cannot express their
anguish but experience extreme anguish.

And due to intense rise of Anteraya-Karma the desired objec-
tives do not materialise much; on account of this also, they are
extremely distressed.

Further, inAghati Karmas therise of papa-prakrati (vice-karmas)
is predominant; there, on getting the rise of Asata Vedaniya they feel
extremely miserable owing to its instrumentality. The vegetables
are broken by wind-pressure, get dried by cold and heat, are also
dried in want of water, are burnt by fire, some-one pierces them, cuts
them, crushes them, eats them, breaks them; such various condi-
tions are found. Similarly, the one-sensed earth beings, etc. undergo
all such possible conditions, Because of persistence of all those
conditions they feel extremely distressed.

As pain is caused in human body on facing above-stated condi-
tions, similarly, one-sensed beings also experience pain. Sinece
knowledge of these conditions is caused through touch-sense and
they do possess touch-sense, knowing them through it they feel
extremely distressed being overpowered by delusion; but they do not
have strength of feeling, fighting or of crying, that is why the
ignorant people do not know their miseries. And by chance a little
nise of saia may be found, but it is not strong.

Further, owing toAyukar}na in these one-sensed beings, those
who are Aparyaptas® the duration of their life (paryaya) is only one-
eighteenth part of the time of one respiration and that of Paryaptas®
the life duration is found varying from one Antarmuhurte to many
years. There being very short span of age karma, the birth and death
continue incessantly and owing to this, they always remain miser-
able.

In Name-karma, the rise of Tiryanchgati etc. inauspicious
prekritis only is particularly found. Even if some weak auspicious

1. Those who have not attained completion of the molecnles forming the body and
the development of the body, sense-organs, respiratory organ.
2. Those who have attained completion of the body, sense-organs, ete.
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prakriti may come to rise, it is not strong; therefore, in their
existence also they remain miserable due to the influence of Moha.

In Gotrakarma, only the rise of low status determining karma
exists; therefore, they do not get respectability and as such they are
unhappy only.

In this way, the one-sensed beings are extremely miserable. As
in this world the stone having some base remains resting for a long
time, but in the baseless space (sky) it rarely remains for a very short
duration, similarly, Jiva remains in the state of one-sensed being for
a very long duration but in other forms of existence he sometimes
remains for a very short duration. Therefore, the Jiva is extremely
miserable in this world. )

Miseries of Mobile (Incomplete-sensed souls)
and Irrational Five -sensed beings

In the two-sensed, three-sensed, four-sensed and irrational five-
sensed forms of bodies also, this Jiva experiences miseries similar to
those experienced by one-sensed beings. The only difference is that
here the Jiva obtains successively increased knowledge, perception
_ and energy related to each sense and attains the power of speaking
and moving. Here also the JJivas who are Aparyaptas and even those
who are Paryaptas possessing weak strength and are smaller beings,
all these do not possess much power. And there are many Paryapia
Jivas also possessing lot of strength & are big in size; they possess
some power; therefore, they try for getting the objects of senses and
try for getting rid of miseries. Out of anger, etc., they indulge in the
acts of biting, killing, fighting, deceiving, hoarding grains, etc.,
flecing etc., they wriggle and cry out of pain; so, their sorrow is
somewhat visible also. Thus, the worms, ants, etc. Jivas are seen
extremely miserable due to cold, heat, severing, piercing, etc. and
hunger, thirst, ete. One should think over their miseries which are
clearly seen; what more to describe here ? Thus, the two-sensed
beings, ete. also should be known as extremely miserable.

Miseries of Rational Five-sensed beings

(1) Miseries of Infernal State of Existence : In the rational
five-sensed beings the inhabitants ofhell are extremely distressedin
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all respects, They have somewhat power of knowledge, but the desire
of the objects of senses is too much and they do not get even a little
bit material of favourite objects. Therefore, the possession of that
power (of knowledge, etc.) is also a cause of great misery. Extreme
severity of anger, etc. passion is found in them, because they possess
black Leshyas, etc. (inauspicious thought colouration) only,

The act of causing misery to one another is found there continu-
ously due to wrath and pride. If they establish friendship with one
another then the sufferings may end. Moreover, by causing pain to
others none of their purpose is served, but vehemency of anger and
pride is found more in them, because of which they have tendency of
causing only misery to one another by means of Vikriya* (transfor-
mation); they make limbs in the body for causing pain to others and
also make weapons by which they cause affliction to others and
others cause affliction to them. The passion never subsides. And the
vehemency of deceit and greed passion is also more in them, but no
agreeable material is available there; hence, they cannot exhibit the
act of those passions; because of those passions they are extremely
afflicted internally. And sometimes, by chance, some object of those
passions is also materialised due to some reason.

Further indulgence in laughter and liking (Quasi) passions is
also there but in the absence of external eauses, their action is not
visible; rarely on account of some reason, those become visible. And
the external causes of disliking, sorrow, fear, disgust (Quasi-pas-
sions) are found; therefore, those passions are intensely manifested.
And in sex-passions, only neuter sex-passion is found in them; s0, the
sex desire ig great and the facility of copulation with women and men
is not available there; therefore, they are extremely anguished.

In this way, they are extremely miserable because of passions.

Moreover, in Vedaniya Karma there exists only the rise of Asata
(unpleasant feeling producing) Karma, due to which there exists the
causes of various types of agonies. In the body, different diseases like
leprosy, cough, asthama, etc. are found together and hunger, thirst
are so intense that they want to eat and drink everything and the
food available is only of clay of that region. And that clay also is of

* Ablity to change appearance at will.
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such kind thatifit comeshere(on this earth) then due toits bad smell
the human beings of many miles will die. And cold and heat is such
that if there be a round of iron having a diameter of 1 lakh yojena
(approx. 8 lakhs miles) it will also turn into ashes. At some places
thereiscold and at some places thereisheat. Further, the land there
is full of thorns sharper than even the weapons. The forests in that
land are full of leaves like the edge of weapons. The river is full of
such kind of water that on getting its touch the body will split into
pieces. The wind is so strong that due to it the bedy gets scorched.
And theinfernal beings cause agony in different ways to one another,

-viz. crush in the oil press, cutinto pieces, parch in the big pots (in the
ovens), beat with whips, touch red hot iron bars, etc. and thus in
many ways, they torment one another. The Asurakumar Devas
(malevolent celestial beings) go up to third infernal region. They
themselves cause pain and make them to fight with each other. In
spite of such agony severance of body is not possible; even on getting
cut into pieces it rejoins just like mercury. Such extreme agony is
there,

Further, no object of Sata is there. By chance, in some measure,
to someone as per his belief, from some point of view, the rise of Sate
is found but it is not powerful. There Ayu (life} is very long. The
minimum life-time is ten thousand years and the maximum life-time
is thirty-three Sagaras. For such a long period, one has to bear such
kinds of sufferings. The rise of only all inauspicious (papa) prakritis
of Name-karmaisfound there; not asingle auspicious(Punya} Prakriti
is found in the operative state; due to those (papa-prakritis) they are
extremely distressed. And in Gotra-karma there exists the rise of
Neecha Gotra (Low status karma) only due to that they do not get
respectability; so also they are extremely miserable only. In this
way, one should know thatin the infernal state of existence there are
extreme agonies only.

Miseries of Tiryanch Gati (Animals)

In Tiryanch Gati many Jivas are Labdhi Aparyaptas (undevel-
oped beings). Their Ayu (life-time) is only 1/18th part of the time of
one respiration. And many Paryaptas (developed beings) also are of
very small size, but their power is not visibly seen manifested. Their
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miseries are to be known like that of one-sensed beings; knowledge,
ete. are somewhat more. And many big-sized Paryaptas beings are
spontaneously born beings; many are of uterus birth. In them
knowledge, etc. are found manifested, but they are found agitated by
the desire of objects. Among them, many Jivas do not get favourite
objects; someone rarely gets a few objects.

Owing to perverse faith, they are assuredly having fallacy in
Tattvas and passion is chiefly found of intense type. Due to anger &
pride, they fight, eat and cause pain to one another; due to deceit &
greed, they indulge in deceitful acts and desired objects. They
indulge in the acts of those passions through laughter, etc. Rarely
someone is found having feeble passion; but this happens to only a
few Jivas, hence, its predominance is not there.

In Vedaniya Karma thereis chiefly the nse of Asaéa; due to which
disease, anguish, hunger, thirst, piercing, severing, carrying too
much load, cold, heat, maiming etc. conditions are caused. Because
of that they are clearly seen afflicted; therefore, much isnot described
here. Rarely someone meets with the rise of somewhat Sata also but
it is limited to a few Jivas only; it is not predominant. And the Ayu
(life-time) is found from one Antar Muhurta (less than 48 minutes)
up to crores of years. There, most of the Jivas possess only a very
short span of life {age) and hence, they suffer from the pangs of birth
and death. And the Jivas of enjoyment-land (Bhoga-Bhumi) have a
greater span of life (age) and they have the rise of Sata (Karma
causing pleasure) also, but those Jivas are limited in number.
Moreover, mostly there is found the rise of Tirvanch Gati ete. in-
auspicious (papa) prakritis of Name-karma. Rarely someone meets
with the rise of a few auspicious (Punya) prakritis also, but it is found
in lesser measure to some Jivas;itis not predominant. And in Gotra-
Karma only, the rise of low status determining karma is found, so
they are suffering from lowness. Thus, there is extreme misery in
Tiryanch Gati (animals).

Miseries of Human State of Existence

In the human state of existence, innumerable Jivas are Labdhi-
Aparyaptas (undeveloped souls), those all are Semmoorchchhanas
(spontaneously generated); their span of life (age} is just 1/1 8th part
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of the time of one respiration. And many of the Jivas after coming
into mother’s womb die in a very short period; their potentiality does
not get manifested, their miseries are to be known similar to those
of one-sensed beings and other specialities are also found which are
to be known accordingly.

The beings of uterine birth are born after living for some period
in the womb; their miseries have been described earlier from the
karmic bondage point of view. All that description is possible for
human beings of uterine birth. Or it should be known similar to that
of the Tiryanchas as described earlier.

The special point is this that here in humna beings some
particular pewerisfound. Thekings, etc. havemorerise of Sata karma
and the Kshatriyas (militants) have the rise of high family status
determining karmas also. And the association of wealth, relatives
(kith and kin) ete. is found particularly.

Or, the distresses of womb state, etc. are known clearly. As a
worm is generated in faeces, similarly, this Jiva is born in the womb,
forming his body out of the union of sperm and ovum. There the
growth of knowledge, ete. and ofbody takes place gradually. The pain
of staying in womb is extreme, There, one completes the period in the
contracted form and procumbent state with hunger and thirst
feeling, ete. When he comes out of the womb then he suffers from
great misery in childhood. Some people say thatin chil¢ghood misery
is less; it is not so, but due to weak power it is not manifested.
Afterwards the miseries of indulging in business, ete. and satisfying
the passional desires, ete. get manifested. The perturbation caused
due to agreeable and disagreeable feelings continues persisting and
in old age he becomes languid and then he becomes extremely
unhappy. These miseries are evidently seen happening. What more
should be stated ? One who does not recognize the evidently happen-
ing miseries of human life, how would he like to listen to their
descrip-tion ? Someone, by chance, meets with the rise of somewhat
Sata (auspicious prakritis) that too is full of perturbance. And the
ranks of the personages like Tirthankaras, etc. are not attained
without attaining the path of liberation. Thus, in the human life,
miseries alone exist.
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In human life, if someone wishes to make effort for self-benefac-
tion then he can do so. For example, the root and the top insipid
portions of a worm-eaten sugarcane are not at all worth sucking and
the middle pieces being worm-eaten are also not worth sucking. If
someone greedy of taste spoils them he is free to do so, but if those
are sown then many sugarcanes will be produced out of them and
their taste will also be very sweet. Similarly, the childhood and the
oldage ofhuman life are not worth enjoying and the middle age is full
of diseases and distresses; happiness cannot be there. If someone
greedy of carnal pleasures spoils it he is free to do so, but if it is used
in the observance of religious conduct then he will attain a very high:
spiritual status. There, high degree of imperturbable happiness is
found. Hence, here (in this human birth) one should make effort for
self-benefaction and should not lose it in vain under the delusion of
happiness.

Miseries of celestial beings

In the celestial state of existence, the power of knowledge etc. is
somewhat more than the others. They have false-belief about the
Tattvas due to perverse faith. Their passions are somewhat feeble.
The passions of the Residential (Bhavanavasi), the Peripatetic
(Vyantara) and the Stellar (Jyotiska) orders of celestial beings are
not very feeble and their upayoga (active consciousness) is very
fickle; they possess some power also; so, they indulge in the acts of
passions, keep engrossed in the frolicsome acts and carnal pleasures
and due to that restlessness they are only unhappy. And heavenly
Gods (Vaimanikas) of higher and higher orders have decreasingly
less passion and the power is increasingly more. Hence, due to
decrease in restlessness anguish also decreases.

Here in the celestial beings, the anger and pride passiens are
found but the motivating cause is less; so, the acts of those passions
are not predominant. The lower classs of Devas (celestial beings) are
found indulging in causing harm and humiliating others due to
forlicsomenss, etc. But this type of behaviour is found in lesser
measure in the higher class of Devas (Vaimanikas). It is not pre-
dominant. And the causes of deceit and greed passions are found
there; that is why the acts of those passions are predominant. As
such the acts of deceiving, desiring the objects of sensual pleasures,
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ete. are chiefly found in them. These acts too are found in lesser
measure in higher and higher Devas,

Further, the motivating causes of laughter, liking quasi-pas-
sions are found in greater measure; hence, the acts of these passions
are predominant. And the causes of disliking, sorrow, fear, disgust,
quasi-passions are less; hence, the acts of these passions are not
predominant. And the rise of female sex-passion and male sex-
passion is also found and the cause of dalliance is also present, so
they enjoy copulation; these passions too are feeble in the higher and
" higher Devas. The sexual desire is absent in the Akmindras (Self-
Gods) due to feebleness of sex-passion.

In this way, the celestial beings too have passions and anguish
is caused by the passions cnly.

And as the degree of passions in Devas is of lesser measure;
accordingly, the degree of misery is also less. That is why they are
said to be happy in comparison to others. In spiritual sense the
passions are alive; hence, they are only unhappy.

In Vedaniya Karma the rise of Sata Vedania is more. There also
it is less in the three (residential, peripatetic and stellar) classes of
Devas and is found in increasingly greater measure in higher &
higher Vaimanikas (heavenly Gods). The association of favourite
state of body, goddesses (wives), palaces, etc. is found there. And
rarely due to some reason somewhat rise of Asata Vedaniya is also
found. It is found somewhat manifested also in the lower classes of
Devas, but if is not found manifested more apparently in the higher
class of Devas. And Ayu (life-time) 15 very long. The minimum life-
time is ten thousand years and maximum is thirty-one Sagaras.
Without attaining the right path of liberation no one can have more
Ayu (life-time} than this, So, for such a long period they (the Devas)
remain engrossed in the carnal pleasures. And the rise of all (Punya)
auspicious prakritis of Name-karmalike Devagati ete. isfound there;
hence, are the causes, of happiness. And in Gotrakarma, there exists
the rise of Uchcha Gotra only, hence, they hold respectable position.

Thus, owing to the speciality of the rise of Punya Karmas they
possess the association of agreeable things and due to rise of passions
the carnal desire is found. Therefore, they are found engrossed in
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enjoying them. But the desire is excessively more; therefore, they do
not become happy. The higher class of Devas possess the rise of
highest degree of punya (auspicious karmas) and the passion is ex-
tremely feeble, nevertheless the absence of desire is not found in
them also; therefore, in spiritual sense, they are assuredly unhapply.

In this way, everywhere in the world only miseries and miseries
arefound. Here ends the description of miseries from the modifications
(Paryayas) point of view.

General Characteristics of Miseries

Now, the general characterstics of all sorts of miseries are being
discribed. The differentia of misery is perturbedness and the
perturbedness is caused by desire.

Four kinds of desires
Many kinds of desires are found in this mundane being :

(1) One type of desire is of enjoying the objects of senses, due to
which one wants to know and see; for example, the desire of seeing
colour, listening to melody, knowing the unknown, ete. arises. No
other pain is there but so long as one does not know and see, he feels
extremely perturbed. This type of desire is called Carnal Desire
(Vishaya Ichchha). -

(2) The Second type of desire is of acting according to one’s
passional emotions, due to which one wants to indulge in actions like
that of harming others, humiliating others, ete. Here, no other pain
is there but so long as that work is not completed he remains highly

‘perturbed. This type of desire is called Passional desire (Kashaya-
Ichchha).

(3) The third type of desire is of removing those harmful causes
which are met with either in the body or are external to the body
owing to the rise of papa-karmas; for example, on association of
disease, ache, hunger, etc., the desire of removing these arises; so,
here one believes this only as to be the anguish. So long as it is not
removed he remains highly perturbed. This type of desire is called
the rise of Vice (Papa).

In this way, allJivas feel unhappy on the rise of these three types
of desires. This is assuredly misery,
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{(4) The fourth type of desire is produced due to some external
cause because of which one desires to act according to above three
types of desires. Inthese three types of desires each type of desire has
many varieties. The causes of satisfaction of many varieties of
desires are met with due to the rise of Punya-karma but their means
are not met with simultaneously; that is why leaving indulgence in
one desire he engages himself in other desire and afterwards leaves
this also and involves himself in another one, As someone has got
different kinds of things, out of them he sees any one thing, leaving
it starts listening to melody; again leaves it and engages himselfin
harming others, leaving it starts taking meals or in the act of seeing
only; after seeing one object starts seeing some other objéct. Simi-
larly, the desire of indulging in various types of activities arises. So,
this desire is called the rise of Punya-karmas (Virtue).

The world believes this to be happiness, but this is not happi-
ness; this is misery only. Because, firstly nobody gets the means of
satisfying all sorts of desires. And if in someway, the resources of
fulfilling the desire are met with then their availability is not,
simultaneous. So long as the means of (satisfying) one desire is not
obtained, the perturbedness due to the same continues. And after
getting its means, at the same time the desire of getting the means
of another desire arises; then it causes perturbedness. He does not
remain unperturbed even for a single moment. Therefore, it is
nothing but misery. Or he tries somewhat to eradicate the disease in
the form of three kinds of desires; so the anguish gets somewhat
reduced. But the misery is not fully removed. Therefore, it isnothing
but misery. In this way, the mundane beings suffer from miseries in
every respect.

Further, it should be known here that the whole world is afflicted
by these three types of desires and the fourth type of desire, is
evolved on the rise of Punya and the bondage of Punyq is caused by
engrossment in religious acts; but the Jiva engages himself in reli-
gious acts only sometimes. Mostly Jive indulges in sinful acts.

" Therefore, the fourth type of desire is found in some Jivas at
sometime only.

Itis tobe remembered that from the point of view of Jivas having
similar desires the Jiva having the fourth type of desire is said to be
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happy owing to the partial decrease in three types of destres. And in
comparison to the Jive having fourth type of desire the Jiva having
very intense desire, though found with fourth type of desire, is more
miserable. Someone possesses lot of wealth and desires it too much,
then he is very much perturbed; and one who has got less wealth and
his desire is also less, then he is less perturbed. Or someone has got
the (association of) disagreeable thing but has less desire of remov-
ing it, then he is less agitated. And someone has the association of
agreeable things but he has more desire of enjoying them and of
collecting various other things, then that Jiva is more agitated.
Therefore, it is to be known that happiness or misery are not
dependent on external causes but are governed by desire.

It is stated that the infernal (hellish) beings are unhappy and
celestial beings are happy; this also is stated from the desire point of
view. Because the infernal beings have too much desire due to
vehement passions and the celestial beings have less desire due to
feeble passions. Also human beings and sub-human beings (animals,
birds, etc.) are happy or unhappy on account of desires only. Owing
to intense passions, one who has excessive desire is said to be
unhappy and owing to mild passion, one who has less desire is said
to be happy. Spiritually, the anguish only is either more or less but
there is no happiness, The celestial beings, ete. are also believed to
be happy; this too is only fallacy. In them, the fourth desire pre-
dominates, so they are perturbed.

Thus, the desire is caused due to wrong faith, wrong knowledge
and wrong conduct (incontinence). The desire isfull of perturbedness
and the perturbedness is nothing but misery. In this way, all
mundane beings are assuredly suffering from different types of
miseries, '

Bliss of Liberation and the Means of its
Attainment

Now, those Jivas who want to get rid of misery should make
effort to root out desire. And the desire gets rooted out only then,
when wrong faith, wrong knowledge and wrong conduct (inconti-
nence) are destroyed and the right faith, right knowledge and right
conduct are attained. It is, therefore, worthwhile to make effort for
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achieving this only. By making such effort, the misery gets destroyed
* in the same measure in which the desire gets rooted out.

And when due to total extermination of Moha (delusion) all de-
sires are destroyed then all sorts of miseries get destroyed, then all
sorts of miseries get destroyed and real bliss is evolved. And when
Jnanavarana, Darshanavarana and Antaraya Karmas are de-
stroyed then the desire causing Kshayopashamik Jnandarshan &
Virya also comes to an end; and the infinite knowledge, perception
and energy are attained. And after lapse of sometime, the Aghati
Karmas also get destroyed; then the external causes of desire alsoget
destroyed. Because, after eradication of Moha (delusion) these
(Aghati-karmas) are not capable of producing any desire atany time,
These become causes only in existence of Moha. Therefore, these
{Aghati-karmas) are said to be the causes; on their destruction the
Jiva attains Siddhohood (liberated state of the soul). There being
the total absence of sorrow and causes of sorrow, the emancipated
souls always remain situated in the state of peerless, irrevocable
supreme bliss {(beatitude) for infinite time. The same is being
explained ;

Absence of Miseries in Liberated State

In the state of Kshayopashama and Udaya (rise of Jnanavarana
and Darshanavarana Karmas) being over-powered by Moha (de-
luding karma) and due to the desire of seeing and knowing each and
every item, this Jfive used to remain extremely perturbed, now (in
Siddha state) due to absence for Moha, the desire also ends; conse-
quently, misery also ends. And due to Kshaya (destruction) of
Jnanavarana and Darshanavarang Karmas all objects of all senses
are being known together; hence, the cause of misery is also re-
moved. For example, one wanted to see every object one after the
other through eyes, now he sees all colours of the whole universe and
of all times (past, present and future) simultaneously, none remains

. unseen for which the desire of seeing may arise. Similarly, he
(mundane being) wanted to know every object one by one through the
touch and other senses, now, he, (Siddha) knows all sorts of touch,
taste, odour and words of the whole universe and of all times
(present, past and future) simultaneously; nothing remains
unattained for which the desire of attaining may arise.
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Question : How would it be feasible to know without the body,
ete. 7 '

Answer:In the presence of sensory knowledge, one wasnot able
to know the objects without physical senses, etc.; now such charac-
teristic got manifested that even without physical sensesknowing of
objects takes place.

Question : In Siddha state, knowing would be taking place in
the same manner as the mundane beings know the touch, ete.
through mind and would not be in the mannerin which the mundane
beings know through touch ang tongue, ete. ?

Answer : It is not so; because on remembering, ete. through
mind, one knows a little indistinctly. As in mundane state, one
knows clearly the touch, taste, etc. through the sense of touch,
tongue, ete. by touching, taking taste, smelling, seeing and hearing,
eveninfinite times more clear than thatisknown here in siddha state.

The difference is only this much that there in mundane state one
used to know on getting contact between senses and the objects,
whereas here in Siddha state sirmlar knowing takes place in spite
of the objects remaining far off: this is the excellence of the power of
knowledge. Further, he (the mundane rational being) wanted to
know some objects of past, future and the unmanifested through the
mind: now (in Siddha state) he knows the substance, place, time and
dispositions (traits) of all kinds of substances simultaneously from
beginningless to endless period; nothing remains unknown for
which the desire of knowing may arise. In this way, one should know
the absence of misery and its causes in the Siddha state.

Further, (in mundane state) owing to the rise of Moha (deluding
karma) perverse belief and the passional dispositions used to arise,
all those got totally destroyed (in Siddha state); consequently, the
misery also ended and because the causes of these (misbelief &
passions) are destroyed, therefore, the causes of misery have also got
destroyed. The absence of those causes is being explained here :

On having realised (known) the true nature of all the substances,
how can there remain the perverse belief of the form of disbelief in
Tattvas 7 Nothing remained harmful, the censurer himself gets
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harmed; on whom should he (siddhe) become angry ? None is higher
than Siddhas. The Lord Indra, ete. themselves bow to them and
achieve the desired object; with whom should he feel exalted ? All
destiny is known, nothing is left undone, no purpose remians with
any object; in which thing should he have greed ? No other agreeable
thing remains unattained; due to what reason should he indulge in
laughter ? No other agreeable object remains worth loving; where
should he have liking ? No distress causing external association
remains; where should he have disliking ? Ne favourable-
disfavourable association-dissociation take place; why should he feel
lamentation about anything ? No cause creating harm remains, why
should he have fear from anything ? All things are cognized by him
with their inherent characteristics, nothing is disagreeable to him;
where should he have disgust ? Due to absence of sexual affliction no
purpose remains of cohabiting with woman and man both; what for
should he feel the sex-passion peculiar to man, woman or eunuch ?
Thus, in Siddha state thereis total absence of the causes producing
Moha.

Further, because of feeble power due to rise of Antaraya (ob-
structing) karma the soul’s energy was not manifested fully; now it
is destroyed; so, the misery also got destroyed. And infinite energy
of soul is manifested; hence, the cause of misery has also disap-
peared.

Question : The Siddha Gods do not perform the acts of charity,
benefit, enjoyment, re-enjoyment; how has their power got mani-
fested?

Answer : These acts were the treatment of the disease; when
there is no disease why should one take treatment ? Hence, there is
no existence of these acts and the karmas obstructing these acts got
destroyed, that is why the power is said to have got manifested. For
example, someone wanted to go somewhere; some other person
obstructed him, then he was unhappy and when the obstruction is
removed then the purpose for which he wanted to go is now no more.
Therefore, he did not go. There, even without his going, the power of
going is said to be manifested; similarly, one should know here also.

~Further, they are found possessing infinite energy in the form of
infinite knowledge, eic.
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Further, on getting the rise of inauspicious prakritis of Aghati-
karmas (non-destructive karmas) he (the mundane being) was feel-
ing distressed and on getting the rise of auspicious (Punya) prakritis
was feeling happiness but in spiritual sense due to perturbedness all
that was anguish only. Now (in Siddha state) due to destruction of
Moha (deluding karma) on getting all sorts of perturbedness rooted
‘out, the anguish of all kinds is destroyed. And the causes by which
he was feeling distressed, got destroyed and due to certain reasons,
because of some lessening in misery, he was feeling happiness. Now
the misery is rooted out; therefore, there remains no necessity of the
means of treatment of misery by which he (the Siddha God)may like
to accomplish the purpose. Its accomplishment is taking place on its
own. The details of the same are explained here :

In Vedaniya, due to rise of Asata the diseases, hunger, ete. used
to evolve in the body as cause of anguish. Now (in Siddha state) since
there is no corporeal body, where would these generate ? Moreover,
the fever, etc. were the causes of harmful state of the body but now
(in Siddha state) without body where would the causes remain ? And
in the mundane life) the external harmful instrumental causes were
associated, but now nothing disagreeable remains for them. In this
way (in Siddhahood) the causes of misery have ended.

And due to rise of Sata, the medicines, food, ete. were the cause
of mitigating somewhat misery, now (in Siddha state) their purpose
does not remain and the agreeable purposes are not dependent on
anything; therefore, externally also there remains no purpose of
considering friends, etc. to be beneficial; in the mundane state, he
wanted to end misery by means of them and wanted to obtain
agreeable state, now (in the Siddha state) all misery has ended and
everything agreeable hasbeen obtained. And (in the mundane state)
birth and death were caused due to Ayukarma. There, one used to
feel anguish due to death but now hehas attained an immortal state;
hence, there remains no cause of anguish. Further, by holding the
material vitalities he used to feel happiness (in mundane state) for
quite a long period by keeping alive and dieing. There also, in the
hellish life, due tointensity of agonies, he did not want to survive; but
now in this Siddha state he keeps alive for ever by his sentient
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vitality even without having material vitalities and there remains
even no trace of anguish,

Further, (in mundane existence) due to name-karma on asso-
ciation of inauspicious Gaiéi (condition of existence) and Jati (genus)
ete. he used to feel anguish, but now (in Siddha state) all those have
ended wherefrom now anguish arise ? And on association of auspi-
cious Gati, Jati, etc. by reduction of some misery, he used to feel
happy but now (in Siddha state) even without all these, all miseries
have ended and absolute happiness has been manifested. Therefore,
no purpose remains with them,

And on getting birth in a low status family due to instrumental
cause of Gotra-karma he used to feel misery; now (in Siddha state),
owing to its absence, there remains no cause of misery, and on
getting birth in a high status family he used to feel happiness but
now (in Siddha state) even without having the high status family, he
has attained the highest status worshipable by three worlds.

In this way in Siddha-Gods, due to destruction (shedding off) of
all kinds of karmas, all miseries have ended.

The characteristic of misery is perturbedness, and perturbedness
is caused only when desire arises, but now in Siddha state the desire
and the causes of desire have totally ended; therefore, by becoming
stoical one experiences infinite bliss devoid of all miseries, because
imperturbedness only is the characteristic of bliss. In the world also,
everyone believes happiness by somehow becoming imperturbed.
Why should not onebelieve full happiness to arise when one becomes
totally unperturbed ?

Thus, on attaining the Siddhahood by means of right belief, ete.
all kinds of miseries end and infinite bliss manifests.

Now, here the sermon is given “: ‘0’ Bhavya ! ‘Q” Brother ! think
yourself as to the worldly miseries described here are experienced by
you or not. And whatever means you adopt to remove them are false
or not. And also ponder over whether happiness is caused or not on
attaining Siddhahood. If you believe in whatever is stated above
then adopt those measures which we have suggested for getting
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release from mundane existence and obtaining Siddhahood; don't
delay. By adopting these measures, you will achieve self - benefac-
tion,”

Thus ends the 3rd chapter describing “The miseries of mundance
existence and bliss of liberation” in this Moksha Marga Prakashaka
named Shastra.



CHAPTER 4

EXPOSITION OF FALSE BELIEF
KNOWLEDGE & CONDUCT

Couplet : WW%WW,WWI
e w1 W R, T W SwE

The main causes of all miseries of this mundane existence are
fallacious (alien) dispositions of belief - knowledge and conduct. By
uprooting their existence, the right means of attaining liberation
gets manifested.

The fundamental causes of all worldly miseries are perverse
belief, perverse knowledge and perverse conduct. Their characteris-
tics are being elaborately described here. As a physician tells in
detail the causes of the disease and the patient does not take
unsuitable diet then he gets free from the disease. Similarly, a
detailed exposition of the cause of transmigration (mundane exist-
ence)is given here; by knowing which if the mundane beings do not
indulge in perverse belief, etc., then they would get free from
mundane existence. Hence, a detailed exposition of the perverse
belief, etc. is being given here :

The Characteristics of Perverse Belief

This Jiva is having bondage of karmic matter from times im-
memorial. The misbelief in Tattvas (reality) caused in him owing to
the rise of Darshan Moha (faith-deluding) karma is termed as
Mithyadarshan (wrong belief). For, the Quality of thatness is the
reality (Tativa) i.e. the intrinsic characteristics of the substance
which is worth ascertaining is termed as Tattva {the reality). That
which is not a Tattva is Atattve (non-reality). Therefore, that which
is Atattva (non-reality) is false, so the name of this (falsity) is
perversity (Mithya). And “this is thus only™ having such ascer-
tainment, is called Shraddha (belief).
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Here Shraddha (belief) is to be taken as Darshan (Faith). Al-
though the literal meaning of the word Darshan is general
(undifferentiated) perception, yet with reference to the context here
the meaning of this verb should be known as “to believe.” Similar
interpretation is given in Tattvarthsutra’s commentary Sarvartha
Siddhi. Because general perception is neither the cause of transmi-
gratory existence nor of liberation; rather the belief alone is the
cause of transmigration or liberation; hence, in the context of the
cause of transmigration-liberation, the meaning of Darshan should
be known as belief only.

Thus, the wrong form of perception, i.e., beliefis to be understood
as Mithya Darshan (wrong belief). Believing contrary to the nature
of the substance and not believing as it really is-such fallacious
determination, i.e. misconception is Mithyadarshan (perverse be-

lief).

Question : Without omniscience (perfect knowledge) all the
substances are not comprehended rightly and without having right
comprehension the right belief does not evolve; how could then the
wrong belief be abandoned ?

Answer : Knowing, not knowing or wrong knowing of the
substances depends on the Kshayopashama or Udaya of Jnanavaran
karma and the ascertainment (belief) evolves only on knowing; how
could ascertainment take place without knowing - this is true. But
as some person knows incorrectly or correctly those objects with
which he has got nothing to do and believes them exactly ashe knows
them, even due to that there is no harm or benefit to him; because of
this he does not get the name of an insane or an ingenious person.
And if he knows incorrectly the objects with which he is concerned
and believes them accordingly then he gets harmed; so, he is called
aninsane person and ifhe knows those objects correctly and believes
accordingly then he is benefitted; so, he is called a wise person.
Similarly, if the Jiva knows incorrectly or correctly those things with
which he is not concerned and believes them accordingly then there
is no harm or gain to him; because of this he does not get the title of
misbeliever or true believer, but if he knows incorrectly the sub-
stances or elements with which he is concerned and believes them
accordingly then he is harmed; therefore, he is called misbeliever
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and if he knows them correctly and believes them accordingly then
he is benefitied; therefore, he is called true believer.

Here it should be known that in not knowing or knowing
correctly-incorrectly the non-concerned or concerned sustances,
there happens the decrease or increase of one’s knowledge; so, this
much is the loss or gain of the Jive and its instrumental cause is the
Jnanavaran karma. But due toholding false or right belief about the
concerned (essential) substances, there happens some more harm or
benefitto thisdJiva; so, itsinstrumental cause is Darshan Moha karma.

Question : Since belief is according to the knowledge, hence,
belief appears to be related with Jranavaran karma; how could the
specificinstrumentality of Darshan Moha karmabe established here?

Answer : All five-sensed rational beings possess the
Kshayopashama (destruction cum subsidence) of Jnangvarana karma
{i.e., manifestation of knowledge) necessary for effectuatingbelief of
the Jiva etc., essential principles (Purposeful Tattvas). But the
Dravyalingi Muni (a possessionless ascetic following complete con-
duct without right belief) studies even up to eleven Angas (out of the
total 12 Angas of the whole scripture) and the Devas (Gods) of
Graiveyaka heavens possess clairvoyance knowledge (Avadhijran)
etc.; in spite of possessing such a high degree of Kshayopashama of
Jnanavarana karma they do not possess the right belief of Jiva ete.,
essential principles whereas the Tiryanchas (rational five-sensed
animals) in spite of their having lesser degree of Kshayopashama of
Jnanavarana karma may be found possessed with right belief of
Jiva ete., essential principles. It is, therefore, understood that the
belief does not evolve according to. (the kshayopashama of)
Jnanavarana only; some other {instrumental) karma is there and
that is Darshan Moha (faith-deluding karma). Owing to its rise, the
Jiva is found with false belief; then he perversely believes the Jiva
etc. essential Tattavas.

Purposeful and Purposeless Substances
(Principles)

Question : Which are the purposeful and purposeless sub-
stances ?
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Answer : ThisJiva has only one purpose and it is that he should
not be miserable but be happy. No Jiva has any other purpose. And
non-occurrence of sorrow and occurrence of happiness is one and the
same thing, because the absence of misery is nothing but happiness
and the accomplishment of this purpose takes place by acquiring
right belief of Jiva etc. Tattvas (realities).

Question : How does it happen ?

Answer : First of all for eradicating miseries, one must possess
the discriminating knowledge of the self and the non-self. If one does
not have the discriminative knowledge of the self and non-self then
how can he eradicate his misery without identifying the self ? Or
knowing the self & non-self as to be one thing, if for rooting out the
sorrow of the self, one does the treatment of the other non-self thing,
how can then the sorrow of the self be rooted out ? Or the non-self
things are distinctly different from the self, but if one holds the
feeling of [-ness and mineness in those non-self things, then misery
alone results, The misery gets eradicated only on attaining the
discriminative knowledge of the self and non-self. And the knowl-
edge of the self and non-self is attained only after having got the
discriminative knowledge of Jive (soul) and Ajiva (non-soul) sub-
stances, because the one himself is JJiva (soul} and the body, etc. are
Ajiva (non-soul).

Ifthrough distinctive characteristics (differentias) ete,, the Jiva.
Ajiva are identified, then the separateness of self and non-self may
be comprehended; hence one ought to know Jiva-Ajive. Or, on ac-
quiring the knowledge of Jiva-Ajiva, the substances by contrary
belief of which one used to suffer from misery, now by attaining the
right knowledge of the same, misery gets eradicated; hence, acquir-
ing knowledge of Jiva-Ajiva is a must.

Further, the cause of sorrow is bondage of karmic matter and its
causes are false belief, etc. influx (instincts). If one does not identify
these, does not know these as to be the root cause of sorrow, how can
then he uproot them ? And if one does not eradicate these instincts,
how would not then the karmic bondage take place ? Therefore,
misery alone is caused. Or the false belief, etc. instinets (disposi-
tions) are misery - incarnate. If those are not identified correctly as
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they really are, then one cannot eradicate them and consequently,
one would remain miserable only; hence, one must know Asrava
(influx).

Further, the cause of all miseries is karmic bondage. If one does
not know this then one would not make effort to get rid of it; then due
to its instrumentality one would remain miserable. Therefore, one
must know Bandha (Bondage).

And uprooting of Asrava (influx) is Samuara (stoppage); if one
does not know its (Samuara’s) differentia then one would not indulge
in it; then influx (Asrava) only would continue, due to which misery

- alone would be caused both in present and in future. Therefore, one
must know Samvara (stoppage).

Further, ssmewhat partial eradication of karmic bondage 1s
termed as Nirjara (partial shedding off). If one does not know it, then
he would not make effort to follow it; consequently, the karmic
bondage would persist wholly, due to which misery alone would.
continue. Hence, one must know Nirjara (partial shedding off of
impurity).

And the absoluteuprooting ofallsorts of karmicbondage is termed
as Moksha (perfect liberation). If one does not identify it, he would
not make effort for evolving it, then he will continue suffering from
the agonies in the world produced by karmic bondage. Hence, one
must know Moksha (liberation). Thus, one should know Jiva, Afiva
etc. seven Tattavas (realities).

Further, if someone may know the seven Tattvas from scripture
but until “those are axactly so only” - such sort of a crystal clear
conception is not evolved, what is then the advantage of such
knowledge ? Therefore, right belief of Tattvas is fruitful. Thus, only
on acquiring the true belief of Jive etc. Tativas, the purpose of
eradicating miseries is accomplished. Hence, one should know that
theJive ete. substances only are the purposeful substances (tattvas).

Further, specific details of these (Tattvas) are Punya {virtue) and
papa (vice) ete; their true belief also is fruitful because detailed
exposition is more effective than general exposition. Thus, these
substances are purposeful; hence, on acquiring their right belief,
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misery ends and real happiness evolves and without their right
belief misery continues and happiness does not evolve.

And besides above stated Padarthas {(substances) there are
other innumerable substances; all those are unpurposeful because
possessing or not possessing their right beliefis in no way the cause
of happiness or misery.

Question : Basically, you have described Jive and Afiva the two
substances, in which rest all substances are covered; besides them,
what other sustances are left out which are described asunpurposeful?

Answer: All substances are, of course, covered inJiva-Ajiva but
there are many specialities of those Jiva-Ajiva substances, Out of
those specialities of Jiva-Ajiva, the right belief of such specialities
which leads to the right belief of self and non-self, gives rise to the
belief of forsaking Raag (attachment) ete. and will produce happi-
ness; and by having wrong belief, of which the right belief of self and
non-selfis not evolved, the belief of forsaking attachment, ete. is not
generated and will result in misery. Knowledge of Jiva & Ajiva
gubstances with such specialities is to be known as purposeful.
Moreover, the Jiva-Ajiva substances with their those specialities are
to be known unpurposeful by having or not having the right belief of
which the belief of self and non-self may or may not get generated
and the belief of uprooting attachment, etc. may or may not get
evolved,; there is no surity.

For instance, having belief of Jiva and body (person) with
Chaitanya (consciousness) and Murtatva (corporality) etc. respec-
tively is purposeful and having belief of human, ete. embodied and
jar, cloth, ete. forms of matter (specific forms of Jfiva & matter) is
unpurposeful. Similarly, other examples are to be known.,

Thus, wrong belief of the aforesaid purposeful Jiva ete. Tattvas
should be known as Mithyadarshan (perverse faith).

The Tendency of Wrong Belief

Now the tendency of wrong belief found in mundane beings is
described here. Though belief is to be described, yet the description
is being given with emphasis on cognisance, because belief follows
knowledge.
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Wrong Belief About the Self (Jiva) and
Non-self (Ajiva) Tattvas

The self-Jiva is from the beginningless time; he assumes differ-
ent modifications owing to the instrumentality of karmic matter.
There, he relinquishes the former modification and assumes new
modification. And that modification is a conglomerated form of
bondage of the one-self {soul) and corporal body of infinite matter-
particles (atoms). And “I am this” such sort of I-ness feeling in that
modification is found to this Jive. And he himself is Jive (soul), his
intrinsic nature is knowledge, perception, etc. and the alien disposi-
tions are anger, etc. and the colour, smell, taste, touch, ete. are the
nature of matter-particles (atoms) - all these characteristics, he
believe to be as his own nature.

‘These are mine’ - this type of mineness feeling is found in them
(non-selfthings). And he himselfis aJiva, theincreasing-decreasing
states of knowledge, etc. and anger-passion, etc. are his modifica-
tions and the changing of colour, etc. is the modification of matter-
particles (atoms) - all these forms he believes to be as his own
medifications. “This is my state’ such sort of mineness feeling is held
by him.

Further, there exists cause and effect relationship between the
Jiva (soul} and body, hence, whatever movement or action takes
place, he believes it to be as his own. Perception, knowledge (sen-
tience)is one’s nature and the touch, ete. matenial senses which are
parts (limbs) of the body are merely instrumental to his activity. This
(misbeliever) treating these as one with himself, believes that “I
touched by hand, ete., tasted by tongue, smelled by nose, saw by eyes,
heard by ears”. Further, situated in the heart is the material-mind
made up of (specific material-particles called) Manovargana in the
form of eight-petalled lotus. It is not visible to eyes, and is a part of
body; thus on its being instrumental, the knowledge functions in the
form of remembrance, etc. Treating the material mind and the
knowledge as one, he believes that “I knew by material mind”.

Further, when the desire of speaking arises then he vibrates his
Pradeshas (spatial units) in a way that speaking materialises.
Thereby, owing to .{the instrumentality of) common-space-occu-
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pancy-relationship, the organs of the body also vibrate. Owing to
theirinstrumentality, the Bhasha-Varganakind of Pudgalas(matter-
particles) turn into the vocal-words-form. Treating all these as one,
he believes “I speak”.

Further, the desire of making movement, etc. action or acquiring
(enjoying) a thing, etc., arises in the self, then he vibrates his
Pradeshasin a way that the desired action takes place. There, owing
to the common-space-occupancy-relationship; the organs of the body
vibrate then that action takes place; or without one’s desire the body
vibrates; then one’s (soul’s) pradeshas also vibrate. Treating all these
as one, he believes “I make movement, etc. T acquire {enjoy) the
objects or I have acquired (enjoyed) it, etc.” Thus he believes in
several ways,

Further, when the passional dispositions arise in this Jiva then
the bodily movements also become according to those passions; for
example, eyes become red on the rise of anger-passion, etc., the face
becomes cheerful on the rise of laughter-passion, the penis becomes
stiff (erect) on the rise of male sex-passion; this (misbeliever) treat-
ing all these as one, believes, “I do all these acts”. And the states of
cold, warm, hunger, thirst, disease, etc. are generated in the body;
through their instrumentality, being overpewered by delusion, he
himself believes happiness and sorrow; knowing all these as one, he
believes the cold, etc. (states of body) and happiness-sorrow as if all
this has happened in him.

Further, because of anton and disunion of the atoms of the body
or because of changes in their states or because of cuts in the bodily
parts, etc., one (embodied self) becomes (physically) obese-gaunt
(lean and thin) etc., young-old, ete. or erippled, and accordingly, one’s
soul's pradeshas get contracted or expanded; this (misbeliever)
treating all these as one, believes: “I am obese, [ am lean and thin
(gaunt), 1 am child, I am old (aged), my these limbs have been cut”-
believes in such many ways.

Further, the Gati (state of existence), Kul (race) etc. are found
from the viewpoints of the body. Treating them as one’s own, he
believes,“l amhuman, lam animal or plant(Tiryanch), 1am Kshatriya
(warrior), I am Vaishya (trader) etc.” And from the union and dis-
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union of thé body point of view, birth and death take place; treating
it as his own birth-death, he believes: “I took birth, I will die.

Due to the relationship with the body only, he believes having
kinship with other things. He treats them tobe his parents whohave
been instrumental in giving birth to his body, to her who dallys his
body amorously accepts as his wife, to him who got birth by his body
accepts as his son, to him who is beneficent ¢(helpful) to his body
accepts as his friend, to him who harms his body accepts as his foe;
such sorts of belief are found in him.

What more to say ? He believes himself and the body as one in all
respects. Here the names of the senses, etc. have been deseribed but
he is totally unaware of all this. Senselessly, he holds I-ness feeling
in the embedied foym (Peryaya); What is its reason ? The same is
being explained now :

This Jiva is having sensory knowledge from the beginningless
time, due to that reason, “the self who is of non-corporeal (immate-
rial) form” this is not cognized by him, but ‘the body which is of
material form’ - that only is cognized by him. And it is the nature of
the self to definitely possess I-ness feeling by knowing something as
to be the self. Hence, so long as the self (soul) is not congized as to be
a separate entity till then he possesses I-ness feeling in their
combined form of modification (embodied form) only.

There exists an uttermost cause and effect relationship between
the self (soul) and the body, that is why the separateness (discrimi-
nation)is not cognized and the thought by which the separatenessis
cognized cannot evolve owing to intense influence of wrong belief.
Therefore, I-ness feelingis found in the embodied form (Paryaya) only.

Further, sometimes on association of external things (wealth,
etc.), this Jiva treats all these things as his own due to wrong belief.
Although son, wife, wealth, grain, elephant, horse, house (palace),
servant, etc. appear to the self as distinetly different from the self
and always not dependent en the self, even then he (this misbeliever)
feels mineness in them.

Sometimes such sort of hallucination about the son, ete. arises
that “their existence is my existence”. And due to wrong belief, the
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characteristics of the body, etc. are perceived only contrary to their
nature. He believes transitory as permanent, separate asinseparate,
cause of sorrow as cause of happiness, sorrow as happiness; such
contrary feeling generates. '

Thus, owing to wrong knowledge of Jiva-Ajive Tattvas wrong
belief persists.

Wrong Belief About Asrava-Tattva

Further, owing to the rise of Mohaniya karma (deluding karma)
Mithyatva (wrong belief) and Kashayas (attachment & aversion
passions) etc. dispositions are caused in this Jiva; he {the misbe-
liever) believes them to be as his nature, does not know them as
caused by the rise of karmas. He believes perception and knowledge
(upayoga) and these influx dispositions (Asrava Bhavas) tobe as one
thing, because their substratum is the same one soul and the change
of their modification happens on the same moment of time, there-
fore, the distinct nature of these isnot comprehended by him and the
thought (knowledge) which is the cause of realising distinct nature
cannot evolve owing to the force (severity) of wrong belief.

“These wrong belief and passions are found with restlessness,
hence are distressing in the present and are the cause of karmic
bondage; therefore, will produce misery in future” - he (the misbe-
liever) does not believe them so and knowing advantageous, indulges
himself by engrossing in these dispositions. Further, he becomes
miserable because of his own wrong belief and passions and in vain
considers others to be the cause of misery. For example, (the Jiva)
becomes miserable due to wrong belief but considers that substance
irksome which does not modify according to his belief. And one
becomes sorrowful due Lo anger-passion but he considers that thing
distressing with which he got angry. One becomes miserable due to
greed-passion but he considers misery being caused by not getting
the desired thing. Similarly, one should understand in other re-
spects also.

Further, whatever fruition of these influx dispositions takes
place, same is not cognized by him. Due to severity of these (passions)
one gets birth in the hell, etc. and due to mildness of these, one gets
birth in the heaven, etc.; there he experiences more - less restless-
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ness/misery but one does not cognizes it to be so and as such those
dispositions (influx) do not appear to be bad. The reason is this that
those dispositions appear to be produced by him, therefore, how to
believe them to be bad ?

_ Thus, owing to wrong knowledge of Asrava-Tattva wrong belief
is caused. :

Wrong Belief About Bandha-Tattva (Bondage)

Further, karmic bondage of knowledge-obscuring, ete. type of
karmas is caused by these influx dispositions (Asrava Bhavas); on
rise of those karmas, decrease in knowledge and perception, evolu-
tion of perverse belief and passions, non-fulfillment of desired object,
meeting with causes of happiness and unhappiness, continued
association with the body, getting birth with particular Gati (state
of existence), Jati (class of Jivas) body, ete. and obtaining of high-low
status take place.

In the causation of these, the prime cause is the karmic matter,
which he (the misbeliever) does not identify, because it is extremely
subtle in form, it is not visible tohim and that karma does not appear
to him to be doer (instrumentalcause) of these deeds; therefore, in
their occurrence, either he believes himself as the doer or someone
else as the doer. And when he fails in determining the doer (creator)
to be either himself or someone else, then thoughtlessly believes
destiny to be the creater.

Thus, owing to wrong knowledge of Bandha-Tattva (principle of
bondage) wrong belief is caused.

Wrong Belief About Samvara Tattva

Absence of influx (Asrava) is stoppage (Samvara). How can one
effectuate the right belief of Samuara (stoppage of inflow of karmic
matter) who does not correctly recognize influx (asravae) ? For in-
stance, someone follows unwholesome conduct; (if) it does not appear
unwholesome to him how would then he believe its absence to be
wholesome ? Similarly, Jiva (mundane being) is engrossed in influx
Asravas; (if) it does not appear harmful to him, how then would he
believe Samvara to be beneﬁc1a1 which evolves in the absence of
influx (Asrava) ?
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Since eternity, only Asrava Bhavas are found evolving to this
Jiva. Samvara (stoppage of influx) has never been evolved; there-
fore, evolution of Samvara is not comprehended by him. On evolution
of Samuvara the spiritual bliss is produced; this is not believed by
him. By Samvara there will be no sorrow in future, is not believed by
him. Therefore, he makes no effort for stoppage of influx (Samuvara
of Asrava) and believing other objects to be distress-causing, makes
efforts for their dissociation but those are not under his control; he
unnecessarily feels melancholic.

Thus, due to wrong knowledge of Samvara Tattve, wrongbelief
is caused. '

Wrong Belief About Nirjara Tattva

Further, partial destruction of bondage (of karmas) is Nirjara
(shedding off). How can he who does not recognize Bandha correctly,
evolve the right belief of Nirjara ? For example, if someone does not
know that misery will be caused by the poison ete. eaten by him, why
would then he know beneficial the remedy of distroyingit ? Similarly,
if one does not know that the misery will be caused by the karmas
bonded in the past, how would then he know beneficial the remedy
of their destruction (Nirjara) ?

Further, thisJiva cannot acquire the knowledge of subtle karmic
particles through senses and also does not know their power of
causing misery. Therefore, knowing other objects as instrumental in
producing misery, he tries to destroy them only, but those objects are
not under his control. Moreover, if by chance, for the sake of
removing sorrow, some agreeable association takes place, then that
too takes place as per one’s karmas. Therefore, he unnecessarily
becomes miserable by making effort about them.

Thus, due to wrong knowledge of Nirjera Tattva, wrong beliefis
caused.

Wrong Belief About Moksha Taitva

And (the state of) complete destruction of all sorts of karmic
bondage is termed Moksha (perfect liberation). How can one, who
does not recognize karmic bondage and all sorts of miseries caused
by bondage, have right belief of Moksha ? For example, someone 1s
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having a disease; if he does not know that disease and the anguish
caused by that disease, how would then he believe beneficial the
complete eradication of disease ? Similarly, thisJiva ishavingkarmic
bondage; if he does not know that bondage and the misery caused by
that bondage, how would then he know beneficial the complete
eradication of karmic bondage?

And thisJiva does not have the knowledge of karmic matter and
their potentiality; therefore, knowing the external objects as to be
the cause of misery, he tries to destroy them totally. And he knows
that he will become perfectly happy by accumulating the desired
materials which he believes to be the cause of complete destruction
of miseries, but this can never happen. He unnecessarily becomes
miserable.

Thus, due to perverse faith and owing to wrong knowledge of
Moksha Tattva the wrong belief is caused. In this way, this Jive
entertains wrong belief about Jiva etc. seven purposeful Tattvas
{(elements) due to perverse faith.

Wrong Belief About Punya-Papa (Virtue & Vice)

Further, Punya-paepa Tattvas (virtue & vice) are the details of
aforesaid Tattvas and the class of both Punya and Papa is one and
the same; nevertheless, he understands Punya beneficial and Papa
harmful due to wrong belief. Qwing to rise of Punya if according to
one'sdesire some work is accomplished then hefeels it beneficial and
owing to rise of Papa if the desired work does not materialise then
he feelsithad; butboth are the cause of agitation; hence, both are bad
only,

And thisJiva, due to his own conviction, feels happiness-unhap-
piness in such conditions. Spiritually speaking, wherever there is
agitation there is sorrow only. Therefore, treating the rise of Punya
and Papa as beneficial and harmful is nothing but delusion.

And many Jivas, at times, consider the auspicious-inauspicious
thoughts which are the cause of bondage of Punya and Papa as good
or bad; that also is delusion, because both (types of thoughts) are the
cause of karmic bondage.
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Thus, owing towrong knowledge of Punya-papa wrongbelieftakes '
place. In this way, the nature of perverse faith in the form of
misbeliefof Tattvas has been described. Thisis false; hence, its name '
is Mithyatva (perverseness) and this is devoid of true belief: hence,
the same is termed as Adarshan (no-belief).

The Nature of Wrong Knowledge

Now the nature of wrong knowledge is described. Knowing
incorrectly the Jive ete. purposeful Tattvas is termed Mithya-jnan
(false knowledge). Due to this, doubt, perverseness and indecisive-
ness are caused in knowing the Tattvas. There, “is it this or that »
- such sort of mutually contradictory dual form of knowledge is
termed doubt (Sanshaya); e.g.-"Am 1a soul or a material body ?” such
knowledge - And “It is like this only”- such sort of one form of
knowledge contradictory to the intrinsic nature of the substance is
termed perverseness (Viparyaya); e.g.-“l am a material body” —such
knowledge. And “Something ig there” such sort of indeterminate
form of thought (knowledge) is termed indecisiveness
(Anadhyavasaye), e.g. “I am something”™ such knowledge. Thus,
doubt, perverseness, indecisiveness form of knowledge about the
purposeful essential Jiva ete. Tattvas is termed wrong knowledge
(Mithya-jnan).

Further, the name of false knowledge or right knowledge is not
attributed from the viewpoint of knowing correctly or incorrectly the
purposeless substances(tattvas). Forinstance, if a misheliever knows
a rope as a rope, it is not termed as right knowledge and if a true
believer knows a rope as a snake, it is not termed as false knowledge.

Question : Why should not one call right knowledge or wrong
knowledge to the clearly perceptible right-wrong knowledge ?

Answer : Where the purpose is only of knowing or ascertaining
right-wrong, then whatever substance is there, the name right
knowledge, wrong knowledge is given according to the viewpoint of
knowingit right or wrong. For example, in describing direct-indirect
form of comprehensive knowledge (Pramana) some substance is taken
in view; there knowing it correctly is taken as right knowledge and
knowing it doubtfully etc. is stated as the invalid form of wrong
knowledge. But here the object is to determine the right and wrong
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knowledge which are the cause of transmigration or liberation. In
this connection the right or wrong knowledge of rope, serpent ete.; is
not the cause of transmigration or liberation; that is why the right
knowledge or wrong knowledge are not described here from their
point of view. Here the right knowledge - wrong knowledge are
described from the viewpoint of knowing of the purposeful JJiva, ete.
Tattvas.

From this purport point of view only, in the scripture, all
knowledge of a misbeliever is termed as false knowledge only and all
knowledge of a true believer is termed as right knowledge.

Question : The misbeliever’s knowledge about the Jive etc.
Tattvas is wrong; you may call it wrong knowledge, but at least call
his correct knowledge about rope, serpent, etc. as to be the righ
knowledge ?

Answer : Whatever a misheliever knows, he does not perceive
there the difference of substantial existence and non-existence, that
is why it produces cause-perversity, nature-perversity and
descriminative-perversity. There, whatsoever he knows, he does not
identify its root cause and believes the contrary cause as to be the
real cause; this is cause-perversity. And whatever he knows, there
he does not identify its basic substantial nature; rather believes the
contrary nature as to be the real nature. This is nature-perversity.
And whatever he knows, there he does not identify that this is
different from these and indivisible from these; rather believes
divisibility and indivisibility contrarily; so, this is diseriminative
perversity. Thus, perversity (contrariness)isfound in theknowledge
of a misheliever, '

Just as an insane person understands mother as wife and wife
as mother; in the same way the misbeliever knows (the Taitvas)
contrarily. And just as that insane person also in some particular
moment knows mother as mother and wife as wife, even then, his
knowledge is not backed by definite and assertive belief. Therefore,
his knowledge is not said to be right knowledge. Similarly, a
misbeliever if in some particular moment knows some thing cor-
rectly also, even then his knowledge is not backed by definite and
assertive belief or if he knows correctly also from it he fulfills his
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purpose contrarily only. Therefore, his knowledge is not termed the
right knowledge. Thus, misbelieve’s knowledge is called wrong
knowledge.

Question : What's the cause of this wrong knowledge ?

Answer : Due to rise of Moha (faith-deluding karma) the wrong
belief is caused and the right belief is not evolved, this is the cause
of this wrong knowledge; e.g. as due to mixing of poison, the food also
is termed as poison; similarly, due to relation with wrong belief, the
knowledge is also termed as wrong knowledge.

Question : Why don'’t you call Jnanavarang karma as tobe the
instrumental cause?

Answer : Due to rise of Jnanavarana karma ignorance in the
form of absence of knowledge is caused and on account of its
Kshayopashema somewhat manifestation of knowledge in the form
of matijnan (sensory knowledge) ete. takes place. If out of these we
regard some aspect as wrong knowledge and some aspect as right
knowledge then both of these aspects are found in the misbeliever as
well as in the true believer; hence, both of them will be found
possessing wrongknowledge and right knowledge and thisis against
the fundamental principle; therefore, Jnancvarana karma is not
established as to be the instrumental cause (of wrong or right
knowledge).

Question : What is the cause of wrong-right knowledge about
rope, snake, etc. ? Why should not the same be described as the cause
of wrong-right knowledge about the Jiva, Afiva, etc. Tattvas ?

Answer : Whatever incorrectness is there in the knowing pro-
cess, it is due to the rise of Jnanvarana karma and whatever cor-
rectness is found, that is due to the Kshayopashema of Jnanavarna
karma. For example, someone knew a rope as a snake; there is the
rise of the obstructing cause of the power of knowing correctly; that
is why he knows incorrectly; and when he knew a rope as a rope,
there the cause of the power of knowing correctly is the
Kshayopashama (of Jnanavarana karma); that is why he knows
correctly. Similarly, the instrumental cause in the manifestation
and non-manifestation of the power of knowing the Jiva-Ajiva ete.
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Tattvas correctly 1s only of Jnanavarana karma, but for example, if
due to Kshayopashama some person possesses the power of knowing
correctly the substances which are the cause of sorrow and happi-
ness, there the one who has got the rise of Asata Vedania karma
experiences those objects only which are the cause of sorrow, and
does not experience the objects which are the cause of happiness. If
he could experience the objects which cause happiness, then he may
become happy but that cannot be due to the rise of Asate Vedaniya
karma. Therefore, here in experiencing the objects which cause
sorrow and happiness, the instrumentality is not of theJnanavarana
karma but the rise of Asata-Sata Vedaniye karma alone is the in-
strumental cause. Similarly, Jiva possesses the power of knowing
correctly the Jiva ete. purposeful Tettvas and the other unpurposeful
objects. There, one who has the rise of faith-deluding karma, expe-
riences and knows only those objects which are unpurposeful and
does not know the purposeful Taitvas. If he could know the pur-
poseful Tattvas, he may attain the right beliefbut that cannot be due
to the rise of Mithyatva (faith-deluding karma). Therefore, here in
knowing the purposeful and unpurposeful objects, the instrumental
cause is not of the Jrnanavarana karma but only that of the rise and
non-rise of Mithyatva (faith-deluding karma). Here one should know
that in the one-sensed, etc. irrational beings, where the power of
knowing Jiva ete. Tattvas correctly is not found, there the rise of
Jnangvarana karma and the wrong belief caused due to the rise of
faith-deluding karma both are instrumental cause. And in the
rational human beings ete., where the power of knowing exists due
to attainment of Kshayopashma etc. and even then if one does not
know (the purposeful Tattvas), there lies the instrumentality of
faith-deluding karma only. Therefore, Jnanavarana karma is not
stated to be the main cause of wrong knowledge, (but) the disposition
caused due to the rise of Mithyatva (faith-deluding karma) only is
stated to be the cause of wrong knowledge.

Question : Belief evolves on knowing, therefore, why not say
that wrong faith is preceded by wrong knowledge?

Answer : It is so only; how can belief evolve without knowing ?
But the name wrongand ‘right’ is attributed to knowledge onaccount
of instrumentality of wrong belief and right behief respectively. For
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example, both misbeliever and true believer know the gold ete.
objects alike but the knowledge of misbeliever is termed wrong
knowledge and knowledge of true believer is termed right knowl-
edge. Similarly, it should be known that the cause of all wrong
knowledge and right knowledge is wrong belief and right belief
respectively.

Therefore, where knowledge and belief are described in the
general sense, there, knowledge is the cause; it should be mentioned
first and belief is the effect; so it should be mentioned later. And
where wrong-right knowledge-belief are being described, there be-
liefis the cause; it should be stated first and knowledge is the effect;
so it should be stated later.

Question : Knowledge and belief both are produced together;
how do you establish cause and effect relationship between them? If
the cause 15 present, the effect will also be there ?

Answer : The cause and effect relationship is stated from the
point of view that if one is there the other is there; For example, the
lamp and light are found together but the light will be there only
when the lamp is there; therefore, the lamp is the cause and the light
is the effect. Similarly, relationship exists between knowledge and
belief. In other words the cause and effect relationship should be
known between wrong belief wrong knowledge and right belief right
knowledge.

Question : If knowledge gets the name of wrong knowledge
when accompanied by wrong belief then why not state the wrong
belief only the cause of Samsara (mundane existence); why is wrong
knowledge stated separately ?

Answer : From the knowledge point of view only there is no
speciality in the correct knowledge produced due to Kshayopashame
in both the misbeliever and the true believer; and finally the
knowledge attains the form of omniscience also in the same way as
ariverjoinsthe sea. Therefore, thereisnofault in the knowledge; but
wherever Kshayopashama knowledge gets attached, there it knows
(is attached in) only one object (knowable), and due to instrumental-
ity of this wrong belief; that knowledge gets attached in the other
unpurposeful objects (knowables) but it does not get engrossed in



CHAPTER-IV 123

ascertaining correctly the purposeful Jiva etc. Tattvas. So, thisis the
fault of knowledge. This is termed as wrong knowledge. And the
right faith about Jiva ete. Tattvas is not evolved; so, it is the fault of
belief: this is termed as wrong belief, Thus, due to characteristic
difference, the wrong belief and the wrong knowledge are stated to
be different.

In this way, the nature of wrong knowledge has been described.
This itself is termed as Ajrana (ignorance) owing to the absence of
knowledge of Tattvas (realities), and (since) it does not accomplish
the purpose of the self so the same is termed as Kujnana (folly).

The Nature of Wrong Conduct

Now the nature of wrong conduct is being deseribed : The
passional disposition which is produced due to the rise of Charitra
Mohaniya (conduct-deluding karma) is termed as Mithye Charitra
(wrong conduct). Here one is not found with the conduct of the self
intrinsic nature and instead wants to follow the false conduct of the
non-self nature, which does not materialise; therefore, its name 1s
wrong conduct. The same is being explained.

The nature of the self (soul) is knowing and seeing but the self
does not remain a seer and a knower only; whatever objects he sees
and knows, he believes them to be beneficial-harmful; therefore, due
to attachment-aversion feeling, he wants the association of some
object and dissociation of some object, but their association or
dissociation is not in his hand, because no substance is the creator
or destroyer of any other substance; all substances modify according
to their respective nature; he unnecessarily becomes agitated due to
passional disposition.

And if, by chance, a substance modifies according to his desire it
has not modified by his effort to modify it that way. As a cart moves
and if a child by giving a push to it believes that “T am moving it” -
then his belief is false. If it moves due to his effort then why does he
not move it when it does not move ? Similarly, the substances modify
on their own and this Jiva by knowing that modification believes
that “I am modifying these this way”, but his belief is false. If the
substances modify due to his effort then why does he not modify them
when they do not meodify in the desired fashion ? Rarely, it happens
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so, that the substance modifies incidently according to his desire.
Most of the modifications, which he does not like, are seen modifying
in their own way; hence, this is a confirmed fact that the association
or dissociation of anything is not caused by our effort.

Andifthe association - dissociation (of the objects) are not caused
by our effort, then what is the sense in indulging in passions ? Only
the self becomes miserable; as in some marriage ceremony, ete.,
someone’s advice is not followed at all, then he of his own indulges
in passions, then he himself becomes miserable; similarly, one
should know here.

Therefore, indulging in passions is vainful like churning of the
water. Hence, the tendency of these passionsis called Mithya-charitra
(wrong conduct).

Misconjecture About Good & Bad

The passional dispositions are produced owing to believing the
substances either good or bad, but believing good or bad is also false,
because no substance is good or bad. The same is being explained
here :-

That, which is pleasurable and beneficial to us, is termed good,
and that, which is distressing and unbeneficial, is termed bad. In the
universe, all substances are the producer oftheir individual natural
functions only, none is pleasurable or distressing, beneficial or
unbeneficial to anybody. This Jive himself, in his thoughts, by be-
lieving them pleasureable beneficial knowes them to be agreeable or
knows them bad by believing them distressing and unbeneficial; for
same substance appears to be good to someone and bad to someone.
For example, one who does not get the cloth, to him a coarse cloth
appears to be good and the one who gets the fine cloth, to him the
coarse cloth appears to be bad; to swine, etc. the faeces appears to be
good and to celestial beings, etc. it appear to be bad. To someone the
torrents appear to be good and to someone it appears to be bad.
Similarly, other examples are to be understood.

Andin the same way, to someJiva, one substance appears to be
good in some particular instant and the same substance appears to
be bad in some other particular instant. Moreover, it should be .
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known that this Jivae considers chiefly a particular substance to be
good but the same substance sometime appears to be bad. For
example, the body is agreeable but when it gets diseased then it
becomes disagreeable; the son, ete. are agreeable but under some
circumstances they appear to be disagreeable. And those objects
which this Jiva chiefly considers to be disagreeable appear to be
agreeable sometime. For example, an abuse (usually) is unagreeable
but the same appears to be agreeable in father-in-law’s house.

Thus, beneficiality - harmfilness are not the characteris-tics of
substance. Had there been beneficiality-harmfulness in the sub-
stance, then the substance which would have been heneficial byitself
it should be beneficial to all and which would have been harmful by
itself it should be harmful to all; but it is not so. This Jiva himself
believes them in his imagination to be beneficial or harmful,; so, this
imagination is false.

Further, the substance, which appears to be pleasurable-benefi-
cial or distressing - unbeneficial is not of its own but due to the rise
of Punya-Papa karmas. The one who has got the rise of Punya (merit)-
karma to him the association of substances is found to be pleasur-
able-beneficial and the one who has got the rise of Papa (demerit)
karma tohim the association of substancesis found to be distressing-
unbeneficial. This is practically found to be so. To someone, wife, son,
etc. are pleasurable and to someone are distressing; someone earns
profit by doing the business and someone gets loss; to someone even
the foes become slaves and to someone even the son becomes
inimical. Therefore, it is ascertained that the substances do not
become good or bad on their own but they act according to the rise of
karmas. As the servants, according to their master’s order, produce
good or bad situation to someone then it is not the work of the
servants but is the work of their master. If someone considers the
servants only to be good or bad then it is wrong; similarly, if the
substances, associated due to rise of karmas, produce good or bad
situation to Jiva according to karmas then it is not the work of the
substances; it is the work of karmas. If someone believes the sub-
stances only to be good or bad, then it is wrong.

Hence, this is proved that indulging in attachment-aversion
feeling, by believing the substances to be good or bad, is a fallacy.
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Question : The association of external objects is caused due to
the instrumentality of karmas, then should we have attachment—
aversion feeling in the karmas ?

Answer : The karmas are material (inanimate matter- par-
ticles), they have no desire to give pleasure or pain. Moreover, they
on their own, do not turn into karmic form but assume the karmic
form due to the instrumentality of his (impure) dispositions. For
example, if someone breaks his head by picking stone in his hand
then whatisthefault ofthe stone ? Similarly, if this.J/iva harms himself
by turning the matter-particles into karmic form by means of his
attachment, etc. Gmpure) dispositions, then what is the fault of the
karmas ? Therefore, it is wrong to entertain the feeling of attachment-
aversion in karmas even,

Thus, having attachment-aversion feeling in other objects, by
considering them good or bad, is wrong. Had the other objects been
good or bad and if he used to feel attachment-aversion towards them
then it would have notbeen termed to be wrong. Those objects are not
good or bad but this Jive (mundane being) entertains the feeling of
attachment-aversion towards them by considering them good or
bad; that is why this type of conduct is described to be wrong, and the
conduct which is wrong is termed as wrong conduct.

Constitution and Growth of Raag-Dwesha

Now the constitution and growth of attachment (Reag) and
aversion (Dwesha) in this Jive are being analysed.

Primanily, this Jiva is possessing I-ness feeling in the embodied
form; so, he acts by knowing self and body to be one. When a
pleasurable condition is produced in this body, agreeabie to self, he
feels attachment in it and when an unpleasurable condition is
produced, disagreeable to self, he feels aversion in it. He feels
attachment in the external objects which are the cause of pleasur-
able state of the body and develops aversion in the destroyers of that
state. And he develops aversion in the external objects which are the
cause of unpleasurable state of the body and feels attachment in the
destroyers of that state. And further, he develops attachment is
those objects which are the instrumental cause of above external
objects and feels aversion is their destroyers. And further, develops
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aversion in those objects which are the instrumental cause of
external objects in which he was already having aversion feelingand
feels attachment in their destroyers. And among these objects also
in which he feels affection, he entertains the feeling of aversion-
attachment in the other objects, acting as the associating cause and
destroyers of them. And the objects in which he has developed
aversion, he entertains the feeling of aversion-attachment in the
other objects, acting as the associating cause and destroyers of them.
In this way, the tradition of attachment-aversion continues.

Further, in those many external objects which are not the cause
of producing any condition in the body, in them too, he feels at-
tachment-aversion. For example, nothing good of the body is caused
to the cows, ete. from its calves, even then they (cows, etc.) feel
affection in them and nothing bad of the body is caused to the dogs,
etc. from the cats, ete., yet they entertain the feeling of aversion in
them. Further, nothing good of the body is caused by perceiving, ete.
of many of the colours, smellg, words (tune) etc.; even then this Jiva
feels affection in them, and nothing bad of the body is caused by
perceiving ete. of many of the colours ete., yet the Jiva feels aversion
in them. In this way, the attachment-aversion feeling is generated
towards different external objects. '

Further, in these objects too in which he feels attachment, he
develops attachment-aversion in other objects too, acting as the
supporting cause and the destroyers of them. And one objectin which
he feels aversion, he develops aversion attachment in other objects
too acting as the supporting cause and the destroyers of them.
Similarly, here too the tradition of attachment-aversion continues,

Question : The purpose of having attachment-aversion feeling
in the other non-self objects is understood but primarily what is the
purpose of believing good or bad in the basic states of the body and
in the objects which are not, the cause of the state of the body ?

Answer : Firstly, whatever basic states of the body are, there,
even in them, if he feels attachment-aversion keeping the purpose in
view, why weuld it then be termed as Mithya Charitra (wrong con-
duct) ? In them, purposelessly, he develops the feeling of
attachment-aversion and for the sake of them only he feels
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attachment-aversion in the other objects, therefore, all passional
modifications (all sorts of attachment-aversion, ete.) are termed
Mithya Charitra (wrong conduct).

Question : This much seems tobe clear that no purposeis served
in developing the feeling of good or bad in the state of the body and
in the external objects, yet one is not able to abstain from developing
the feeling of good or bad in the same; what is the reason ?

Answer : Owing to the rise of Charitra Moha karma the at-
tachment-aversion feelings are caused to thisJiva and those feelings
cannot be caused without developing association with some object.
For example, if attachment feeling is developed, it must be based on
some object and if aversion feeling is developed, it too must be based
on some object. Thus, there exists the cause and effect relationship
between those objects and the attachment-aversion feelings. There,
the specific point is only this that many objects are predominantly
- the cause of attachment feeling and many other objects are predomi-
nantly the cause of aversion feeling. Many objects act as the cause of
attachmentfeeling to someone in some particular time and act as the
cause of aversion feeling to someone in some particular time.

Here it should be known that there are many instrumental
causes in the evolution of a modification. In the evolution of attach-
ment feelings, etc., the internal cause is the rise of Mohaniya karma;
it is the strong cause and the external cause is the associated object;
it is not a strong cause. Due to feeble rise of Mohaniya karma, the
great ascetics do not develop the feeling of attachment-aversion in
spite of the instrumentality of external objécts. On the other hand,
even in the absence of external causes, due to intense rise of
Mohaniya karma, the wicked Jivas develop the feeling of attach-
ment in those objects by mere imagination. Therefore, attachment,
etc. (passional dispositions) are evolved due to rise of Moha karma.
There, that external object with the association of which attachment
feeling is to be evolved, in that object without any purpose or with
some purpose attachment feeling is developed. And that external
object, with the association of which aversion feeling is to be devel-
oped, in that object without any purpose or with some purpose,
aversion feelingis developed. Therefore, due to the rise of Mohaniya
one is not able to abstain from developing the feeling of good or bad
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in the objects. In this way, whatever attachment-aversion form of
conduct is caused due to believing the objects good or bad, that is
termed Mithya Charitra.

And the anger, pride, deceit, greed, laughter, liking, disliking,
sorrow, fear, disgust, female sex-passion, male sex-passion, neuter
sex-passion, forms of passional dispositions are nothing but the
details of these attachment-aversion feelings only. All these are the
sub-divisions of Mithya Charitra only. All these have already been
described earlier.

And in this conduct, there is absence of self-absorption form of
conduct; therefore, it is also termed as Acharitra (non-conduct). And
here those (passional}thoughts are not destroyed or are notfree from
attachment; therefore, this is called Asamyam (incontinence) or
Avirati (vowlessness). Because, if there is unrestrained involvement
in the objects of five senses and mind and in the injury of five kinds
of immobile being as well as mobile beings and the thoughts of
renouncing them do not arise, the same is termed as twelve kinds of
incontinence or vowlessness. Such activities take place on the
evolution of the passional dispositions. Hence, know that Mithya
charitra is called Asemyam or Avirati. This is also termed as Avrat
(Vowlessness)because indulgence in sinful acts of injury, falsehood,
theft, unchastity and hoarding is called Avraz. The root cause of all
these tendencies is the Pramattayoga i.e., the activity actuated by
passions. The Pramattayoga is full of passions; therefore, Mithya
Charitra is also called Avrat, {(Vowlessness). In this way, the nature
of wrong conduct, (Mithya charitra) has been described.

In this way, the tendency of wrong belief, wrong knowledge and
wrong conduct is found in the mundane beings since eternity. This
type of conduct is found in all kinds of Jivas from one-sensed ete., up
to the irrational five-sensed beings. And excepting true believers,
such kind of conduct is found in all the rational five-sensed beings.
Whatever type of conduct be possible in whichever state of existence,
the same should be understood in that context. For example, the one-
sensed beings, etc., are found possessed with less or more senses and
the attachment of wealth, son, ete.is found in the human beings only.
With the consideration of these things only the wrongbelief, ete. are
described here. And whatever peculiarities are possible in which-
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ever state of existence the same should be understood in that
context,

Further, the one-sensedbeings, etc., do not know the name of the
senses, body, ete. but the disposition which signifies the meaning of
that name, they are found indulging in them in the aforesaid
manner, For instance, “I touch with the touch-sense, body is mine”-
such word or name is not know to him, nevertheless, it indulges in
that disposition which signifies its meaning. And the human beings
etc., know many of the names too and tend to indulge according to
their characteristics; such many types of peculiarities are possible in
different contexts.

The Glory of Delusion

Such dispositions of wrongbelief, ete. are found in thisJiva since
eternity; these are not imbibed afresh. Behold its greatness; what-
ever embodied form (this Jiva) attains there at (in that particular
state of existence) such sort of aforesaid conduct only is found
automatically to this Jiva even without any sermonization, due to
the rise of Moha (deluding karma). And in the human beings etc.,
even on meeting the causes of right thinking, right form of conduct
is not evolved and even if the chance of the discourse of a real monk
is available and he may admonish repeatedly but he does not pay any
attention. Andifhe also perceives the truth rightly even then he does
not believe in it and believes contrarily. The same is being explained
hereunder :

‘When death occurs, the body and the soul clearly get separated.
Leaving one body, the soul reincarnates in other body; there the
peripatetic devas ete. are seen disclosing the relations of their
previous births, but he cannot discriminate the self from the body.
The wife, son, etc. are clearly seen to be the companions of their
selfish motto. If their self-interest is not served, instantaneously
they are seen turning inimical, (but) this misbeliever feels mineness
in them and for fulfilling their desires, he indulges in various types '
of sinful acts which become instrumental casue of his going to hell,
etc. Wealth, property, etc. are seen changing hands, but he believes
the same to be his own, Further, the condition of the body and the
external property, etc. are seen getting created and destroyed of
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their own; he unnecessarily becomes the doer of them. There the
work which goes right according to his will, about it he says- ‘I did it’
and if it goes wrong then he says, ‘What can I do ? Rather he thinks
“s0 was to happen or why did it happen like this?” But either he
should have been the doer of all such deeds or should have remained
the non-doer, (but) he does not think so.

Although he knows that death is certain, yet being sure of his
death he does not do any thing worth doing; rather he indulges in the
activities concerning the present embodied existence only. And
being sure of his death, he sometimes says, “I will die and the body
willbe burnt”; sometimes says, “If my fame remains, I remain alive”,
sometimes says, “If the sons, etc. will survive, I will survive”, In this
way, he prattles like a mad man and thus remains unconscious
(about the self).

Although he knows well that he has to leave for next embodied
life, yet he makes no effort for getting agreeable and avoiding
unagreeable associations for the next birth and instead makes
ceaseless effort in order that the generation of his sons, grandsons,
ete. may remain in agreeable condition; nothing unagreeable may
happen to them.

Although, after someone’s death, the property collected in the
present existence is not seen rendering any help, yet in spite of being
sure of next birth, he continues to protect and acquire property, etec.
in this birth.

And due to indulgence in sensual pleasures, passional acts and
acts of injury, etc., he himself becomes unhappy and miserable;
becomes foe of others and reproachable in this world and becomes
miserable in the next world also. All this he knows well, yet indulges
in the aforesaid acts only. Although in many ways he himself
perceives all this well, yet he believes, knows and follows contrarily.
So, all this is the glory of delusion.

In this way, this Jiva is found indulging in wrong belief-knowl-
edge-conduct from begninningless time. Due to this indulgence, the
association of karmas creating several kinds of miseriesin this world
is found. These (preverse) dispositions alone are the seeds of all
sorrows and none else
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Therefore, Oh ! Bhavya ! (O ! capable soul!) If you wish to get rid
of sorrows then eradicating of these wrong belief etc., alienated
dispositions, is the only act worth doing; by this way only, you will
achieve the highest benediction.

Thus, the 4th chapter describing the wrong belief-knowledge-
conduct in the Moksha Marg Prakashak Shastra is concluded.



CHAPTER 5

AN ANALYTICAL STUDY OF
DIFFERENT RELIGIONS
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[ Due to deep faise belief, knowledge & conduct of differentkinds,
our natural disposition has become foul. When such delusion is
destroyed then automatically natural form of self-qualities get
manifested. ]

As described earlier, this mundane being is found indulging in
wrong belief-knowledge-conduct since eternity. Due to that, bearing
the sorrows in the world, he, rarely, in the human state of existence,
attains the power of having distinct belief, etc. There, if by indul-
gence in the specific causes of wrong belief, etc., he fosters the same
wrong belief, etc., then getting rid of sorrows becomes extremely
difficult.

For example, some person is sick; if he after getting some relief,
starts taking unwholesome diet then it will be very difficult for him
to get rid of that disease. Similarly, this Jiva is having wrong belief
etc.; if he after obtaining some greater power of knowledge etc.,
starts indulging in the specific cause of perverse belief etc. then his
liberation (from karmic bondage) will become extremely difficult.
Therefore, as a physician, by pointing out the details of unwhole-
some diet, advises the patient not to take those things; similarly, by
explaining the specific causes of wrong belief ete., he is advised not
to indulge in those causes.

Here the false belief ete. dispositions which are found from
eternity, are tobe known as Agraheet-Mithyaiva (notnewly adopted
false belief etc.) because those are not newly adopted. And their
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supporting canses further boost up those wrong belief etc.; such
supporting causes are to be known as Graheet Mithyatva i.e., newly
adopted false belief etc.

The Agraheet type of false belief etc. has already been described
earlier. Now the Graheet (newly adopted) type of false belief ete. is
being discussed here :-

Faith in the untrue deity (Kudeva), untrue preceptor (Kuguru),
untrue religion (Kudharm) and imaginary principles (false Tattvas)
is false belief (Mithyadarshan). And the study of such untrue scrip-
ture (Kushastras) with due respect, wherein the attachment, etc.
passions “afe fostered by way of wrong interpretation, is false
knowledge (Mirhya Jnan). And the conduct in which the indulgence
in passions is fostered and acceptance of such conduct is termed as
religion is false conduct (Mithya charitra). Now the details of these
(perversities) are being explained :-

Indra (heavenly God), Lokpal (so-called protectig deity) etc.,
monotheistic Brahma, Rama, Krishna, Mahadeva, Buddha, Khuda
Peer, Paigamber ete. Hanuman, Bhairon, Kshetrapal, Devi, Dahadi,
Sati ete., Sheetala (so-called Goddess of smallpox), Chauth (4th lu-
nar day), Sanjki, Gangaur, Holi (burning the heap of wood) etc., sun,
moon, planets, Auta-ancestors, peripatetic gods, cow, snake etc., and
fire, water, tree etc., and weapon, inkpot, utensils etc., many things
are there (in India particularly) which the misbelievers worship;
then by having wrong faith in them they want to fulfill their object
but those things are not the causes of fulfulling the objects. There-
fore, this type of faith is called newly adopted false belief (Graheeta
Mithyatva).

‘How their belief is wrong, this: i8 now being described:-

Analysis of the Theory of Ubiquitous Monothe-
ism (Addvait Brahma)

Many people believe Addpait Brahma (monism) as to be the
ubiquitous and the creator of whole world but no such person is
there. First, they believe him ubiquitous but all kinds of substances
are distinctly separate and their nature are perceived distinctly
separate; how to helieve them as one ? The following are the different
ways of believing him to be ubiquitous:
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The one way of such belief is this : Though all things are
separate-separate but conjecturing them altogether as one group,
some common nameis given. For example, the horses, the elephants
etc. are separate-separate but their collective name is army. In
reality there is no such thing as army different from horses ete. So
in this way all substances which are termed Brahma, that Brakma

is not proved to be a distinct entity; it is mere imagination.

Another way of such beliefis this : From individual point of view
all things are separate-separate, but those.are conjecturally treated
as one from common character point of view. For example, one
hundred horses are there; from individual point of view, those are
separately-separatly one hundred only. Seeing their common fea-
tures, they are collectively treated as one class but that class is not
something different from those individual horses. In this way,
looking at some common specific features of all substances, if their
collective name is one Brahma, then in reality no separate existence
of Brahma is proved. '

A third way of such belief is this : Though all substances are
separate from each other, owing to their conglomeration, one lump
is formed, that is called one. As the molecules of water are separate-
separate, on their geiting conglomerated, their collective name is
called §ea ete. and on getting the conglomeration of the molecules of
clay, it is termed as ‘pot’ (jar) etc. But in these examples, there is
nothing like a separate sea or a separate pot different from the
molecules from which they are formed. Thus, all kinds of substances
are separate-separate, but” sometimes by getting conglomerated
those (substances) become one and that is Brahma. If this is to be
accepted then no BraAma is proved to be something separate distinct
entity,

A fourth way of such belief is this : Though the limbs are
separate-separate, yet he who has those limbs is one corporal form.
As the eyes, hands, legs etc. are separate-separate but the man who
has those limbs is one human being. Thus, all these substances are
limbs and the one who possesses these, in the corporal form is one
Brahma. This whole universe in gigantic formis the limb of Brahma
- this is what they believe. But, if there be any gap in the form of
disconnection between hands, legs, etc., limbs of the human bedy,
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there remains no oneness; only on their remaining connected, those
are collectively called one body. In the universe, the substances are
seen mutually disconnected from one another; how then tabelieve in
its oneness? Even if in such disconnected state of existence oneness
is believed, then where would the separateness of all substances be
believed?

Question; In the centre of all substances, the limbs of Brahma,
in the subtle form, are existing, by means of which all remain
connected.

Answer: Whichever limb is connected to whatever other limb,
does it remain connected so with it or continues getting connected
with the other different limbs by breaking repeatedly? If the first
side of the argument is accepted then the sun ete. make movement;
with them by which subtle limbs it gets connected, those will also
move. And due to their movement, the subtle limbs, which remain
connected with the other massive limbs, will also move; in this way,
the whole universe will become unstable. As on pulling any one limb
of the body all the limbs get pulled, similarly, by making movement
etc. of any one substance, all the substances will start making
movement. But this does not seem to be logical. And if the second side
of the argument is accepted then due to breaking of the limbs the
separateness is definitely caused; how would then oneness remain
existing ? Therefore, how can it be possible to believe Brahma to be
the oneness of the whoie universe?

Ancther way, of such belief is this : Originally he was one, later
onbecame many, again becomes one, soheisone. Forexample, water
was one but in different utensils it got divided, when it meets again,
it becomes one. And as there was a lump of gold, later on it was
turned into bangle, ring, etc., it again becomes the lump of the gold
by reunion. Similarly, there was one Brahma, later on he modified
into many forms and again he will become one, therefore he is one.

In this way, the monist believes the oneness. Here our query is
that when he assumed different forms then he remained united or
got disconnected? If he will say that ‘He’ remained united then the
aforesaid fault will arise. If he will say that ‘He’ got disconnected
then at that moment there remained no oneness. Further, they (the
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monists) call water, gold ete. as to be one even on their getting
separated but this (oneness) is stated from one specific point of view.
But here the class of all kinds of substances does not appear to be as
one. Some are animate and some are inanimate; thus, the sub-
stances are of various kinds: how can their class be deseribed to be
as one? '

Further, they believe that originally he was one, later on he got
separated; so as a stone turns into pieces by splitting up, similarly.
The Brahma, got turned into pieces. Further, the monist believes
that those pieces get reunited; so does their character remains
separate there or it becomes one? If, it remains separate then, there,
those are assuredly separate by their individual characteristics and
if they become one then the inanimate things also will turn into
animate beings and the animate beings will turn into the inanimate
things. When many (different) things become one thing, it will be
necessary to call them many in some moment and one in some
moment; then it will not be possible to say-"there is cne eternal
infinite Brahma”.

Andifhe will say that by creation or non-creation of the universe
the Brahma remains one and unchanged, therefore the Brahma is
eternal & infinite, then our question is -’In the universe, the earth,
the water etc. are seen, Are all these things created newly and
separately or the Brahma himselfhas obtained these forms? If these
are created newly and separately then these things are separate and
Brahma remains separate. This means there is no ubiquitous
Addvait Brahma.And if the Brahma has transformed himselfin the
form of these things then sometimes he became universe and
sometimes remained as Brahma; how did then he remain un-
changed? '

Further, he says that whole of the Brahma does not transform
into the universe, its some portion only transforms. There, we ask
him-'as one drop of the sea is transformed into poison then from
gross-vision point of view it is beyond perception but from one drep
point of view the sea has changed. Similarly, Brahma’s one portion
on getting separated transformed into the universe; nothing is
comprechensible there by gross-vision but on thinking minutely the
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Brahma has changed from the one portion point of view. This change
has not oceurred to anything else,

In this way, believing the universal form of Brafima is nothing
but a fallacy only.

Further, another way of such belief is this-"As the space (sky) is
an ubiquitous one, similarly, the Brahma is an ubiquitous one. If you
(the monist) believe so, then believe the Brahma also as big as space
and wherever the material objects,-jar, cloth, etc. are found, the
space is also found there; in the same way, believe the existence of
Brahma too. But how could the jar, cloth, etc. and the space be
treated and called as one only? Similarly, how the universe and the
Brahma could be believed to be as one? And the differentia of space
1s perceived to be everywhere; so, its existence is believed to be
everywhere; but the differentia of the Brahma is not perceived ev-
erywhere; so how could then his existence be belived everywhere? In
this way also, no universal form of Brahma is established.”

From all these considerations, the existence of one Brahma isin
no way established. All substances appear to be separate-separate
entities.

Here the respondent says- “All is one only, but you are under
delusion, that's why you are not able to perceive him as one. And you
have put up your logicbut the nature of Brahma is beyond logic. And
his nature is not describable in words, He is one as wel as many. He
is separate as well as united. His glory is so great”.

QOur answer to himis-"What I, you and all are perceiving clearly,
you call it delusion. And if we deduce by logic then you say that the
real nature is beyond logic. And if you say that the real nature is not
describable in words then how can one ascertain without words?
“Purther he says-"He is one as well as many, is separate as well as
united”, but you do not specify the viewpoint and instead like an
insane person you are magnifying his glory by asserting that he is
like this and also like that. But, where there is no justice, the liars
indulge there in such garrulousness only. So, let them do so but
justice will remain unchanged.
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Revocation of World-creatorship

Further, some people believe that Brahma is the creator of the
universe; the falsehood of the same is being shown hereunder :-

Firstly, they believe that such a desire arose to Brahma that (H)
“I am single, so I would like to be many”. There we ask them-"If one
was unhappy in earlier state then he would like to change that
state”. Brahma desired to obtain many forms discarding the earlier
one form. What was the sorrow in that state of one form? Then the
monist says that there was no sorrow but it was just an inquisitive
instinct. Then we say to him-"If earlier one be less happy and if by
inquistiveness. he becomes more happy, then he may think of
indulgingin inquisitiveness. So,howisit possible for Brahma tohave
become more happy by changing into many forms from one form. And
ifhe was perfectly happy in the earlier state, why should he change
that state or form? Without any purpose, no body wants to indulge
in any activity.

~ And suppose he was happy earlier and also remained happy
after completing the desired act but would he not be unhappy at the
moment of rise of the desire? Then he says- “the moment desire
arises in Brahma, at the same moment the desire is fulfilled, so he
does not become unhappy. Then we say- “One can accept this from
relatively longer period point of view but from the instantaneous
time period point of view the fulfillment of desire is not possible the
moment it arises. The desire arises only when the act is not fulfilled;
and when it is fulfilled there remains no desire. So, he must have
become unhappy at least in that minutest interval of time. Because
the desire itselfis misery and none ¢lse is misery. Therefore, the rise
of desire in Brahma is inconceivahle.”

Further, they (the monists) say that on evolution of desire the
Maya (illusion) of Brahma got produced. Since Maya got produced in
Brahma then Brahma also became an illusive (deceitful) person;
how did then he remain of pure nature? And Brahma and Maya have
the coherent relation just like a staff-bearer and the staff or both
have an inseparable relation just like fire and heat, If it is a coherent
relation then the Brahma is separate and the Maya is separate; how
did ‘He’ remain undivided (Addvait) Brahma? And as the staff-
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bearer holds the staff knowing it to be helpful, similarly Brahma
knows the Maya as to be helpful to him, that’s why he holds it,
otherwise why should he hold it? And the Maya which Brahma
himself holds, how is it possible to deny (forbid) it? Rather, it is
proved useful. And ifit is an inseparable relation then as heat is the
nature of fire, similarly Maya is proved to be the nature of Brahma.
That which is the nature of Brahma, how its denial is possible? Thus
Maya is proved to be useful.

Further, they say that the Brahma is a sentient being, Maya is
insentient. But in inseparable relation such two (contrary) natures
(of a thing) are not possible; e.g., how can light and darkness both be
found together?

Further, they say that Brahma himself does not become deluded
by Maya, rather (other) jiva gets deluded by his Maya. Our answer
is : As a treacherous knows his treachery himself, so he himself does
not get deluded, rather the other persons get deluded by his treach-
ery. But he who indulges in treachery, is called a treacherous; the
others who got deluded dueto his treachery are not called treacherous.
Similarly, the Brahma knows his Maya; the other Jivas get deluded.
There, the Brahma only will be called treacherous (mayavi); how the
other Jivas who got deluded by his Maya could be called treacherous
(mayavi) ?

Further we ask them - whether Jivas are one with the Brahme
or are separate entities? If they are one then as someone himself
starts giving pain to his own limbs so he is called an insane person,
similarly, the Brahma himself by his Maya starts giving pain to
those Jivas who are not separate from him; so, how would this be
_ possible? If the (Jivas) are separate from him, then as some ghost
(peripatetic god) without any purpose creates delusion to other Jivas
and makes them miserable,, similarly, without any purpose the
Brahma creates Maya for other Jivas and makes them miserable;
this also seems illogical.

Thus, saying that Maya is of Brahme cannot be established.
Further, they say that on evolution of Maya the universe got created;
there the consciousness found in Jivas is part of Brahma’snature and
their bodies etc. are Maya. For example, water is filled in many
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separate utensils; in (the water of) all those utensils the image of
moon appears separately-separatly, whereas the moon is one. Simi-
larly, the consciousness light of Brahma is found separately-sepa-
rately in many separate-separate bodies, whereas the Brahma isone,
therefore, the consciousness found in Jivas is that of the Brahma.

This statement is also full of delusion because the body is
inanimate; if in this body the consciousness got created due to the
image of Brahma, why could not then the image of Brahma fall in
other inanimate substances like jar, cloth, etc. and create conscious-
ness in them ?

Further, the monist says that the Brahma does not make the
body conscious but makes the Jivas conscious.

Then we ask him - “Is the nature of Jiva chetana (conscious) or
achetana (non-conscious)? If it is conscious then what would new
consciousness be created in the already conscious Jivas? If Jiva is
non-conscious then the category of bedy, jar, ete. and that of the Jive
proves to be the same. "Further, we ask him," - ‘Is the consciousness
of the Brahma and that of the “Jivas one and the same or separate?
Ifit is one and the same then how is the knowledge seen more or less
in different Jivas?” And why one Jiva does not know whatever is

“known by other Jiva? You might say that this is due to difference in
embodi-ment of various Jivas. Then due to difference in embodi-
ments, the consciousness of different Jivas is proved to be separate-
separate. On destruction of embodiment, will the consciousness of
the Jivas get intermingled in Brahma or get destroyed? Ifit will get
destroyed then this Jiva will become inanimate. And if you will say
that the Jiva itself gets intermingled with Brahma then there on
intermingling with Brahma its own existence remains or does not
remain?IfJiva’s existence remains separate then thatJive along with
his own consciousness also existed (remained intact); what did then
intermingle with Brahma? And if existence does not remain then it
means it got destroyed; who did then intermingle with Brahma? If
you will say that the consciousness of Brahma and that of the Jivas
are separate then the Brahma and all Jivas prove to be separate-
separate. Thus, thebeliefthat the consciousness of the Jivas and that
of the Brahma are one and the same is also disproved.
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You call the bodies ete. as to be of the Maya; so, does the Maya
itself turn into the bone-flesh etc. or due to the instrumentality of
Maya someone else turns in those forms? If the Maya itself converts
then were the colour, smell etc. of Maya existing formerly or are
produced afresh? If those were existing formerly then Mays was
formerly of Brahma but Brahma is of immaterial form; how are the
colour etc. attributes possible in him? And if those are produced
afresh then he being of the immaterial form, got turned into the
material form; hence, consequently the immaterial form did not
prove to be eternal. And if you will say that due to the instrumental-
ity of Maya someone else turns then the question is that when you
do not prove or accept existence of the other substances who else got
turned then?

If you will say that the new substance gets created, then does it
get created separate from Maya or inseparable with it? If it is pro-
duced separate from Maya, why do you call then Mayamayi Sharira
i.e., the bodies ete. to have formed from Maya? But those prove to be
of their own substances. And if those substances are created as
inseparable then Maya itself became tantamount; why do you then
say that the new substances got created? Thus, your this statement
that the body etc. are of the nature of Maya is fallacious.

Further, they say that three qualities (constituents) got pro-
duced out of Maya, (i) Rajas- the quality of passion, of love and
pleasure (ii) Tamas- the quality of malignancy and (iii) Satvik- the
quality of goodness and virtues. This statement is also not main-
tainable; because the disposition of pride-passion-form is called
Rajas, the disposition of anger-passion-form is called Tamas and
disposition of feeble-passion-form is called Satvik. So, these dispo-
sitions are clearly seen full of consciousness but the nature of Maya
according to you is inanimate. So, how would these dispositions be
created out of the inanimate objects ? If the inanimate objects too
have these {(qualities) then stone ete. will also have these disposi-
tions; but only the Jivas of conscious nature are seen possessing
these dispositions; therefore, these dispositions are not produced out
of Muya. If Maya is considered tobe of conscious nature, then this can
be believed. So, on accepting the Maya as to be conscious, if you will
say the bodies etc. as produced out of Maya then nobody will believe
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it. Hence, you should ascertain properly; what is the gainin believing
fallaciously?

Further, they say that from those three qualities, Brahma, Vishnu
and Mahesh, these three deities are born; so how is it possible?
Because the quality is produced from the substance possessing
qualities; how would the substance of qualities be produced from the
quality? The anger passion will get produced from man, but how will
man be produced from anger passion? Moreover, these qualities are
censured; how are Brahma ete. produced from these (qualities) con-
sidered venerable? Further, these qualities are full of Maya and the
same are described as to be theincarnation of Brahma; but these are
proved to be the incarnation of Maya, how are these described as to
be the incarnation* of Brahma? And those who are found having
even a little of these qualities they are sermonised to give up them,
but how could those who are the idols of these qualities only be
treated as venerable? Is it not delusion?

Further, their actions also seem to be full of these traits. They
indulge in the acts of sportivenesss etc., sexual intercourse etc. and
combating ete.; so, from those Rajas ete. qualities, only these acts are
caused; therefore, you should say that the Rajas etc. traits are found
in them. Treating them venerable and supreme God ete. is not
befitting. They too are like other mundane beings.

Further, you might say that the mundane beings are under the
influence of Maya, so unknowingly they indulge in those acts. But
Maya is under the control of Brahma etc., so they indulge in these
acts knowingly. So, this too is fallacy. Because by being under the
control of Maya, sex-passion, anger-passion etc. only are created,
what else is created? Only the vehemency of sex-passion, anger etc.
is found in those Brahma ete. Due to the vehemency of sex-passion,
they being overpowered by women, started dancing and singing,
started becoming impatient, started indulging in bad demeanour in
many ways and started combating in various ways under the
influence of anger, started adopting various means for exhibiting
one's excellence under the influence of pride, started making lot of

* Vishnu Puran, chapter 22/58.
Vayu Puran, chapter 7/68-69.
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frauds under the pressure of deceit, started accumulating belong-
ings (paraphernalia) being overpowered by greed and so on, — what
more to describe? Thus being overpowered by passions, they started
doing many censurable acts, such as the immodests’ act of snatching
off the cloths of the ladies, the thieves’ act of looting the curd, the
mads’ act of wearing the wreath of human heads*, ‘the ghosts’ act of
making different forms of the body and the plebeians’ act of cow-
keeping (herdsmanship) etc.; what more censurable acts would have
resulted on being overpowered by Maya is beyond comprehension !

Believing Brahma etc. who are found with censurable external
acts and intense carnal desires etc. to be deceitless is similar to
believing cloudy no-moon night as without darkness.

Further, he says that the sex-passion, anger etc. donot overpower
them; this also is a sportive act of supreme God. Our question is
“Such passional acts which he does are done with desire or without
desire? If he does with desire then the name of desire of sexual
" intercourse itself is sex-passion, the name of desire of combating
itself is the anger passion and so on. And if he does without desire
then the act, which he himself does not want to do, is caused only on
being denendent on somecne; 56, now is dependence possible in
Brahma? Further, you regard this as to be a sportive act; so, if the
God performs such sportive acts by reincarnating, then why do they
preach the otherJivas for gettingliberation by detaching themselves
from such acts? The discourse of observing forbearance, contentment,
chastity, continence, etc. all is proved useless.
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Further, he says that God has no motive; just for the sake of
keepingthe wordly phenomena runningheincarnates* forprotecting
the devotees and punishing the cruels. Then we ask him : “Without
any motive even an ant does not do anything, why would then God
do s0?” And you have also told the purpose that “He acts for the sake
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of keeping the worldly phenomenarunning”. Soas some man himself
teaches his sons with ill intention and when they start behaving in
that fashion then he beats them: how would then such a father be
called good? Similarly, if Brakma etc. by his passionate form of
activity causes his own creation to indulge in untoward acts and
when they do so then why he places them in the hell ete.? In the
seriptures, the consequence of these dispositions is described as
getting birth in hell etc.; so, how can such a God be believed to be
good?

And you have stated that the motive of God is to protect the
devotees and punish the cruels. Here we ask you that the cruels who
torture the devotees were created by the desire of God, or without his
desire? If they were created by God’s desire then tell us as to how
such a master be called good who firstly gets his own subordinates
beaten by others and later on beats those beaters? Similarly, how
such 2 God be called good who himself willingly causes his devotees
to be afflticted by the cruels and then he startskilling those curels by
incarnating (into embodied form)? '

If you will say that the cruels got created without his desire then
either the God might not be having such a foresight that these cruels
will torture his devotees or earlier he might not be having such sort
of power that this should not be allowed to happen. Further, we ask
him- ‘If God incarnated for the purpose of performing such activity,
s0, did he possess such power without incarnating or not? If he was
possessing such power, why did then he incarnate? And ifhe did not
possess such power then what was the cause of obtaining such power
later on?

Then he says- ‘How would the glory (importance) of God be -
reflected without doing s0? Then we tell him- “Protecting one's
followers and punishing opponents for establishing one’s glory is
nothing but attachment-aversion passions (Raag & Dwesha) and
Raag-Dwesha is the characteristic of the mundane being (Sansari-
Jiva). If God also is found having Reag-dwesha then why to preach
the otherJivasfor effectnating equanimity by quitting Raag-Dwesha?
Moreover, ashe thought toact according to Raag-Dwesha, sono work
is accomplished without consumption of some more or less time; then
during that period God would remain restless. If the king himself
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undertakes to do the work which can be performed by a person of
lower status then this does not glorify the king, rather it becomes a
cause of his censure. Similarly, if God himself undertakes to do,
through incarnation that work which can be accomplished by a king
and a peripatetic deva ete., then this does not glorify God, rather it
becomes a cause of his censure,

Further, the importance is shown to someone else if someone
else be there, but you believe in one ubiquitous ‘Addvait Brahma’
only; to whom he shows the importance? And the effect of showing
the importance is to cause others to pray him; so, by whom does he
want to be prayed? And you say that all Jivasfunction as per the will
of the God, so, if the selfhas the desire of causing others to pray him
then direct all the Jivas to pray him. Why should people engage
themselves in other activities? Therefore, Gods, action for being
glorified by others also does not seem to be logical.

Further, he says that God, even by doing all these acts remains
non-doer; this cannot be ascertained. We say to him- “If you would
say that this is my mother as well as is a barren lady” then how to
believe your saying so? The one who does the work, how to believe
him to be a non-doer? And you say that the ascertainment is not
possible, so this means believing something without its ascertainment;
then you should also believe that sky produces flowers and asses
have horns; but such statement supporting impossible phenomenon
is not logical.

In this way, beliefin the existence of Brahma, Vishnu & Mahesh
is false belief,

Further, they say that Brahma creates the Srishti (universe),
Vishnu protects it and Mahesh destroys it; all this is also not pos-
sible, because while performing these duties someone would like to
do one thing whereas the other would like to do the contrary thing;
then there will arise mutual contradiction.

And if you will say that this also is a characteristic of God, why
would there be any contradiction? Then “creating (the universe)
himself and destroying it himself” - in performing such a task, what
is the result? If the Srishti {creation) is harmful to the self why did
he create it then? And if it is beneficial why did he destroy it? And “if
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earlier he felt it beneficial so he created it, later on he felt it harmful
so he destroyed it”- if it is so then either God's characteristicis wrong
or the creatien’s characteristic is wrong. If you will favour first side
of the logic then God's character is not proved to be of one nature. So
tell us what is the reason of not having one nature? Why would the
turning of the nature happen without the cause? And if you will
favour second side of the logic then when the creation was under the
control of God, why did he allow it to happen so, that it appeared
harmful to himself ?

Further, we ask him- “Brahma creates the universe; so how does
he create it?” The one way is this that as the builder of the temple
makes the shape (of the building) ete. by collecting lime, {(cement)
stones etc. material. Similarly, Brahma creates the universe by col-
lecting the material. Let us know that place where from he brought
and collected the material and if only Brahma alone created the whole
universe then either he might have made it in parts - some parts
earlier and some parts later or might have made his hands ete.
many? Whatever answer you will give, it will also prove contradic-
tory on thinking over it.

And the one way is this that as the work is performed as per
king's order, similarly the universe is created by the order of
Brahma, (If this be so) then whom did he order? And wherefrom the
persons who were ordered brought the material and how did they
create the universe?

And the one way is this that the work gets accomplished
automatically as per the desire of the person possessing supernatu-
ral powers. Similarly, the universe gets automatically created as per
the wish of Brahma. If this be so, then Brahma’s role remained
confined to desiring only and the universe got automatically created.
Moreover, the desire arosein Param Brahma, what wasthen therole
of Brahma whom you advocate creator of the universe?

If you will say that Param Brahma also desired and Brahma also
desired then the universe got created. Then it appears that the desire
of Param Brahma alone ig not efficacious. This shows lack of power
in Pgram Brahma.
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Further, we ask, ‘If the universe is created only by creating it
then the creator will surely create it for the sake of happiness and
then he will create the favourite things only. But in this universe the
favourite things are found in lesser number and unfavourite things
are found in greater number. Amongst the Jivas, Devas {celestial
beings) etc. were created as favourite beings for the sake of enjoy-
ment and for adoration. But what for worm, ant, dog, pig, lion, etc.
were created? Those are neither pleasing nor do they worship;
rather, they are harmful in all respects. And why were such harmful
objects like poor-wretched, unhappy-hellish beings, etc. created by
seeing which disgust, aversion, sorrow are caused?”

There he says that the Jivas suffer due to their own sins in the
embodied forms of worm, ant, pauper, hellish beings, etc. We ask
him, ultimately you may say that these embodied forms Paryeyas
are produced owing to the consequence of vicious acts only, but why
were these created earlier at the time of creating the universe? And
later on the Jivas turned sinful, so why did they turn sinful? If you
will say that they themselves turned so, then it appears that Brahma
first created them and aferwards they did not remain under his
control; for this reason Bragama felt sorry.

And if you will say that Brahma activates them to become active
then why did he activate thern forsinful deeds? The Jivas were created
by him; why did he mean ill of them? Therefore, this too is illogical.

And amongst the insentient objects, he created many things of
good colour, good smell etc. for the sake of enjoyment but what for did
he create the distressing things having bad colours, bad smell, ete.?
Brahma would not be happy by seeing these things. And if you will
say that he created these things for torturing the wicked Jivas; then
what for did he do such cruetly with the self-created Jivas that for
them he created distressing things earlier? Further, dust, mountain,
etc. are some such things also which are neither pleasing (delightful)
nor distressing; what for did he create these things? Of their own
those things may get any shape or size, but if there is a creator of
them then he will create them with some purpose only. How is
therefore Brahma called creator of the universe?

And they call Vishnu as protector of the universe. The protector
performs only two acts; firstly he does not allow development of the
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causes of misery and secondly he does not allow development of the
causes of destruction or devastation. But in the universe 4ll every-
where only the causes of growth of migeries are seen and those things
are seen causing misery to Jivas. The Jivas are suffering from
hunger, thirst, ete., sorrow is caused due to cold and heat, etc., Jivas
produce pain & misery to one another; weapons, etc., are the cause,
of sorrow and various other causes of devastations are found. The
different diseases etc., and fire, poison, weapons, etc. are seen as
instrumental causes for the end of Jivas lives and in the insentient
material objects also the causes of mutual destruction are seen.
Thus, both types of objects could not be protected; what did then
Vishnu protect being a protector?

He says - “Vishnu is the protector only. For the remedy of hunger,
thirst, etc., grain seeds, water, etc. are created, ants get grain
particles and elephants get ample food; He helps in difficulty. Even
when the causes of death arise, he protects as he did in the case of
lapwing (peewit)* - thus, in manyways Vishnu protects”. There, we
say to him-“Ifit is so, then where hunger, thirst, etc. cause excessive
pain & misery to the Jivas and food grain, water, etc. are not avail-
able, when one is in difficulty nohelp isrendered, even aslight cause
causes death - in all these cases either Vishnu’s power became week
or he did not have the knowledge of these things? In the umiverse;
many Jivas generally live unhappy and die; why then did Vishnu not
protect them?

Then he says - “It is the cutcome of theJivas own acts & conduct”.
Qur answer tohimis - “As an ignorant greedy-liar-physician, finding
someone benefitted somewhat by his medicine, says that he has
cured him but when the case gets spoiled or the patient dies then he
says that it was his destiny. Similarly, you say, if something
happened good (agreeable) to someone then it is attributed toasdone
by Vishnu and if something happened bad (disagreeable) then it is
said to be the outcome of his own acts & conduct. Why should
therefore one have such a misconjecture? Either say that both the

* A king of bird which used to live on seashore. The sea vsed to sweep away her
eggs. Sorrowfully she prayed to Lord Vishnu through the adjutant bird, so, he
cansed these eggs to be given back to her from the sea. Such sart of story is there
in Hindi mythology. '
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good and bad conditions are caused by Vishnu or say that both are
the outcome of one’s own acts & conduet. If everything is done by
Vishnu then how can he be called a protector when many Jivas are
seen unhappy and dieing quickly? And if it is the outcome of one's
own acts & conduct then “as he will sow so shall he reap™ what will
then Vishnu protect?

Then he says-“Those who arethe devotees of Vishnu, he protects
them.” We say to him- ‘Ants, elephants ete., are not his devotees
then, believing the duty of Visknu in supplying food grain, ete. to
them, in helping in difficulty and in not letting one die, why do you
then belive him tobe the protector of all? Rather believe him tobe the
protector of the devotees only. But he does not seem to be the
protector even of the devotees, because the non-devotees also are
seen torturing the devotees.’

Then he says - On many occasions he has helped Prahlad etc., we
say to him -"Wherever he has helped, there you may believe him to
be so. ‘But we find that the devotees are afflicted by the wicked
barbarian, Mochammedans, etc., ‘non-devotees and temples etc. are
being destroyed by such persons then why does he not help in such
situations? So, either he does not possess the powerorheisnot aware
of it. If he does not possess the power then he is proved to be weaker
than the non-devotees too. If he is not aware of it then one who does
not know even this much, he is proved to be an ignorant.

And if you say that Vishnu possesses the power also and knows
also, but he desired this way only. Why do you then call him kind to
devotees? Thus, believing Vishnu as the protector of the universe is
not proved.

Further, they, the monists, say- ‘Lord Mahesha is the destroyer’,
We ask them - Whether Mahesha indulges in the act of destruetion
always or does so only at the time of total destruction of the world?
If he always does so, then as you have adored Vishnu for protecting
the universe, similarly you should censure Mahesha for destroying
the universe. Because the protection and destruction are contradic-

tory.
And how does he do the destruction? As a person beats someone
by his hands, etc. or gets him beaten by others, so similarly does
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Mahesha do the destruction by his own limbs or gets destroyed by
ordering someone else? In whole of the universe the destruction of
many Jivas is continuously taking place every moment; then how
does he destory all together simultaneously, by what kinds of limbs
and by ordering whom? Moreover, if you say that Mahesha merely
desires and the destruction takes place automatically by his desiring
only; then he would always be having cruel thoughts of the form of
killing others and how would the desire of killing many Jives
alltogether simutaneously be produced in him? And if he destroys at
the time of total destruction of the world, then does he do so at the
instance of Param Brahma or does he do so without his wish? If he
~ does so at Param Brehma’s wish then how did such intense anger
arise to Param Brahma that he desired to destroy ali? Because,
without any reason, the desire of destruction cannot arise and the
desire of destruction itself is anger. So, tell us the reason for such
anger.

And if you say that Param Brahma had created this game of
universe; later on he demolished it - for this no reason can be'given.
The game-maker creates the game when he likes it and finishes it
when he dislikes it. Similarly, if this universe appears to be good or
bad to him (the Param Brahma), then it shows that he has attach-
ment aversion with the universe. Why do you then say Brahma’s
nature to be that of a mere observer? A mere observer is the name of
that person who merely remains knower and seer of what anto-
matically happens. How could he be called a mere observer if he
creates or destroys the universe by treating it to be good or bad
(agreeable or disagreeable). Because remaining a mere observer and
also being doer & destroyer are contradictory to each other. Both
these things are not possible in one person.

Originally, Param Brahma desired that “I am one, so [ shall be
many”, then he became many. Now this desire cropped up- “I am
many, so I will become less”. So, as out of innocence, someone
indulges in some work and then gives it up, similarly Param Brahma
also after becoming many desired back to become one; so, it appears
that the work of becoming many he might have done out of innocence
only. Had it been done with foresightedness then why for did he
desire to give it np? :
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And if without the desire of Param Brahma, Mahesha indulges
in destruction then he is proved to be an opponent of Param Brahma
and Brahma.

Further, we ask- ‘How does Mahesha destroy the universe? Does
he do so by his own limbs or destruction takes place sutomatically
Just on his desiring? If he destroys by his own limbs then how does
he destroy all things at once? And if destruction takes place auto-
matically by his (Mahesha’s) desire, then we ask - as to why did he
destroy the universe when the desire originated in Param Brahma?

Further, we ask him-"Where have the Jivas and Ajivas G.e., -
living and non-living substances) of the universe gone on complete
destruction? Then he says- ‘Among the Jivas those who were the
devotees, they got united with Brahma and the rest got united with
Muaya’. Now, we ask him- ‘Does Mayg remain separate from Brahma
or later onit gets unified with him? Ifit remains separate, then Maya
is also proved to be eternal just like Brghma, then Brahma did not
remain an Addvaita (single undivided) Brahma. And if Maya gets
uified with Brahma then the Jivas who intermixed with Maya, they
also got intermixed with Brahma along with Maya; then it is es-
tablished that at the time of total destruction all Jivas got inter-
mixed with Param Brahma; why should then the Jivgs make effort
for liberation (Moksha)?

‘Further, the Jivas who were united with Maya, will the same
Jivas come back into the universe on re-creation of the universe or
because these were united with Brahma so will the new Jivas be
created? If the same.fivas will come back then it appears that those
Jivas remain separate-separate; why do you call them united? And
if the new Jivas are created then the Jiva's existence remains for a
very short duration only; why should then the Jivas make effort for
getting liberated?

Then he says- ‘Only the earth ete. (inanimate objects) get united
with Maya,” then we ask whether Mayag is an immaterial animate
object or a material inanimate object? If it is an immaterial animate
object then how would the material inanimate object get united with
theimmaterial one? And ifitisa material inanimate object then does. .
it get united with Brafima or not? Ifit gets united with Brahma then
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due to this union Brahma would also got intermixed with the mate-
rial inanimate object. And if it does not intermix then the
undividedness (monetheism) did not remain intact. And if you say-
“All these become immaterialinanimate”, then the soul and the body
ete. proved to have become one, and this is what a mundane being
believes (in the oneness of the soul and the body); why to call him an
ignorant self?

Further, we ask- ‘On total destruction of the universe., Mahesha
is also destroyed or not? Ifhe is destroyed then his destruction takes
place along with that of universe or some-what earlier or later. If
Mahesha and the universe get destroyed simultaneously then how
could he destroy the universe who himself gets destroyed simulta-
neously. If the destruction takes place somewhat earlier and later
then where did Mohesha reside after destructing the universe, be-
cause hehimself was a part of the universe. Thus, believing Mahesha
to be the destroyer of universe is proved impossible.

In this way, believing Brahma, Vishnu, Mahesha respectively as
to be the creator, protector and destroyer of the universe is proved to
be wrong by the logic given above and by various other reasonings;
hence, believe the universe as eternal uncreated and endless.

The Vindication of the Eternity & Infinity of the

Universe
In thas universe whatever Jfivas ete. substances are, they all are -
separate-separate and eternal and their states (modes) always
continue changing; from this point of view they are said to be getting
created and destroyed. And whatever heaven, hell, islands, etc. are
there, they too are existing in the same form as they are from the
beginningless time and will remain always existing in the same form
infinitely.

Perhaps you may ask- ‘How would such shapes, etc. be formed
without making them? Therefore, the various shapes, etc. which are
found existing, are there only after being created? This 15 not so.
How could any logic be advanced about the substances which are
found existing from the beginningless time? The way in which you
believe Param Brahma’s nature as to be beginningless and endless,
so similarly the Jivas etc. and heaven, ete. are believed to be eternal
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and uncreated. If you ask- “How the Jivas ete. and heaven, etc. came
into being?” Our rejoinder is- “How Pargm Brahma came into be-
ing?” You might ask- ‘Who made all these like this? We will ask-
‘Who created Param Brahma like this?” You may say- “Param
Brahma is self-established”; we will say- “The Jivas etc. and the
heaven, ete.are self-established”. You will say- “How is the parity
between these and Param Brahma possible?” Then you should spell
out the flaw or fault in the possiblity of their existence. We have
already pointed out many flaws and faults in the belief that the
universe is newly created and gets destroyed. Now you tell us what
is the fault in believing the universe beginingless and endless.

You believe in the existence of Param Brahma, but no such
separate entity is there. There are Jivas in this world; they attain the
state of passionlessness and omniscience by acquiring the right path
of liberation through right knowledge.

Further, he argues- “You are maintaining that the Jivas are
separate-separate and eternal, but after their attaining liberation,
they become formless, how is then their remaining separate-sepa-
rate possible there?

Answer: After attaining liberation, they are seen by omniscients
or not? If they are seen, some configuration of them would also be
visible. What did the omniscient see without seeing the form? And if
they are not visible then either the substance itselfis not there or the
omniscient is not there ! Hence from the viewpoint of knowing
through material senses they have no form; from this angle they, the
liberated souls, are formless. But because they are known by
omniscients, so they have an immaterial form. When their immate-
rial form is established then what is wrong in accepting them
separate-separate? And if you say that they are one from one class
point of view, then we also believe like that. For example, each grain
of wheat is separate-separate but their class is one; in this way, if
they (the liberated souls) are believed to be one then their is no fault,

Thus on thebasis of right faith, all substancesin the universe are
to be believed to be uncreated, separate-separate and eternal. If
someone under fallacy does not ascertain the truth or falsehood then
it is upto him; he will bear the fruit of his own belief.
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Negation of Hereditary Succession From
Brahma

And they (the monists) maintain that the hereditary succession
through son, grand-son, ete. is from Brghma and they uphold that
amongst the races there exists mutual sexual relationship between
demons, humans, gods and animals. There they believe that birth of
son - daughter from any mother and any father such as human from
god, god from human and human from animals, etc. takes place; how
is this possible?

Further, they say that birth takes place through mental
imagination, inhaling air and smelling semen, etc. All this clearly
appears to be wrong. If this be true then how could the rule of
hereditary succession of son, grandson, etc. prevail? And they
further believe that the big noble saints are born from different
mothers and different fathers, but how would the noble persons take
birth from the unchaste mothers and fathers? Thisis an abuse in the
world; why then they ascribe nobility to those persons?

Further, they ascribe the birth of Ganesha ete. to have taken
place from filth, etc. and say that someone’s limbs are found joined
with someone other’s limbs. All this is clearly contradictory and
false, :

X-ray of Incarnation Theory

Further, they say that there have been 24 incarnations* of the
God. Some of these Avataras are said to be complete incarnations
and some others incomplete incarnations. When complete incarna-
tions took place, then Brahma remained pervasive elsewhere or not?
If so, then why call these incarnations as complete? If it did not
remain pervasive then Brahma remained only of this much extent.
And when incomplete incarnations tock place then what extra event
happened, since Brahma's part is found present all everywhere?

* 1, Sanat Kumar 2. Shookaravatar 3. Devarshi Narad, 4. Nar-Narayana, 5. Kapil,
6. Dattatraya, 7. Yajna Purush, 8. Rishabhaavatar, 9. Prathu avatar, 10. Matsya,
11.Kachchhapa, 12. Dhanvantari, 13. Mohini, 14. Nrisinghavatar, 15. Vaman, 16.
Parasuram, 17. Vyas, 18. Hansa, 19. Ramavatar, 20. Krishnavatar, 21. Haya
Greeva, 22.Hari, 23. Buddha and 24. Kalki; these arebelieved tobethe 24 Avalaras
(incarnations of God).
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Moreover, this act was insignificant; why then Braima himself took
the incarnation. This shows that without taking the incarnation
Brahma did not pessess the power of doing that act; why should one
make more effort when the same act can be accomplished by small
effort there? '

And in these Avataras the Matsya (Fish) Kachchapa (Tortoise)
etc., incarnations are said to have taken place; so, for minor acts, why
did he incarnate in the form of inferior beasts? And for protecting
Prahlad he incarnated in the form of Nrisingh. But why did he allow
Harinankush to act that way and canse sorrow to his devotee for such
alongperiod? And what for did he assume such a form? Further, they
uphold that the King Nabhi was blessed with Vrashabha-Avatara,
and he (Brahma) incarnated for blessing King Nabhi with son’s
pleasure. Why did he observe severe austerities in that incarnation?
There was nothing to be accomplished by him. You might say thathe
acted sojust to show to the world; then he showed some incarnations
with the austerities and some incarnations with enjoyment, etc. In
this condition, to which incarnation the world will believe god?

Further, he says that there had been a king named Arhanta who
descovered the Jaina-faith by accepting the religion of Vrashabha
Avatara. Then we say to him that in Jaina tradition not only one
Arhanta had been there but any man who on acquiring omniscience
becomes adorable, his name is called Arhat’.

And they (the monists) regard Rama & Krishna, these two in-
carnations, as to be the main inearnations, so what did Remavatara
do? He moaned for Sita this queen), fought with Ravana and killed
him and then ruled. And in Krinshavatara, first he became a cow-
keeper and indulged in many contemptible gestures and bodily
actions for fascinating other cow-keepers-wives and became a king
after killing Jarasindhu ete. So what is achieved by such acts?

Moreover, they mention that Rama and Krishna had one iden-
tity. But where did they live during such a long gap of time? If they
lived in Brafima, then did they remain separate or united? If they
remained separate then it appears that they live separate from
Brahma. And if they remained united then how do you say that
Eama himself became Krishna, Sita herself became Rukmani?
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Andin Ramavatara, they lay emphasis on Sita (Ram’s wife) and
in Krishnaavatara they say that Sita is born as Rukmani (Krishna's
wife) but they do not regard her as superior lady and instead regard
Raadhika Kumari as superior lady. When asked, then they say-
‘Raadhika was a devotee of Krishna, but how is it justified to regard
a maid servant superior to one’s own wife. And Krishna is said to
have indulged in all sorts of actions in the form ofillegal relationship
with other’s wives including Raadhika. How could this be called
adoration? Such acts are certainly highly condemnable. And he
treated Readha as superior to Rukmani; this means that he might
have established illegal relations with other’s wives knowing this as
a good thing. Moreover, he did not remain captivated in one Radha
lady only but also got involved with Gopika-Kubja* etc., other ladies.
Thus, this incarnation was perhaps meant for all such acts only.

Further they say- ‘Lakshmiishis(Brahma’s) wife and the wealth,
etc. is called Lakshmi’. But as the stones, dust, etc. are found in the
earth, etc., similarly, gems, gold, ete. wealth are also found; who else
is then this Lakshmi whose husband is Narayana? And they say that
Sita ete. are the form (nature) of Maya (illusion). And when they
(those Rama, Krishna incarnations) got captivated in them then how
did they not got captivated in Maya? How long  how more to describe;
whatever they say all that is found contradictory. But the Jivas feel
gratification in the fables of sensual pleasures, etc., that is why
narration of the same is pleasing to them.

Such Avataras (incarnations) are said to be the form of Brahma.
And many other things also they describe to be the form of Brahma.
One is Mahadeva whom they believe Brahma-swaroopa. They call
him a recluse (yogi}, what for did he accept the yoga (penances)? And
he uses skin of deer and smears the body with ashes. What purpose
is served by this? And he wears the garland of the trunks of human
heads but even touching of bone is contemptible. Then why does he
put it round his neck? He wears snakes, ete. like a garland but what
is the greatness in this act? He eats susallow-wort and thoru-apple;
so what benefit flows out of it? He keeps the trident, so whose fear he
has? And he keeps Parvati with him but being an ascetic he keeps

* Bhagwat - skandh-10, chapter 48, 1-11.
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woman, so why did he indulge in such contrariety? If he was so
passionate, he should have remained at home. And he indulged in
various types of contrary activities; no purpose seems to be served by
these acts. All these actions seems to be that of a mad-man. Such a
person is said to be the personification of Brahma.

And sometimes they call Krishne to be the attendant of him
{Mahadava) and some other times call him to be the attendant of
Krishna. Sometimes they call both to be one and the same. All seems
to be baseless.

Further, they call the Sun etc. as the personification of Brahma.
And they put up Vishnu as saying - “Gold in metals, kalpa-vraksha
in trees, lie in gambling etc. -I am found in all these”. All this is
irrational. One who is described great by mundane beings from a
particular aspect, the same is said to be the personification of
Brahma. But if Brahma is omnipresent then why is such specific
personification imagined? And if Brahma is found in Sun, gold, ete.,
then the sun gives light, gold is wealth; due to these qualities you
consider these things as parts of Brahma. If this is so then treat the
lamp also which gives light like Sun; and silver-iren, ete. also which
are wealth like gold,-such qualities are found in other substances
also; so this way accept them also as parts of Brahma. Youmay treat
them big or small Brahma but their class is one, This shows that for
proving false greatness they put up different illogical arguments.

Further, they describe Jwalomalini etc., many goddesses as the
personification of Maya (illusion) and regard them as adorable by
creating sin of injury (sacrifice) etc., but Maya is censurable; how is
its worshipping possible? And how could the act of committing injury
be good? And they regard cows, snakes, etc. animals as adorable,
which eat non-eatables, etc. And they describe fire, air, water, etc.,
venerable by regarding them as gods and also describe trees, ete. as
venerable by supporting with false reasoning.

What more to say? All objects with a masculine name are
imagined to be Braiima personified and all objects with a feminine
name are treated as Maya personified and regard all those adorable.
They do not apply their mind as to what will come out of their
adoration. They misguide the world by ascribing false causes of
temporal gains and purposes in these cbjects.
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Further, they say that the creator Brahma makes the body and
the god of death (called Yama) kills, and at the time of death the
messengers of Yama come to take him; after death lot of time is spent
in the way, there they prepare the balance account of Punya (virtue)
and Papa (vice) and there they give him punishment, ete., but all this
isfictitious, false conjecture. At each unit of time, i.e., every moment,
infinite Jivas take birth and die; how is such simultaneous happen-
ing possible? And also there appears to be no reason for this belief.

They further say that the dead person isbenefitted by performing
Shraaddh etc. after his death, but in the alive state none is seen
becoming happy-unhappy by other's pious-impious acts; how would
then he become happy-unhappy after death? Thisillogic is put up for
the purpose of fulfilling one’s greed by befooling people.

Ant, Moth, Lion, etc. Jivas also take birth and die. All these are
regarded to be Jivas of destruction. But the birth and death of these
animals too are seen like that of human beings, etc., what is the gain
in misconjecturing? Further, they narrate the fables in the Shastras
(scriptures), but on thinking over them they are found to be contra-
dictory.

Further, they regard Yajna (sacrificial-oblation-ceremony) as a
religious activity; there they sacrifice (burn) the big animals into the
fire. They indulge in the sinful act of producing lot of fire, ete. and in
that a lot of Jivas die; but in their own scripture and in the world also
killing of Jivas is forbidden. But they are so cruel that they do not
bother at all and say that R @& §ET”, the beast are created
for sacrifice in Yajna only; there is no sin in killing them”

Further, for the sake of accomplishing their greed, they mis-
guide the kings, etc. by asserting that the performance of Yajna
would result in heavy rains and destruction of enemy, ete. This is as
contradictory as saying that by devouring poison people will become
alive. Similarly, advocating the act of killing to be religion and the
means of fulfillment of desire, is clearly contradictory. But the Jivas
whose sacrificing is advocated do not possess much power and no
body feels afflicted by their killing. It wonld have been befitting if the
sacrificing of some powerful and beloved one would have been
approbated. But there is no fear of sin, that is why the wicked people
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are engaged in doing ill of the self as well as of others by killing the
weaker heings for the sake of fulfillment of their greed.

A Discussion on Yoga Theory

Further they, the monists, say that the path of salvation is
achievable by two streams Bhakti Yoga (adoration process)andJnan
Yoga (knowledge process).

Analysis of Bhakti-Yoga: Now the characteristics of salva-
tion-path through Bhakti-Yoga (adoration process} are being de-
scribed:-

They describe the adoration (Bhakti) as of two kinds:- Nirguna
(undivided & formless) and Saguna (with forms & qualities).

Adoration of an absolute & undivided God (Param-Brahma) is
called Nirguna-Bhakti and same is explained as under:-

“Thon art formless, faultless, not knowable by mind and speech
(words), limitless, ubiquitous, one, saviour of all, exonerater of
sinners, creator and destroyer of all”. They thus invocate by these
and other such qualities. Qut of these, many of the qualities such as
formless, ete. are of non-existence form; by believing them in totally
to be so, the non-existence of God only is established, because how
can there be any substance without any form? And many of the
qualities like ubiquitous, etc., are impossible and have already been
proved so earlier.

Further, they say that “from Jive point of view I am your devo-
tee, from scripture point of view I am your part, and from Tattva
{reality) point of view You and I are one”; ali these three concepts are
mere fallacies. This devotee himself is an animateentity or is an in
ammate ob_]ect'? If it is animate then is this animation {sentience) of
Brahma or of his own? If it of Brahma then the belief that “I am
devotee” is possible in the consciousness only. Therefore, conscious-
ness is proved to be the nature of Brahma and the Swabhava
(intrinsic nature) and Swabhavi (substance possessing that nature)
have an indivisible relationship (Tadatmya Sembandh}. How can
then therebe the relationship of devotee and lord between them? The
relationship of devotee and Lord is possible only between two sepa-
rate substances. And if this consciousness 1s of his own then he 1s
proved tobe a separate entity as the master of his own consciousness.
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Then “} am part” and “You and I are one” this statement is false.
And if the devotee is an inanimate object then the presence of sense
in an inanimate object is impossible; how could such sense be there?
Therefore, “l am devotee” this statement is possible only when two,
substances are separate entities, And “I am your part” this state-
ment is also not maintainable because saying ‘“You' and ‘T’ is possible
only when there are two separate substances but how could the ‘part’
and the ‘whole’ be separate entities? The ‘whole entity isnot separate
from its partsbecause the mass of parts itselfis the whole entity. And
“You and I are one” this statement itself is contradictory. How is it
possible to believe mineness and separateness in one and the same
substance? Therefore, one should ascertain the truth by giving up
fallaey.

And many of them recite the name only. How would simply
reciting the name be fruitful without ascertaining the nature of the
person whose name is being recited? If you will say that the grandeur
is in the name only, then our question is that if the same name of a
wicked person is kept as that of the name of the God then in reciting
the name ofboth, there would be commeonness of fruit, How could this
be possible? Therefore, only after ascertaining the nature and
characteristics of the adorable, one should adore him. Thus, the
differentia of Nirguna-Bhakti has been explained. '

And adoration of God by describing his deeds generated under
passions of lust, anger, etc., is called Saguna-Bhakti, {adoration of
forms & qualities). In Saguna-Bhakti, the deseription of God-Thakur
and Goddess-Thakurani is done on the same lines as that of Hero-
Heroine with worldly adornment. There they deseribe all kinds of
behaviour pertaining to relationship with one’s swn wife as well as
with other’s wife under circumstances of attachment and detach-
ment. Further, they associate with God the acts like stealing of
cloths of ladies, taking bath, looting of curd, touching the feet of
ladies, dancing before ladies, etc., in performing of which even an
ordinary person would feel ashamed. Such acts are possible only
under intense desire of sex.

Further, He is said to have fought the wars, etc. but these are
acts of anger. He is said to have made efforts for showing his
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importance; but those are the acts of pride. Indulgence in the acts of
duplicity is also associated with God’s name but those are the acts of
deceit. He is said to have made efforts for gaining the objects of
senses. But these are the acts of greed. He is said to have indulged
in sportive acts, but those are the acts of laughter, etc. Hence, such
kinds of acts are possible only under the influence of anger, ete,

In this way, by attributing the acts of sex, anger, ete. to God, they
say that they are praying, but which acts would then be called
censurable if acts of sex, anger, etc. are stated to be adorable?
Adoring of God by ascribing to him such acts which are censured in
world as well as in scripture is an act like that of a sycophant. Now
our question is- ‘Will you regard him gentle or wicked who without
naming the person starts describing the acts that someone has done
such and such acts? If you will regard him gentle then the wicked
people are proved gentle; who else would then remain wicked? And
if you will regard him wicked then whosover does such acts, he is
wicked. Justice should be done without prejudice.

Ifyou will say prejudicedly that describing the Thakur with such
traits is also an invocation, then we ask you “Why did Thakur
indulge in such acts? What did he accomplish by indulging in such
censurable acts? If you say that for establishing the tradition he did
50, then our guestion is"What benefit did he and others get in
establishing such a tradition of contemptible acts of enjoying other’s
wife, ete.? Therefore, indulgement of Thakur God in such acts is not
possible. And if Thakur did not indulge in such acts and you yourself
attributed such traits to him, then you haveblamed a person without
blemish. Therefore, such a description is not adoration but censure.

Moreover, while invocating, one gets the same type of ideas and
harbours affection in the same qualities which are being described.
So, while describing the acts of sex, anger, ete. one would also develop
the feelings of sex, anger etc., or will become interested in such
passions. But such thoughts and feelings are not praise-worthy. If
you will say-” The devotees do not get involved in such feelings, then
we will ask you as to how one would describe without being affected
by such ideas? How could one adore without the feelings of affection?
If these thoughts and feelings are supposed to be good then why
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celibacy and forbearance, ete. are said to be beneficial? Because,
these are contradictory to each other.

Moreover, for the purpose of doing Saguna-Bhakii, they adorn
the idols of Rama-Krishna, etc., with curvature accompanied by
woman, etc. Merely on seeing them, passional feelings of sex, anger,
ete. arise. And they worship Mahadeva in the form of phallus. See the
Mockery ! By taking the name of which one feels ashamed, which the
world keeps covered, they adore the same in an idol form. Did he not
have other limbs? But excessive mockery is exhibited only by doing
$0.

Further, for the purpose of Saguna-Bhakti, they hoard different
kinds of sensual objects. In the name of God (Thakur) they them-
selves enjoy the objects. They prepare the food, etc. for offering to
God (Thakur), but they themselves eat it by imagining it to be gift of
God. Here we ask- “Perhaps Thakur would be suffering from hunger
and thirst, if not so, then how such imagination is possible? “And
when he would be suffering from hunger, etc., then he (the God)
being restless would become unhappy; how will then he remove
sorrow of others? And you have offered the food, etc. material to God
for his use; therefore, it could be called a gift of God only when
Thakur himself gives it. But taking food, ete. by one’s own hand
cannot be called God’s gift. For example, if someone gives a present
to the king and then the king gives him reward then its acceptance
is commendable but if someone gives a present to the king and
without king’s saying anything; one himself takes back the present
by his own hands saying that the kinghas given me the gift, then this
is proved to be a mockery, Similarly, here in the case of God, all this
cannot be called adoration, it is mere mockery. .

Further, Thakur and you are two or one? If Thakur and you are
separate then the present that you have offered should be accepted
back only if Thakur gives it to you, but why do you take on your own?
And if you will say that because God (Thakur) is in idol form, there-
fore, I myself make the-fnagination; then, this means that you
yourself did the work which was to be done by Thakur, then you
yourself became Thakur. And if Thakur and you are one, then pre-
senting and taking back in the form of gift is false and imaginary.
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This behaviour is not possible when both are one. Therefore, this
shows that foed greedy persons themselves indulge in such
imagination. '

Further, they indulge in the arrangement of activities like
dancing, singing and accumulating such sensual objects which are
agreeable to all mundane beings in different seasons of winter,
summer, autumn, ete. for pleasing God (Thakurji). Although they
show that they are doing all this for pleasing Thakurji but in reality
they cherish the objects of senses for themselves. This shows that all
such arrangement is done by the sensualist Jivas. And by mere
imagination they celebrate birthday, marriage, ete. and show aets of
sleeping, awakening, etc. (of Thakurji). This, in reality, is similar to
the game of dolls which girls arrange for their amusement,. So, this
has nothing to do with spirituality. Moreover, they dramatise the
various actions of childhood of God and through it they cherish their
sensual urges and say that this also is an adoration. What more to
say, such many contrarieties are found in Saguna-Bhakti.

In this way, both these types of adorations, though propagated
as path of salvation, are proved to be false. '

Analysis of J/nana-Yoga Theory

Now the nature of the Salvation-path as described through
Jnana-yoga (knowledge-means) by different sectsis being explained:-

There, the believers of this theory regard knowing of an absolute
ubiquitous Para-Brahma {Supreme God) as Jnana (knowledge); so,
its falsehood has already been explained earlier.

Believing oneself totally pure and of the nature of God and
knowing sex, anger, et¢. and bodily existence, etc. as delusion, is
regarded as Jnana (knowledge). So, this too is fallacy; if the self
(soul} is pure then why do you endeavour for salvation? When
himself is pure Br«hma then what remains to be achieved? And the
sex, anger, etc. are clearly seen arising to the self and the association
of the body, etc. is also seen; hence, when their dissociation will take
place at its proper time, how then their association in the present
state of existence is treated as delusion?

They further say that “Making effort for Moksha (final release)
is also delusion. As the rope is a rope only, knowing it a snake was
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delusion , on removal of delusion it is a rope only. Similarly, one is
Brahma himself, knowing (or believing) oneself impure was the
delusion, when this delusion ends, the self remains Brahma only”.
Al this statement is false. If the self is pure and one knows it to be
impure then it is delusion; but the self is in impure state due to sex,
anger, etc. How would then believing impure as impure be called
delusion? Rather knowing pure would be delusion. Therefore, what
is gained by believing oneself as pure Brahma due to false delusion?

And if you will say that “These sex, anger, etc. impure disposi-
tions are the traits of mind and Brahma is separate”. then we ask
you- “Whether the mind is your own functionary or not?” If it is, then
the impure dispositions of sex, anger, ete. are also your own. And if
those are not yours then tell us- ‘Whether you are of sentience nature
or of material {(insentience) nature? If you are of sentience nature
then the knowledge in you is seen functioning through the mind and
the senses only. If anybody can establish the knowledge functioning
without these (mind and senses) then that can be accepted tobe your
separate nature, but it is not discernible. Moreover, the word Mana
(mind)is derived from the root Mana-Jngne (in grammar), i.e., Mana
means ‘To know’, so the mind (mana) is of the knowledge form, so tell
us whose is this knowledge? But knowledge does not appear to be
separate from you. And if you are a material (insentient) ohject then
without knowledge how do you think of the nature of self ? This does
not seem to be possible. And you say that Brahma is separate”, so
whether you yourself are that separate Brahma or someone else is?
If you yourself are, then your knowledge which belives that “I am
Brahma”, is the function of the mind only, it is not separate from the
mind and believing I-ness i.e., belief of self is found in oneself only.
In a separate entity, one cannot develop the feeling of oneness. If
Brahma is separate from the mind, then why does the knowledge of
mind-form establish onenessin Brahma? And if Brahma is an entity
separate from you then why do you believe oneness with Brahma?
Hence, give up your fallacy and know that as the touch, ete. senses
are the nature of the body so those are lifeless (insentient) but the
knowledge which is caused through them is the nature of the soul.
Similarly, the mind also is a heap of subtle particles of matter and
is a part of the body only. The knowing activity and the feeling of sex,
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anger, etc. which are generated through it are all nature (function)
of the soul.

The specific point to be noted here is that the act of knowing is
one’s own nature and the feeling of sex, anger, et¢, are the perverse
(impure) dispositions (of the self); owing to them, the soul is in
impure state. When in due course of time, the sex, anger, ete. (impure
dispositions) will vanish and the dependence of knowing act on mind
and senses will end then on manifestation of omniscience-nature of
soul, the soul will become pure. '

Similarly, know about the intellect, egotism, etc. also, because
the mind and the intellect, etc. are synonyms and the egotism, ete.
are also the perverse impure dispositions like sex, anger, etc.;
knowing these separate from the self is a fallacy. Rather, knowing
these as one's own dispositions, it is desirable to make effort for
uprooting these impure dispositions. Those Jivas who are unable to
uproot them and want to establish their superiority, behave in an
unrestrained manner by not accepting these impure dispositions to
be of the self. Rather, they remain engaged in sensual objects and
acts of injury, etc., by intensifying the feelings of sex, anger, ete.

Moreover, giving up of egotism, ete., is also not correctly under-
stood by them. Believing all as Per-Brahma; not establishing I-ness
in any object and dispositions, is regarded by them as giving up of
egotism, But thisis a fallacy. Because, is he himself a separate entity
or not? Ifhe is a separate entity then how not to believe I-ness in the
self. If the self is not an entity then who believes everything to be
Brahma? Therefore, uprooting egotism consists in giving up the
sense of [-ness and doerness in the body, etc. which are non-self
(foreign) objects. But having I-ness feeling in the self (soul) is not
wrong.

Treating all equal, not differentiating in objects of different
nature, is stated to be uprooting of attachment-aversion (Raag-
Duwesh). This (belief) also is wrong because all kinds of substances
are not of similar nature. Some substances are Chetan (sentient) and
some substances are Achetan (insentient}, each is different from the
other: how can all those be believed to be similar? Therefore, not
believing the non-self objects agreeable-disagreeable is relinquish-
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ing of Raag-Dwesh; however, there is nothing wrongin knowing the
details of various substances.

In the same way, they imagine contrarily other dispositions
(modes) pertaining to salvation-path and due to such false imagina-
tion they indulge in adultery, eat the non-eatables, do not differen-
tiate between various castes, etc.; adopt low conduct which is
perverse conduct. When someone questions then they say- “This is
the function of the body or things change according to destiny or
things happen as per God’s desire; we should not ramble.

See the lie ! The one himself knowingly indulges in various
aforesaid activities and states it as to be the function of the body. He
himself knowingly makes efforts for the said acts and puts the blame
on providence. Further, he willfully indulges in passionate acts and
acclaimsit to be the wish of God. He involves himselfin rambling, yet
ahsolves himself from its responsibility. Because he wants to enjoy
sensual pleasures under the shelter of religion. So, he puts forward
such false logic. If he does not involve himself interestedly in such
acts then we will not hold him responsible for the same. For example,
suppose someone is sitting in meditation posture and someone else
covers him by cloth, there, if the meditator does not entertain any
feeling of happiness, then it is true that there is no mvolvement on
his part. But, if he accepts the cloth and wears it and feels happy by
ending his suffering from cold, etc., then how is it possible that this
is not treated as his own act? And the acts of indulging in adultery,
eating the non-eatables, etc. cannot take place without one’s own
thoughts and desire. How can this be accepted as non-involvement
by him? Therefore, only where the desire of sex, anger, etc. impure
dispositions) have ended, there only, one’s involvement in any kind
of activities is not maintainable. And if one cannot get rid of the
passions of sex, anger, etc., then oneshould actina manner by which
these passions can be minimised. It is not desirable to increase them
by behaving unrestrainedly.

Refutation of being called Enlightened by
Breath-control

And many Jivas consider themselves enlightned by practising
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breath-control. When the air exhales out from the Ida, Pingla,
Sushumna forms of the nose-doors, there, they, through the differ-
ence of colours, etc., imagine the air itself as tobe the form of earthen
element, ete. By way of practising through that technique, one
attains some knowledge of instrumental causes, so they foretell the
world about the good or bad events and they are called learned; but
this 1s nothing but a worldly act only and has no relation with the
salvation-path. What is achieved by foretelling the good or bad
events to Jivas causing them to enhance their attachment-aversion
feelings and developing one’s own pride & greed, etc. passions?

Further, he practises the Pranayam etc. yogic practice (physical
exercises) and claims to have taken Samadhiby stopping breathing.
This act of yogic practice by controlling air is just like that of an
acrobat who, through constant practice, performs various actions by
hands, ete. The hands and breath are the limbs of the body only; how
would the self-benediction be possible by controlling these limbs?

Further, you may say that the rambling state of mind stops,
happiness arises and one is not overpowered by death. So, all this is
false. Asin sleep, the outward actions of sentience stop, similarly, in
breath-control also the outward activity of the sentience stops.
There, he has controlled the mind but the carnal desire in not
~ destroyed, that is why the rambling state of mind cannot be said to
have stopped and without sentience who experiences the happiness?
Therefore, the happiness cannot be said to have arisen. Moreover,
many accomplishers (practitioners) of this technique have been
there in this field but none of them is seen immortal. By setting fire,
they are also seen dieing. Hence, saying that they are not under the
control of the God of death, is mere false imagination.

Andin the process of devotion, where some conscious awareness
remains and there he hears some word, he calls it to be the Anhad-
Naad (unique pleasure). So, as one feels pleasure by listening to the
sound of lyre (a stringed musical instrument) etc., similarly, he feels
pleasure by listening to that Anhad-Naad. So, here the sensuality
only is fostered; ne spiritual purpose is served. And by imagining the
word Sogham (that I am) in the process of inhaling and exhaling air,
he calls it to be Ajapa-Jaap (silent utterance of deity’s name without
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rosary). Asin the sound of partridge, he imagins the word Too-hi{you
yourself, are that), but the partridge does not intentionally make
such sound for conveying any meaning; similarly, no intention could
be imposed on the process of controlled breath for producing the word
Soaham. It is mere imagination. Nothing is achieved by mere
chanting and listeningto words. Only by grasping the meaningofthe
word, some achievement is possible. '

The meaning of the word Seaham is “I am that”. Here one should
know who is “That” with whom he is comparing the self. He should
ascertain “That” because the word “That” and the word “Who” are
always inter-related terms. Therefore, the word Soaham could be
used after ascertaining the substance and then developing the
feeling of ‘I-ness’ in that substance. There also if he experiences the
‘self * to be the self only then the use of the word Soaham is not
possible. Saying the word Soaham is possible only when some other
object is to be shown as the self. For example, some person knows
himself as the ‘self’; why would then he think se, “I am the same”.
Some otherJiva whoisnot able toidentify himselfand does notknow
the nature of the self, then he is sermonised that the one who
possesses so and so qualities, the same I am. Similarly, understand
here also.

Further, by concentrating on forehead, eyebrows and tip of the
nose, one maintains thathe meditated on Trikuti etc. and thus claims
to have achieved Parmarth (spiritual excellence). There, he saw the
material thing by turning the pupil of the eye; what is the spiritual
achievement in that? And if through such means someone acquires
somewhat knowledge of the past and future, etc.,gains the power of
words and the power of fast movement on the earth and in the sky,
etc. and gains the power of restoration of health, etc. in the body, all
these are only worldly achievements. The celestial beings are natu-
rally found possessed with such powers. By such powers no spiritual
benefit is obtainable, Real spiritual benefit is obtained by uprooting
carnal desires; whereas these powers are the means of fostering the
sensuality and passions. Therefore, all these means are not at all
really beneficial to the self. In the achievement of these, a lot of
affliction is caused till death and no benefaction of the self is
attained. Hence, the spiritual persons do not unnecessarily entangle
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themselves in such activities; only the passionate people indulge in
such acts.

Further, they assert that some people have attained liberation
with difficulty through the observance of many austerities, etc., and
on the other hand, some people are said to have attained hiberation
easily. Uddhava ete. who were stated to be great devotees were
advised fo undergo severe austerities and while the prostitutes, etc.
are said to have achieved salvation by mere chanting of God's name.
Thus, there is no consistency at all.

In this way, they interpret the liberation-path contrarily.

Analysis of Liberation-path imagined by Other
Sects

Further, they (the monists} describe the nature of Moksha
(liberation) also wrongly and of various types:-

The one type of Moksha (liberation) is this “In the abode of
liberation (Vaikuntha-dham), the Thakur along with Thakurani
enjoys different sensual pleasures. If one reaches there and remains
engrossed in their service, so this his Moksha. But this is contra-
dictory. Firstly, the Thakur himselfis said to be indulging in sensual
pleasures like other worldy persons, So, the Thakur alsois portrayed
like a king. Moreover, He has to be attended by others which shows
the dependence of Thakur. And if the devotee even after Moksha
remains a servant then it is just like being servant. How would there
he be happy on being dependent? Hence, this type of Moksha is also
not possible.

Another type of Moksha is stated thus : “In Moksha the self be-
comes similar to God”. So, thistoois wrong. If the otherJivas are also
found separately similar to God then there would be many Gods.
Who would then be the creator and destroyer of the universe? If all
are accepted to be Gods then due to rise of different desires,
contradiction will arise amongst them. And if only one God is there
then equality is not proved; one who has some deficiency will remain
restless for attaining higher status from lower status; how will then
he be happy? As the difference between a small king and a big king
is found in the world, so similarly, the difference between a small
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God and a big God would be found in the liberated state also, but this
is not possible, '

Yet, another type of Moksha is described thus : “In Vaikuntha
{liberated state) there is a light (Jyoti} similar to the flame of a lamp;
there in that light this light, gets united. So, this concept, too, is
wrong. The light of the lamp is of material and inanimate form; how
is such kind of light possible there? And on union of one light with the
other light, whether this light (Jyoti) exists or gets destroyed? If it
remains existing then the light (Jyoti) will go on increasing then
there will be decrease-increase in the light (Jyoti).and if it gets
destroyed then how can such an act be believed to be worth achieving
due to which our own existence gets destroyed? Therefore, this
concept also is not possible.

One other form of Moksha is this : “The soul is Brahma only; on
destruction of Maya’s (illusion) cover, liberation gets manifested”.
So, this concept also is wrong. When he was under the cover of Maya,
then was he one with Brahma or separate from him? If he was one
then Brahma himself became Maya (illusion) and ifhe was separate
then on destruction of Maya he gets united with Brahma; thereafter,
his separate existence remains or not? If it remains then the
omniscient would definitely be knowing his existence to be separate;
then you should say them to have got united due to their meeting
together, but from spiritual or realistic point of view they are not
united. And ifhis existence is lost then who would like to get his own
existence destroyed? Therefore, this concept toois not maintainable.

Yet, another kind of Moksha is advocated by many people thus:
“On destruction of intellect, ete. Moksha is attained”. It means the
knowledge did not remain dependent on mind and senses, ete., which
are the limbs of the body. This statement is possible on eradication
of sex, anger, ete., impure dispositions and if the sentience is also
believed to have ended there then how can the inanimate condition
like stones, etc. be accepted as beneficial? Moreover, by adopting
good means, the knowledge increases, then on adopting much better
means how could the destruction of the act of knowledge be accept-
able? And in the universe, the greatness of materialism (inammate-
ness) i1s not more than the greatness of the consciousness
(animateness). Therefore, this concept also is not true,
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In this way, they (the monists) describe Moksha (liberated state)
In various ways by imagination. But they do not know the reality;
rather misconjecturing the mundane state as the liberated state,
they prate according to their will. Thus, in Vedantg (monistic
theory), and other sects, the form of Moksha is described pervesely.

A Discussion about Mohammedanism

Andin Mohammedanism also, false interpretations are found in
the aforesaid manner. As they, the monists, believe Brahma to be an
ubiquitous, one faultless and the creator and destroyer of all,
similarly, these (Mohammedans) believe Khuda Ged. And as they
(the monists) believe the incarnations of God, mmﬂarly these (Mo-
‘thammedans) believe the Pgigamberas (prophets). As, they (the
monists) assert that Brahmea takes an account of Punya-Papa
(virtues & vices) of Jivas and accordingly gives punishment, ete.,
similarly, these(Mohammedans) attribute these deedstoKhuda. And
as these (monists) worship cow, ete., similarly, those (Mohammed-
ans) pay same regard to pig, etc. All these are the animals (of
Tiryancha state of existenee). And as they advocate achievement of
liberation by worship of God, same thing these (Mohammedans) say
about devotion of Khuda. And as they (the monists) at some place
foster kindness (Ahinsa) and at other place foster injury (Hinsa),
similarly these (Mohammedans) also at one place foster kindness
and at other place foster killing. And as they (the monists) at some
place advocate observing of penances and at some other place
indulgence in sensual objects, in the same way these (Mohammed-
ans) also foster different contrary things at different places. And as
they somewhere prohibit use of meat-eating, alcohol-drinking, prey-
ing, ete., and at some other place support its use by noble persons,
similarly, these also support at different places prohibition and use
of these things. Thus, in many ways, the parity in the views of
monists and Mochammedans is found. Although the names, ete. are
different-different, nevertheless, the harmony is found in their
concepts and purposes.

Moreover, there is found similarity in their fundamental belief
of Ishwar (God-Braiima) and Khuda God but in the details of their
belief, vartous differences are found. These Mohammedans lay even
greater emphasis on contrary acts of fostering of sensual desires,
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acts of injury, etc. and assert many things clearly against logic and
reasoning as compared to monists.

Hence, the Mohammedanism is to be known as highly perverse
and contradictory.

Thus, the falsehood of all those schools of faiths which are
abundantly followed in this region and time, has been established.

Someone may argue here “If these various faiths are false then
why do the great kings and great learned persons follow them?”

Answer: The Jivas are found having false longing from the
times immemorial and in these faiths the misbelief alone is fostered.
And the desire of indulging in the acts of sensuality éxists in all the
Jivas; so in these sects, the acts of carnal desires only are fostered.
And the purpose of carnal desires of the kings and learned persons
15 supported in such faiths, And the acts which & Jiva wants to do
even by ignoring public slander and knowing them vicious, and
advocating indulgence in such acts as religion, then who would not
engage himself in such religion? Therefore, these religions are
followed in great measure.

And perhaps you might say that in these religions detachment
(renunciation), kindness, etc. virtues are also preached. But as a
false coin 1s not accepted in circulation without giving a coating of
superior metal, similarly, the false statement does not become
acceptable without mixing the truth, but for the purpose of general
benefit, the carnal desires only have been fostered. As in Geeta (the
sacred book of Hindus monists) the purpose of waging war is
supported under the garb of religion; in Vedanta the unrestrained
behaviour is supported by describing the self to be pure (in the
present state also); similarly, one should know at other places.
Moreover, the present time is very bad, so in this era, particularly,
the worthless religions only prosper.

See the tragedy | In the present time, the Mohammedans have
inereased in power and in number and the Hindus have decreased;
amongst Hindus also others have increased and the Jains have
decreased. So, this is the effect of bad time.

Thus in the present world and present time, indulgence in
perverse activities in the name of religion is found immensely.
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Examining the Elements Propounded in Other
Sects
Many schools of thoughts have emerged on the basis of
misconjectures under the power of erudition. The main elements of
philosophy discussed therein are being examined here:-

The Sankhya - Faith

In Sankhya faith, 25 Tattavas (elements) are stated*, amongst
which the basic ones are three Satve (virtue), Rajah (passions) and
Tamah (ignorance). The Satva quality causes happiness, the Rajah
guality produces wavering state in mind and the Tamah quality
generates ignorance. The collective name of conditions preduced by
these qualities is called Prakruti and it gives birth to Buddhi
(intellect) which is termed Mah-tattva. The Mah-tattva produces ego
which further generates sixteen Matras (divisions). Ofthese, five are
Jnan-Indriyasi.e., senses instrumental in knowing activity, namely
Sparshan (touch-sense), Rasna (tongue-sense), Ghraan {nose-sense),
Chakshu (Eye-sense) and Shrotra (ear-sense) and the one is Manea
(mind). And five are Karma-Indriyas (senses or limbs of action)
Vachan{voice), Charan (foot), Hasta (hand) Linge (sex-organ), Gudn
(anus). And five are the Tanmatras (i) Roop {colour), Ras (taste),
Gandha (smell), Sparsha (touch) and Shabda (words or sound).
Further they describe that fire from Roop, water from Ras, earth from
Gandha, air from Sparsha and space or sky from Shebda are cre-
ated. Thus, the aforesaid 24 Tattvas are of Prakruti form and dif-
ferent from these is one Purusha who is Nirguna (undivided one
absolute soul), Karta (doer) and Bhokta (enjoyer).

Thus, they describe the twenty-five Tatfvas, which are imagi.
nary because how would the Rajas ete. qualities be evolved without
some shelter? The shelter of these could only be the Chetan-Dravya
(soul-substance). And Buddhi (intellect) is said to be generated from
these qualities, but intellectis nothing but knowledge and it is found
only in the substance possessing knowledge; how could then the
knowledge be said to have been originated from this? Ifhe says that
intellect is separate and knowledge is separate, then our query is
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that the mind has been included earlier in sixteen Matras and if you
assert knowledge to be separate, what else then would be called
intellect? And ego is said to be generated from it but ego lies in
doership in other objects. Ego does not consist in knowing something
in detached manner. How could then ego be a product of knowledge?

And sixteen Matras are described to have evolved from ego;
amongst them five are described as Jran-Indriyas (senses instru-
mental in knowing activity). But in the body there are material
senses (Dravya-Indriyas) in the form of eyes, etc.; those are seen to
be insentient like the earth, etc. and there are psychic senses
(Bhava-Indriyas) which are of knowledge form and their function is
knowing the colour, etc. What is then the purpose of ego {I-ness)
there? Someone may be found possessingknowledge but without the
feeling of ego (I-ness); therefore, how is it possible to treat knowledge
as a by-product of the feeling of ego (I-ness)? And the Mang (mind)
innothingbut like other material senses, because the material mind
(Dravya-Mana)is a part ofbody and the psychic mind (Bhava-Mana)
is a form of knowledge. And the five so-called Karma-Indriyas
(senses or limbs of actions) are nothing but the limbs of the body and'
are of material form, How can these be belived to have evolved from
the immaterial ego (I-ness-feeling)?

Moreover, the Karma-Indriyas are not five only but all the limbs
of the body are useful. And the whole description is concerning with
all Jivas and not concerned with human beings only. Therefore,
trunk, tail, ete. limbs are also the senses of action. Why do you limit
them to be the five only?

And five Tan-Matras, touch, colour, ete., are not separate enti-
ties but those are modes (qualities) inseparable from atoms; how are
those said to be produced separately? Moreover, ego is the disposi-
tion of immaterial Jiva (soul); how can, therefore, these material
modes be believed to have been produced from that Jive?

Further, they say that the fire, etc. are produced from these five
Tan-Matras. This is clearly false; colour, etc. and fire, etc. have
coexisting relationship of qualities (Guna) and substance (Guni)
possessing those qualities. In description only, those appear to be
separate but substantially they are not separate. In no way, these
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can be sensed as separate. Separation is created only in description.
How can, therefore, fire, etc. be deseribed to have been produced from
colour, ete.? Even in description, the correct statement would be that
qualities (Gunas) are found in the substance but how can the
substance (Guni) be believed to have been produced from the quali-
ties (Qunas) ?

Further, they say that there is a Purusha’ (living entity) quite
different from all these (abovementioned things); but when asked
about his nature, they reply that he is indescribable, then who would
understand the indescribable? They are not able to answer howishe,
where is he, how is he a doer and destroyer? Whatever answer they
might give could be proved to be false on examination, Thus, the
Tattvas as imagined in Sankhya philosophy are to be known false.

Further, knowing the Purusha separate from the Prakruii
(nature)is stated tobe the path of salvation by them. In reality, there
is nothing like Prakruti and Purusha. Moreover, nothingis achieved
by mere knowing. Salvation {Moksha) can be obtained only by up-
rooting the passions like attachment, ete. after knowing their na-
ture. But by knowing what they say, attachment, etc. are not
reduced. So long as one believes Prakruti to be the doer {of attach-
ment, etc.) and the self as non-doer, why would then he try to reduce
attachment, etc.? Therefore, this is not the path of salvation or
liberation.

Further, they say that separation between Prakruti and Purusha
is salvation (Moksha). But out of the twenty-five Tattvas, twenty-four
Tattvas are related with Prakruti, only one Purusha is said to be
different. But those are already separate and no Jiva (soul) sub-
stance has been included in the twenty-five Tattavas. And Purusha
itself is termed Jiva (soul) on union with Prakruti. But different
Purushas are found associated with different types of Prakrutis and
afterwards by adopting some means some Purusha may get disso-
ciated from Prakruti,- this is proved. So, in reahty, there is no one
single Purusha. :

Further, “Is the Prakruti amistake of Purusha or is separate like
a Vyantari (peripatetic goddess) who over-powers the Jiva?” If it is
his mistake then how could the senses, etc. and the touch, etc.
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Tattvas be believed to have been produced from Prakruti? And if it
is separate then that also is proved to be a substance, hence
everythingisgovernedby it, nothingisin the hands of Purusha. Then
with what object do you preach? Thus believing this type of Moksha
(liberation) is also erroneous.

Further, they describe three kinds of Pramanas (valid
knowledges) Pratyaksha (direct knowledge), Anumana (inference)
and Aagama (scripture). But ascertainment of their true or false
nature can be done only from Jainas’ books on logic.

Moreover, some followers of Sankhya religion do not believe in
God; some others believe in one Purusha tobe God, somebelieve Shiva
and some others Narayana as God. All of them make imaginations
as per their understanding without any firm decision and many
followers of this sect keep long hair (matted and braided hair), some
others keep Choti*, some are without hair, many wear clothes of
catechu colour. Thus by adopting various disguising dress styles,
they are called great under the garb of Tattva-Jnan {possessing
knowledge of Tattvas-reality).

Thus ends the discussion of Sankhya religion.

Shivamat (Followers of Shiva)
The Shivamat is of two types, Naiyayika and Vaisheshika

In Naivayika sect, sixteen Taftavas {elements) are described,
which are Pramana, Premeya, Santhaya, Prayojana, Drushtanta,
Siddhante, Avayava, Tarka, Nirnaya, Vaada, Jalpa, Vitanda,
Hetvabhasa, Chhala, Jati and Nigraha-Sthana.

There, the Pramana {valid-knowledge) 1s described to be of four
kinds: Pratyaksha (direct knowledge),Anumana (inference), Shabda
{words), Upama {comparison). Seul, body, wealth and intellect, ete.
are described to be the Premeya (knowables). And the query ‘What
isthig’ isSanshaya (doubt). The purpose or object for which the effort
is made is Prayojana. That which is acceptable to both plaintiff and
defendant is Drushtanta (Example). Whatever is decided through
example is Siddhanta (principle). And the Pratijng (pledge) ete. five

* Choti, i.e., a lock of hair on the crown of the head left after tonsure.
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parts of Anumana (inference) are the Avayagvas (components). On
removal of Sanshaya (doubt), finding something correct from some
angle, is Tarka (logic), Later on, knowing (something) in ascertained
form, is Nirnaya (decision). Learning by discussion between the
- teacher (Acharya) and the taught (pupil) in the form of ‘for and
against a subject’ is the vada (debate). In the inquisitiveness form of
tale, whatever faults like duplicity, ete. found, is called Jalpa
(prattling). A discussion without opposite viewpoint is Vitenda
{(preverse argumentation), Where there is no true reasoning such
subdivisions like unapproved reasoning, etc., are Hetvabhasa (fal-
lacy). The words or speech with duplicity is Chhala (fraud). Such
imposed defects which are not real defects are called Juati (class or
category). And by which the subjugation of opponent is caused that
is Nigraha Sthana (stoppage of argument).

Thus, the aforesaid Senshya ete. Tattvas are in fact not sub-
stantially any Taitva (reality). The Tativas are described for in-
volving thinking and being the cause for ascertaining the knowledge
and for showing the profound learning through discussion. But what
spiritual achievement would result from these Tattvas.? To remain
imperturbed by uprooting sex-anger, etc. impure dispositions, is real
achievement; that object is not highlighted here at all, rather
different tactics of pedantry are put forth. So, this too is mere
cleverness; therefore, this theory is not rudimental.

Further, you will say that without knowing these (Tattvas) the
purposeful Taitvas cannotbe ascertained; therefore, these are called
Tattvas, but the grammarians also put forth such type of tradition
that by reading grammar the meaning (of words, ete.) is determined
and the specialists of food, etc. also maintain that on getting
stableness of the body by taking food, the people become capable in
ascertaining the Tattvas; so, such an argument is not purposeful.

And if you will say that the grammar, food, etc. are certainly not
the cause of Tattva-Jnan i.e., attaining knowledge of Tattvas, but are
the cause of accomplishing worldy objects. Similar to these (cause)
the Tattvas described by you are instrumental causes of accomplish-
ing temporal deeds. Knowing through senses, etc. has been de-
scribed tobe the direct knowledge, ete., and in taking decision about
stump or person is stated to be the doubt ete. Hence, those Tattvas
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only are useful by knowing of which the sex-anger, etc. impure
dispositions are uprooted and imperturtability is produced.

Further, you may say that in Prameya Tattvas (knowable ele-
ments) the ascertainment of soul, ete. takes place; so, it is purposeful,
but everything is knowable (Prameya), no such substance is there
which is not the object of Pramiti (knowledge), so what for are the
Prameya Tattvas described? The soul, ete. Tattvas should only have
been described.

And also the nature of the soul has been propounded contrarily;
such decisionis reached on thinking without prejudice. For example,
they deseribe two kinds of souls, Paramatma (supreme soul) and
Jivatma (mundane souls). The Paramatma is said to be the creator
of all, They'conjecture that this world is created by the doer {(creator)
because it is a creation. And whatever creation is there that is
created by the creator, e.g., Jar(pot)ete. But thistoois a misconjecture
because the other facet of this conjectureis also possible whichis that
this world is not created by the creator, because many uncreated
(self-existing) substances are also found in this world, Those which
are self-existing are not created by any creator, e.g., sun, ete. For in
the world of conglomerated form of different substances, some
objects are created by human beings, etc. but many other things are
self-existing. So none is the creator of them. These are imperceptible
by direct knowledge. Therefore believing God as creator is false.

Further, they describe each Jivatma (soul) has separate-sepa-
rate bodies, so this is quite true but after their attaining liberation
also each liberated soul should be believed to be separate-separate.
This has already been discussed in detail earlier. Similarly other
Tattvasaredeseribed contrarily. Moreover, the differentia of Pramana
(validknowledge) etc. are also imagined contrarily by them. This ean
be clearly understood by study of Jaina-scripture. In this way the
Tattvas described in the Naiyayika-sect are to be known as imagi-

nary.

Vaisheshika-Sect:- In vaisheshika-sect, six kinds of Tattvas
aredescribed : 1. Dravya (substances), 2. Guna (attributes), 3. Karma
(the actions), 4. Samanya (common), 5. Vishesha (specific) and
6. Samvaya (inseparable).
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Dravyas are stated to be of nine kinds: - 1. Prithui (earth), 2. Jal
(water), 3. Agni (fire), 4. Vayu (air), 5. Akash (space), 6. Kal (time),
7. Disha (direction), 8. Atma (soul) and 9. Man (mind).

There the atoms of the earth, water, fire and air are separate-
separate; those atoms are eternal, from them Prithvi (earth) etc. are
formed which are unstable. But this is contrary to actual experience
and knowledge. The fuel-form atoms of the earth, etc. are seen
converting into fire-form and the fire-form atoms are seen convert-
ing into ash-form of earth. The atoms of water are seen converting
into the pearl-form of earth. Again you will say that those atoms
disappear and some different atoms only turn into those forms. By
saying so, you are clearly falsifying what is clearly evident. [fyouare
able to put up some very strong logic then we may consider it; but
simply stating so it is not proved. Therefore, it is clear that all atoms
belong to the one Pudgal (matter) form of material class which
modifies into various forms like earth, etc, conditions.

And at some places they (the vaisheshikas) state that the Prithvi
(earth) ete. possess separate body, but that is false only, because it
has no proof. Moreover, the earth, ete. are the mass of atoms; this is
not possible that their body be elsewhere and these be elsewhere;
hence, this too is false. And where no substance gets obstructed such
a hollowness they term as to be the Akash (space). They describe the
moment, an instant, etc. as to be the Kal (time). But both of these are
non-entities because these are not the substantive objects. They
imagin these objects for the sake of considering from various angles
- the area, modification, ete. of substances. And (according to them)
thereis no substance like direction (disha), they believe directions as
substance simply Ly imagining the divisions in the space. And soul
is described in two ways. So thishas been discussed earlier. And the
Man (mind) is not any separate substance. The psychic mind (Bhava-
man)is ofknowingform soitis the nature of the soul and the physical
or material-mind (Dravya-man)isa mass of atoms (mental-vargands)
which is the part of the body. Thus, these substances are imaginary.

Further, they discribe twenty-four types of qualities (Gunas) :
Sparsh (touch), Rasa (taste), Gandha (smell), Varna (colour),Shabda
(words or sound), Senkhya (number), Vibhaga (division), Sanyoga
(union), Parinaama (consequernce), Prithakatva (separateness),
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Paratva(difference), Aparatva (similarity), Buddhi(intellect), Sukha
{(happiness), Dukha (sorrow), Ichchha {desire), Dharma (virtue or
piety), Adharma (vice or impiety), Prayatna (effort) Sanskara (im-
pression), Dwesha (aversion), Sneka (smoothness or oily), Gurutva
(heaviness), Dravyaiva (substantiglity). Out of these touch etc,
qualities are found in atoms but ﬂescribing earth odorous only,
describing water having cold touch only, ete. is false; for nowhere in
earth, prominence of smell is found, somewhere water is seen hot;
hence, it is all against clear-cut knowledge and experience. And they
describe the words (i.e., sound) as to be the attribute of space
(Akash), but it is false, for the words or sound is obstructed by the
wall, ete.; so, it is of material form and the space (Akash) is an im-
material and ubiquitous substance. When space is found in the wall
and the word or sound attribute (Shabda-Gune) which is asserted to
be the quality of space cannot enter the wall, how would this be
possible? And the number, etc. are not there in the substance itself
but we imagine the number, ete. in our knowledge for knowing the
numerical strength of any particular substance in comparison to
other substances. And the intellect (Buddhi) ete. are the function or
mode of soul, the intellect is the name of knowledge and it is
definitely an attribute of the soul. And when the Man (mind) has
already been stated under nine substances why has it now been
described as an attribute separately again? And happiness (Sukha)
ete. are found sometimes in the soul, those arenot the characteristics
(attributes) of the soul, rather these are seemingly so-called charac-
teristics bec¥use they are not found in all states of soul. And
smoothness, heaviness, ete. are found in the atoms of matter and are
known through the sense of touch, hence these are covered under
Sparsh Guna (touch attribute); why are then these described sepa-
rately? And fluidity is described to be the quality of water, but the
fire, etc. are also found having the quality of upward motion, ete. So,
either all qualities (Gunas) should have been described or should
have been generalised. Thus, all the aforesaid qualities (Gunas) are
imaginary.

Further, they describe karmas as of five kinds:-

1. Utkshepana (Throwing Outward or exhaling)

2. Avakshepana (Throwing Inward or Inhaling)

3. Aaakunchana (Contraction) '
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4. Prasarana (Expansion)
5. Yaman (Mortification).

But all these are mere bodily actions, what is the purpose of
describing these separately? Moreover, these are not the only ones
but are of many types. And these are stated as separate Tatfvas; but
had these been separate substances then you should have described
them as the separate Tattvas, or had these been specifically pur-
poseful in rooting out the sex-anger, etc. passions, then these should
have been discribed as Taftves but both these specialities are not
there. And if there is just a casual approach in describing these then
the stones, etc. are also found having different forms which could
also be described. Nothing is achieved by believing these.

And the Semanya (generalisation)is of two types : Parand Apar.
Par is of existence form, Apar is of substance form, ete. And those
which are always found functioning in the substance are called its
details (Vishesha). The name of an ununited and inseparable rela-
tionship between a substance and its qualities is called Samavaya.
These Samanya ete. appear in our thoughts only, either by believing
‘many as to be of one kind or by imagining the divisions in one
substance or by believing the relationship from the divisions-imagi-
nation point of view. These are not separate-separate substances.
Moreover, by knowing these (Taétvas) even the specific purpose of
uprooting sex-anger, etc. passionsis not accomplished; why for then
these are called Tattvas? And if only such Tattvas were to be stated
then Prameyatva (knowableness) etc. infinite qualities are there in
the substance and various types of cases like relationship base, ete.
are possible in the substance; so, either all things should have been
described or only purposeful ones. Hence, these Samanya etc. Tattvas
_also are purposelessly deseribed. )

Thus, the Tattvas (principles) deseribed by the Vaisheshikas are
tobe known asimaginary. Besides this, the Vaisheshikasbelieve only
two kinds of Pramanas (valid knowledges) :- 1. Pratyaksha (direct
knowledge) and 2. Anumaana (inferential knowledge). So, the cor-
rectness-incorrectness of these may be ascertained from Jaina-
scriptures pertaining to logic-t,
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And the Naiyayikas say that the state of the soul manifested in
the absence of objects, senses, intellect, body, happiness and sorrows
isliberation. And the Vaisheshikas say that cut of twenty-four Gunas
(qualities) the absence of intellect (Buddhi) etc. nine qualities is
liberation. Here the absence of intellect is described, but the intellect
15 the name of knowledge and the substratum of knowledge was
described as the differentia, i.e., intrinsie nature of the soul. Now, on
effacement of knowledge both the characteristics and the object
possessing that characteristics, 1.e., soul will also get effaced. Then
what would be the state of the soul? And if the intellect is the name
of mind then the Bhava-man (psychic mind) is of knowledge form
only and the Dravya-magn (material mind) is a part of body. Se, on -
liberation the association with material mind (Dravya-man) ends,
How could then the name of insentient material mind {(Achetan
Dravya-man) be the intellect? And the senses are like mind. And if
the object is destroyed then the knowing of the touch etc. objects
would also get effaced. Then, what will remain of knowledge? And on
effacement of objects, the universe too will get effaced. Further, they
say that happiness also ends; but all Jivas make efforts for happi-
ness only. When it will get effaced, how would then it remain worth
obtaining? And if the sensuous pleasure which is full of
perturbableness is said to have got effaced there, then it is true; for
the supersensible happiness having the imperturbability as its
chacteristic is all possible in liberation, hence happiness is not lost.
However, itis correct to say that in liberation, body, misery, aversion
etc. come to an end.

Further, in Shivemat (Shiva'sfollowers) the doer or creator is an
absolute single (undivided) God Shiva, they believe him to be the
God. The falsehood of his (God’s) existence has already been proved
established earlier, it should be known from there. And in this sect
the Bhesha (attire of body) consists of cinders, lion-cloth, matted
hair, sacred thread, etc; so, from the conduct code point of view, those
Bheshas (attires) are of four kinds: Shaive, Pasupat, Mahavrati,
Kaalmukha. All these Bheshas are nothing but the facets of attach-
ment, etc. passions; these are, therefore, not the correct Bheshas
{Sulingas}. Thus has been discussed and concluded the Shivamat
(Shiva faith).
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Meemansaka-mat (One of the 6 Systems of Hindu
Philosophy)
Now, the characteristics of Meemansaka faith are described. The

Meemansakas (those who reflect deeply on a subject) are of two kinds
1. Brahmavaedi and 2. Karmavadi.

The Brahmavadis believe in one absolute undivided Brahma
and describe in Vedaniz philesophy that “This whole universe is
Brehma, none else is there” and “to remain engrossed in the self
(soul) is liberation,” The falsehood of these have already been
explained earlier which needs reflection.

And the Karmavadis believe in performing the rituals - religious
duties, sacrificial ceremonies, ete. But in these activities, the pres-
ence of fostering of attachment, ete. alone is found; therefore,
indulging in such activities is not at all useful.

Further, there are two types of customs established by Bhatta
and Prabhakara. As per Bhatta there are six kinds of Pramanas
(valid forms of knowledges) - Pratyaksha (direct knowledge, i.e.,
perceptible to senses), Anumaana (inference), Veda (scripture),
Upama (analogy), Arthaapaiti (corollary) and Abhava (absence or
negation). And as per Prabhakara only five Pramanas excepting the
Abhava are accepted. So, their truth or falsehood should be known
by study of Jaina-seriptures.

And those who follow Shat-karmas, i.e., six kinds of daily duties,
wear the sacred thread of Brahma, have forsaken takingfood-grains,
ete. from the Shudras (persons belonging to fourth caste in Hindus)
and live ashouse-holders are called Bhattas. Andin Vedunta sect the
people who do not wear the sacred thread and accept the food, ete.
from the Brakmins house are named as Bhagwat; they are of four
kinds- Kutichar, Bahoodak, Hansa, Paramhansa. So, these are found
to be satisfied with some external renunciation but perversity of
knowledge and faith and presence of fostering of attachment, etc. are
found in them. Hence, these garbed or ungarbed Bheshas (postures
of the body) are not beneficial.

Jaimineeya-mat. (Followers of Jaimaneeya
Faith)

There is one Jaimineeya school of faith which states as follows:-
“No omniscient (all knowing Lord) is there, the Veda-Vachanas (the
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wordings or aphorisms of Veda-scripture) are eternal; the right
ascertainment of truth is possible from them. Hence, one should first
observe the religious acts by following Veda path which is called
Nodane (inspiration) and that alone is the emblem of a religion
which one should practise. For example, they say “&= Fishia aq”
i.e., one, who aspires heavenly abode ought to worship the fire.

Here we ask them - “The Shaivas, the Samkhyas, the Naiyayikas,
ete., all believe the Vedas in which you too believe but in your and in
their interpretation of Tatfvas etc. mutual contradiction is found,
what is the reason for this? If in the Vedas itself, somewhere
something and somewhere something else isinterpreted then howis
its authenticity proved? And if the follwers themselves interpret
somewhere something and somewhere something else then first of
all, you people, by discussing mutually yourselves decide who is real
follower of Vedas and who is not? But to us it appears that in the
Vedas itself, the interpretations given earlier are contradictory to
those given later. That is why there have been different enunciators
of different sects by having grasped its meaning differently according
to their own wills. But how can such Vedas be proved authentic? And
by worshipping fire, one attains the heavenly abode! So, how can the
fire be believed to be better than the human being ? This is evidently
wrong. And how would it be the provider ofheaven? In the same way,
the other aphorisms of Vedas are against authentic knowledge.
When Vedas advocate the existence of Brahma why then you not
accept the existence of omniscient ? Thus, the Jaimineeya sect is also
to be known as imaginary.

The Bauddha-mat (Bauddha Faith)

Now the differentia of Baudha-mat (the Bauddha school of faith)
15 described:

In Bauddha-mat four Arya Satyas'. (Fundamental truths or
principles) are stated :-

1. Dukha (sorrows or miseries)
2. Aayatana (senses and their objeets, etc.)
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3. Samudaya (combination), and
4. Marga (path).

There,the bodily form of mundane beings is Dukha (sorrow). It
is of five kinds®: Vijnana, Vedana, Sanjna, Samskara, Roop.

Knowing of Roop (colour) ete. is Vijnana (knowledge). The feel-
ing of happiness and sorrow is Vedana (affliction); awakening from
sleep is Sanjna (consciousness); memorising what was read is
Sanskara (impression); formation of body is roop®. Describing the
Vijnana (knowledge) etc. as sorrow is false. The sex-anger, etc.
passions are sorrows, knowledge is not sorrow. It is evidently seen
that someone has less knowledge but has more anger-greed, etc.
passion, so he is unhappy; some other has more knowledge but has
less or no sex-anger, etc. passions, 5o he is happy; hence, the Vijnana
(knowledge) etc. are not the sorrows.

And Aayatanas are stated to be twelve :- Five senses and their
five objects (the words etc.), the mind (mane) and Dharmaayatana
(the abode of religion). What for are these Aayatanas described? When
all are said to be momentary, what is then the purpose of all these?

And the combination of soul and passions (dispositions of soul)
which produces further intense passions is called Samudaya. There
the I-ness form is soul and mineness form is soul’s dispesition; but
owing to believing everything momentary, there lie no purpose of
describing these too.

And “all kinds of impressions (sanskaras) are momentary”
holding such feeling is the Marga (path). But things are evidently.
seen existing for a longer duration. You may argue that same
condition (of an object) does never exist, so we too believe this. The
subtle modification is momentary, i.e., exists for a moment only.
Further, they the Buddhists believe the complete destruction of the
same substance, but this is not seen happening; how can we believe?
And in all young, old age, ete. conditions of the body the existence of
only one soul is realised (perceived); if the soul is not the same one
then how do you believe the one doer of the former and posterior
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conditions. If you will say - “This is due to impressions (sanskaras)”.
Then our question is -"whose are these Sanskaras?” He whose these
Sanskaras (impressions) are, is perpetual or momentary? If per-
petual, then how do you state everything momentary wholly? If
momentary, how can then that Sanskara (impression) whose basis
itself is momentary, keep its continuance? And if all is momentary,
then you too are momentary. You have described the Marga (path)
to be holding of the feeling of momentariness. But why do you tread
on this path when you are not likely to get the fruit of this treading?
And what for have the useless scriptures been created in your sect?
The discourse is given for the purpose of gaining the fruit by doing
some duty. Thus, the Marga (path) stated by you is false.

Further, they deseribe Moksha (final liberation) to be the de-
struction of attachment etc., knowledge and their off-shoots. But
who attains liberation or beatitude when everything is momentary?
We also believe in the uprooting of attachment, etc. passions; but on
destruction of knowledge which is our own intrinsic nature, we
would also get destroyed, how would then making effort for destrue-
tion of knowledge be beneficial? Ascertaining what is beneficial and
what is not beneficial is the function of knowledge only; how would
then the wise-person treat beneficial his own destruction?

And in Bauddha religion two kinds of Pramanas (valid knowl-
edge) are described:- 1. Pratyeksha (direct knowledge) and 2.
Anumaana (inferential knowledge). Their truth and falsehood can
be ascertained by study of Jaina scriptures. And if these two only are
the Pramaanas (valid knowledges) then their scriptures (shastras)
would be proved to be unauthentic? For what purpose have those
been written? TheJivgs will themselves ascertain whatis Pratyaksha
(direct or clear-cut knowledge) and what is Anumaana (inferential
knowledge). Why did then you compose the Shastras (seriptures)?

Further, they regard Sugata (Buddha) as god and establish his
nature to be naked and in different poses. This is nothing but
mockery. And the hall-mark of Bauddha-saint (Buddhists saints) is
a water-pot in hand, red cloth on body and taking meal in forenoon,
ete. So, what is the purpose of assuming such a posture when
everything is momentary? But acceptance of such a posture and
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imaginary desctiption of Tattavas is done for establishing one’s
superority.

The Buddhists are of four kinds:- 1. Vaibhashika, 2. Sautrantika,
3. Yogachara and 4. Maadhyamika.

The Vaibhashikas believe the substance with knowledge, the
Suutrantikas believe in the existence of those things only which are
directly visible, nothing beyond that. The Yogacharas believe in
following a particular conduct and the Maadhyamikas believe in
knowledge independent of any substance. Thus, these four groups
have developed different types of imaginations about Tat{vas; but on
analysing their concepts are found to be baseless.

In this way, the Bauddha religion has been discussed.

The Charvaka Philosophy

Now the differentia of Charvaka philosophy 1s deseribed:- The
Charvaka negates the existence of all these things - omniscient,
religion, irreligion, liberation, the fruit of virtue and vice, birth after
death and states that whatever is perceptible or can be seen and
sensed by material senses that is the only world.

Here we ask him, ‘Is omniscient not there in this present time
and region or is he not present at all times and anywhere in the
world? We too helieve that omniscient is not found in the present
time and region but who did know this without omniscient that
omniscient is not present anywhere and at any time? One who knows
about all regions and all times is omniscient and if he does not know
then how does he negate it?

Further, religion-irreligion are well-known in the world. If these
were merely [ancied then how would those have been very well-
known to all persons? Moreover, religion-irreligion form of conduct
is clearly seen, owing to which the Jivas feel happiness and sorrow
even in the present time, why not to believe these? And the existence
of Moksha (liberation) is also well-known by inference. The anger,
ete. blemishes (impure dispositions) are found less in someone and
are more in some others. This proves that there should be someone
who should not have these blemishes at all. Similarly manifestation
of knowledge, etc. appears to be less in someone and more in some



CHAPTER-V 189

others. Therefore, it can be concluded that there should be someone
who would have these (knowledge, etc.) in full measure. In this way,
the state of Moksha is achieved by one whohas uprooted all vices and
evolved all qualities.

Moreover, we see the Jivas reaping the fruit of their virtues and
vices. Someone remains pauper even besides his making the efforts;
someone gets wealth on its own; someone remains diseased even
besides taking due care of the body; someone enjoys good health
without efforts, etc. - is seen clearly. So, there should be some reason
ofall these contradictory conditions? Whatever is the cause of these,
the same is virtues and vices.

The existence after death i.e., rebirth also can be conjectured
directly and by inference. The Vyantaras (peripatetic gods) ete. are
seen stating, “I was so and so and I have now become a god”. And if
you say- “This is the Pavan (air) only but we call (believe) soul to be
that substance in which “I am” ete. form of consciousness is found,
you call same as Pavan (air). But Pavan (air) is obstructed by wall,
etc; whereas soul, even besides its being enclosed by body, cannot be
obstructed by any thing; therefore, how can it be treated as Pavan
{air)?

Further, you say that the world is confined to that much only
which is seen and sensed by material senses but you cannot know by
senses even about the objects of regions which are afew miles distant
only and about times a few years past and a few years hence. Yet, we
have been hearing traditionally about far distant places and of
immemorial times. This proves that you do not possess the capacity
of knowing all, how do you then say that world is confined to what you
know? :

Further, in Charvaka sect it is said that by intermingling of
earth (clay), water, fire, air, sky (space) the animate object gets
created. But on death, the earth (material body) etc. are lefthere and
the sentient substance departed and became a Vyantara (peripatetic
god) ete.; thus these (earthen body and soul) are seen clearly
separate-separate. And in a body the earth, etc. clearly appear to be
sepatate-separate, the sentience appears to be one. If the sentience
be based on earth, etc. then bones, blood, breath, ete. will be having
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separate-separate sentience. And on cutting thehand, ete. the colour
(pigment) ete. remains with it; similarly, the sentience will also
remain there (which is not so). Further, egoism and intellect are
found in a sentient object. When (on death) the earth, etc. constitu-
ents of body remained here itself, but in the Vyantara (peripatetic
god) etc. state of existence the feeling of I-ness about the previous life
is found, how does it happen so? And the Vyantaras etc. disclose the
secrets of last life; so with whom the knowing activity remained
intact is the soul itself.

And in Charvaka sect unrestrained activities like eating,
drinking, enjoying sensual pleasures, ete. have been advised but the
world is found indulging in such unrestrained activities of its own.
What benefit have you bestowed by writing such books and
sermonising through them? You might say that the object of giving
such sermons was to dissociate people from penances, chastity,
continence, ete. but by following these acts the passions are reduced
which result in reduction of perturbedness and misery. This, in
reality, is happiness which also brings name and fame. What benefit
do you propose to do by advising people to give up these? You are not
afraid of harming the self as well as others by telling agreeable
things to sensualistJivas; you indulge in such false logic by becoming
unrestrained for the sake of enjoying sensuous pleasures.

Thus, the Charvaka faith has been x-rayed (explained).

Concluding Remarks about Falsehood in Other
Faiths

Similarly, there are many other faiths (so-called religions) in
which false logic has been adopted and which are propounded by
wicked and passionate people. So, harm is caused to Jivas who be-
lieve in them. And the Jing’s religion or Jaina-faith is the only in-
terpreter of reality being discoursed by the omniscient passionless
God (Arihant-deva); only by having faith in it theJivas arebenefitted,
i.e., they get real happiness.

InJinamat i.e. in the religion discoursed by omniscientJing, the
Jiva Ajwa ‘etc. Tattvas (essential purposeful principles) are de-
scribed. The Pratyaksha (direct knowledge) and Paroksha (indirect
knowledge)- these two forms of Pramana (valid or authentic knowl-
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edge)are stated. Completely passsionless and omniscientisthe Lord
Arihanta Deva. Having no external and infernal possessions or
paraphernalia - such naked monk is the Nirgrantha Gury (precep-
tor), Detailed characteristics of these will be discussed later on in
this book.

Here someone may say - “Youhave attachment-aversion feeling,
that is why you establish your faith by negating other faiths.”

Qur answer to this is that “There is no attachment-aversion
feeling in describing the right thing. If contrary exposition is done
with some self-interest then it can be regarded as prompted by
attachment-aversion feeling”.

Then he says - “If you do not have any attachment-aversion
feeling then how do you say that other faiths are false and only
Jaina-faith is true? if you have feeling of equanimity then you ought
to treat all as equal; why do you take side with your faith?”

Our answer is that “What is wrong we call it wrong, what is
right” we call it right. How is atttachment-aversion feeling involved
in it? Moreover equanimity does not consist in treating both wrong
and right as similar, this is rather insensibility.

Hefurther says that the purpose of all faiths is one and the same;
hence, one should know all as equal?

Qur answer is that ‘Why are there so many faiths (philosophies)
if all have the same objective. In one specific faith discourse can be
given in different ways from different angles but with one object
only; who calls it a separate faith? But the objects of various faiths
are different, the same is being explained here as under:-

Comparison of Jaina Faith with Other Faiths

InJgina-faith the sole purpose is of fostering passionless dispo-
sition (conduct) Veetarsagbhava only. Therefore, through mytho-
logical stories, description of universe, ete., code of conduct and
essential princeples or Tativas etc., thus everywhere, only
passionlessness (Veetraagata) has been fostered. But in other faiths
the sole purpose is of fostering passional dispositions (Seraeg Bhva).
Because imaginary exposition of substances, etc. is done only by
passionate beings who foster only passions by putting forth various
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tactics. For example, the followers of Addvait Brahma {monists) by
believing all to be one Brahma, the followers of SankAya by believing
the self to be a purely non-doer by treating whole of the functioning
to be the act of Prakriti {(nature) and the folowers of Shiva by be-
lieving the fulfillment of objectives by knowledge of Tattvas only, the
followere of Meemansaka by believing religion in passional concuct,
the followers of Buddha by believing everything momentary, the
Charvakasby not believing in the continuance of life after death - all
these foster the propensity of living unrestrained in the sensuous
pleasures through indulgence in passional acts, Although at some
places, they support the viewpoint of reducing passions aiso but
under that pretext they foster some other kind of passions. They
advise people to leave householder’s state and engage in the invoca-
tion of God by quitting householder’s state and foster their sensuous
pleasures under the garb of God’s characteristics to be Saraagt, i.e.,
full of passions, whereas in Jaing religion only Veetaraagata i.e.,
passionlessness and attachmentlessness alone is fostered by speci-
fying the characteristics of the omniscient God, preceptor and
religion to be Veetaraaga passionless, ie., free from all sorts of
passions, attachment-aversion feelings; so, this is an established
fact.

Not only we say, even Bhatrihari - a non-Jain monk (poet) has
deseribed in context with renunciation as under ;
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[Amongst passionate persons, Shiva is unique, sharing half bis
body with hisheloved and again amongst the dispassionate, Jina the
congqueror is unique who is totally unattached to the company of
women and none is superior to him, while the rest of mankind
smitten and stupefied by the irresistible, serpent-like poisoned
arrows of cupid and being overpowered by intense feeling of sex can
neither enjoy their desires nor renounce them at will.]

Inthis verse, amengst Saraagis (passionates) Mahadeva hasbeen
found to be supreme and amongst Veetaraagis {(dispassionates)
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Jinadeva is supreme. Moreover, there is contrariety in the Serasaga
Bhava (passional dispositions). So, both are not praiseworthy but in
these only one is beneficial and that is passionlessness (Veetaraaga-
Bhava) only, by evolution of which, owing to immediate end of
perturbedness one becomes adorable. Not only we but even people
following other faiths agree that passionlessness is the basis of
future happiness also. On the other hand, on evolution of Saraaga
Bhava (passional dispositions) perturbedness is caused immedi-
ately; the person becomes censurable and future also becomes
miserable. Therefore, the Jaina-faith wherein the purpose of
Veetaraaga-Bhava (passionless conduct) alone is supported is only
benedictory (beneficial). The other faiths wherein the purpose of
Saraaga-Bhava (passional dispositions) are supported and fostered
- such kinds of other non-Jaina faiths are harmful; how could these
be treated as equal?

Further, they say that this is true but by criticizing other faiths,
the followers of other faiths will feel afflicted, dissension will be
caused, therefore, why should you criticize others?

Dur answeris thatif we criticize any body out of passion and hurt
others feelings, then we are certainly sinners. But knowing that due
to faith in other (non-Jaina) religions Jivas’belief in wrong Tativas
or wrong principles will be reinforced and because of that the Jivas
will suffer miseries in the world, out of compassion, we have de-
scribed the truth. What could we doif someone ishurt and dissension
results without our fault? For example - by censuring use of wine the
vintner feels unhappy, by condemning adultery the the whores, etc.
become unhappy and by describing the method of differentiating
between wrong and right things, the swindler gets hurt, what could
then we do? Similarly, if due to the fear of sinners, the religious
discourses are not given, how could then the benediction of Jivas be
possible? There is no such discourse by virtue of which everybedy will
feel happy and if they create dissension then disharmohy will result
when we too partake in it; but we will not indulge in any quarrel; so,
they will themselves become calm, we shall reap the fruit of our own
thoughts and actions.

Further, if someone says that by erroneous faith in purposeful
Jiva ete. Tattvas the wrong belief, etc. are caused; how would the
wrong belief, ete. be caused by faith in other religions?
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Answer: In other religions, by putting forth contrary, logic an
effort is made to misguide Jivas about the real nature of Jiva ete.
Tattvas; what for have they done so? When the true nature of Jiva
ete. Tattvas is ascertained by someone then after the emergence of
Veetaraaga-Bhava (passionless pure disposition) only, his superority
is established but theJivas who are not Veetaraagi (passionless) and
want to establish their superiority or greatness even besides having
passional dispositionshave interpreted the Tattvas contrarily through
misconjectures for the sake of establishing superiority. They foster
falsefaith of Jiva-Ajiva by describing an Addvait Brahma ete., Asrava
(influx) Samvara (stoppage of influx) by supporting unrestrained
conduct and Moksha (liberation) by stating Moksha to be like a pas-
sionate and inanimate state; that is why the falsehood of the other
(non-Jaina) faiths is revealed. When one realises the falsehood of
these then he may develop interest in the ascertainment and belief
of real Tattvas and misconception may not be caused by their con-
trary logic,

Thus, the different (non-Jaina) faiths have been discussed here
as above.

Establishment of Antiquity & Correctness of
Jainism on the Basis of Extracts from the Scrip-
tures of Other (non-Jaina) Faiths

Now the correctness and antiquity of Jaina faith is shown (proved)
on the basis of evidence from scritupres of other faiths (non+Jaing
religions) :-

The Bada Yoga vaasishtha is equal to 36,000 verses {couplets).

In its chapter on the negation of egotism under renunciation topic in
the dialogue between Vasishtha and Rama it is described that;:-

THEE — g T AR I @Y 9 A W A
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Here in this verse Lord Ramae has expressed his desire “Neither
I am Rama, nor  have any desire, nor my mind is entangled in the
thoughts and objects, rather Iwant to establish or attain peace in my
own soul similar to the Jina (the conqueror omniscient Lord).

Here Rama has expressed his desire to become like a Jing; hence,
the supremacy and the antiquity of Jinadeva is proved in compari-
son to Lord Rama.
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And in Dakshinamurty-Sahasrangama it is said- “REE™= -
ARl w9 e fama: 1" Here Bhagwat's name is described
to be a Jain who is engrossed in the Jaina-path (Jaina way of life).
This also proves the prominence and antiquity of Jaina-path.

Andin the Vaishampayna-Sahasranaama itis said “FRRFFEEIC
R WR fe=vat 1" Here the Bhagwan'’s (God’s) name is said to be
Jineshwara; so,Jineshwara (passionless omniscient)1s the Bhagwan
(the God). |

And in the Mahimni-Stotra by Durwasa-Rishi (saint) it is said-

TaegE gEmioRdl 9 & w1 FRd |
Haigd gE gRew wfEa g8 fime & N1

Here “Thou art Arhanta” by these words God has been prayed.
Therefore, it is accepted that Arhanta is God.

And in the “Hanumannateka” it is said-
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-(3rd verse of Hanumannataka)

In this verse, in the six systems of Indian philosophics only one
God is stated. Thus Arahnta Deva, i.e., Jina is also accepted as God.

Here someone may ask-"You (Jaina} should also believe in one
God as stated in all the systems of philosophies?”

Qur answer to him is - “Thi3 ig your statement and not ours;
hence, in your faith also Arahanta Deva is proved to be God. If we too
describe in our faith as done by you then it would mean that we too
accept Shiva ete. as God. For example, some trader shows real gems
and some other shows counterfeit gems. Here if the man possessing
counterfeit gems describes both types of gems as of the same (real)
guality for selling his gems at the price of the real gems then how
would the real gems seller agree to both gems being treated at par?
Similarly, the Jainas describe the true Deva {God) etc. whereas the
rest (non-Jaina) deseribe the false. There the believers of other (non-
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Jaina) faith describe IalI faiths as equal for the sake of gaining their
equal importance (dignity) but how can the Jainas agree to this?

Further, in Rudrayaemal Tantra in Bhavaani Sahasranaam it
is said - '

FUSEA SFIGPAl, gedrar el |
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Hereinthis versethe Bhavaani’snames are stated asJineshwari
ete.; hence, the superiority of Jina is established.

And in the Ganesh Puraanag it is stated so (HINDI) (Jainam
Pashupatam Sankhyam).

And in Vyaskrit Sutrg it is stated thus, “9Fr G I|fFT Sl
yeqafa  wgaRT: 1" (Jainas Ekasminneva Vastuni Ubhayam
Praroopayanti Syadvadinah). Thus at many places in their serip-
tures, the desription of Jain religion is found; hence, the antiquity of
Jaina-faith is established.

And in the fifth chapter of Bhagwat, the description of Rishaba
incarnation is found. There, Heis described as benevolent, devoid of
passions, etc., possessor of meditation posture and adorable by all.
And they say that the king Arhat has followed the path shown by
Him. 8o, as the other faiths are the followers of the reincarnations
of Rama-Krishna, ete., similarly, the Jaina-faith is also the follower
of Rishabha incarnation, Therefore, according to their belief too the
Jaina-faith is established. '

Here one must think this also that according to incarnations of
Krishna, etc., the tradition of indulgence in passional acts is estab-
lished, whereas according to the incarnation of Rishabha the tra-
dition of passionless or attachmentless tranquillity is established.
Here treating alike both the traditions, there will remain no distine-
tion between the religious and irreligious practices and by aceepting
the specific difference between the two, one should follow the
tradition which is beneficial.

Further,in Dashaavatara Charitre, “S3a1 9@ @ TafE =5/
AEERR” etc., the differentia of Buddhaavatara is written identical to
Arahanta Deva; so, if such sort of differentia (posture) is adorable
then the Archanta Deva is automatically established as adorable.
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And in Kaashi-Khanda it is stated that on being sermonised the
king Deva Das relinquished his kingdom.

Itis, further, stated that the Narayana became the Vinaya-Kirti,
Yati (monk), Laxmi became Vinayshree Adryika (nun} and Garuda
accepted the vows of Shravaka (house-holder’s religion). So, wher-
ever sermonizing was required there the Jaina vows and postures
were adopted. This proves that the Jaina-path is beneficial and very
old.

And in Prabhasa Purana it is stated that:-

“EE AR AR, IR O FaH |

T A JraEee: il Tl | 01

TR Eed e )

A fiRdd W W AW 121

Fieh TQEIX WEUd YU |

TR A BeE 03 1

Here Vamana is said to have got the Darshana (glimpse) of
Digamber God Neminath in Padmaasana posture and He is de-
scribed as Shiva alse, And his adoration, Darshana, ete. is described
to be resulting in the fruit equal to one crore Yajnas (oblations); so,

such fruit of adoration of Neminath God the Jainas too advocate;
therefore, Jaina-faith is proved to be authentic,

And in Prabhasa-Puraane is stated thus:-

“Eaw A ARgREREES |
wYrEEERe gRearERReE] 0"

Here Lord Neminath is called Jing, His abode is described as the
hermitage of saints and the cause of liberation and the abode of
Yuga, ete. is also stated to be alike; hence, He (Neminath) is proved
to be supreme and adorable,

Further,in the Nagar-Puraanaunder Bhavaavatara Rehasya it
is stated thus:-

“FRREGFRIE ER YT |
ARl SveeElEA 111
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ol | a9 @ fasmia T |
TR <A faen W W R n2 0
Here the word Arham ( 3 ) is described to be the supreme

Tattva (reality). And it is stated that by its knowledge one attains
liberation. So, this word Arham ( 3 ) is taken from Jaina-faith.

Further, in Nagar Purana it is stated:-
rmfiraiioe B aewe TR F9
TG AH THA AT w1

Here it is stated that the fruit which results by feeding ten
Brahmanas in Krit-yuga, the same fruit results in offering food to
oneJaina saint devout of Arihanta in Kaliyuga. This establishes the
superiority of Jaina saint.

And in Manu-smriti it is written that:-

‘PR HA gy

A FEE A W FRARK 110
Heddl o AW WA T wTE |

TR Heaodl g ATHSIR SR 1211
A T A GO T |

Hifo Brom af @ gt v fom: n3

Here Vimalvaahana, ete. Manus (personages) are described; so
the same names of the Kulkaras are deserived in Jaina-mythology
and here further the firstJina is described to have been the guide of
the salvation-path in the beginning of the aeon and worshipped by
the celestial gods and demons. This proves that the Jaina-faith is
existing from the beginning of the aeon, and how is then the Jaina-
faith not proved to be authentic ?

And in Rigaveda it is mentioned thus:-

mmmaﬂﬁwﬁmmwﬁm
IRV TR | ASH qfed FEguegadyg O i 397 S AW @R

L1 G Tl

Hereitisstated that I (the aspirant of liberation)take the refuge
of 24 Tirthankaras from Rishabha ete. to Vardhmana - all liberated
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souls who are worshipped by whole of the universe,......... etc. Andin
Yajurveda it is written so “3iSq =) Il M|EAE and in the same
Veda it is further stated so: “3isq wwfe Tegaan 9y 4 A
HREE o Y e syReeRRieEwr | S TRRMER Tt =i
Ry g4 TU9 qavEiiE gy WEAi aadAmRgdi HRRA @Rl |
A5y = AR frame FRm=l wmd 9 AR g @l qe:
R |E | #15Y Wieq 3w gasal wWiea: qu favdda: wfamaeat

Afeafy @il geafdary | Saigeagaegal gV | 5 W W©W
sfeefic @Ry | apRa W AR vens ARt w1

— (@9de & 25, W16, w5 91, ¥ 6 A 1)

So here whatever names of Jaina Tiranthankaras are spelled
out ahove those are stated to be adorable. This proves that the Vedas
were written after the inearnations of Jaina-Tirthankaras.

In this way, the superiority and antiquity of Jaina-faith is con-
firmed even by the evidence of the scriptureof other (non-Jaina) faiths.
Moreover, after studying Jaina-religion all the other faiths & reli-
gions appear to be imaginary. Therefore, one who is desirous of bis
own benefaction should accept the true Jaina-religion hy giving up
all sorts of preconceived notions.

Further, in other faiths there appear to be contradiction in what
is stated earlier and thereafter. In the first Avataara (birth) the Vedas
are said tobe regenerated. In these violence (hinsa), ete. is supported
in the Yajnas (religious ceremonies) and in Buddhaavataara by
censuring Yajnas, violence, ete. was prohibited. In Vrishabhaavataara
the path of passionlesscontinenceis supported andin Krishnaavatare
the path of enjoying other's women, etc, sensual pleasures, etc. is
advocated. Now the problem is which path this mudane being should
accept? And according to whom he should mould his conduct?
Further, they describe all these Avataaras as tobe one and the same.
Even ifthey be one, they at some place support one path and at other
places reject the same path and are found to be indulging in
contradictory conduct, then how can one believe their words and the
mode of conduet preached by them?

Further, at some places they prohibit indulging in pagsional acts
like anger, etc. and objects of senses; at other places they preach
fighting [combating} and enjoying the sensual pleasures; there they
regard it as to be the result of destiny (Praarabdha). But if fighting
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or combating, ete. be possible without indulgence in anger-passion,
etc., then one can/may accept this argument; but it does net happen
like this. And even on indulging in the acts of fighting or combating,
ete. if anger, elc. passions are not believed to have generated then
what else are anger-passion, ete., which bave been prohibited?
Hence, this conception is not possible, for there 1s contradiction in
the earlier and latter expositions. In Geeta while supporting
passionlessness (Veetaraagata) fighting is preached; this clearly
appears to be contradictory. And they also deseribe the act of cursing
by the great sages, etc., so on indulgence in such acts of anger, how
is it not a contemptible act?

Further. thev also say that *JgrmiRmRa” (‘The sonless persons
do not get good retirih’) and on the other hand in Bharata it is stated
thus:-

“HARI FEENT FHR TR |
e TN TR T T w10

Here the bachelor celibates are deseribed to have achieved
heaven, sothisiscontradictory. And in Rishishwar-Bharat itis written
s0:-

TR A WIS R |

T FfrgaRam EEE R WL
T UHSET GROT g1 TR T

A | i) AP R AT FE 21
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Here in these couplets drinking wine, etc., eating flesh etc.,
taking foed in night; particularly taking food in night during four
months of rainy season and eating tuber-roots (sweet-potatoes,
onion, squills, etc.) are strietly prohibited and on the ather hand,
they support drinking wine, etc. and eating meat, ete. by the people
of high status; further, they recommened taking food in night and
eating tuber-roots, sweet-potatoes, ete. on vow days. Thus, they
advocate contradictory things.

Similarly, many self-contradictory statements are found in the
scriptures of other faiths (non-Jaina religions); so, what to do?
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Keeping in view the old tradition somewhere they have supported
pood conduct for the sake of creating faith in people and at other
places they have supported bad conduct for the sake of fostering
passions, sensuous pleasures, ete., so how can their wordsbe treated
as authentic when such contradictions are found?

The words of other sects (nonJaina faiths) which foster for-
bearance, chastity, contentment, etc., are found in Jaina-faith too
and the contradictory statements found in their scripturés are
imaginary. Due tofaith in their words which are found in accordance
with Jainism people start believing their contradictory words also.
Therefore, one should not believe in the scriptures of other religions
even if they contain some good aspect. As food mixed with poison is
not wholesome, similarl: one should be vigilant here also.

Further, if any aspect of good conduct is not found in Jaina-faith
but is found in other faiths or some prohibited aspect of conduct is
found supported in Jaina-faith and isnot found in other (non-Jaina)
religions, then one can respect the seriptures of other sects, but this
never happens so, because nothing is hidden or unkhown in the
omniscient’s knowledge. Therefore, by giving up belief of other
religions, one must develop staunchly firm belief in Jaira-faith

An Analytical Study of Shwetamber Jaina Sect

Due to bad times, lot of imaginary scriptures are written by the
passionate Jivas in the garb of Jaina-faith also. The same is being
discussed here:-

Someone, belonging to Shwetaamber Jain sect, composed the
Sutras (aphorisms) but proclaimed them to have been written by
Ganadharas*. Our question te them is — “You maintain that
Aacharanga, ete. Shastras (scriptures, ethies, etc.) presently avail-
able in your sect are written by Gandharas. So, whether these were
written in the same measure in which they are available or were
written in greater measure?” If those were mad- i the same
measure as are available with you then the extent or measure of the -
words (Padas) of Aacharanga, ete. in your Shastras is described to
be eighteen thousand, so can you prove its authenticity?

*  The great Asceties who possess four types of knowledges and translate and
compile omniscient’s revelation.
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What is the measure of Padas (words)? If you will call the end of
declension to be a Pada (word) then the word will become more than
the aforesaid measure and if you say that the word itself is an
authentic measure then there are more than fifty-one crore couplets
of that one Pada only. So, in comparison to this measure, your
scriptures are of very small measure. Therefore, this is not possible.
Moreover, the measure of Dasha-Vaikalika etc. is described to be
lesser than that of Aacharanga, etc., whereas in your sect these are
found in greater measure, so how is it possible?

Further, you may say - “Originally the Aacharanga, etc. were
more in measure but due to bad times, we have prepared these
Shastras by taking out several Sutras (aphorisms) from them”. But
firstly the incomplete Shastras are not authentic. And also there is
a rule that if a big book (shasfra) is written then in that everything
isdescribed indetail and if a smallbook (Shastra)is written then the
same things are described therein short but the link is not disturbed
and if only seme description is extracted from any big book then the
link is lost and the sequence of the description is broken. Butin your
aphorisms (books) the link even of the stories, etc., appears to be
inter-connected and the discontinuity is not seen.

Morecver, the intellect of Ganadharas (chief ascetics) would
definitely be more than that of other composers (writers); there
should be more meaning in less words in the books written by them,
but in the books of your sect, there is no profoundness even as is
found in the works of other composers.

Further, whosoever writes the book, he does not mention his
name in the style “so and so says”, rather mentions “I say so”, butin
your Sutras “Hey Gautama !” and “Gautam says” - such words are
written. But such style of addressing is possible only when someone
elseisthewriter of that book. Therefore, these Sutras are not written
by the Ganadharas, but some other persons have written them. You
want to establish authenticity of your imaginary works (seriptures)
by the name of Ganadhara, but the intelligent persons believe only
after investigating; they do not believe in mere statements.

Further, they say thus also - “There have been some saints who
according to Ganadhara-Sutras possessed the knowledge of ten
Purvas; they have composed these sutras” Here we ask-"If new books
were written then new names should have been kept? why are the
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names of the Angas, ete. are kept? For example- someone pretends
to prove his wealth by keeping the name on his residence of some big
wealthy person. So, your effort seems to be like this. Had you been
truthful you should have named your scriptures in the name of their
real author, a practice followed in Digamber-Shastras. Why had the
fallacy been created by keeping the name of Angas, ete. as written by
Ganadharas? Hence, your Sutras (aphorisms) are not the words of
Ganadharas or of the knowers of the Purvas. Further, for creating
faith in these Sutras whatever desription is in line with Jina’s
(omniscient’s) religion, that is assuredly correct, the Digamberas
also describe in the same way.

And whatever imaginary compositions are made, in them there
appears to be contradiction in the earlier and latter statements and
are also found to be incompatible with direct knowledge; the same is
being explained hereunder:-

Negation of Liberation by Other than Digamber

Jaina-path

The Shwetamberas believe that the other sectarians, the house-

holders, the woman and the untouchable low caste persons (Shoodras

etc.) can attain liberation directly by the same birth, but it is not

possible. The unity of right belief knowledge and conduct constitutes

the right path to liberation; but they - the Shwetamberas describe
the differentia of right belief as follows:-

“HERD HgRd! STEwlE gl RN |
oo o TEerd Wg TigE n1

So, how is the believing of Arhanta-Deva, true monk, preceptor
and the Tattvas preached by the omniscient Jina possible in other
sectarians? When even right belief i3 not possible how would then
the direct liberation be possible?

If you will say that by having faith in the inner-self they attain
right belief; so, when even praising of the perverse-path followers is
described to be a transgression of right belief, then after attaining
the right belief, how will one remain the follower of the perverse-
path? After attainment of right belief, the right conduct gets gener-
ated on accepting the five great vows (Mahavratas); how would it be
feasible in the follower of other (non-Jains) path? If right conduct is
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possible even in the followers of perverse-path then Digamber Jain-
path and the other paths both become equal. It is, therefore, wrong
to say that attainment of liberation is possible by the followers of
other {(non-Jeina) paths?

The Negation of Liberation to Householders

They, the Shwetamberas describe attainment of liberation even
in householder’s life; but right conduct is evolved only on giving up
all sorts of sinful activities of injury, etc., then on giving up all sorts
of sinful activities how is the householder’s life possible? If you will
say that “the internal renunciation has been achieved”, but here in
Jaina-path renunciation takes place through all the three (mind,
body and speech) channels of activities, then how could renunciation
be possible through body? Moreover, in Shwetamberas even on
keeping the external paraphernalias (belongings and possessions)
the Mahavratas (great vows of observing complete conduct) are
possible; but in Mahavraias one takes the resolve of renouncing the
external things only; without renunciation the great vows
(Mahavratas) are not possible and without Mahavratas the sixth,
ete, stages of spiritusl development (Gunasthana) cannot be achieved,
how would then the liberation (Moksha) be possible? It is, therefore,
wrong to say that Moksha is also possible to householders.

Negation of Woman Attaining Liberation

Further, they - the Shwetamberas describe direct liberation to
woman also; but who cannot commit the sin resulting in the birth in
seventh hell, how can she éffectuate perfectly pure (passionless)
disposition instrumental for attaining liberation? Because one who
has firm determination only can effectuate sin or religion of the
highest order. Moreover, it is not possible for a woman to meditate
fearlessly in lonely place and to renunciate all paraphernalias, etc.

If you will contend - “Attaining of liberation in one unit of time
by all the three sexes-male, female and neuter is described in the
scriptures; therefore, we believe (direct) liberation to woman also”.
But here in this context, is he a Bhava-Vedi (psychically having the
feeling of any of three (sex-passions) or is a Dravya-Vedi (physically
having any of the three sexes)? If he is a Bhava-Vedi then we too
believe so, and ifhe is a Dravya-Vedi, then in the world the male and
female persons are seen many and the neuter persons are seen
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rarely, then the question is that how are so many neuter persons
possible attaining the Moksha (liberation) in one unit of time? Hence,
the interpretation from Dravya-Veda (physical sex) point of view is
not correct. ' ‘

Further, you will say that the sex-passions are described to be
persisting up to the ninth Gunasthana; but this statement is also
from the Bhava-Veda (psychic-sex feeling) point of view. If the
statement would have been from the Dravya-Veda (physical-sex) point
of view then asserting the existence of sex-passion up to the end of
fourteenth Gunasthana would also become possible.

Therefore, believing direct liberation to woman is false.

Negation of Liberation to Shoodras

Further, they - the Shwetamberas assert that the untouchable
ignoble low caste persons (Shoodras) can also attain liberation; but
how would the householders offer food, ete. to slaughterers, ete.
respectfully? It is against the set public tradition. And the auspicious
thoughts are not possible in the ignobles (low caste people). More-
over, the rise of low status determining kerma is only up to the fifth
Gunasthana; how would the liberation be attained without ascend-
ing the upper Gunrasthanas? If you will say that after accepting the
contineénce he is said to have attained the high status kerma. If it be
so then rise of low and high status determining karma would be
governed by accepting continence or not accepting continence. But
on believing so the incontinent men even Tirthankaras, Kshatriyas
ete. (of noble high status family) could be found having the rise of low
status determining karma. If you will believe them to be having the
rise of high status karma due to birth in high status family then you
should accept the rise of low status karma in ignoble (slaughterers),
ete. due to birth in low status family. In your scriptures (Sutras) also
the existence or rise of low status karma is accepted up to the fifth
Gunasthana only; so, there will assuredly be contradiction in de-
scribingthe imaginary things; hence, believing liberation to Skoodras
(ignoble/slaughterers, ete.) is false.

Thus, they - the Shwetamberas have described the attainment of
liberation by all human beings; so the purpose of such description is
to appear to be benevolent in everyone’s eyes and by giving allure-
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ment of liberation to propound their imaginary faith. But on deep
thinking all such description appears to be false (fabricated).

Refutation of Achheras (fancied peculiarities)

And in their Shastras (Shwetamberas scriptures) theAchheras,
i.e., some fancied peculiarities and acts are described. There they
say-"These Achheras are created due to the instrumentality of
Hundoawasarpini period, i.e., a peculiar acon which comes after
innumerable years of time; so these are not to be questioned”. But
though many uncommon things happen due to bad time, yet nothing
happens contrary to nature. If things do happen even contrary to -
nature then blossoming of flowers in sky and possession of horns by
donkey, etc. would also be possible, which is not possible. The
Achheras that they describe are contrary to the nature i.e., against
the nature’s law. How is it contrary? Same is being discussed here:-

They describe that Vardhaman Jina, for some period remained
in the womb of a Brahmin lady, then he grew in the womb of a
Kshatriya lady. But keeping somegone’s foetus into someone else’s
womb is not nossible; even it cannot be contemplated. And if they
deseriie this to have taken place in case of a Tirthankara, then the
auspicious ceremony of conception took place at someone’shome and

the auspicious birth ceremony ok place at someone else’s home.
The shower of gems took place for a few days at someone’s home and
for a few days at someone else’s home. The sixteen dreais were
dreamt by someone else and the son’s birth took place to someone
else; and likewise other things appear to be impossible. Moreover,
the mothers became two and the father remained the one Brahman
only. During the auspicious birth ceremony, he was not honoured
and some other imaginary father was honoured. Thus, stating two
fathers of a Tirthankara appears to be totally contradictory. Even
listening to such words about a personage possessed of the highest
rank is not worthwhile.

Moreover, if all this is possible even in the case of a Tirthankar
then everywhere the transferringoffoetus from the womb of one lady
to that of another lady would become possible. So, as the Vaishnavas
describe in many ways the birth of son or daughter, similarly, it
would become acceptable in Jaina-faith also. But when in such bad
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times such events are not possible then how can itbe thought of there
in that era? Therefore, this statement is false.

Further, they describe the Lord Mallinath Tirthankara to be a
girl. But sitting at one place and giving discourse by a lady in the
congregation of the monks and celestial beings, ete. is not possible.
Moreover, the woman state of existence is inferior, so it cannot be
assumed in a personage who is possessed of the highest rank of
Tirthankara. And the Tirthankaras (embodied omniscients) are al-
ways in the naked posture but adopting a naked posture by a woman
is not possible, Thus on deep thinking, all such statements appear to
be impossible.

Further, they describe the Jivas of land of enjoyment, living in
Harikshetra to have taken birth in hell, but in karmic bondage
theory the Jivas of the land of enjoyment are stated to acquire the
bondage of celestial life and age karma; how did then they go to hell?
In the doctrinal seripture descriptions are available even of events
which happen in endless time. The existence of Tirthankara-Prakriti
(nama-karma) is described to be up to the third hell but the bondage
of Narakaayu and Gati (hellish age karma and hellish life) is not
described to the Jiva of land of enjoyment. So, the omniscient does
never commit an error, hence this is false.

Thus, all Achheras, ie., fancied peculiarities, are assuredly im-
possible.

Further, they say- “Don’t raise any question or doubt about these
(peculiarities).” So the liar tells like this only.

And if you Shwetaamberas will say- “In Digambera’s scripture
too, it is stated that the birth of a daughter to a Tirthankara and
dishonour of a Chakravarti (king of kings) ete. have taken place due
tobad times; similarly, we alsobelieve these Achheras (peculiarities)
to have taken place. But these acts (viz. taking birth of a daughter
to a Tirthankara and dishonour of a Chakravarti) are not contra-
dictory to the law of nature, these were happeningto the commoners,
so same also could happen to the personages, that 1s why these are
said to be due to bad times. (But) the acts of shifting the foetus from
one lady’s womb to another lady’s womb, etc. are clearly contrary to
the evidence and inference; how is happening of such acts possible?
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They further make many statements which are also contrary to
the law of nature. For example- they say that the heavenly gods of
Sarvartha Siddhi raise questions through mind only and the omni-
scient Lord gives answers through mind only; but the object or
question existing in the common Jivas’ mind cannot be known
without telepathy (Manah Paryaya Jnana), then how would the
gods of Sarvartha Siddhi come to know the things situated in the
mind of the omniscient? Moreover, the Bhava Mana (psychic mind)
1s absent in the omniscient and only the existence of Dravya-Mana
(material mind) is found in material form; who did then reply there?
Hence, this statement too is false. :

In this way, many of their (Shwetamberas) statements are con-
trary to valid knowledge; therefore, their seriptures are to be known
as imaginary cnly.

Contrary Characteristics attributed to Deva,
Guru, Dharma in Shwetambera sect

Further, they (the believers of Shwetambera sect) describe the
characteristics of Devg (the omniscient God) Guru (the Preceptor)
and Dharma (the rehglon) totally false.

Attnbuhon of Contrary Characteristics to
Omniscient God

They describe the hunger, ete. blemishes being found in the
omniscient Lord, but thisisfalse characteristicof Deva, because owing
to the hunger, ete. blemishes the restlessness will be caused then
how would the infinite bliss be possible? Further, if you will say that
the hunger takes place in the body, the soul does not feel absorbed
in it; then why do you say that the omniscient takes food, ete. for
quenching hunger, et¢.? One will take food only when he suffers from
hunger, etc. Further, if you will say, as the movement of the
omniscient is found due to the rise of karmic matter, similarly, the
act of taking food is caused. But the movement is caused due to the
rise of Vihayogati Prakriti and it is not meant for subsidence of any
uneasiness feeling; moreover, movement is seen in some Jiva even
without any desire. And taking of food is not due to the rise of any
Prakriti (Karma); rather one takes it only on suffering from hunger.
Moreover, when the soul impels the ‘air, etc. then only the act of
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swallowing takes place; hence, taking of food is not similar to that of
making movement.

You will say that taking of food is caused due to the rise of Saia
Vedaniya Karma (pleasure-producing Karmas); but this too is not
correct. If the Jiva is suffering from hunger, etc. and after taking
food, ete. he feels happy, then his taking of food, ete. are deseribed to
have been caused due to the rise of SetaVedaniya. If you say that
taking of food, etc. happens automatically due to the rise of Sata
Vedaniya, this is not correct. If this be correct then the rise of Sata
Vedaniya is chiefly found in the heavenly gods (celestial beings), why
then they do not take food continuously? Moreover, the great ascetics
when observe complete fast, ete. then also the rise of Sata Vedaniya
is possible to them and those who are found taking food continuously
the rise of Asata is also possible to them.

Therefore, as without desire the movement is possible due to the
rise of Vihayogati Karma, similarly, without any desire, the act of
taking of food is not possible simply due to the rise of Sata Vedeniya
only,

Again they say- “In the scriptures, the hunger, etc., eleven
afflictions, are described occurring {o omniseient Jina; so, the ex-
istence of hungeris possible to him. And without taking the food, etc.,
how would it get mitigated? We, therefore, believe the taking of food
to be possible in the omniscient Jina.”

Answer: The rise of karmic Prakritis is found with feeble and
intense variation. There, in the omniscient Jina, due to extremely
feebled rise of karmas, the manifestation of the act consequent on the
rise of karmas is not found; therefore, mainly it is said to be non-
existent; but minutely speaking, its existence is accepted. For
example- in the ninth Gunasthanaa the rise of sex-passion is ex-
tremely feeble, the act of copulation is not present there; therefore,
the complete celibacy is described there. But minutely speaking, the
existence of sex-passion, ete. is accepted there, Similarly, the rise of
Asata Vedaniya is extremely feebled in the case of omniscient Jina,
because in each one Kandakas" there exists infinitesimal parts and

1. Kandaka: The species of karmas which are due to rise every moment with
certain fruition power and it containa infinitesimal parts and divisionas.
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divisions; so outof such types of many Anubhaga-Kandakas and Gune
Samkramanas ete., the fruition (potency) of Asata Vedariya in Saita
(existence state) has become extremely feebled, so in the state of its
rise, no such hunger gets manifested which may cause the body to
become weak. And also owingto the absence of Moha{deluding karma)
there is no affliction caused by hunger, etc., that is why there in the
omniscient state, the hunger, etc. is described to be absent but
minutely speaking, its existence is accepted.

Further, you say- “Without taking the food, etc. how would
hunger subside?” But if the hunger requiring food for its mitigation
be found in the omniscient Jina how can then the rise of hunger
causing passion be treated as very feeble? Even in the state of feeble
rise of Asata karma to the Devas (celestial beings) and the Jivas of
Bhoga-Bhumi (enjoyment land) very little intake of food is found
after a very long interval of time, whereas He- (the omniscient Jina)
has got extremely feebled rise of Asata karma, therefore, the absence
of taking of food is possible in the omniscient.

Further, he says that the constitution of the body of Devas
“(celestialbeings)andJivas of Bhoga-Bhumi (enjoyment land)is such
that the feeling of huger is very feeble and that too occurs after a long
interval of time, whereas His (omniscient’s) body is the Audarika
(gross) bedy of the Jivas belonging to Karma-Bhumi (land of action);
therefore, how does His body remain in the excellent form up to a
period a little less than one crore Purva without taking food?

Answer: Such a constitution of the bodies of Devas ete. toois due
to the instrumentality of the rise of apporpriate karmas only. Here
on manifestation of omniscience, the rise of karma is of such type
only due to which the body is transfermed into such a state that no
hunger is caused to it. As the hair, nails used to grow before the
manifestation of omuiscience, now they do not grow; the shadow of
the body was east (prior to attainment of omniscience) but now it is
not cast; earlier Nigoda beings were found in the body but now they
are not found. As the condition of the body has turned totally,
accordingly, the condition (of the body) has also become such that
even without food the body remains as it is. See the tangible proof

1. Purva- A measure of innumerable years period.
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that when the other people are embraced by senility then their
bodies become languid whereas His (omniscient’s) body does not
become languid till the end of Ayu-karma; therefore, the comparison
between other people’s bodies and the omniscient’s body is not
possible.

Further, if you will say that the Devas’ food itself is of such type
that hunger gets subsided for a very long time but by which thing did
the omniscient’s hunger get subsided and how body remained
sturdy? Our answer is that the hunger got subsided due to very
feehle rise of Asata Vedaniye Karma and every moment the best
quality of gross body particles are sucked, so this is the Nokarma-
Ahar, i.e., taking of food of particles which forms the excellent gross
body; therefore, such kinds of Varganas {matter-particles)are sucked
owing to which the hunger, etc. are not caused and the body does not
get languid. In the scriptures (doctrines) the taking of food by the
omniscient Lord is described from this viewpoint only.

Moreover, the cereals food is not the main cause of the sturdiness
of the body. The tangible proof is that even if someone takes little
quantity of food his body becomes sturdy, while someone takes large
quantity of food and still his body remains weak. And people
following the yogic exercises of respiration control, ete. do not take
food for a longer period and yet their bodies remain sturdy; the
monks possessed of supernatural powers observe complete fasts,
etc., yet their bodies remain strong. The omniscient Jing is having
the supremeness in all respects, what is the wonder if His body
remains strong even without taking cereals food, ete.? Moreover,
how would the omniscient Jina go for taking food? How would He
beg?

And if He- the omniscientJing goes to take food then how would
the Samavasarana (Jina’s auditorium or preaching Arena) remain
vacant? Or if you will support bringing food by others then who will
bring? Who will know of HIs mind? How would the oath of observing
the fast, etc. taken earlier be sustained? How would He accept food
where obstacle caused by living beings appears to be present all
everywhere? Thus in many ways, the contrariety is quite obvious.
Further, they say-“the omniscientJina takesfood but it isnot visible
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to any body”. Further, they accept that taking of food is censurable
act, therefore, they established its non-visibility as glory; but the
contemptibility remained present in Him, even if others do not see
it, so what? Thus in many ways, contrariety is established.

Further, there are many other things full of imprudence in their
scriptures. They mention oceurrence of motion to the omniscient
Jina and say that diseases, etc. are found in Him and further say that
someone threw Tejo Leshya (effect of electric body) on Him, due to
which Lord Vardhamaan Jina suffered from the disease of dysen-
tery (colic pain) and because of it He had frequent motions. If there
be found the rise of such type of karma even tothe Tirthankara Kewali
(omniseient.Jina) and no glory took place then how could reverence
by Indras, etc. be treated as graceful? And how does He evacuate the
bowels, where does He do it? None of these things are possible.
Further, they establish the same type of activities in an omniscient
which are found in the non-omniscient mundane beings having
attachment, etc. passions.

They (the Shwetamberas) believe that Lord Vardhamaan Jina
addressed Gautam/! by name several times in His discourses. Butin
His natural divine speech (called Divyadhwani) which takes placein
its usual time, the sermons are meant for all; how then addressing
Gautam is possible? Further, they believe that the omniscient
salutes others, but without affection salutation is not possible.
Moreover, salutation is done to more meritorious person but none
else was more meritorious than Him; so, how then this is possible?

Further, they say that His (omniscient Vardhamana'’s)
Semavasarana (preaching-arena) alighted in the market place but
how would the Samavasarana arranged by Indra be accommodated
in the market place? How such a large arena be accommodated in the
market? and why should he (the omniscient) stay in the market? Is
Indra not capable of creating an organisation similar to a market
place, because of which taking shelter in the market would be
necessary?

They further say, that the omniscient Lord went to somebody’s
house for sermonising but sermonising by going to someone’s house
is possible due to excessive attachment feeling only and such a
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feeling is not possible even in a monk, how could it then be imagined
in the omniscient Lord? Several such contrarieties are found in their
scriptures. The omniscient Lord has, in fact, turned into an abso-
lutely passionless and attachment-less state full of pure omniscience
and omniperception; only some activity possible due to the rise of
non-destructive types of karmas takes place in Him. But Heis totally
free from delusion and passions, ete., hence, such activities which
might oceur only by diversion of Upayoga (attention) are not possible
in Him. The fruition of inauspicious Prakritis have become ex-
tremely feeble, such as is not found in any body else, therefore, the
activity which is seen occurring due to the-rise of inauspicious
Prakritis in other Jivas is unimaginable in the omniscient Lord.

Thus, they describe the characteristics of omniscient God false
by aseribing to Him such activities which are found in ordinary
human beings.

Attribution of False Characteristics to the
Monks

And they describe the characteristics of preceptor monk contrar-
ily. They mention the clothings, ete. fourteen types of appendages'
(paraphernalias) permissible to a monk. We ask them-“You describe
monk as a Nirgrantha (totally possessionless and occupationless
saint) and at the time of adopting the monkhood one accepts the
great vows by abandoning the nine kinds of all possessions
(paraphernalias); so, whether these clothings, etc. are possessions or
not? If those are possessions then why do they keep same after
abandoning? And if those are not possessions then the clothings, ete.
which are possessed by house-holders should also not be called
possessions, only gold, etc. should be called possession.

Further, if you will say- “As they (the monks) take food for
subsiding hunger, similarly they keep clothings, ete. for the purpose
of protecting from cold, heat, etc.” But while accepting the monkhood
they have not given up taking of food but have relinquished posses-
sions. Moreover, hoarding food, ete. is assuredly possession but

1.Patra-l, Patrabandh-2, Patrakesarikar-3, Patalikasd-5, Rajasrana-6, Gochchhaka-
1, Rajoharana-8, Mukha.vastrika-9, two cotton cloths-10,11, one woolen cloth-12,
Matrak-13, Cholapatta-14 {See Vrihatk, shu. U.-3/3962-3965)
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going to take food is not possession. And hoarding as well as wearing
the clothings, etc. is certainly possession all everywhere and is
known such in the world.

Further, if you will say- “They (the monks) keep the clothings,
etc. for the purpose of maintaining the body, there is no feeling of
attachment or mineness, that is why these are not termed posses-
sions.” But in belief the moment one becomes a right believer, from
the same moment the feeling of attachment or mineness in all kinds
of non-self substances is finished; so from that point of view, you
should accept the fourth Gunasthana itself as a state of
possessionlessness, And if the attachment of mineness is not there
n the conduct or proclivity then how do they (monks) keep them?
Therefore, only when relinquishment of accepting and keeping
clothings, etc. would take place then only one will become
possessionless.

If you say- “If someone takes away his clothings, etc. then he (the
monk) does not become angry and when he feels hungry then he does
not sell them and by wearing cloths, ete. he does not become reckless,
rather by developing unperturbed state of thoughts engages himself
inreligious activities, sothereisno feeling of attachment or mineness.”
Though he may not be found to be angry outwardly, yet there will
necessarily arise the feeling of degjection in the deprivation of those
things, in the possession of which he has feeling of affection and
agreeableness. If he does not have the feeling of agreeableness then
what for does he beg these commodities? The reason why he does not
sell any of these possessions or things is the avoidance of the feeling
of inferiority caused due to keeping of money. But keeping of money,
etc. is like keeping of cloths, etc. In the world the Jivas who long for
possessions desire both types of pussessions. Hence, keeping both
types of possessions are alike from the point of view of fear of stealing
by thieves, etc. And ifkeeping of possessionsis allowable for the sake
of maintaining unperturbed state of thoughts then some body would
follow religious practices by maintainingunperturbedness of thoughts
by putting on quilt when he feels severe cold. According to you, such
a persen should also be called possessionless? Thus, what difference
would remain between the householder’s religion and the monk’s
religion? The one who does not have the strength of enduring the
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afflictions, he practises the religious activities by keeping the posses-
sions, is called a householder, and on the other hand one whose
thoughtsarepuresothathe doesnotbecome perturbed by afflictious,
does not keep the possessions and practises the religious activities,
is called a monk; this much only is the difference between the two.

Further, you may say- “How will He not become restless due to
afflictions of cold, etc.?” But restlessness is caused owing to the
instrumentality of rise of deluding karma (Mohaniya); and in the
sixth, ete. Gunasthanas of the monk, there is no rise of the three
categories of four kinds of passions, and of Semjwalana {the fourth
category of four passions}, the rise of the Sarvaghati Spardhakas,
i.e., wholly destroying type of karmic veil is not found there, only the
rise of DeshaghatiSpardhakasi.e.,partially destroying type of karmic
veil is found there, but these are not powerful. For example- the rise
of Samyag-Mohaniya, i.e., the mildestform of faith deluding Darshan
Moha Karma is found to a Vedaka Samyag-drishti (a true believer
having Kshayopashamic form of right belief); but it cannot destroy
theright belief. Similarly, the rise of Deshaghati Samjualana cannot
perturb the thoughts (i. e., pure dispositions of a monk). Oh! there is
no parity of thoughts between monks and ordinary persons. All
othershave the rise of Sarvaghati Karmas, whereas the monks have
the rise of Deshaghati Karmas; therefore, the type of thoughts found
in ordinary persons are never found in the monks. Those who have
the rise of Sarvaghati Kashayas (intense passions) they remain in
the state of householders only and those who have the rise of
Deshaghati-Kashyas (mildest form of passions) accept the monk’s
religion; their thoughts are not perturbed by cold, etc.; therefore,
they do not keep clothes, ete. possessions.

You might say- “In Jaina-scripture it is deseribed that a monk
can keep fourteen types of appendages (Upakaranas); but this is
described in your shastras (scripture) only, it is nowhere deseribed
in Digamber-Shastras (scripture), rather there in the Digamberas
even on keeping a lion cloth only the votary or chserver of the
eleventh Pratima (pledge) is called a Shravaka, i.e., one situated in
the highest spiritual grade possible in the house-holder’s life.

Now, ponder over here that out of these two whose words
{interpretations) are fabulous? Primarily the fabulous compositions
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are made by him who is overpowered by passions and the passionate
person only pretends to hold an emient status though he possesses
low status. Here in Digamberas it is not described that by keeping
cloths, etc. the religion {or partial purity of thoughts) is not at all
evolved but there in that condition Shravaka-Dharma- the
househoder’s religion gets evolved; whereas in such status in
Shwetamberas- Muni Dharma the monks religion is said to have
evolved. Therefore, he only is the passionate person who pretends to
show eminence even on following the conduct of low order. Due to

" this fabulous statement, the people have started believing them-
selves as monks even on keeping the cloths, etc., so they have
cherished the pride-passion and shown eminence (higher status) in
the easy conduct to others; hence, many people got engagedin it. The
fabulous sects, which have come up, have prospered this way only.
Therefore, in your scriptures persons indulging in passions and
keeping cloths, ete. are described as monks. So, this is proved to be
contrary in the light of aforesaid logic. Therefore, let it be known that
your statements are mere fabulous statements.

Further, youmay say- “In Digamberas too, the shastra (book) and
pinchhi (soft brush of peacock-feathers), ete. are described as the
appendages (upakaranas) of the monk; similarly, in our scriptures
fourteen appendages are stated?”

Answer; That by which assistance is rendered is termed
Upakarara (appendage). So here, if an appendage is allowed for
mitigating the affliction caused by cold then all possessions and
things would get the name of appendage (upakarana). But what is
the purpose of keeping them in the practice of religion? Those things
are the causes of sin only but in religion those appendages which
assistthe practice of religion are called the appendages {(upakaranas).
The shastre (scripture) is the cause of knowledge, the pinchhi of
compassion and the kamandal (a wooden pot for keeping water) is
the cause of clealiness, i.e., the cause of ablution after evacuation of
bowels), so these things are helpful in the practice of religion. How
would cloths, etc. be helpful in the practice of religion? These are
possessed only for the sake of comfort of the body.

If a monk poses to be great by possessing shastras, sweeps by
. Pinechhi, drinks water, ete. from Kamandal or removes dirt, ete. of
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the body, then the shasiras, etc. also are the possessions only; but the
(true) monk does not indulge in such acts. Therefore, the means or
appendages which are helpful in the practice of religion are not
called possessions; rather the means (objects) of enjoyment only are
called the possessions.

Further, you may say- “The monks keep kamandal (water-pot)
only for ablution after evacuation of bowels” But the monks do not
keep the kamandal with such desire. Since they éngage themselves
in reading of shasiras, if at that time their body remains in impure
state then it would amount to disrespect of shastras and also will be
censured by people; hence, for religious practice he keeps the water-
pot (kamandal). With the same object keeping of pinchhi ete. ap-
pendages is desireable but regarding the cloths, etc. as to be the
appendages is not possible.

To avoid external manifestation through the body of passions
like sex-inclination, disliking, etc. which are caused due to rise of
conduct-deluding karma and to avoid display of lack of forbearance
of cold, ete., they keep cloths, etc. Also due to rise of pride-passion,
they desire people to treat them adorable; therefore, they regard
cloths, etc. as appendages by fabulous logic.

Further, they approve bringing of food from different houses by
begging. Our question to them is - “Is begging (of food) a religious act
or sinful practice? If it is the religious act then all beggars would
become religious persons and if it is a sinful act then how is it possible
by a monk?’

Again if you will say- “If he begs some wealth, etc. out of greed-
passion then it is a sin, but for the sake of practising religion he
wants to maintain the stability of body, therefore, he indulges in
begging of food, ete.?”

Answer: Taking of food, ete. is not instrumental for religion,
rather it is the cause of bodily happpiness; hence, they beg for the
sake of bodily happiness due to excessive greed-passion. Had exces-
sive greed-passion not been there then for what purpose would he
indulge in begging? Giving or not giving of food is the concern of the
householders only. And the excessive greed itselfis a sin, then there
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remained no monk’s religion; so, what other religion would he
practise?

Now he says- “If the desire of taking food is existing in the mind
and he does not beg then it is deceit-passion and in begging inferior-
ity complex arises, so if he does not beg due to pride then it is pride-
passion. The desire of food arose, so he begged it; how is this
excessive greed? And how is monk’s religion destroyed by this?

We say to him- “For example, some trader has feeble desire of
earning, so he runs his shop and has also the desire of trading but he
does not request any body to trade with him in the form of transac-
tion of goods; if someone wants to trade with him according to his
conditions then his greed-passion is feeble; the deceit and pride
passions are not fostered by him. The deceit and pride passions will
be there only when he assumes such appearance for deceiving and
establishing his superiority. But a good trader does nof possess any
such objective; therefore, deceit-pride passions are not said to be
nourished by him. Similarly, monk’s desire of taking food, ete. is
feeble. They come in the town for taking food and also have the desire
of taking food, but they do not beg foed. If someone offers food on his
own then he on getting his conditions fulfilled takes food; there his
greed-passion is feeble, deceit and pride passions are not found in
him. The deceit and pride-passions will be there only when he
assumes such disguise for deceiving and establishing his superior-
ity; but no such purpose is found in the monks; therefore, deceit and
pride passions are not found in them. If this is regarded to be deceit-
pride passions then all those, who commit sins by mind only and do
not indulge in sins by words and bodily acts, will be said to be
possessing deceit-passion and those holding high status do not
indulge in mean acts, they all will be said to be possessing pride-
passion; such interpretation would be highly damaging.

And you said- “How begging of food 15 regarded as possession of
extreme greed-passion?” But one wants to accomplish his desire by
indulgingin publicly censurable acts only when he is overpowered by
intense passions. Moreover, begging is a publicly censurable act and
if he adopts begging as a means of fulfilling his desire of food, then
intense greed-passion is proved to be there.
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Further, you asked- “How is monk’s religion destroyed?” Be-
cause in monk’s religion such intense passion is not imaginable.
Moreover, someone may not be having the desire of offering food but
he entered his house and begged food; there the householder felt
embarrassment and offered food under the fear of public-censure, if
food was not offered. But this amounted to hurting the inner feelings
of the householder and so the monk is deemed to have committed
injury (Hinsa). Had he (the Shwetamber monk)not entered hishouse
and the householder himself would have offered food ofhis own, then
he would have felt pleasure by offering food. But this act materialised
under pressure. Moreover, for fulfilling one’s own desire, if he (the
monk) utters words of begging then it amounts to be a sinful act;
therefore, this is proved to be an act of false utterance aiso. And he
(the householder) was not willing to offer food but he begged food,
then he (the house-holder) offered food unwillingly under pressure.
Therefore, this also amounted to accepting without being offered.
Further, in the householder’s home, ladies were sitting unmindfully
and this monk went in; so this amounted to be the breach of fencing
of celibacy too. And after collecting food he kept it for some time and
for keeping the food he possessed the receptacle (bowls) ete. so this
amounted to keeping possessions. Thus, due to breach of five great
vows (Mahauratas) the monk’s religion is destroyed. Hence, collect-
ing food by begging is not proper for a monk.

Further, he argues- “In the twenty-two afflictions which are to
be endured by a monk, there is one Yaachana-Parishaha (begging-
affliction); so how would the enduring of that affliction be possible
without begging?”

Answer: Begging is not the begging affliction. Rather not-
begging is the begging affliction. For example- the attitude of
disliking is not the disliking affliction, but not having the feeling of
disliking is dishiking-affliction. If begging be treated as an affliction
then the beggars, ete. indulge too much in begging, as such they will
be called highly religious persons. And if you will say that because
of reducing pride-passion this begging is termed as an affliction,
then also one remains a sinner even on forsaking some kind of
passion for the sake of cherishing some other kind of passional act.
For example-if someone due to greed-passion does not mind even his
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being insulted then he is said to be possessing intense greed-passion
and being insulted in this way also amounts to great sin. If one does
not have any desire and someone else insulted him on his own aceord
then he (the endurer) is said to be highly religious. But in this case
he (the Shwetamber monk) for the sake of greed of food gets insulted
by begging the food; therefore, it is assuredly the sin and not a
religious practice. Moreover, he begs for the sake of the cloths, etc.
also, but putting on cloth, etc.is not at all any part of the religion,
rather it is the cause of bodily pleasure; hence, this too is negated in
the aforesaid manner. Let it be known that such practice of begging,
etc. bring condemnation to the highly religious status of a monk and
so it amounts to disgrace of religion. Likewise in many other ways,
begging, ete. is not possible in monk’s religion, but they (the
Shwetamberas) regard the possessor of such sort of impossible acts
to be a monk and preceptor. Thus, they describe the preceptor’s
characteristics contrarily.

False Description of the Nature of Religion

Further, they describe the religion’s characteristics contrarily.
The oneness of the right belief, knowledge and conduct (these three)
is the path of liberation, the same is the religion but they describe its
characteristics contrarily. The same is explained hereunder:

Inreality, beliefin the real nature of substances(Tattvas)isright
belief but they do not give due emphasis to this. They regard right
belief to be the belief in Arhanta God, monk-preceptor, compassion
religion as per their interpretation. But firstly they describe the
nature of Arhanta God, etc. contrarily. So, how with this much faith
only, would the right belief evolve without faith in the true nature of
Tattvas? Therefore it is false.

Though, somewhere they describe faith in Tattvas to be the right
belief, yet they do not emphasise the purpese involved in such belief
of Tattavas. The nature of the spiritual stages and the quest places,
ete. of the Jivas (soul), atom and molecules, ete. form of 4jivas (non-
souls), the dispositions of vice and virtue (Papa and Punya), non-
restraint (vowlessness) etc. form of infulxes (Asravas), observing of
vows, ete. form of stoppage (samvaral, observing of religious pen-
ances, ete. form of partial destruction of karmas (Nirjara) and of
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Moksha (complete annihilation of karmas) through the differenti-
ating characteristics of becoming Siddha (liberated state of soul) -
knowing all these as described in their shastras (scriptures) and
believing that the “revelation of the omniscient is authentic”- such
belief of the Tattvarthas (essential principles) is stated by them
(Shwetamberas) to be the attainment of right belief,

Here we ask them- “Is such sort of faith found to a Drovya-lingi
Muni* who gets birth in the Graiveyaka heavens or not? Ifit is found
then why is he called a misbeliever? And if it is not found, although
he has accepted the Jaina-monkhood with religious feeling and at-
titude, how has he then not got the conviction of Arhanta God, ete?
He 1s also well versed in shaséras (scriptural studies) then how has
he not known the differentia of Jivas etc.? Moreover, he does not
have the slightest regard in hisinner-self about other sects; how then
hashenotgot the conviction of the revelation of Arhanta God? Hence,
he does possess such sort of faith but the right belief is not evolved
in him. And the infernal beings, Bhogabhumi beings (Jivas of en-
joyment land) and the beasts, ete. sub-human beings do not have the
instrumental cause of attaining such sort of faith, nevertheless, they
are found possessing the right belieffor a very long period; therefore,
although they are not found having such sort of faith, yet the right
belief is possessed by them.

Therefore, what you say is not the characteristic mark of the
right belief. The real characteristic mark of right belief will be
described later on and the same be known from there.

Further, they say that Samyag-Jnana (right knowledge) con-
sistsin the study of their shastras (seriptures), but the Dravya-Lingi
Munz is described tobe possessing wrong knowledge even though he
has studied many shastras whereas a vowless true believer’s knowl-
edge of the objects of senses, etc. is described as the right knowledge.

Therefore, this is not the characteristic mark. The right nature
will be described later on.

Further, they believe that Samyak-charitra (right conduct)
consists in observing the householder’s and the monk’s religion

* Naked possessionless Digamber monk who although has not attained the real
right belief, practises 28 Muiguna (essential rites) without blemish.
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(rites) in the form of Anuvratas (small vows) and Mahvratas (great
vows) as described by them; but firstly the nature of the vows, ete. is
described by them contrarily; this has been discussed earlier in the
elucidation of the preceptor’s characteristics. Secondly a Dravya-lingi-
muni even after observing the Mahavratas (great vows) is not found
to be possessing the Samyak-charitra whereas according to their
belief, the householders, etc. are said to have attained the right
conduct even without accepting the Mahavratas ete.

This is, therefore, not the characteristic mark, the true natureis
different, same will be described later on.

Here they say- “The aforeéaid faith, etc. qualities have not
evolved internally in Dravyalingi-muni, those are observed exter-
nally only; therefore, the right belief, ete. are not found?

Answer: Ifthese (faith, ete. qualities) are not evolved internally
and are being observed only externally, then this means that he
observes them deceitfully. But, if he is engrossed in deceit, how can
he then go up to the Graiveyaka heaven? Rather he ought to go in
hells, ete.? The bondage of karmas is the result of internal thoughts
and dispositions, therefore, obtaining birth in Graiveyakas heaven
is not possible without evolving internal thoughts and belief accord-
ing to Jaine religion.

Further, they (the Shwetamberas) believe that the bondage of
karmas resulting in heavenly life occurs due to the auspicious
thoughts and dispositions in the form of observing vows, etc and the
same cause is believed to be the liberation-path by them; but thisis
false because they believe the same cause tobe instrumental for both
bondage and liberation.

And in the conventional religion-path, many contrary practices
are described. They say there isno sin in killing the calumniator, but
the calumniators belonging to other (non-Jaina) faith were found in
the time of Tirthankaras too; the Lord Indra, etc. did not kill the
calumniators. And they adore the Jina’s Idols by putting ornaments,
ete:but the idol of Jina isinstalledfor inculeating the passionlessness;
butby adoring with ornaments finery, ete., the Jina’sidol toobecome
similar to the idols of other (non-Jaina) faiths. Likewise, many con-
trarieties are found in their scriptures.
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Thus, the Shwetambera sect is to be known as a fabricated sect.
" Here in this sect, owing to miginterpretations of right belief, ete., the
perverse faith, etc. only are fostered; hence, one should not have
faith, etc. in it.

Analysis of Dhoondhaka Sect in Shwetamberas

Further, in Shwetamberas there is a sub-sect called Dhoondhaka
and its followers as Dhoondhiyas. They proclaim themselves to be
the true pious persons; so, this too is a fallacy as discussed hereun-
der:-

Many persons by adopting the outward appearance of a saint
(i.e., impersonators) are called saints, but they do not observe even
the Vratas {vows),Samitis (carefulnesses), Guptis (control over mind,
body and speech) etc. as described in their Shasiras. Further they
take cath of renouncing all sorts of sinful acts by mind, speech and
body and also of not performing, nor getting performed, nor support-
ing such acts, but later on they do not follow and observe the same.
They confer monk’s initiation on boys of minor age, innocent people
and even on Shoodras (low cast persons) ete. Thus, they adopt
renunciation and while renouncing do not apply thought and mind
as to “What is being renounced?”; later on they even do not follow the
vows, etc. and sitill they are treated by all to be the saints.

Further, the Dhoondhiyas say- “They will attain spiritual ben-
efit afterwards when religious feeling and attitude is evolved in
them, but the preceptor initiated the vow even though he knew that
the vow is likely to be broken and the vow-oath-taker after accepting
the oath broke it; so, who is responsible for this sin? How did he
ascertain that such a person will become the true follower after-
wards? And if after accepting the vows of monk’s religion one does
not follow the same properly should he be believed to be a monk or
not? If he is believed to be a monk then all those who are treated to
be the monks but are corrupt should be revered as monks by you. If
he is not believed to be a monk then all those cannot be treated (as
monks) possessing monkhood. Moreover, with whatever conduct you
believe one to be a monk, even the observance of the same is rarely
found in someone: why then you regard all as monks?

Here someone may say- “We will regard as monks only those
persons in whom we will find the proper conduct and will not pay



224 MOoKsHA MARG PRAKASHAK

regard to others”,. There we ask him- “In a congregation there are
many who appear tobe monks; but the one to whom you regard monk
possessing proper conduct, whether he himselfregards othersin the
congregation as monks or not? If he regards them as monks then he
is proved to be a greater misbeliever than yourself, how do you then
believe him tobe a venerable person? And ifhe does not regard others
as monks then why do you treat him as a monk? Further, if he
himse!f does not regard them as monks, why does he then indulge in
the deceitful act of keeping such fellows in his congregation and
inducing others to regard them as monks and thus make others
misbelievers?

And the one to whom you will not regard as monk then you will
advise other colleagues also not to regard him as monk, but due to
this, there arises contrariety in the religious tradition. And the one
to whom you regard as monk; with him also your relation will be like
that of an opponent because he regards the other one as monk. And
the one to whom you regard as the follower of proper conduct- you
will find on thoughtful consideration that he too is not following the
realreligion of the monk.If someone saysthat they (the Shwetambere
monks} are better than the other impersonators, so we pay regard to
them. But in the other sects different kinds of impersonations are
possible, because the negation of passions {attachment-feelings) is
not found there. Whereas here in Jaing-faith one gets the title of a
monk only if he follows into the correct path of a monk as described
therein,

Here someone argues- “They observe chastity, continence, ete.,
undergo penances etc., hence to the extent they follow the path of a
monk to that extent it is good?”

Answers: [t is true that in whatever small measure religion is
practised, it is good; but if someone takes the oath of high order of
religious status and practises less then it amounts to great sin due
tobreakingofthe oath. For example- if someone after takingthe oath
of ohserving fast takes food only once, then he is called a sinner even
though he has restrained himself from taking food several times.
Similarly, if someone having taken the oath of a monk’s religion does
not observe that religion even in a small measure then he is called
a sinner in spite of his following chastity, continence, etc. And as
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someone, by taking the oath of one time meal, takes the food once
only, then he is assuredly a religious person. Similarly, if someone
by accepting the householders status practises religion even in small
measure as per his oath, then heisassuredly a religious person. Here
sinfulness is possible in observing the conduct of lower status by
keeping the name of higher status. But sinfulness is not caused in
observing the religious practice by holding the name (or rank) to
one’s status of conduct; thus to the extent one follows religious
practices to that extent it is good.

Somecone further argues- “In the scripture it is stated that the
existence of the four kinds of religious congregations will be found till
the end of fifth era. Therefore, if these are not to be regarded as
monks then who are to be regarded as such?”

Answer: In the present time the existence of swans is accepted
butifin the approachable area the swans are not, seen then the other
birds cannot be treated to be the swans; only those birds in which the
differentia of swan is found can be called swans. Similarly, in the
present time the existence of monks is deseribed but if in the
approachable area the monks (with their definite characteristics)
are not found then the other impersonators cannot be regarded as
monks; only those in whom the definite characteristics of a monk are
found are to be treated as monks. Moreover, their availability too is
found in a limited area only, how to accept the existence of monks in
the area farther away from such area? If monkhood is decided by the
characteristics of a monk, then here also apply the same principle.
And if somebody is to be regarded as a monk even though he does not
possess the characteristics of a monk, then the impersonators found
there (in those farther areas) should be treated as monks”. Thus the
contrariness is obvious. Hence your arguments are not correct.

Someone may say- “The monkhood of this type also is found in
this fifth era.” If it is so, then show the relevant scriptural proof. If
you believe so without the scriptural proof, then you are a sinner,
Thus in the light of all this logic, the monkhood, cannot be estab-
lished in them and in the ahsence of monkhood, if they are regarded
as monks and preceptors then it fosters wrong faith, because only by
believing true monk (naked possession-less saint) as preceptor right
faith can be evolved.
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Negation of the Belief of not Becoming a Jaina-
Shravaka following the Pratimas (Oaths)

Further, they (the Shwetamberas) encourage contrary practices
of Shravaka-Dharma (householder’s religion). They regard such
persons as observers of partial vows in whose life the sins of injury
to mobile beings with two or more senses and indulgence in big lies
etc. are found, by causing them to accept some meaningless renun-
ciation; and he continues to indulge in such acts in which the injury
to mobile beings with two or more senses is caused; but in Deshavrata
Cunasthana (fifth stage of spiritual development) eleven non-
abstinences are mentioned; so, how is the injury to mobile beings
with two or more senses possible there? And the eleven kinds of
Pratimas (oaths) are of the Shravakas (Jaina-householders), but in
your sect no Shravaka is found observing the vows of the order of
tenth and eleventh Pratimas and directly becomes monk.

When asked, they say- “The Shravakas observing the vows of
Pratimas are not possible in this era”. Behold! Shravakas religion is
difficult and the monks’ religion is easy” - such contradictory state-
ments are given by them. And they advocate less belongings and
possessions to a Shravaka of eleventh Pratima and more belongings
and possessions to & monk, so this is impossible. Further, they say-
“The Shravakas give up this Pratima after observing it for a short
period”. But, if this pious practice is excellent, then, why will a
devout person leave the higher grade of conduct and if it is a low
grade practice, then, why will he accept it? All this is not at all
possible.

Further, they support that householder’s religion is possible
even by offering salutation, ete. to the false deities and preceptors,
etc. They argue that they do not salute them with some religious
attitude; it is merely a worldly formality. But in doctrines even the
act of praising and invocating them is stated as the transgression of
the right belief and herae for pleasing the householders, they do not
oppose such practice of salutation.

Further, if you will say- “We salute them because of fear,
shamefulness, sport, ete”., then on the ground of these very reasons,
you should also not regard sin even in their indulgence in the acts of
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unchastity, etc.; only know them to be sin internally. Thus, contra--
diction will arise in all religious practices.

In this way, no prominence is given to forsaking of indulgence in
the great sin like Mithyatve (false belief) and prominence is given to
the sin of injury to air beings by denying the practice of speaking with
uncovered mouth, so this is clearly a non-sequential discourse.
Moreover, the aspects of religion are many; out of them, they
emphasise only compassion towards other beings, but in this also
they do not have any prudentiality. The prominence is not given to
the practice of filtering of water, cleaning of food grains, etc., non-
eating of impure things, non-indulgence in trading activities involv-
ing injury, ete.

Negation of Mukha-Patti (A Clothpiece for
Covering Mouth)

And they give importance to the acts of tieing of a clothpiece over
the mouth, usingless amount of water in ablution but the organisms
are created due to the contac%:)f the spittle with the dirty clothpiece
tied over the mouth; they are inmindful of these acts and lay stress
on avoiding the injury to air beings, a lot of air is exhaled through the
nose but they donotbother about it. And according to their seripture,
if care is to be taken while speaking only, then why do they always
keep it over the mouth? While speaking they should take care of it.
Ifthey say- “Weforget, then the question is that when even thismuch
is not remembered how will then other aspects of religion (rituals) be
followed? And they advocate use of less amount of water in ablution,
ete. but the necessary ablution is done by the monks also; hence, the
householders shouild also do the ablution as per their status. Observ-
ing the act of Samayiaka (meditation) ete. without doing ablution
after sexual intercourse, ete., sin is caused due to disrespect, mad-
ness, ete. Thus, the practices they stress, too, are not strictly
followed. And they observe many of the aspects of compassion
correctly, forsake eating of vegetables, etc., consume less amount of
water; so, we do not negate them.

Refutation of the Negation of Idolatry

Andthey (agroup of Shiwetamberas) refute Pratima (installation
of omniscient’s idol), Chaityalaya (temple of Arhantadeva, Jina) and
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rituals of worshipping, ete. by holding onesided view of Ahinsa (non-
injury). Butin their own shastras (scriptures) description of Pratima
(Jins’s idol’s worshipping) ete. is found; that aspect they hide with
bigotry feeling. In their Bhagwati-Sutra Shastra there is found the
description of a monk possessing supernatural powers; therein it is
written that he went to Merugiri (mount Meru) and offered saluta-
tion toJina’s idols ( 9% ¥9aR 32 ). The meaning of thisisthat there
he makes obeisance to the Chaifyas and the word Chaitya is popular
in the sense of Pratima (Jina's idol). And they obstinately hold that
the word Chaitya is used to denote knowledge, etc., so, it has a
different meaning, its meaning is not the Pratima. Our question is
- “By repeatedly going to the land of Merugiri and continent
Nandishwara he offered obeisance to the Chaitya, but how is the
meaning of offering obeisance to knowledge, etc. possible there? The
obeisance to knowledge, etc. is possible everywhere. The offering of
obeisance to the particular adorable Chaitya is possible there only
where it is found and nowhere else found. Se, such possible meaning
could be Pratima (Jina’s idol) only, because main meaning of the
word Chitya is Pratima only which is famous. By this meaning only,
the name as Chaityalaya (Jina’s temple) is possible, why to hide it
by showing obstinacy?

Moreover, adoration by heavenly gods by going to Nandishwara
continent, etc. hasbeen described intheir seripture at several places.
And the description of naturally existing Pratimas (Idols of Jine) in
the universe are found in the scripture, so, such uncreated existence
is found from beginningless time. That uncreated (self-existing)
formation is not for the purpose of sensuous pleasures, etc, and there
in the abodes of heavenly gods, Indras, etc. the purposeless forma-
tion is not possible. What do Indras, ete. do to see it? To see the
purposeless formation in their temples, either they might be becom-
ing apathetic with it and feeling unhappy but this is not possible; or
by seeing such attractive formation they might be fostering the
objects of senses but it is not possible that by seeing the Arhanta’s
idol the true believers would foster their objects of senses. Therefore,
the only possibility is that they do their adoration, ete. only there.

In their seripture there is a story of Suryaabha Deva; there the
ritual of worshipping Pratimayji(Jina’s Idol) is specifically described.
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For concealing it they say- “Devas’ duty is of such type only”. So, this
1s true but there is always found some fruit of the duty or activity
(that one does). So, what is its result - religion or sin i.e., virtue or
vice. If religion is its result then it would mean that elsewhere there
used to be sin and here the result is religion; so, how could this be
treated similar to others? This is befitting act. If sin is its result, but
he recited the hymn of Namoithunam. Why did he then recite the
hymn of salutation which is the place of sin ?

And one thought arose here is this that in the recitation of the
hymn Namotthunem there is invocation of Arhantadeva, so they
recited this hymn before the Jina’s idoi; hence the act of Arhantas’
adoration done before the Jina’s idol is logical.

They further say- “Such act is possible for Devas (celestial be-
ings) only and not for human beings because in making idol, ete.,
injury is caused by human beings.” But in their own shastras there
is such description that Queen Draupaedi started worshipping the
Jina’s idolas was done by Suryaabhadeva; hence, such actis alsothe
duty of human beings.

Another idea arose here that if the tradition of making
Chaityalayas {Jina’s temples) and Pratimas (Jina’s idols) was not
prevalent, then, how did Draupadi queen worship the Jina’s idol?
And if the tradition was prevalent then were the makers of the
temples, etc. religious persons or sinners? If they were religious
persons then such act of worshipping, ete. is commendable for
householders and if they were sinners, why did then they make these
things when there wasno purpose ef enjoyingthe sensual pleasures?
And Draupadi recited the hymn of Namotthunam there and per-
formed the worship, ete.; was this done for mere fun or religion? If
this was done for mere fun, then she was a great sinner. How could
there be sportive act in the religion? And if she did this as a religious
practice, then others also ought to worship and adore Jina’s idol.

Further, they put up such false logic- “As by installation of
Indra’s idol, our purpose from Indra is not served, similarly by in-
stallation of Arkanta Jina’s idol, our purpose is not served. If the
Arhanta God does good of some person by considering him as his
devotee then what you say can be accepted, but He is totally
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passionless. The devotee himself obtains the auspicious fruit by his
thoughts and dispositions of devotion. For example, if someone, by
seeing the idol of woman madefrom wood or stone, develops affection
by becoming lastful then he will have the bondage of inauspicious
karmas; similarly, if someone, by seeing the idol of Jing made from
metal or stone, develops the feeling of devotion by religious attitude,
then, why will he not have the bondage of auspicious karmas? There
they say- “We will develop auspicious thoughts by devotional feel-
ings towards Arhante God even without His idol.” OQur logic is-"The
type of thoughts which arise by seeing the form (idol) do not arise by
remembering indirectly (the Arhanta God). This is why the lovers of
woman make the portrait of woman in this world also; therefore, by
takingtherecourse todina’s1dol, special types of auspicious thoughts
and dispositions are generated due to specific devotional feelings,

Further, someone argues- “One may see the idol but what 1s the
purpose in worshipping it?”

Answer; For example, if someone after making the effigy of
some Jiva destroys it, then he commits the type of sin similar to that
of killing that JJiva and if somecne after making the effigy of some
Jiva spoils it with the feeling of aversion, then he gets the fruit of the
type similar to that of actually harming that Jiva. In the same way,
if someone by making the idol of Arhanta God werships it with reli-
gious devotion and regard, then in him rises the auspicious thought
as similar to that of worshipping the real Arhanta God and he gets
the same type of fruit; under the feelings of intense devolion and
regard one worships the idol of Arhate God due to non-availability
of Darshan (seeing) of actual omniscient Lord Arfiania Deva. This
devotional regard resultsin the bondage of auspiciouskarmas of very
high order.

Turther, they put up such illogical argument- “It is a mockery of
a person to offer him those articles which he has relinquished,
therefore, worshipping Arkanta Deva by offering sandal, ete.before
His idol is inappropriate.

Answer: While accepting the monkhood (homeless ascetic life)
all kands of possessions and occuptions were renounced (by the
Shravaka), and after attainment of omniscience Lord Indra created
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Samavaserana (omniscient’s preaching arena), Chhatre (umbrella)
and Chamvar (flapper) ete. for adoring Tirthankara Deva. Was this
a mockery or adoration? If this was a mockery, then the Indra
committed great sin. But this is not possible. If by all this he adored
Lord Arhanta Deva then in the worshipping of the idol of Arhanta
Deva the devotee does the adoration only. And mockery lies in
offering to a non-omniscient person the things which he has already
forsaken because it may result in upsetting him; but no fault lies in
putting before the ommniscient or His idol the best faultless articles
with devotional feeling. Upsetting is not caused to them. Rather due
to religious devotion the devotee is benefitted.

They further say- “The injury (Hinsa) is caused in making the
idel, in constructing the temple (chaityalaya) ete., in doing the wor-
ship, etc. whereasthe religion isAhinsa (non-injury); therefore, great
sin i caused in believing religion by committing Hinsa (injury); we,
therefore, forbid, these rituals.”

Answer: There is a statement found in their own shastras:-

oA WIVE FeeVl, GOl WOE 9EE 7
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Here it is said that an aspirant should know these three things-
i) the benediction or virtue, ii) the vice and iii) the mixed or both
virtue and vice. So, the mixed disposition is possible by mixing
(togetherness) of both virtue and vice, hence occurrence of such kind
of act (mixed-disposition)is also established there. Here we ask-“the
mixed-disposition is definitely worse than the virtue or benediction
alone but is the mixed disposition worse or better than the vice
alone? If it is worse, then in this {(mixed-disposition) some part of the
virtue (religion) is also mixed, how can it be stated worse than the
vice (sin) alone? If it is better, then indulging in such mixed acts by
leaving only vicious and sinful acts is advisable. Logically also this
seems to be correct. No recluse (votary) gets the temple, etc. con-
structed, rather practices Samayika (vow of equanimity) ete. injuriless
activities, then by leaving these activities it is not desirable for him
to install the idol, ete. and perform worship, ete. But as someone
builds house for his own residence, then in comparison to this
constructing temple (chaityalaya) ete. is not inferior act. Injury is
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caused there but in the case of building of house there is incerease
in greed-passion, which is inauspicious attachment, whereas in the
case of building of the temple auspicious attachment is evolved in
place of greed-passion. And the activities of worship etc. are in no
way inferior to the activities of trading, etc. In trading etc., a lot of
injury, ete. is involved, greed, ete. increases, all activities are full of
sin only, whereas in worshipping etc. some injury is involved, greed,
etc. decreases and the religious devotion increases.

In this way, those who are not recluse (votaries) and spend their
wealth in sinful acts are advised to build the Chaityalaya etc. And
those who cannot engross their Upayoga (active consciousness) in
the injuriless acts like Samayika ete. are not restricted to perform
worship, ete.

You may further argue- “Why shall we not keep engaged our-
selves in injuriless Samayika ete. acts only? Why should we engage
ourselves 1n acts like worship, ete. mstead of religious (injuriless)
activities like Samayika ete.?

Answenr; If injuriless religious state could be achieved by giving
up sinful acts committed through body only then one should do so
only, but injuriless state is evolved on relinquishment of sins from
thoughts and dispositions. Hence, whose thoughts do not get en-
grossed in Samayika etc. without recourse to other objects he tries
to engross his Upayoga (active consciousness) in worshipping, etc.
There one's Upayoga gets concentrated by taking recourse to differ-
ent means, If one does not engross his Upayoga there (in worship-
ping acts) then his Upayoga will wander in impious acts which will
be harmful. Hence, it is proper to engage oneself in such acts (like
worshipping, etc.).

And you say- “Great sin is caused by indulging in Hinsa (injury)
for the sake of religion and less sin is caused by indulging in Hinsa
elsewhere, i.e,, in occupations, etc.” But firstly this is not the
doctrinal statement and does not seem logical too; because by
believing so the Lord Indra who performs Abhisheka (bathing cer-
emony of babe Tirthankara) by large quantity of water in Janma-
Kalyanaha (auspiciousbirth ceremony ofbabe Tirthankare) anddevas
(heavenly gods) who indulge in many activities like pouring of
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flowers in Samavasarana and waving the whisk (over the head of
Jina) ete. acts will prove to be the great sinner.

If you will say- “Their demeanour is of such type only,” but the
activity always bearsits fruit. Ifitis a sin then Indras ete.being right
believers, why shall they indulge in such act and if it is a pious act
then why do you forbid it?

Here we ask you- “The kings, ete. went to offer obeisance and
invocation to Tirthankar, even they go to far off places for the
obeisance of monks, they move on the road for listening to discourses,
so injury is involved in the way; food is offered to the co-religionists,
necessary rituals (cremation and consecration, eic.) are performed
on death of a monk. When a householder becomes monk, celebration
takes place. All these practices are seen even today; so in all these
acts injury is involved, but these acts are meant for the purpose of
religion, no other purposeis there, If great sin is caused herein these
acts, then you should negate ail such acts done in the past. And now
also those householders who perform such acts should relinquish
them. And if these are religious acts, then, why do you confuse people
by propagating that injury involved in religious acts is a great sin?

Therefore, it is proper to believe that if by spending some money,
lot of money can be earned, then it is worthwhile; similarly, if some
injury, etc. sin is involved in such activities which lead to the
evolution of high degree of religious thoughts and dispositions then
such acts are worthwhile. If a greedy, person spoils his work by not
spending even a small amount of money, then he is a fool. Similarly,
due to fear of some injury, great pious acts are forsaken, then he is
assuredly a sinner. And if someone, by sacrificing more money, earns
some money or does not earn at all, thenhe is a fool. In the same way,
- if someone, by indulging in highly injurious acts, creates lot of sins
and engrosses himself somewhat in invocation, ete. religious activi-
ties, or does not engross at all, then he is assuredly a sinner, And as
someone earns wealth without any sacrifice and afterwards unnec-
essarily spends money, then he is a fool. Similarly, if one’s Upayoga
remains engaged in religious activities involving no injury, then it is
not desirable to engage one’s Upayoga in the religious activities where
injury is envolved.
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Thus by considering the state of one’s thoughts and dispositions,
one should engage himselfin those acts which are beneficial to him;
but one-sided view is not efficacious. Moreover, Ahinsa (non-injury)
alone is not the only part of religion; the main part of religion lies in
lessening of the attachment, ete. passions. Hence, one should engage
himself in such acts which result in lessening of attachment, ete.
passions in one’s thoughts and dispositions.

Further, they (the Shwetamberas) encourage the householders
topractise chiefly the conventional conduct of Semayika (equanimity),
Pratikramana (repentence), Proshadha (fasting) etc. even without
adopting the means of Anuvratas (small vows of non-killing etc.).
But Samayika lies in the evolution of the state of equanimity devoid
of attachment-aversion; it does not consists in merely reciting the
hymns or in standing and sitting postures of the body.

You may, further, say- “This is better than other impious acts”.
This is true but in Samayika he takes a vow of not indulging nor
causing others to indulge in any activity involving injury through
mind, speech and body, but various undesirable thoughts continue
arising in the mind and sometimes undesirable actions take place
through speech and body also; there the vow is broken. So, instead
of breaking the vow, itisbetter not to take the vow, because breaking
the vow is a big sin.

Further we ask- “Someone does not take a vow even and recites
the hymn in his own language and keeps engaged his Upayaga in it
by knowing its meaning. And someone other takes a vow but does not
observe it judiciously and reads the religious text in Prakrit (or in
Sanskrit) language, etc. but he does not know its meaning. So,
without Knowing its meaning, his Upayoga does not remain fixed
there, then the Upayoga wanders elsewhere. Who is more religious
person in-between these two? If you say that the first one is more
religious, then, why, do not preach accordingly? And if you say that
the other fellow is more religious, then this could be justified only
because of reading hymnsbut religiosity is not established according
to his thoughts, but rather sin is proved due to breach of vow.

Therefore, one should indulge in activities which keep his
Upayoga pure. That vow which can be followed should be taken. One
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should read such religious texts which he can understand. There is
no benefit in keeping the name by tradition only.

And Pratikramana consists in repenting and not repeating the
fault committed in the past, but simply by expressing *fFr=af gFre”
Michchhaami Dukkadam, i.e., (“May my wrong deeds be condoned”)
the vicious deeds are not nullified; only on evolution of (pure)
thoughts capable of making the vicious deeds false, the vicious deeds
are falsified; hence, reciting alone is not efficacious.

Further, in the text of Pratikramana there is a statement that
“Whatever inappropriateness in the observance of twelve vows, etc.
might have been caused be nullified”. But without taking the vow,
how is it possible to do Pratikramana of them ? One who has not
observed the fast if he tends to nullify the faults which are deemed
to have occurred in the cbservance of fast then this is mere impossi-
bility. Hence, how can such reading of text be meaningful ?

Further,in Proshadha* too, they do not observe properly the vow
taken as they do in Samayika. Therefore, the aforesaid fault arises.
Moreover, Proshadha is the name of Parva, i.e., an auspicious day
but he indulges in sinful activities even on the day of Parva for many
hours and afterwards he takes the vow of Proshadha. There is no
harm in keeping engaged in pious activities for as long a time as is
possible. But taking the vow of Proshadha and not following it
properlyisnotjustifiable. The Proshadha consistsin keeping oneself
totally devoid of injury throughout the Parve day. If cbserving the
fast even for afewhours could be called Proshadhathencall Sumayika
also as Proshadha, otherwise show seriptural proof that so much is
the time of the small Proshadha. In all these there appears to be the
purpose of keeping people confused under the pretention of real
great Proshadha.

And thetext of taking vow (Akhadi) isread by someone and seme
other takes the vow. But in the text of vow the statement is- “I
forsake”, therefore, the one who forsakes, he only should read the
text. If he is unable to read the text, then he should speak in the
spoken language itselfbut this customis for the sake of following the
tradition,

* Proshadha (9198) =48 hrs. fast, i.e., the fast which starts from mid-day of 1st day
and ends on mid-day of 3rd day.
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Further (in Shwetamberas), great stress 1s laid on taking vows
and inducing others to take vows but there is languidness in
following (the vows) appropriately and there is no prudentiality of
keeping one’s thoughts pure (paassionless). By observing the fasts
etc. in painful state of mind and with greed, etc., he believes that
religion (passionlessness) is evolved but the fruit is obtained accord-
ing to one's thoughts and passions.

In this way, they talk of many fabricated things which are not
possible in the Jaina-religion.

This is the Shwetambera sect found in Jainas; that also de-
seribas the characteristics of Deva (omniscient Lord), Tattvas (Jiva
ete. essential principles) and the path to liberation, ete. contrarily.
Hence, it is o nourisher of wrong faith, ete. So, it is worth giving up.
The nature of the true Jina-dharma will be described later on; one
should follow the right path to liberation as shown therein. By
treading over the right path ofliberation, one wilk attain the spiritual
benediction.

| Thus is concluded the 5th chapter throwinglight about different
religions and sects in the Moksha Marg Prakashak Shastra. |



CHAPTER 6

REFUTATION OF FALSE DEITY,
PRECEPTOR-RELIGION
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Meaning:- Instincts like false belief, ete. are found in mundane
being from beginningless time and the cause of their reinforcement
is the adoration of false deity, false preceptor and false religion.
Steppingin the path of liberation is possible only on their abdication.
Therefore, the same are being discussed hereunder:

Characteristics of False Deities & Denial of Faith
in them

Adoration of those who are not benefactors of the self but are
fallaciously treated as benefactors are false deities.

The adoration of false deities is done with three types of pur-
poses: Some adore them with the purpose of attaining Moksha
(liberation), some for gaining benefit in the next birth and some
others for temporal gains in this birth. But no purpose is served,
rather some specific harm is caused, that is why their adoration is a
fallacy. The sarne is being explained here:

Many people adore those deities for the purpose of attaining
liberation whose adoration is advocated inother (non-Jaina) sects as
instrumental for libaration, but liberation is not achieved. Their
description has already been done in the previous chapter about
different non-Jaina faiths. And many people adore the deities de-
scribed in other sects (non-Jaina religions) with the purpose of
gaining happiness and avoiding miseries in the next birth. But
fulfillment of this purpose is possible only by engaging in virtuous
deeds and avoiding vicious deeds. But they indulge in vicious deeds
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and say that the Almighty will do good to us. But this is injustice,
because it has not been possible that the Almighty would punish
someone and would not punish some others for their vicious deeds;
one would obtain the fruits according to his inner instincts. God is
not the doer of any body’s good or bad.

Inthe processof adoring such Devas (deities) they kill other Jivas
and foster their sensual pleasures by eating, dancing, etc. in the
name of Devas. But one cannot escape from suffering the conse-
quences of vicious instincts. Everybody regards Hinsa (injury), and
passional acts as sin and the consequence of sinful acts (Papa) is
believed by all to be harmful and in the adoration of false deities
there lies the involvement in injury and passional acts only. There-
fore, by adoration of false deities no benefit is obtainable in the next
birth.

Characteristics of Peripatetic Devas And Denial
of their Worship

Many people adore false deities (gods & goddesses) with differ-
ent purposes of ending the misery and obtaining happiness such as
killing of foes, etc., eradicating diseases, etc., obtaining wealth and
son, etc. related to this present life (paryaya) only. They worship
Hanumana, goddesses, Gangaur, Sanjhi, Chauth, Sheetala, Dahari,
etc., ghost, goblin, ancestors, peripatetic celestial beings, ete., sun,
moon, Saturn, ete. stellar gods, Peer (a Mohammedan saint),
Paigambera (prophet) etc., cow, horse, and other animals, fire,
- water, etc. and weapons (sword) etc. What to describe more, they
worship even the pieces of stones, ete. for fulfillment of the aforesaid
purposes. ) ’ :

So, this type of adoration of false deities, etc. is done only due to
wrong belief, because firstly many of those whose adoration is done
are only imaginary gods (deities}), how would, therefore, their adora-
tion be purposeful? And many amongst them are the peripatetic gods
(Vyantaras Devas); they are not capable of doing good or bad to
others. If they would be capable (of doing good or bad) then they only
would become the doers (of good or bad), but nothing is seen
happening by their acts, they cannot give wealth, etc. by becoming
cheerful nor can they do harm to anyone by becoming envious.
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Here someone says- “They (the peripatetic Devas) are seen
causing pain and misery and if respected they refrain from causing
pain?”

Answer : When he (the misbeliever) suffers from the rise of
inauspicious karmas then they (the Vyantaras) too are found having
sportive mood of this type only, due to which they indulge in sportive
actions and because of their such acts the person becomes miserable.
And if out of fun they utter something and this fellow does not act
accordingly then they stop teasing him and finding him weak
continue makingfun, Ifhe has therise of Punya (auspicious karmas}
then they cannot do anything,

It is also seen, that some persons do not worship them and rather
criticize them or they (the Vyantaras) also have aversion with him
but they (the Vyantaras) cannot harm him. They are also found
saying that the particular person does not pay regard to us, still we
cannot do anything.Therefore, the peripatetic devas, etc. are not
capable of doing anything, rather happiness-unhappiness is caused
due to his own Punya-Papa {virtu and vice) karmas only; on the
contrary by regarding and worshipping them, miseries are intensi-
fied, no purpose is accomplished.

Further, it should be known that whatever glory and miracles
are found associated with imaginary deities, these all are creations
of peripatetic devas. Someone was his devotee in the previous birth,
after death he hecame a Vyaniara (peripatetic Deva). In that state
owing to some reason such conjecture developed due to which he
(Vyantara) creates some miracie for inducing people to worship that
Deva or false deity. The worldly ignorant people indulge in his
worship by seeing some miracle (uncommon happening). As we
listen and seethe miracles associated with Jina-Pratimas (Idols), but
these are not the acts of Jina, rather these are created by some
Jaina-Vyontaras. Similarly, whatever miracle is found associated
with false deities is the creation of their devotees Vyantaras, etc.

Further, in the other sects it is stated that the God helped the
devoteesand gave Darshan (sight)directly by appearingbefore them.
But most of these statements are imaginary. Many such acts are
performed by their devotee Vyaniara Devas which are stated tohave
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been performed by God. If those acts are done by God then the God
is omniscient, is capable in all respects; why would He allow the
devotees to suffer from miseries. Even today we see that the low caste
peopleinflict afflictions to devotees, destroy religion and break idols.
If God is unaware of these acts then He no longer remains an
omniscient. Even after knowing if He does not help the devotee then
the kindness towards devotees is lost and He is proved powerless.
And if He ramains only a withess then the earlier statement that He
helped devotees in the past is false; because His tendency is
equanimous.

Fuarther, if you will say- “The devotion is not of high order;” but
in any case the devotee is better than the low caste persons and after
all his own idol, ete. was installed, at least He should have not
allowed its destruction. And if the low caste wicked people become
powerful, sois thisan act of God or not? Ifit is an act of God then what
happened to His kind-heartedness towards devotees, because He
makes the calumniators happy and produces trouble creators for the
devotees ? And if it is not an act of God, then the God is proved tobe
powerless. Therefore, itis not the act of God. Some devotee Vyantare
only shows the miracle- you should ascertain like this only.

Someone asks here - “Some Vyaniara narrates his power, tells
the imperceivable things, narrates his inferiority by telling his dirty
place of habitation, does not reply to our questions, makes confusing
statements, causes others to act contrarily, inflicts misery, ete.—
how these astonishing things happen?

Answer: In different Vyanieras comparatively more and less
power is found, but those who show their inferiority by telling about
their dirty place of habitation, ete. do so out of fun. The Vyantaras

continueindulging in sportive actions like children.As a child for the
~ sake of making fun shows himselfinferior, teases and abuses others,
cries loudly and afterwards starts laughing, Similarly, the Vyantaras
alsoindulge in all such actions, Ifthey are inhabitants of dirty places
then when they come into good {clean) places, who brings them
there? If they come themselves then having such power why do they
live in dirty places? Therefore, their residence where they take birth
which is under and above this earth is lovely and attractive. For the
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sake of fun, they utter whatever they like. If they have any suffer-
ance then how do they start laughing immediately after weeping?

It is true that the Mantras (incantations) have unlimited (and
unimaginable) power. Some true Mantre possesses such instru-
mental cause and effect relationship that due to it the Vyantara is
not able to move from a place and also becomes somewhat miserable,
If some powerful Manira checks him then he remains stationary or
remains stuck up of his own accord; so all this is the power of Mantra
but burning, ete. is not possible. The knower of Mantras(incantator)
says that he has burnt the Vyantara but the Vyantara appears again
becauseitisnot possible to burn the Vaikriyaka (transformable) body.

The range of clairvoyance knowledge found in some of the
Vyantaras (peripatetic Devas) is of knowing the things of less area
and time and in some ones it 15 more. There, if they have desire to
reply and have knowledge of the question asked then they reply to
our question related with unknown objects. If they possess less
knowledge then they reply after asking from other Vyantara pos-
sessing more knowledge. It should be known that if they possess less
knowledge and have no desire to reply then they do not reply to our
question. After taking birth the Vyanteras possessing less {clair-
voyance) knowledge can know about the events of their previous life
for some period only, then afterwards only the remembrance of those
events remains. Therefore, if the desire arises then they indulge in
various activities and tell about the previous life; but when someone
asks something different then, their clairvoyance knowledge being
limited, how ¢an then they tell without knowing? The question that
they cannot reply and have no desire to reply they do not reply either
due to pride or sportive instinet or sometimes tell lies.

The devas {celestial beings) possess such power that they can
change or turn their own as well as other Jivas body and material
things according to their deseire; therefore, they transform them-
selves into different shapes and sizes, etc. and indulge in various
peculiar activities. They create diseases, etc. in other Jiva’s body,

It should be remembered that they can turn or transform their
own body and other material things to the extent of their power.
Therefore, they do not possess the power of doing all kind of acts.



242 MoksHA MARG PRAKASHAE

They can change or turn the body, ete. of other Jivas, only according
to the rise of Punya-Papa karmas of that Jiva. If that Jiva is having
the rise of Punya (auspicious karma) then the Vyantara Devas
cannot make his body diseased, ete. and if he is having the rise of
Papa (inauspicious karma) then Vyaniara-Deva cannot do his de-
sired work.

“Thus, one should know the power of the Vayantare devas, etc.

Someone may ask here- “What is wrong in believing and wor-
shipping those who possess so much power?”

Answer : When one is having the rise of Papa-karma the
Vyaniaras, ete. cannot cause or bestow happiness and when there is
rise of Punya-karma they cannot cause misery. Moreover by wor-
shipping them, no bondage of auspicious kgrmas takes place, on the
other hand due to increase in attachment passions, etc., only the
bondage of inauspicious karmas is caused; hence paying regard and
worshpping them is not beneficial; rather it is harmful. And the
Vyantaras’ motive in inducing others to believe and worship them is
only to make fun and no other specific purpose is there. The one who
believes and worships them, with him only they continue making
fun. Those who do not believe and worship them, to them they do not
say anything. If at all they have any purpose then they should cause
more pain and misery to those who do not believe and worship them;
but those who have firm determination of not believing and worship-
ping them, to them they are not seen telling anything. And the
purpose would lie only, if they have the suffering of hunger, ete., but
such suffering is not found in them. If such suffering be there why do
they not accept sweets - oblation which are offered to them? And why
do they enconrage the followers to serve food, etc. to others only? So,
they have simply the objective of fun. If anyone becomes a party to
their activity of fun, etc., then he would become miserable and feel
inferiority; hence, it is not worthwhile to believe and worship them.

Further, someone asks that the Vyantaras say so- “Offer Pinda-
daan (oblation of cooked rice to the manes in Gaya, etc. then we shall
get released and will never come again.” What is all this?

Answer: The Jivas normally carry the impressions and experi-
ences of their previous birth to the next birth. The Vyantaras also by
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remembrance, etc. possess the specific impressions of their previous
birth; therefore, because the Vyantaras might be having in their
previousbirth the conjecture that by doing Pinda-Daan, ete. in Gaya,
etc, one gets better rebirth; that is why they induce people to do such
acts. If the Muslims, ete. become Vyantaras after death, they do not
say so, rather they narrate their experiences and impressions of the
past life only; hence, if the state of mind of all Vyantaras be of uni-
form type then all will pray in the same manner but it is not so.
Therefore, one should know the real characteristics of the Vyantaras
ete.

Further, sun, moon, planets,etc. are the stellars kinds of celes-
tial beings (Jyotishi Devas), some people worship them, that also is
a fallacy. Some worship sun, ete. by believing it as the part of
God;there in the sun lies the only speciality of excessive light,
however gems like diamonds ete. also possess light. No other speci-
ality seems to be there in the sun for treating it tobe part of God. And
people worship moon, etc. for the sake of acquiring wealth, ete., but
if wealth could be obtained by worshipping them then all the paupers
should worship; therefore, this is a false notion. And some people
worship them with the view of astrology during the advent of bad
planets, etc. and give donations, etc. for the same purpose. As the
deers, etc. make movement of their own and they are treated to be
the indicator of pre-intimation of likely future happiness and sorrow
. respectively on their crossing from right and left sides, but they are
not at all capable of giving pleasure and pain; similarly, the planets,
ete. make movement of their own and are treated as pre-indicators
of the knowledge of likely future pleasure or pain on rise of appropri-
ate association of karmas in Jivas, but they, the planets, are not at
all capable of giving pleasure or pain. Some people, who worship
them, do not get the desired objetcive fulfilled and some others, who
do not worship them, get their desired objective fulfilled. Therefore,
worshipping them is not worthwhile and is a fallacy.

Here someone says- “Giving donations is a pious act; therefore,
it is good?” '

Answer : Donating with the objective of religion is a pious act
(Punyaj; but in the aforesaid cases donation and worship take place
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due to fear of misery and greed of pleasures; hence, it is assuredly
vice(Papa). Likewise, in many ways, they worship the Jyotishi Devas
- stellar kinds of celestial goods, which too is a fallacy.

Further, goddesses, Devees and Daharees, ete. are found there;
many of them are Vyantarees (peripatetic goddesses and Jyotishinees
(stellar goddesses). People worship them with contrary beliefof their
characteristics. Several of them are imaginary goddesses, yet people
worship them on the basis of their imaginary characteristics.

Thus, worshipping Vyantara gods-goddesses, etc. is forbidden.

- Denial of Worshipping Kshetrapal, Padmavati
. etc.

Someone may say here that no fault lies in worshipping the
Kshetrapal, Dehari, Pedmavati, etc. goddesses Yoksha-Yakshini
ete. because all of them follow Jainism?

Answer : In Jina’s religion worshipability is acquired by ac-
cepting and following the continence (vows), efc. but continence is
not at all found in Devas (celestial beings). And people worship these
by believing them as true believers; but in Bhavanatrikas
(residentials, peripatetic and stellars - 3 kinds of celestial beings)
there is no prominence of possessing right belief. If people worship
these Devas presuming them to possess right belief then why not to
worship the gods of Sarvartha Siddhiheaven and Laukantika Devas
(of fifth heaven) who certainly possess right belief? You may further
say- “These Kshetrapal Padmavati ete. are excessively engrossedin
Jina’s adoration”. But Saudharma Indra also indulges in Jina’s
adoration excessively and also possesses true belief; why then to
worship these (Kshetrapsl, Padmavati, ete.) by ignoring him? Fur-
ther, if you will say- “As the king has chamberlains as attendants so
also the Tirthankaras have Kshierapalas, etc. as attendants. “ But
in Saemavasarane (preaching arena of omniscient Lord) these
Kshetrapalas, etc. have no status; hence all such belief is false.
Moreover, as the chamberlains help the visitorsin meeting the king,
similarly, these (Kshetrapalas, etc.) do not have any role in arrang-
ing meeting with the Tirthankaras. In the case of Tirthankara
whosoever has the desire to worship he can have His Darshan
(Sighting). There is no question of dependence on any one.
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And see the height of ignorance ! Those who have fearful form
possessed with sword, spear, etc. arms, are being worshipped by
singing and dancing. Itis a pity that even in Jainism the fearful form
has become worshipable. So, this too became similar to other non-
Jaina faiths. Beliefin such contrary practices is possible in Jaina’s
religion only under the influence of the rise of intense delusion.

In this way, worshipping of Ksheirapalas etc. also is not worth-
while,

Further, animals like cows, snakes, etc. are clearly found to be
inferior to human beings, they are to be disparaged, their culpable
condition is clearly seen. And trees, fire, water, ete. are the immobile
(one-sensed) beings, those are clearly found inferior than the ani-
mals. And weapons, inkpot, etc. are inanimate objects; those things
clearly appear to be destitute of all sorts of power; in no way -
worshipability can be thought in them. Therefore, worshipping of all
these things is a gerat fallacy. Nothing seems to be achievable
directly or indirectly by worshipping all these things. Therefore, it is
useless to worship them.

Therefore, from all angles, believing and worshipping of all
kinds of false deities-gods and goddesses, is forbidden.

" Behold ! the power of false belief. In public life it is considered
censurable and below dignity to bow to persons lower in status than
ourselves; whereas under the influence of delusion censurability is
not felt even in worshipping the pieces of stone. And in public life
people are found serving and attending on enly those persons from
whom they expect their purpose being fulfilled. But due to fallacious
belief- “how will my purpose be accomplished by worshipping the
false deities” -without such thinking, the people worship the false
deities. And while adoring the false deities, thousands of impedi-
ments occur but one does not pay attention to them and if due to the
rise of auspicious karmas the desired objective is fulfilled then he
says and believes that this achievement is the result of adoring false
deities. Moreover, if some objective is fulfilled without their adora-
tion, he does not pay any attention to it but if something undesirable
takes place then he saysthat thisundesirable hashappened because
of not worshippingthefalse deities. He does not think even thismuch
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that if benefitting and harming anybody be in the hands of these
false deities then those who worship them would achieve the desir-
able and those who do not worship will achieve the undesirable; but
this does not seem to be happening so. For example, even the sons of
those persons who adores’ excessively are found to be dieing while in
the case of others’, sons, ete. are found living without such adoration.

Therefore, believing and adoring of Sheetals (an imaginary
goddess) is not at all purposeful.

In the same way, believing and adoring of all other kinds of false
deities (gods-goddesses) is not at all useful.

Here someone may say-“Let it not be useful but by believing and
adoring them no harm is caused?”

Answer : If there be no harm then why would we forbid? But
firstly due to fostering of false belief the right path of liberation
becomes remote and inaccessible; this is a big harm and secondly,
owing to the bondage of inauspicious karmas (Papa), miseries are
caused in future; this is another harm,

Further, someone asks that- “The false belief, ete. dispositions
are caused by belief in false Tattvas and the bondage of inauspicious
karmas takes place by indulging in evil deeds (vicious acts). There-
fore, how would false belief, ete. and the bondage of inauspicious
karmas be caused by believing in them?”

Answer : Firstly, it is a fallacy to believe other objects to be
agreeable and non-agreeable, because no substance is friend or foe
of any body, and whatever agreeable non-agreeable substances are
found associated with this Jiva are caused by the rise of auspicious
- inauspicious karmas (Punya-Papa) respectively; therefore, one
should act in a manner by which bondage of anspicious karmas occur
and the bondage of inauspicious karmas do not occur. One may not
have conviction even of the rise of one’s own karmas and may make
effort of getting and avoiding the association of external causes of
agreeable and disagreeable objects; but by believing and adoring the
false deities, the instinct of considering objects agreeable-non-agree-
able is not removed, it rather gets intensified. Due to that even the
bondage of Punya (auspicious karmas) is not caused and instead
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bondage of Papa (inauspicious-karmas) takes place. Moreover, false
deities are not seen giving or snatching from someone the wealth,
etc., therefore, they are not even the external causes. Why then are
they adored? When one is extremely puzzled and is in utter confu-
sion, where even a trace of belief and knowledge about Jiva ete.
essential Tattvas, (principles) is not found and attachment-aversion
feelings exist in vehement state, then those things which are not the
cause are believed to be the causes of agreeable and non-agreeable
conditions. Then (in such state of mind) one starts believing and
adoring the false deities.

Thus, under such intense false belief, ete. the path of liberation
becomes extremely difficult to attain.

Characteristics of False Preceptor and Denial of
Faith in them

Those Jivas who are found indulging in irreligious activities of
satisfying sensual pleasures and believe themselves to be religious
persons under the influence of pride passion, induce others to offer
salutation, etc. to them by believing them religious persons or, by
practising some part of religious ritual, wish to be called highly
religious persons, force others to observe all the manners befitting to
a big religious person; in this way, under the shelter of religion they
persuade others to believe them as superior persons, all such persons
are to be known as false preceptors, because in religious tradition
after relinquishment of sensual pleasures and passions, one should
adopt such status which is in conformity with the actual stage of
religion.

Negation of Preceptorship from Caste or Family
Point of View

There are many people who believe themselves to be preceptors
by inheritance, caste and tradition. Among them are Brghmanas,
ete. who maintain that because our caste is high, so we are preceptors
of all. But the greatness of caste lies in practising religion (virtuous
conduct)in life. If someone born in high caste indulges in disgraceful
conduct then how can he be treated high? If birth in high caste be the
criteria of high status then even people eating meat, etc. would have
to be treated as high. But this is not maintainable. In the book
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Bharata also many (kinds of) Brahmanas are described. Therein it
is said- “The one born in Brahmana caste if performs the acts of a
Chaandal (sinful person) call him a Chaandal Brahmana”. If
greatness is decided by caste only then why is such low name given
herein?

Further, in Vaishnavaes scripture it is stated thatVedvyasa ete.
are born from fish, etc. How did there remain the sequence of caste
or family? .And original creation, they say, is from the Brahma;
hence, everybody’s caste is one, where lies the caste difference?
Moreover, the progeny is seen taking place on copulation toa woman
of high caste with the man of low caste and to 2 woman of low caste
with the man of high caste. How did there remain the authenticity
of caste or family?

Perhaps you might say- “If it is so then why do you believe in the
divisions of high and low castes?”

Answer ; In the worldly affairs contrary practices too are
possiblebutin religious affairs contrary practices arenot acceptable;
hence, in religious tradition greatness or preceptorship is not pos-
sible on the basis of caste. Preceptorship or greatnessis attained only
by following religious conduct. The greatness of the caste of
Brahmanas ete. is due to religious practice (virtuous conduct); how
would greatness or preceptorship remain thereby givingup virtuous
conduct and indulging in sinful acts like injury, etc.?

Further, some people say that- “Our ancestors have been great
devotees, Siddhas (the possessors of extraordinary talents) and
highly religious and since we are born in their progeny, therefore, we
are the preceptors. But the elders of those (ancestors or forefathers)
were not spiritually so great. Therefore, if in their lineage people are
believed to be great by their noble deeds then in the lineage of those
noble persons he who does not perform noble deeds, how should be
treated as noble person? As per scriptures and in actual life it is well-
known that the father may attain high status by doing pious deeds
whereas the son gets low status by indulging in impious acts; the
father may achieve low status due toimpious actsbut the son attains
high status by pious deeds. It is, therefore, not correct to believe
someone great only because of being born in the lineage of noble
persons.
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Thus, it should be known that it is a fallacy to believe someone
to be a preceptor because he belongs to high caste.

Further, some people believe preceptorship to be a matter of
succession. Earlier, there might have been some great person and in
his succession a tradition of disciples is found. In them if some
disciple does not possess the qualities of a noble person even then he
is treated as a preceptor. If thisbe logical then in that tradition some
disciple might indulge in the great sinful act of sexual copulation
with other’s wife, etc. then he also will become the pious person and
will attain the heavenly life; but this is not possible. Moreover, if he
is & sinner then how can he be treated the rightful occupier of the
seat? The one who performs the acts worthy of a preceptorship only
can be a preceptor (Guru).

And many people earlier were the abdicators of the woman
{coition), etc., later on they became debauched and house-holders by
getting married; their successors believe themselves to be precep-
tors (Guru); but after debauchery how is preceptorship possible? So,
these too are similar to other householders. The only sepciality in
them is that they became householders after debauchery; how can
these be accepted as preceptor (Guru) by the persons who basically
are found following householder’s religion?

Further, many people are found indulging in all kinds of sinful
acts but do not marry and because of this - so-called pious practice
-believe themselves to be preceptor (Guru). But the unchastity alone
isnotasin;injury (Hinsa), attachment and hoarding (Parigraha), etc.
are also sins. How people indulging in such acts eould be treated as
religious preceptors? Moreover, he has not given up marriage, ete.
with religious instincts but he does not marry either for getting some
means of livelihood or due to ignominy. Had he any religious
instinets, then why would he indulge in increasingly injurious acts?
And one who does not have religious attitude cannot be firm in
chastity and if he does not marry then he indulges in the great sin
of sexual copulation with other’s wife, etc. Hence, people who believe
persons found involved in the aforesaid (sinful) acts as preceptors
(Guru) are highly misguided and intellectually bankrupt.

And many people consider such persons as priceptors who put on
a particular attire; but by assuming a particular dress what type of
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religion is evolved due to which he should be considered a religious
preceptor? Someone wears cap, some keeps Gudari (patched quilt),
some others put on a Chola (gown), a few keep their body covered by
long cloth sheet, some wear red cloths, some white cloths, some wear
Bhagwa saffron-coloured cloth, a few put on hessian cloths, some
others put on deer-skin, while others rub their bedy with ash, ete. -
in this way different disguises are adopted by them. Butif cold, heat,
ete. could not be endured and lacked confidence in remaining nude
then why did he forsake the commonly worn cloths such as Pagad:
(turban), Joma (shirt), etc.? Leaving the common attire, why did
they indulge in aforesaid disguises and what aspect of religion is
accomplished? All these disguises are assumed merely to cheat the
householders. If they keep their robe like that of a (common)
householder, how could then the householders be cheated? Their
objective is to earn livelihood, acquire wealth and fulfill pride-
passion, etc. by adopting such disguises, thatis why they put on such
disguises. Theignorant people get cheated by seeing such persons in
different disguises and believe that he has followed religion, but this
is a fallacy. The same is stated in Upadesha Siddhanta Ratnamala
as under :-
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As some fellow fond of strumpet feels pleasure even on losing his
money, similarly, some persons being cheated by false sanctimony
do not realise that their religious wealth is being destroyed. The gist
is - “By attending on and adoring such false disguised persons, one’s
religious wealth gets destroyedbut alas ! the people instead of feeling
distressed feel happy owing to false belief.” Some people assume
those disguises which are described in false scriptures; but with the
perverse intention of establishing their tradition and increasing the
number of their followers, the sinful writers of those seriptures have
preached in them simple rituals for obtaining higher spiritual
status. The thoughtlessJivas, ignorantoftheir tradition, donot even
ponder over the fact that there is some deception because they
preach obtaining high spiritual statusth rough simple rituals, rather
move (follow) thoughtlessly in the path shown by i:hem.
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Further, they believe that the tough path suggested in some
other Shastras (scriptures) will be difficult to follow and people
cannot be convinced without keeping high name, with this intention
they keep high names like Yati, Muni, Acharya, Upadhyaya, Sadhu,
Bhattaraka, Senyasi, Yogi, Tapasvi, Nagna, etc. but are not able to
follow the rituals preseribed for these various spiritual ranks;
therefore, they assume different disguises according to their free
will. And many of them keep new names (aliases) and adopt various
disguises according to their own will. In this way, they believe
preceptorship by assuming different disguises; so this is false.

Onemay ask here- “Various types of disguises (Bheshas) arefound,
how would one be able to distinguish as to which is right and which
is wrong?”

Answer:- Only those outward appearances in which thereis not
the slightest trace of attachment and passions, are the true ascetic
garbs. Those true ascetic garbs are of three types, rest all are false
(sanctimonies), The same is descibed by shri Kund-Kund Acharya in
Shat-Pahuda*
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IR T 99™ o A Jeet wRg o ( <EAeREs-18 )

Meaning : One ascetic garb is that of possessionless naked
monk Nirgranthae-Digamber Muni similar to that of Jina (omni-
scient conqueror), the second one is that of the householder of the
highest status of Shravaka i.e., a votary belonging to the order of
tenth and eleventh Pratima or vow, and the third one is that of a
Jaina-nun (Agryika) as per Digamber scripture; thus, these three
ascetic garbs only are to be revered and no fourth ascetic garb is
associated with right belief. The gist of above verse is that the one
who believes adorable any other posture excepting these three
postures or garbs is not a true but a false believer. Moreover, among
these disguisers many of the disguisers observe some religious
rituals for the sake of inducing people to adore their postures. As for
example, someone desirous of making current a counterfeit rupee-
coin also mixes some silver in it, similarly, these disguisers proclaim

{* Now known as Ashia Pahuda}
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themselves to be possessing high status by practising part of reli-
gious rituals.

Here someone says- “Some appropriate fruit will be reaped by
whatever religions one has followed?”

Answer : As someone having accepted the vow of Upavasa
(observing complete fast) eats even a particle of food then heis a
sinner and ifby taking the vow of Ekaashana (taking pure meal only
once in a day) takes seme quantity of food even then he is a religious
person. Similarly, if someone by assuming high spiritual status
violates it even slightly, he is a great sinner and if by accepting the
vow of lower spiritual status practises even some part of religion
then he is a religious person. Hence, one should practise religion
according to one’s capacity, no fault lies in this; but if someone
proclaiming one-self to be possessing high spiritual status indulges
in mean practice then he is assuredly a great sinner. The same is
described in Shat-Pehuda by shri Kund-Kund Acharya -

wRenuEaaRE fege o gl gy |
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i.e.,thebodily posture of a true saint (muni) is found tobe always
naked just like the naked state of a chuld at his birth. He does not
accept the slightest material possession; but if a saint accepts even
the slightest material possession he assuredly goes to Nigoda (the
lowermost one-sensed state of downfall of Jivas existence where one
dies and rebirths 18 times per respiration of time).

Let it be kown that- “In the householder’s status, if someone
keeping a lot of possessions, makes some limitation (with a vow not
toincrease it any further) then also he deserves the right of attaining
the heaven and subsequently liberation; but by adopting monk’s
status if one keeps the slightest possession even then he attains
Nigoda state. Hence, keeping bigname and practising lower order of
conduct is not correct.

It is to be known that in Hundaavasarpinitaeon this the present
running time is Kalitala® In Jina’s religion the characteristics of a

1. The aeon of descendency in all respects.
2. The period of ill-conduct and religious downfall is called 5ih era in Jaine
scripture,
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monk are such that there should be no attachment with either

external or internal possessions; he should keep engrossed in the self
soul with the feeling of I-ness in it and should keep himself detached

from pious and impious thoughts and dispositions; but now due to

dawn of this bad time (i.e. fifth era) the people who are passionate

and fond of sensual pleasures accept monkhood by taking the vow of
forsaking all sorts of injury and adopting the five great vows, etc. but
such persons in monk’s disguise are found wearing white or saffron-

coloured cloths and have become voracious of food, ete., make efforts

of increasing their tradition; many of them keep money, etc. also;

commit injury, ete. and indulge in various unbecoming acts. But the

consequence of accepting even the slightest possession is described
to be Nigoda; therefore, it is certain that the consequence of such

sinful acts would assuredly be unending transmigration.

See the ignorance of the people ! If someone breaks even a small
vow, he is called a sinner; but one who breaks such a great vow he is
believed to be the Guru (preceptor) and revered as a monk. In the
seripture it is stated that one who performs an act, gets it perfomed
or praises the performer - in all these three states the same conse-
quence results.

The prescribed sequence of accepting monkhood is that one
should first of all obtain the knowledge of true Tuitvas, thereafter,
should develop apathy (towards sensual pleasures) and acquire
power of enduring the afflictions, etc., after all this he should himself
.express the desire of becoming a monk and then the Acharya (head
of monks’ congregation) should confer monkhood on him as per rules.

It is a pity to see this contrariness that conferring of monkhood
on sensual and passionate persons through deception and greed has
become prevalent. Later on such persons are encouraged to follow
wrong conduct; so, this is a great injustice.

Thus ends the negation of false preceptor and their adoration.

Now starts the evidence from Shastras (scriptures) in rein-
forcement of the aforsesaid description.

There in Upadesha Siddhante Ratnamala it is said so-
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Meaning:- Due to bad times the preceptors (Gurus) have be-
come minstrels. They accept gift and donation, etc. by praising the
donorsinthe words of a minstrel. So, in this distressful era(Dukhama-
Kal) both the donor and the recipient are to drown in the ocean of
worldly transmigration. It is further stated there :-
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. Meaning: If after seeing a snake, somebody runs away from it,
people do not say anything to him, But alas ! Behold ! To him who
quits the company of snake-like false preceptors the ignorant ones
call him wicked and speak ill of him,
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Meaning :Oh ! by snake-bitedeath is caused only once, whereas,
the false preceptor causes infinite deaths, is an instrumental cause
of infinite times births and deaths. Therefore, O ! Judicious person!
it is better to keep company with a snake but never adore or keep
company with a false preceptor.

Further, many more verses are quoted there for strengthening
right belief, same may be studied from that book.

And in Sanghapatta it is said so -

Meaning : See ! some poor man’s boy weakened by starvation
took the oath of a monk in some temple and without forsaking sins
he gotinstalled as Acharya by some group. He now livesin the temple
as one lives in his own house, treats the monks of his congregation
as members of his own family, thinks himself to be very great like
Indra, considers knowledgeable persons as ignorant ones like chil-
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dren and treats other householders as paupers. So, thisis all a great
wonder.

Further, there is a poetical composition IS 9 = adR A
= A = FW", etc., its meaning is as follows. The householders with
whom he (the so-called monk) has relation neither by birth nor by
being nourished, nor has he any business relation and also has not
to pay anything, treats them all like bullocks and forcibly takes gifts,
donation, etc., none is there to administer justice.

Thus, there are many verses supporting the right faith and the
same should be known from that book.

Here someone says- “These are the sermons quoted from
Shwetambera’s seriptures, why did you quote them as evidence?

Answer : For example, if something which is forbidden by a
degraded person then the same is naturally forbidden for a high
status person. Similarly, something which is forbidden even by those
people for whom appendages of cloths, etc. are allowed then in
Digamber religion such contrary practices are naturally forbidden.

Moreover, in Digamber Shastras (scriptures) also there are sev-
eral verses supporting right faith. There in Shat-Pahuda composed
by shri Kund-Kund Acharya, it is said so:-
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Meaning : Jinendra Deva’s exhortation to disciples is that the
root cause of religion is right belief. Therefore, let the disciples of
Jinendra Deva possessing ears be aware that the man without right
belief is not adorable.

How can a false preceptor be instrumental in invoking right
beliefin a person whobelieves in that false preceptor? Without right
helief no other aspect of religion is possible. How could one be
adorable without religion?

Further, it is mentioned :
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Meaning : Those, who have fallen from right belief, right
knowledge and right conduct, are the worst polluted (led astray)
amongst the polluted. Such persons being themselves spoilt spoil
other persons also who follow their preachings,

Further, it is mentioned:
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J R eorgen, N gor g A w120 ( ieaEs )

Meaning : Those people who have themselves fallen from right
belief, but seek adoration from other right believers will become
crippled and dumb in the next birth i.e., they will be born as one-
sensed immobile beings like trees or plants and achievement of self-
knowledge will become extremely difficult, a rarity to them.

5 fr wefy A, o SeeeTRE WA |
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Meaning : “These saints have fallen from right belief” - even
after knowing this thing, those persons also who out of shyness, false
prestige and fear bow to them, being supporters of evil, are devoid of
i.e.,notableto attain rightknowledge. What types of Jivas are these?
They support the vice (sins) ! Even by honouring the sinners one has
to suffer from the consequence of supporting the sins.

Further, it is mentioned :-
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Meaning : That outward posture of a monk in which even alittle
or more possession is found is censurable in omniscient’s preachings.
Only possessionless naked saint is to be revered astrue monk.

Further, it is said-
ey foroEE S @ ST |
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Meaning : “The one who is indolent in practising religious
conduct, is full of blemishes, is worthless like flowers of sugarcane,
is devoid of virtuous conduct, he is an acrobat monk in the garb of
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nakedness, is a disguiser like a buffoon.” Here in the naked posture
the example of a buffoon is possible, but if someone is found with
possessions then this comparison too is not substainable.
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Meaning : Such Jivas whose intellect is infatuated by sins, if
they indulge in sinful acts even by adopting the naked posture of
Jina (omniscient) are to be known as the idols of sins and fallen from
the right path of liberation,

It is further stated :-
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Meaning: Those who have excessive love in cloths of five kinds*,
keep possessions, indulgeinbeggingand areengaged inAdhah-karma
- type of faults concerning preparation and taking of food - all such
persons (so-called monks) are to be known as fallen from the right

- path of liberation.

Many such Gatha-Sutras (couplets, verses) are found in Ashta-
Pahuda for reinforcement of right belief: one should read them. And
in Linga-Pahuda composed by shriKund-Kund Acharya, very strong
criticism is found written about such so-called monks who having
adopted the naked posture of Jina indulge in injury, householder’s
acts and acts of incantations ete.

And in Aimagnushasana written by Gunabhadra Acharya,it is
stated :-
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TG Fe e Jiaw 1197 0"

Meaning : It is a great pity that in this Kalikalg (5th era) the
ascetics after wandering here and there out of fear like a deer come
near the town in the night from the forest. Here even staying near
the town is prohibited, therefore, living in the town is assuredly
forbidden. ‘

* Cloths of tree-bark/leaves, cotton, jutc ‘eather, silk, wool.
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Meaning: Hereitis stated that “Ahouscholder’s statusisbetter
than holding such ascetic posture which may resultin infinite births.
What kind of ascetic is this whose wealth of non-attachment gets
robbed in the morning by the robbers in the forms of beautiful
women’s side-long glances.”

And in the Paramatma-Prakash composed by Monk Yogindra
Deva, it is stated :-
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Meaning : The foolish saints {(so-called monks) only take plea-
sure in the congregation of pupils - male & female, and in books but
the wise saints (real monks), devoid of fallacy, feel ashamed in
keeping them knowing that these are the cause of bondage.
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Meaning: Whoishe whose soulis cheated by himself? Heis that
Jiva who having adopted the naked Digamber posture of great Jing,
pulls out his hair with ashes but does not give up all possessions.
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Meaning : Oh Jiva ! those ascetics who having adopted the
naked posture of Jina keep agreeable possessions are eating the
same vomit which they have vomitted earlier, i.e., they are censur-
able,

Such many statements are found therein.

Thus, in the Shastras (Jina’s preachings) the false preceptors,
their false conduct and attending on them is totally forbidden.

And wherein the seriptures Dhatri Dosa, Duta Dosa, ete. forty-
six faults concerning the activity of preparation of food by household-
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ersand taking of food by a monk (Muni) are described, there pleasing
the children of householders, conveying messages, indulging in the
acts of teaching Mantras (incantations), prescribing meédicines,
foretelling future, etc. and taking the food that has been prepared by
self or got prepared by others and approved by self, etc. - all such
activities are totally forbidden for a monk buf now due to bad times
the monks take food, ete. by indulging in the aforesaid faults.

Further, the corrupt monks of the category of Parshwastha,
Kusheela, ete. are forbidden; and now so-called monks are found
possessing such Characteristics. It is to be noted that those
Parshwastha, etc. kinds of monks live naked and possessionless
physically whereas these - the present so-called monks keep differ-
enttypes of paraphernalias. And therein the scriptures the Bhramari
ete. method of taking the food is described for the monks; but this so-
called saint having excessive desire takes food, ete. by afflicting the
vitality of the donor. And they are clearly seen indulging in the
injudicious, censurable and sinful acts which are unbecoming of
even the householders.

Further, they disrespect the most venerable Jina-Bimba (Jins’s
installed idols) and the Shastras (seriptures), ete. and rather con-
sidering oneselfto be superior to them they sit at a higher level (seat)
and Tikewise many perversities are apparently seen and yet they
consider themselves to be true monks and like to be called the
possessors of the Mulgunas (basic virtues). In this way, they get their
importance {venerableness) established and the innocent house-
holders getting cheated by their praise do not ponder over the real
religion, rather remain engrossed in their eulogy; but how will the
great sin of perverse-belief in terms of treating great sin as great
religion not result in infinite transmigration? In Shgstras the one
whom misbelieves even a single word of Jina’s preachings is stated
to be the great sinner, whereas here (in such behaviour of a monk)
there is total disregard of Jina’s preachings. What else could be a
greater sin than this?
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Arguments Supporting Negligence in Conduct
and their Refutation

Refutation of those false arguments by which worship of
false preceptors is established :

Here someone argues- “In the absence of preceptor (Guri) we shall
be treated as having no preceptor (Nigura) and the real preceptors
are not found in the present times, should we, therefore, not believe
these (monks) as preceptors?”

Answer : Those persons only can be treated as Niguras
(preceptorless) who do not believe in preceptors. And the one whohas
belief in the true preceptor but not finding the true characteristics
of a real preceptor in the so-called Gurus in this region, does not
believe in them, he cannot be treated as a Nigura (preceptorless). For
example, one who does not believe in God is calied an atheist and one
who believes in God but not finding the true characteristies of real
God in the so-called Gods in this region, does not believe in them,
then he does not become an atheist.

He further argues- “In Jaina scripture, the absence of omni-
scient (Kewali-Jina} is described in the present time, but the pres-
ence of areal preceptor (possessionless naked ascetic)is notdenied?”

Answer : It is not stated that the true preceptor monks will be
found in particular regions but it is stated that they will be found in
Bharat-Kshetra. Bharat-Kshetra is very vast region, the existence of
true monks may be found in some part of it, that is why absence of
true monks is not described. If you believe the existence of true
monks in the same region where you live, then if you go in a region
where even such kind of monks will not be available, then whom
shall you regard as preceptor (Guru)? For example, the availability
of swans is described in the present time, but if the swans are not
actually seen then the other kind of birds cannot be treated to be
swans. Similarly, the availability of true monks is described in the
present time, butifthe true monks are not actually found then others
(so-called monks)' cannot be treated to be true monks.

Further, he says- “Even the imparter of knowledge of one
syllable is believed to be the Guru (preceptor), how should then one
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not be believed to be a Gurz who teaches us Shastras and gives
discourses on them?”

Answer : The word Guru denotes a highly respected person. So,
in whomsoever whatever type of greatness be possible he is re-
spected as Guru in that sense, For example, from the family status
point of view the parents are termed as Gurx, similarly the teacher
who imparts education is termed as Guru in that sense. But here the
issue is that of religion, therefore, in the context of religion he who
is great from the conduct (Dharma) point of view is to be treated as
Guru. But Dharma is the name of Charitra (true passionless con-
duct). In the scripture it is stated that { =R< &g &5 Y true conduct
only is religion (Dharmay), therefore, the possessor of true conduct
can only be termed as Guru. For example, the Bhutas (demons) ete.
are also called devas (Gods), but here in the context of true belief of
deva only Arihanta Deva (omniscient God)is accepted as Deva (God).
Similarly, the term Guru though used in various contexts, yet here
with reference to true belief the Nirgrantha Guru i.e., totally
possessionless naked homeless ascetic monk only is tobe believed as
Guru. InJaina religion the terms Arihanta Deva, Nirgrantha Guru
are profusely used.

Here someone asks- “What is the reason that none else except
that Nigrantha (naked possessionless monk) is believed to be the
Guru?

Answer: Excepting theNirgmntha,' no other Jiva possesses the
supremacy in all respects. For example, if a greedy person delivers
lectures on Shastéra then the listeners regard him superior because
he delivers discourses whereas the discourser regards the listeners
superior because they offer him wealth, cloths, etc. Although out-
wardly the discourser is superior yet being greedy internally he does
not possess superiority in all respects.

Question : “The Nigranthas also take food.”

Answer : The Nirgranthas do not take food with inferiority
complex and greed passion by praising the donor; so, their su-
premacy is not affected. The greedy only suffers from complexes.

1. Pravachanasara verse 7.
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Therefore, the Nirgranthas only possess supremacy in all respects;
no other Jivas execpting the Nirgranthas are meritorious in all re-
spects; therefore, superiority and inferiority are to be considered
only from the viewpoint of possession of merits and demerits Tespec-
‘tively. Therefore, dauntless adoration is not possible.

‘Moreover, excepting the Nirgranthas whatever religious con-
duct is observed by other Jivas (so-called monks) can be followed in
the same degree or of higher degree even by the householders, then
in such a case who should be regarded as Guru? Therefore, only those
Nirgranthe monks who have no external and internal possessions
and attachments are to be known as true Gurus (real preceptors).

Here someone may ask- “Such Gurus are not found here in the
present time, hence as the installation of Arihanta God is his idol,

similarly, the installations of the Gurus are these sanctimonious
persons?

Answer: For example, if someone treats the portrait of a king to
be the king then that portrait is not a rival of the king but if some
ordinary person wants himselfto be treated as king then that person
is the rival of the king; similarly, if someone makes the installation
of Arihanta God ete. in stone, ete, then that idel is not a rival of him,
but if some ordinary person wantshimselftobe treated asmonk then
such a person is the rival of the monks. If even in this way, the
mstallation be possible then get yourselfbe treated asArihanta also.
And if an ordinary person is installed as a true monk then at least
cutwardly he must possess the characteristics of a true monk but the
true monk (Nirgrantha) is totally possessionless naked homeless
ascetic whereas the so-called monks (Gurus) are having lot of pos-
sessions - how such installation is possible?

Question: In the present time the Shravakas (Jaina house-
holders) too are not found as they ought to be; therefore, the monks
are also not found as they ought to be. (So, we worship them).

Answer: In the scripture the term Shravaka isused for all Jaina
householders (irrespective of whether he is a votary or anon-votary).
King Shrainika also was an incontinent (non-votary) but in Uttar-
Puranchehasbeen stated as thebest Shravake. In the twelve kinds
of assembly halls (in omniscientJina’s Samavasarana) one arena is
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meant for Shravakas but all of them were not votaries. If all were
votaries then the number of the non-votaries (incontinent persons)
should have been specified separately, but it is not specified; hence,
all Jaina householders are given the name of Shravaka. But theterm
monk (Guru) has nowhere been used for any person except the
Nirgranthas.

Further, the Shravakas (all Jaina householders) are stated to
possess eight basic right, i.e., eight primary moral characters called
Mulgunas. Therefore, the eating and taking of wine, meat, honey
and five types of Udumberas figs-fruits (which contain Trasa Jivas)
is not found in the Shravakas; so, somehow Shravakaship is pos-
sible, but the monk’s basic rites (Mulgunas) are twenty-eight which
are not seen in the sanctimonious persons; hence, the monkship 1g
not at all possible from any point of view. Further, in the household-
ers state Jambu-Kumar, etc. are described to have indulged exces-
sively in the acts of injury, ete., but after accepting monkhood
(asceticism) none indulged in any acts of injury, etc., nor kept any
possessions and attachment; therefore, your above-stated argument
cannot be maintained.

Further, it is stated in the scripture that four thousand kings
after adopting asceticism {(monkhood) along with Lord Adinathji,
became corrupt later on; Then Devas (gods of heaven) warned them-
“If you will follow wrong conduct after accepting Jina-Linga
(Nirgrantha monkhood), we will punish you. After giving up Jina-
Linga you may indulge in whatever practice you like.” Therefore,
those whofollow wrongconduct after acceptingJaina-monkhood are
punishable. How could such persons be revered?

What more to say ! those who indulge in perverse practices after
aceepting Jina-Linga (Nirgrantha monkhood) they are great sin-
ners. Other Jivas who attened on them and worship them are also
great sinners. There is a story in Padma-Purana Shastra that one
devout Shravaka (named Shreshthi) did not offer food to the monks
possessed of supernatural power (of moving in sky) by believing
them corrupt under suspicion. How is then offering of food, etc.
possible to those who are clearly corrupt?
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One may say- “In our inner-self we have true belief, but out-
wardly due to fear of public censure we respect them, therefore, we
will reap the fruit according to our inner belief?”

Answer: In Ashia-Pahuda Shastra paying regard due to shy-
ness is negated, this was stated earlier. If someone forcibly makes
you bow your head with folded hands then one can argue that it isnot
according to our inner-self. But if you yourself offer salutation, ete.
due to pride-passion, etc., then how not to attribute involvement of
inner conscious in such act? For example, if someone internally
believes meat-eating as bad but for the sake of pleasing the king, ete.
he eats the meat, then how could he be treated as a votary {conti-
nent)? Similarly, if someone internally believes adoration ete. of
false preceptors as bad but for the sake of pleasing them and other
persons he adores them then how ¢could he be called a true believer?
Hence, on outward renunciation only the internal renunciation is
possible, Therefore, for the true believer the adoration, ete. of false
preceptors, etc. is not ustifiable from any point of view.

In this way, the adoration of false preceptors is prohibited.

One may ask here- “How can false belief be attributed to a true
believer of Tattvas if he adores the false preceptors?”

Answer: As a chaste woman never cohabits with any other man
except her husband; similarly, a true believer of Tattvas never offers
salutation, ete, to a false preceptor as he does to a true preceptor.
Because he has firm belief, in Jiva etc. Tattvas, i.e., in his belief,
there is total negation of attachment, etc. passions, and highest
regard for passionlessness. Therefore, he offers salutation, ete. to
those monks (true preceptors) only who possess passionlessness
knowing them adorable and never offers salutations, ete. to those so-
called monks who possess attachment, etc. passions knowing them
unadorable.

Someone may say- “We offer salutations, etc. to the so-called
monks with the same view with which we offer salutations, ete. tothe
kings, etc.

Answer: The kings, etc. have no place in religious tradition, but
the preceptor’s adoration is a part of religious tradition. Reverence
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to the kings, ete. is done with the motive of greed, ete. where the rise
of Charitra Moha (conduct-deluding Eerma) only is possible, but the
adoration of false preceptors in place of true preceptors is a contrary
practice, because the instrumental cause of right belief in Tattvas is
the true preceptor. Therefore, due to shyness if someone adopts
perverse instrumental cause then how could he attain staunch belief
in Tattvas which is the desired result? Hence, therise of Darshan Moha
(faith-deluding karma) is possible there.

Thus ends the discussion of the characteristies of a false precep-
tor,

Exposition of False Religion and Denial of Faith
in it
Now the false religion is being discussed:-

Believing such acts and dispositions to be religion which invelve
injury, ete. sins and which cause increase in carnal desires, ete. is to
be known as false religion. Indulging in the activities of oblation
wherein great injury is involved, killing of big animals is caused,
sensual pleasures are fostered, cruel concentration is developed due
to injurious attitude towards Jivas, desire of fulfillment of selfish
ends arises by harming others due to intense greed, believing all
such acts to be religious acts is false religion.

Further, people take bath, ete. in (so-called) holy places which
causes injury to innumerous big and small living beings; it provides
relaxation to the body, therefore, it fosters sensual pleasures and
increases carnal desires. Thus, ene increases his passions out of
sport and wrongly believes all such activities to be religion. But all
this is the false religion,

Further, he gives donation during the period of transition
(Sumkranti), eclipse and great calamity, ete. and gives donation for
the purpose of {(neutralizing the effect of) the planets of bad omen,
gives donation to the greedy persons by knowing them worthy
recipients. In donation he gives gold, elephant, house, sesame, ete.
articles. But Samkranti, ete. are not the religious festivals. By
movement of the planets, ete. stellars, the Samkranii (transition),
etc. are caused, And donation given for the mitigation of the effect of
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bad planets, ete. is not religious donation because it is given due to
fear and excessive greed, etc. Moreover, the greedy persons are not
worthy recipients of donation because the greedy persons cheat
through many false tactics, they do not do even a little good.
Benefaction is actually caused only when the donee practises reli-
gion with the help of the donation received (But) on the other hand
he indulges in sinful conduct. How would benefaction be caused to a
person who helps in sinful acts?

The same thing is stated in Rayanasara-Shastra:-
R IO FEaEs B g A |
g @ oY AT vEe S0y 126 0

Meaning: Giving charity to pious persons is like the splendour
of the fruits of Kalpa-Vrikshas*. This act is splendorous as well as
pleasure-giving. And the charity given to greedy persons is like
decorating the bier of a dead-body. Though splendour results, yet it
causes extreme distress to the owner (kinsmen). Hence, there isno
religion in giving charity to the greedy persons.

Moreover, such things should only be given in charity which
foster religion in the donee, but the donation of gold, elephant, etc.
- creates injury, ete. and increases pride-greed etc. passions which
result in great sin, How could virtue (Punya) be caused to the donor
of such things?

Moreover, the passionate persons claim that there is virtue
(Punya) in providing the objects of sexual pleasure; but how could
virtue be claimed in the acts of unchastity which are sinful? And they
put up false logic by saying that this gives satisfaction to a lady.
Though a woman gets pleasure by fulfillment of sexual desire, why
is then the observance of chastity preached? Even after sexual
pleasure if her other desires are not fulfilled then she feels dis-
tressed. Therefore, such false logic is fabricated only for gratifying
the carnal desires. '

Similarly, believing religion in the activities other than compas-
sion and donation to worthy recipients is all false religion.

(*The trees yielding anything desired)
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Moreover, by observing the vows, etc., they foster injury and
objects of sensual pleasures, ete. but the vows, etc. are observed for
decreasing them. And people forsake eating food grains and instead
eat the tuber roots. In such acts, greater injury is caused and
relishment of sensual objects increases.

Further, such people do not take meal in the day time and
instead take food in the night. So, in this act of taking meals in the
night instead of taking food in the day, greater injury is caused and
recklessness increases. And by observing the vows (fast), ete, people
indulge in excessive adornment of the body, sportive acts, gambling,
ete. - all these are sinful acts. But they desire that the froit of
observing vows should be obtained in the form of attainment of
worldly agreeable objects and destruction of disagreeable objects; all

this results in increasing passions.

Thus, believing religion to consist in the observance of vows (in
above-said manner) is false religion,

Further, many people increase injury, ete. sins through adora-
tion, ete. They foster the objects of senses by way of songs, dancing,
singing and taking the desired food, ete. and other articles. They
indulge in sportive acts and pass time recklessly. In such acts, they
create lot of sin but do not have even a little recourse to religion and
yet believe it to be religion. So, all this is false religion.

And many people produce affliction to the body and indulge in
injury and passional acts. For example, they observe penance by
heating their body in five types of fires, In this process, small and big
living beings get burnt by fire, lot of injury is caused. How is religion
possible in such acts? And some persons swing by keeping the body
turned upside down; some keep the arms raised upwards. Thus, in
different ways they practise the (false) religion; but anguish only is
caused by such acts. These are not the parts of religious practices.

Further, some people control respiration and practise Neti-Dhoti
etc. Yogic exercises, In such acts, lot of injury, etc. are caused by
consumption of water, etc. If some miracle is produced then pride
and other passions increase in him. Hence, in no way, such acts can
be called religious acts. Thus, they involve themselves in acts
causing distress, but do nof bother about reducing indulgence in
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passional acts. Internally, they possess the intention of anger, pride,
deceit and greed passions; they uselessly engage themselves in
painful acts and believe them to be religious acts. This too is false
religion,

And many people commit suicide because they cannot endure
miseries in this world or desire to get agreeable objects in the next
birth. Many kill themselves for earning name and fame or under
pressure of anger passion, et¢c. For example, many women burn
themselves in the pyre-fire on account of bereavement of their
hushands and are called Sati (chaste lady). Some people get dis-
solved in the snow of Himalaya mountain, some others get sawed in
the Kashi (Benaras) city, some people die willfully; thus, these aets
are believed tobe religious acts; but committing suicideis a great sin.
If attachment in body, etc. was lessened then one should have
accepted real penances. But what part of religion is evolved in dieing
in the aforesaid manner? Therefore, committing suicide is false
religion.

Likewise, there are many facets of false religion. How long to
deseribe ! Believing to be religious all such acts which foster passions
and sensuousness is false religion.

Behold ! Due to bad times in the Jina’s religion also the practice
of false religion has started. Whatever religious festivals are de-
scribed, in all those festivals it is desirable to observe continence by
giving up passional acts. But they do not adopt this practice and
insteadin the name of vows, etc. adorn the body in various ways, take
relishing food, indulge in sportive acts and in the acts which increase
the passions and indulge in great sinful acts like gambling, etc.

Further, in the acts of worshipping, etc., this was the preaching
that “@@eWE qEPACE IITART, j.e., “In the acts producing
excessive virtue (Punya) if some little sinful acts are involved then
the same are ignorable”. Under this pretext in the name of worship
and propagation of religion (Jina’s teachings) people burn the lamps
in the night, collect the objects containing infinite living beings {(such
as flowers, vegetables, etc.) and indulge in practices involving injury
and other sins (before the Jina’s idol). They pay scant respeet to
virtuous acts, like that of worship, invocation, etc. In all these acts,
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loss is more, profit {(gain) is less or even nil. AN such acts are clearly
irreligious.

Moreover, the temple of JJina is abode of religion. In the temple
people engage themselves in various irreligious talks, sleep and
behave indolently; and they foster passions and sensual pleasures by
developing orchard and flower garden, etc. (inside temple premises).
Further, they give charity, etc. to the greedy persons believing them
tobe preceptors (Gurus) and feel exhalted by their false praise, Thus,
in various ways they increase their passional desires and believe
same to be religion, but the emblem of Jina’s religion is
passionlessness. Entry of such perverse practices in Jaina religion
is due to bad times.

In this way, the adoration and practising of false religion is
forbidden.

Now the involvement of false belief in such practices is being
explained:-

The one basic objective in the right belief of Tattvas is to give up
passions. This very disposition is called religion. If by increasing
passional dispositions one believes that religion is evolved then
where remains the right belief in Tatfvas? This is against the Jina's
commandment. Passions are sinful dispositions; believing these to
be religion is false belief. Therefore, in the practice of false religion
false belief is invariably involved.

In this way, know well that the adoration and believing false
deity, false preceptor and false scriptures (false religion) results in
strengthening false belief. Therefore, this is described here. The
same is stated in the Ashta-Pahuda -

“pivamed oo gfeadictn 9 42 g |
wewaTRaE) frenfegl ga | g 19207 ( HwIgE )
Meaning : If someone adores false deity, false religion and false

preceptor out of shyness, fear and false prestige, he is assuredly a
false believer.

Therefore, those who want to forsake false belief, first of all they
should forsake adoring false deity, false preceptor and false religion,
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In the ahdication of twenty-five types of faults of right belief, under
Amoorhadrishti (follilessness) and six places of misbelief, the re-
nouncement of these false deity, ete. only has been preached. Hence,
one must invariably forsake them.

Further, false belief resulting from adoration of false deity, ete.
is a bigger sin than the sins of injury, ete. In its fruitation one gets
birth in Nigoda and hell, etc. In such births intense agonies and
afflictions have got to be suffered for infinite period and attainment
of right knowledge becomes extremely difficult.

The same is stated in Ashia-Pahuda :
ME R DL B C A S R I ER ST S
Fauad T $amEaEa g 1140 01" ( WEATEE )

Meaning: One who is engrossed in the practice of false religion,
adores the hypocrites and false preceptors, observes false penances,
he has to suffer from the miseries of evil state of existence.

So oh ! Bhauyas ! by adoring the false deities, ete. even with the
slightest greed and fear, one has to suffer from intense agonies for
infinite period; therefore, false belief is in no way worth harnessing.

In Jina’s religion it is an eternal tradition that first of all the
bigger sin is advised to be forsaken before a smaller sin. Therefore,
believing the false belief to be a greater sin than indulgence in seven
evil habits, it is to be forsaken first of all. Therefore, those who are
afraid of the fruits of sinful acts and do not desire to sink their soul
in the ocean of agony should invariably give up false belief. It is not
desirable to be of fickle mind due to fear of censure or desire of praise.
Because in ethics also, the same is stated as follows:

“fimgrg iffegon ol A AN
e Ehin e T i (i U

FE AR WO g gARR Al
ey et o 9 g 11840 ( Fifdees )

If someone criticizes, let him criticize; someone praises, let him
do so0; wealth is obtained or lost, death is instant or comes after long
time - in all such contradictory situations the wise persons do not
budge an inch from the path of justice.
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Remembering this doctrine, it is not proper to indulge in unjus-
tifiable forms of false belief under pressure of censure, praise, fear or
greed.

Oh ! the true omniscient God, true preceptor and true religion
are the supreme objects; the religion rests on them. How could
religion be evolved by fickleness and indecision about them? What
more to speak? It is extremely necessary to forsake in every way, the
company of false deity, false preceptor and false religion.

By not abdicating the false deity, etc., the false belief is greatly
strengthened andin the present times, the tendency of adoring them
is found specifically more here. Therefore, their abdication is force-
fully described here. Knowing all this, one should adopt the path of
liberation by forsaking false belief.

Thus ends the 6th chapter of the treatise Moksha Marg Prakashak
in which the description of false deity, false preceptor, false religion
is done for abdicating them.
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CHAPTER 7

X-RAY OF JAINA-MISBELIEVERS

A ¢ TW WAGERT T T, g e
At &R fAdd om, &g W ST

Meaning: Oh ! Bhavye Jwa ! the false belief is to be known as
the only root cause of this world-tree (the ccean of transmigration).
You should immediately uproot it and must make effort for attaining
liberation.

Now such false belief which is found in Jfivas who are Jains and
obey the commandments of omniscient Jing is being described; be-
cause even the slightest trace of this false belief is suicidal; hence
even the subtle and latent false belief too must he forzaken,

In Jina’s scripture (Agama) descriptions are found from two
angles - the one is Nishchaye (the real standpoint) and the other
Vyavahara (the unreal and conventional standpoint). In them the
real standpoint (Yathartha) is called Nishchaya and the unreal or
conventional standpoint (Upachara} is called Vyavahare. Without
knowing their real nature people indulge in contrary practices, the
same is being described here:

The Misbelievers Possessing Wrong Concept of
Nishchaya

Many Jivas believe themselves to be the true followers of the
path of liberation although they have misconception about Nishchaya
and do not know its real nature. They believe as if they have realised
the self-soul like Siddhas'. Actually, they are worldly people but due
todelusion theybelieve that they are like Siddhas. Thisis their wrong
conception.

1. Siddha= Non-corporeal omniscient God or liberated soul
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In Shastras wherever the soul has been described to be like
Siddha Gods is from the substantial (Dravya-drishti} point of view;
but from the modificational (Paryaya) point of view it is not like
Siddha Gods. For example, a king and a pauper man both are alike
from the manhood point of view but they are not alike from the
kinghood and poorness point of view, Similarly, the Siddhas and the
mundane beings are alike from the sentience (Jivatva) point of view
but from the Siddhahood and the Mundaneness point of view they
are not alike; yet these misbelievers believe themselves to be as pure
as are the Siddhas. But the pure and impure state is a modification.
If alikeness is believed from the modificational (Paryaya} point of
view then it is false belief.

Further, they believe themselves to be possessing omniscience
(Kewal-Jnan, i.e., Kshayik-Jnan) but clearly they are found pos-
sessing the sensory and scriptural knowledge (Mati and Shrut-jnan)
only which is of Kshayopashamic form of knowledge only, But the
Kshayik-Bhava is evolved on destruction of its obscuring karma and
these people under fallacy believe evolution of Kshayik-Bhava even
without the destruction of karmas, so, this is their false belief,

Wherever in the Shastras omniscience is stated to be the nature
of Jivas, it is from the potentiality point of view; because all Jivas
possess the potentiality of the evolution of omniscience (Rewal-Jnan).
But only on its manifestation in the present state its existence is
accepted,

Someone believes that “In the spatial units (Pradeshas) of the
soul the omniscience (Kewal-Jnan) always exists manifested, but it
is not clearly visible being hidden under the veil of karmas.” But this
isa fallacy. If omniscience is found manifested then it knows the
things clearly even on getting obstructed by the layers of adaman-
tine like things, How could it be obstructed by barricade of karmas?
Therefore, due to instrumentality of karmas the omniscience is non-
existent. Ifomniscience werafoundin all states of Jivas then it would
have been termed as Parinamik-Bhava but it is a Kshayik-Bhava.
Such Chaitanya-Bhava (eternal consciousness) in which all kinds of
qualities are found existing is termed as Parinamik-Bhava. Its
various states are of the form of sensory & scriptural knowledge
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(Mati-Shrut Jnan ete.) and of omniscience (Kewal-J/nan) form; these
states are not Pgrinamik-Bhava. Therefore, the existence of the
state of omniscience (Kewal-Jnan) is not found always.

Moreover, in the Shastras the example of sun (with reference to
omniscience)is tobeinterpreted to mean that as due to the cbstruction
caused by clouds the light of sun is not visible, similarly, due to the
rise of karmas omniscience is not manifested. But it should not be
understood to mean that omniscience always remains in the soul in
all states as the light remains in the sun; because the example is not
found fit in all respects. For example, the colour attributeis found in
the matter (Pudgal) substance; green-yellow, etc. are its various
states but if any one of these statesis found in the present, the other
states are absent. Similarly, the Chaitanye Guna (consciousness-
attribute) is found in the soul; sensory knowledge, scriptural
knowledge, ete. are its states but if any one of these states are found
in the present, the other states are absent only.

Here someone argues- “The word ‘veil’ is used in the sense of
‘covering some object’; if the existence of Kewal-J/nan (omniscience)
is not there in the present state why then use the word Kewal-
Jnanavarana karma (omniscience obscuring karma)?”

Answer: Here the word ‘veil’ is used to denote creation of
obstruction in the manifestation of the power which always exists.
For example, the existence of the rise of Apratyaakhyaanavarana-
Kashaya (the passion which hinders partial abstinence) is meant to
describe the creation of obstruction in the manifestation of the power
of partial conduct. The same logic applies here.

It should be further known that the disposition or modification
produced in a substance due to instrumentality of other substanceis
termed as Aupadhik-Bhava (alienated or impure disposition) and
the disposition or modification which is produced without the instru-
mentality of other substance is termed as Swabhava-Bhave (natural
or pure disposition). For example, water becomes hot due to in-
strumentality of fire; here the state of coldness is absent but on
removal of the instrumentality of fire coldness gets manifested
(automatically). Therefore, always the nature of water is said to be
cool, because it possesses such power always and on its manifesta-
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tion the nature is said to have been manifested.- Sometimes it is
found manifested. Similarly, due to the instraumentality of (rise of)
karma the soul assumes alienated (contrary) disposition. In such a
situation, there is only absence of omniscience (Kewal-jnan); but on
the removal of the instrumentality of karmas omniscience is evolved
for ever. Therefore, omniscience is said to be the nature of the soul
for all times, because such power is always found. On its manifes-
tation, the nature is said to have been manifested.

For example, however, if someone drinks hot water due to the
beliefthat the nature of wateris always cool, thenburning (ofmouth)
only will be caused. Similarly, if because of the omniscience nature
of the soul, someone {due to misconception) believes that he is
realising the pure soul though his soul is in an impure state, he
himself becomes miserable only. In this way, those who realise the
soul to be possessing the omniscience state are misbelievers.

Moreover, due to misconception they believe their soul to be
devoid of passional dispositions, though the passional dispositions
are clearly found in them. To such persons our question is - “The
passional dispositions (feelings) are clearly seen in you; tell us as to
in which substance’s existence these are found? If these are found
existingin thebody or karmic-matter, then these dispositions should
either he insentient or of material form: but these passional dispo-
sitions are clearly seen to be of immaterial form with sentience.
These dispositions are, therefore, of the soul substance only. This is
what is stated in the Samayasara Kalasha also:

“FRiARE W A T qSeiawanar —
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The meaning of this verse is this:

As the psychic passional dispositions (Bhavakarma) are found
existing, therefore, it cannot be said that they are not generated by
some body, because these are definitely deeds of some doer. Further,
these cannot be treated as being produced by both Jiva and karmic
matter; because ifit be so, then the material karmas should also bear
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the consequence of psychic dispositions in the form of happiness and
misery, which is impossible. Further, it is not the act of karmic
matter alone, because it obviously possesses insentient nature.
Therefore, the producer of these psychic passional dispositions is
soul only and these possional dispositions are the deeds of soul only;
because the psychic dispositions are sentient by nature, these cannot
be produced without sentience and matter does not possess sen-
tience,

Thus, the psychic passional dispositions are found in the exist-
ence of Jiva.

Now, those Jivas who believe that passional dispositions are
produced only by the instrumentality of karma maintain that they
are non-doers of the same; although they are the real doers. But
because they want to remain reckless and irresponsible, therefore,
they put the full blame for these dispositions on karmas. So, this is
their distressing delusion.

The same is stated in Semayasara Kalasha also:
"R R e Feafd A g 9 |
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The meaning of this is:

ThoseJivas whobelievein the instrumentality of other substance
only in the evolution of passional dispositions are devoid of right
knowledge and are blindwitted, being so, they are incapable of
crossing the river of delusion.

Further,inthe Sarva VishuddhaJnana Adhikara of Samayasara
such a person who believes the soul to be the non-doer (Akarte and
says that “Karmas alone make Jivas sleep and awake, injury is
caused by Parghata-Karma, unchastity by veda-karma, therefore,
the karma alone is the doer,” - a Jain having such belief is a
Sankhymati (believer of Sankhya faith) because like that of a
Sankhyamatihe too lives unrestrained treating the soul tobe always
pure.

Moreover, such afaith resultedin the faultof disowningpassional
dispositions and one considered oneself as non-doer. Therefore, one
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became fearless in indulging in passional acts and so did not make
any effort. for removal of such feelings of attachment, ete. Due to such
belief, one becomes unrestrained and indulges in evil acts. which
cause bondage of karmas and result in infinite transmigration in the
world.

Here one argues that in Samayasara too it is stated so:

‘quiten A1 TERAl @1 frEn wEr: W e g8
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Meaning: “The colour, etc. and attachment aversion, etc. are the
dispositions which are separate from the soul.” Further it is stated
there that attachment, etc. dispositions bear the imprint of matter
and in the other Shastras also the soul is described as unconcerned
with attachment, etc. How this is so?

Answer: The attachment, ete. feelings are evolved as impure
dispositions {(Aupadhik-Bhavas) due to instrumentality of other
substance and thisJiva believes them to be his natural dispositions.
Why would one believe as bad and try to uproot such feelings which
he believes to be natural instincts? Therefore, this faith also is
perverse. To extricate one from such belief, the attachment, etc.
impure dispositions are described to be different from the nature of
the soul and the same are described to be of material by laying
emphasis on instrumental cause, For example, a physician wants to
cure the disease; if he finds excess of cold then he prescribes hot
medicine and if he finds excess heat then he prescribes cold medi-
cine. Similarly, the true preceptor wishes to extricate the attach-
ment, ete. passionalfeelings. To such Jivas who become unrestrained
and indolent by believing the attachment, etc. feelings to be the
product of other substance, the true preceptor makes them believes,
by laying emphasis on the substantive cause (upadan karan), that
the attachment, ete. feelings are of the soul; and to such Jivas who
do not try to uproot the impure dispositions, believing them tobe the
nature of the soul, the true preceptor make, them believe by laying
emphasis on instrumental cause, that the attachment, etc. impure
dispositions are the products of other substance.

The true belief would be evolved only on forsaking both the
contrary types of faiths. Then one would believe that these passional
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feelings are not natural dispostions of the soul but get evolved in the
soul in the form of contrary dispositions due to the instrumentality
of the karmas. On removal of the instrumental cause, ‘soul’s true
nature remains as it is. Therefore, one should make effort for
uprooting them,

Here the question arises that “If these attachment, ete. impure
dispositions are produced due to the instrumentality of karmas then
how could these impure dispositions be eliminated in the continued
rise of karmas? Therefore, making effort for their removal is useless.

Answer: In the accomplishment of one act several causes are
required. In them, those causes which are consciously gathered,
should be gathered and on meeting of those causes which cannot be
sonsciously gathered but are met with on their own, the act gets
accomplished. For example, for the birth of a son the conscious
causes are marriage, etc. and the unconscious cause is the destiny.
Therefore, one who wishes to have a son should consciously get
married and when fortune also favours, the son will be born.
Similarly, for uprooting impure dispositions, the conscious causes
are pondering over and ascertaining the Tatfvas and unconscious
causes are the subsidence, ete, of Moha (deluding) karma. Therefore,
one who wishes to eliminate one’s impure dispositions should con-
sciously ponder over and ascertain the Taftvas and when the sub-
sidence, ete, of Moha (deluding) kerma takes place, the impure dis-
positions get eliminated.

Question: As marriage, ete. are dependent on destiny, simi-
larly, ascertaining of Tatfvas (reality) too is dependent on
Kshayopashama'* etc. of the Rarmas, hence making effort is useless.

Answer: You have got Kshayopashama of Jnanavarana harma
(knowledge obscuring karma) so you can ascertain the Tattvas.
Therefore, you are advised to make effort of engaging your knowl-
edgethere. Theirrational beings donot possess such Kshayopashama;
s0, how can they be preached?

Then he further says- “If fortune favours then only one’s Upayoga
(attentive consciousness) can get engrossed there. How would
Upayoga be engrossed without such fortune?

*1. Destruction cum subsidence state of knowledge, perception & energy obscuring
karmas. :
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Answer: If your belief be so then you should not make effort for
any work anywhere. You willfully engage yourself in eating-drink-
ing and doing business, etc. and here you put up the excuse of the
destiny. This shows that your interest does not lie here and only due
to pride you are putting up such false excuses.

" In this way, such people should be known as false believers who,
in spite of being absorbed in passional acts, believe, their soul to be
free from them,

Further, there ae people who although are having the bondage
of karmas and Nokarmas (body, etc.), yet believe the soul to be free
from bondage, but their bondage is clearly seen. The Jnanavarana,
etc. karmas are seen obscuring the knowledge, etc. and according to
their rise, etc., the conditions of the soul are seen changing through
the medium of body. How is then the bondage not there? If there be
no bondage why should then the aspirants of liberation make efforts
for destroying them?

Question: How is then the soul described in the Shastras as
separate from and unbonded & untouched by karmas and Nokarmas?

Answer: The relationships are of several kinds. From one
identity relaticship{Tadatmya-Sambandha) point of view, the soul
is described to be separate from Karmas and Nokarmas, etc., be-
cause the different substances do not become one by trans-forming
(into one another) and it is from this point of view that the soul is
described as unbonded and untouched. But from the instrumental
cause and effect relationship point of view, bondage is obvious. Due
to instrumentality of such bondage the soul assuredly assumes
different forms. Therefore, believing the soul as having no bondage
is false belief.

Someone may argue here that we do not want to ramble our
attention in thoughts of bondage and liberation because in scripture
(Yogasara) it is stated so:

'ﬁimwmﬁmm|
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Meaning: “That Jiva who believes himself to be bonded or
liberated he undoubtedly gets bonded »
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QOur answer to him is- “There are Jivas who always hold the
modificational view point (Paryaya Drishii), believe only in the
bonded - liberated states of the soul but do not know the intrinsic
nature (Dravya-Swabhava) of the soul. Such Jivas are preached to
remember that those, who do not have belief in the intrinsic nature
of the soul and believe only in the bonded - liberated states, are
always bonded. And if bondage - liberation be totally not there then
why is it described that the Jiva gets bonded? And why should one
make efforts to destroy the bondage and get liberated? And why
should one exert for self realisation? Therefore, one should believe
that from substantial (Dravya-Drishti) point of view the soul holds
one unchanged form and from modificational (Paryaye Drishti)
point of view it assumes different states.

Thus, in various ways he holds perverse belief due to wrong
understanding of Nishchaya-Naya (real standpoint) only.

In Jina Vani (omniscient Jina’s preachings) different types of
descriptions are found from different angles of different Nayas
(standpoints)in different contexts. But this person (misunderstand-
ing Nischaya-Naya) holds misbelief by accepting as per his imagi-
nation such descriptions which are stated chiefly from realistic
standpoint.

Moreover, in Jina's prechings, the path of liberation is described
to be in the union of right belief, knowledge and conduct. So, in his
belief and knowledge he should hold the faith and knowledge of
seven Taitvas but he does not think of them. In his conduct he should
make effort for uprooting attachment, etc. passions but he does not
exert for it; and instead he remains contented by knowing the
liberation path to consist in the pure realisation of his own soul only.
For practising the same he internally continuously thinks- “T am
pure like Siddha God, 1 possess omniscience, etc., [ am devoid of
Dravya-karmas and No-karmas, | am full of beatitude, the miseries
of birth-death, etc. are not in me”.

So, here we ask him “If you contemplate in this way from the
substantial (Dravya-Drishti) point of view, then the substance (soul)
is a mass of all sorts of pure and impure modifications, why do you
then contemplate the soul as pureonly? And if you contemplate from
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the modificational (Paryaya-drishti) point of view, then presently
you are having impure modifications; how do you then believe
yourself to be pure?

Further, if you believe yourself to be pure from the potentiality
point of view then you should believe that “I am capable to become
s0.” Why do you believe “I am s0”.? Therefore, contemplating oneself
to be in pure form is a fallacy. Because, if you consider yourself to be
like Siddha God then whose is this mundane state? And if you
possess omniscience, etc. {presently) then whose are these states of
sensory knowledge, ete.? And if you consider yourselfto be devoid of
Dravya-karma and No-karmas (body, etc.) then why is not the full
manifestation of knowledge, etc. (in you)? And if you are having
beatitude then what else remains to be done? If you do not have the
miseries of brith-death, etc. then why do you experience misery?
Therefore, believing the existence of some other states when other
different atates are found is fallacy.

Question: How is then the discourse of meditating on the pure
soul given in the Shasiras?

Answer: Purity of soul is described in Shastras from two angles
- the substantial point of view and the modificational point of view.
There, from the substantial point of view the separateness from
other non-self substances and inseparability from one’s own intrin-
sic attributes (qualities) is termed as purity. And from the
modificational point of view the elimination of alienated (impure)
dispositions is termed as purity. So, in the meditation of soul’s
purity, the purity from the substantial point of view is admonished.
The same is described in the exposition of Sameyasera: "W °
TEIREEICAE 3 @A : 1§ TfAaY” This meansthat
the soul is neither passionate (Pramatta) nor dispassionate
(Apramatta). So, this alone is described to be pure being adored to be
as separate from the attributes of all other non-self substances.
Further, in Saemayasara itself it is stated so:
AT A A O AT Ta=ag: [’ This means-"Such
unpolluted realisation is pure which is unaffected by all forms of
cases (karakas) like doer (karta), deed (karma), ete. and is one with
the indivisible knowledge form of self-soul”. Hence, you should know
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such meanings of the word ‘pure’. Similarly, one should know the
meaning of the word Kewal (only) to be “That which is separate from
the attributes and modifications of all other non-self things and is
purely solely the self-soul”. Similarly, you should grasp the true
meanings of other words.

Relieving oneself to be pure and omniscient from modificational
stand-point, results in great perverseness; therefore, one should
perceive oneself in both substance and medification forms. From
substance form point of view one should perceive the one general
undivided identity and from the modification form point of view one
should perceive the particular existing state of the self. '

By meditating in the aforesaid manner only one becomes the
true believer, because without perceiving the true nature how can
one he called Samyagdrishti (true believer)?

The Unrestrained Conduct of Nishchayaabhasi
and Refutation of the same

Further, in the path of liberation, the faith-knowledge and
conduct are to be directed towards uprooting the feeling of attach-
ment, etc; but his attention is not on this, instead, emphasizing
realisation of pure self only, he neglects all other external means of
liberation by believing himself a true believer.

He advocates study of the Shastras as useless, considers con-
templation about substances, etc., spiritual stages (Guna-Sthanas),
quest-places (Margana-Sthanas) and the three worlds (universe),
etc. as Vikalpa (rambling of Upayoga attention); believes observing
of penance to be useless exercise, treats observance of vows, ete. as
falling in bondage and knowing the acts of worship, etc. as pious
influx, describes them to be worth giving up; in this way, by
discarding all sorts of external means, he lives indolently.

If studying of Shastras be useless then for the monks also medi-
tation and study, only these two, are the main activities. When they
are not able to engage their Upayoga (attention) in meditation then
they engage it in study only, because no other act than these two is
worthy of their attention. Moreover, by knowing the intricacies of
Tattvas in detail through study of Shastras, the right belief and
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knowledge become purer. And so long as Upayoga remains en-
grossed there, passions remain feeble and it results in increase of
passionlessness. How could then such activities be believed as
useless?

He further says that only those Shastras should be studied in
which the spiritual discourse is found. Nothing is achieved by study
of other Shastras.

Our answer tohim is- “If you have attained the right vision (right
belief) than all Jain-shastras are useful, There also, chiefly in the
spiritual Shasrras, the nature of the soul is mainly discussed. Buton
evolution of right belief, the true nature of the soul has been
ascertained. Thereafter, for the sake of purity of knowledge and for
keeping the Upayoga engrossed in pious acts (of feeble-passion),
study of other Skasiras is chiefly desirable. And if you have ascer-
tained the nature ofthe soul then for maintaining it you should study
the spiritual Shastras also; but you should not have disliking for
other Shastras. One who has disliking of other Shastras does not
possess true iking for the soul. For example, one whois a sensualist,
he listens to the stories of sensual persons also with interest and also
knows the details of sensual pleasures and believes to be useful all
those means which are instrumental in sensual pleasures and also
understands well the nature of sensual plesures. Similarly, he who
has developed liking for the soul, should also know the mythology of
the Tirthankaras, etc., personages who have realised the soul, and
for knowing the various details about the soul, he should know the
Guna-Sthanas (stages of spiritual development), etc. also. Further,
he should beliéve vows, etc. which are the means of soul's pure
conduct to be usefizl and should also understand well the distinet
nature of the soul. Therefore, all the four Anuyogas (branches of
scriptures) are useful.

Further, for the sake of gaining thorough knowledge of them one
should also study the books of etymology and logic. Therefore, it is
desirable to study in small or big measure all relavant Shastras
according to one’s own capability.



CaartER-VI1 28%

He further argues- “In Padmanandi Pachchisi* it is stated that
the Upayoge which comes out of the soul and rambles in the study
of Shastras is unchaste.”

Answer; “This statement is true. The Upayoga is of the soul; if
it becomes enamoured of the other non-self substance, i.e., Shastras
by leaving the self-soul then it is assuredly unchaste. However, ifa
woman maintains her chastity, it is praiseworthy and if she is not
able to remain chaste then leaving a noble person if she develops
sexual relationships with a low caste person then she is extremely
censurable, Similarly, if the Upayoga remains engrossed in the self-
soul then it is praise- worthy and ifit does not remain so then leaving
the study of pious Shastras, etc., non-self substances, if it gets en-
gaged in the inauspicious sensual objects, etc., then itis extremely,
censurable. How could your Upayoga remain engrossed in the self-
soul (for a long time) when even the monks’ Upayoga does not remain
engrossed in the self-soul for a long time?

It is, therefore, desirable to engage one’s Upayoga in the study
of scripture (Shastras).

And if you consider deliberating on substances, etc. and Guna-
Sthanas ete. to be the Vikalpa (rambling of mind), it is no doubt
Vikalpa but so long as the Upayoga does not remain Nirvikalpe (free
from Vikalpas), till then if one does not cherish these Vikalpas then
other types of Vikalpas will arise which will be full of excessive
attachment, etc. passions, Moreover, the unrambling state of Upayoga
(Nirvikalpa-Dasha) does not remain always, because the Upayoga of
a non-omniscient can remain fixed only for an Antarmuhurta**”,

And if you say that you will continue meditating on the nature
of self-soul only in different ways, then our answer is that in ordinary
meditation different ways are not possible and if you wish to
meditate from various angles then the deliberation on the substance,

o IEIENEY BEfel @ wRigRwrEiRen |

Freaeagaasriar @ W T g TR 138 4” _
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One Muhurta is called the period of 48 minutes and any period less than 48

minutcs is termed as Antar-muhuria.
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attribute, modification, spiritual stages, quest places and the pure-
impure states, ete. of the self will be invariably involved.

Further listen ! the path of liberation does not consists in
knowing the self-soul only. The liberation path is attained on
evolution of the right belief-knowledge of seven Tattvas (essential
principles) and on eliminating the feelings of attachment, aversion,
etc. passions, Therefore, for knowing the specialities of seven Tattvas
the specialities of soul-non-soul, influx and bondage of karmas, ete.
are to be known inevitably which are instrumental in attaining right
faith and knowledge.

And thereafter you should make effort for uprooting the attach-
ment, etc. passions. So, by forsaking those causes which are instru-
mental in increasing the feelings of attachment, etc. you should
engage your Upayoga in the causes which are instrumental in re-
ducing the attachment, ete. Deliberating on substances, etc. and
Guna-sthanas etc. are the causes of reducing the attachment, ete,
None of these is instrumental cause of attachment, etc. Hence, even
after becoming a true believer you should concentrate your Upayoga
in their deliberation only.

Further, he agrees that Upayoga should be angaged in those
causes which are instrumental in uprooting the feelings of attach-
ment, ete., but questions as to what is the utility of deliberating on
states of existence of all living beings in the universe and on
specialities of karmas like bondage, rise, existence, etc. and also on
the shape, magnitude, ete. of the universe?

Answer: By deliberating on these also the attachment, etc. are
not fostered because those knowables are not agreeable-disagree-
able to him; therefore, are not the causes of attachment, ete. pres-
ently. Moreover, by knowing these in detail the Tattva-jnana
(knowledge of Tattvas) becomes clearer, hence, these are causes only
of reducing the attachment, etc. passions in future. Therefore,
deliberattion on them is beneficial.

Further, he argues that knowing of heaven, hell, etc. does cause
attachment-aversion feelings?

Answer: Such feelings do not arise in a true believer but arise
in the mind of a deluded person (misbeliever). By leaving sinful acts,
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one angages himself in virtuous acts then the attachment, ete. are
assuredly partially reduced.

Question: In Shastras it is advised that knowing even in a
smaller measure the purposeful object is fruitful; therefore, why
should one involve oneself in different Vikalpas?

Answer: Such advise is given to those Jivas who either know
much about other things and do not know the purposeful things or
whose capacity of knowingis limited. But whose capacity of knowing
is more, he is not advised that knowing more would be harmful. The
more he would know about the aforesaid objects the greater will be
the clarity in his knowledge of purposeful things; for in the Shastras
it is stated thus: “HHFANTERIAAENaeEMAaq” This means that
“The detailed (comprehen-sive) knowledge of Shastras is more effi-
cacious than their general knowlege”. A detailed (comprehensive)
knowledge alone is good for right ascertainment; therefore, one
should know in detail.

Further, he considers observing of penances as useless torturing
of the body. But on becoming a true believer of liberation path one’s
conduct must be just opposite to that of a mundane being. The
mundane beings develop feelings of attachment-aversion in agree-
able-disagreeable objects. But this person (so-called true believer)
should not develop the attachment-aversion feelings. For giving up
the feelings of attachment (Raaga) he, the true believer, forsakes
agreeable things like food, etc. and for freeing himself of the feelings
of aversion (Dwesha), he accepts disagreeable things like fasting,
ete. If such means are adopted independently with self-control then
even on coming across with unwanted agreeable-disagreeable things
the attachment-aversion feelings would not arise. This is what
should be; but you have malice towards fasting, etc., that is why you
regard it as distressing. If this is distressing then automatically
taking food is regarded as pleasant. This generates Raaga (attach-
ment). So, such kind of proclivity is already existing in mundane
beings, what did you achieve by becoming a true follower of the
liberation path?

If you argue- “many true believers also do not observe penance”.
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Answer: Due to some particular reason, penance may not be
possible but they believe and know the penance as beneficial and
make efforts towards adopting it. But you hold the belief that
observing penance is distressing and further no inclination is found
in you for adopting penance. Therefore, how can you be a true
believer? -

He further pleads- “In Shastrasitis stated that one may undergo
the misery of penance, etc. but without right knowledge disered
object cannot be obtained?”

Answer: Such Jivas who are averse to abtaining the knowledge
of Tattvas (reality) and believe Moksha (liberation) achievable by
penance only, are admonished that without the knowledge of Tatfvas,
merely by observance of penance only, the path of liberation is not
attainable; and on attainment of Taitves-Jnan, for uprooting the
attachment, etc., the observance of penanceis not prohibited. Ifit be
prohibited, then why would the Ganadharas (chief monks) undergo
penance, ete. Hence, it is desirable to observe penance according to
one's capability.

Further, he believes cbservance of vows, ete. to be a bondage; but
the unrestrained proclivity was already there in the state of igno-
rance; on attainment of knowledge, one definitely controls his
unrestrained tendencies. And for controlling that tendency one must
abandon causes of outward injury, ete.

He further maintains- “My intentions are pure, how does it
matter if outward abstention is not observed?” '

Answer: Ifthe acts of injury, etc. take place on their own without
your intentions, then we would believe what you say. And if you
indulge knowingly in some act, how could then your intentions be
called as pure? How can indulgence in sensual pleasures, ete. and
neglipent movement, ete. be possible without intentions? But you
make efforts for such acts knowingly and when injury, ete. sins are
caused, you do not pay attention on them but still maintain that my
intentions are pure. So, by such belief, your intentions will remain
impure (aliented) only.

He further argues- “Though thoughts may be restrained and
indulgence in outward injury, etc. also be reduced but because
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taking oath creates bondage; therefore acceptance of vows by oath is
not desirable.”

Answer: So long asthe chance of involvement in a particular act
remains, tilt then, the oath of abstaining from it is not taken. And
because of such chance, attachment in that act persists. Due to
existence of this attachment feeling bondage of relevant karma
continuesbecause of non-abstention even withoutindulgenceinthat
act. It is, therefore, necessary to take oath. How could the relevant
thoughts be checked without accepting the bondage {oath) of not
indulging in that act? Under the pressure of circumstances, the
relevant thoughts do arise and even without the force of circumstances,
the inner intension of indulging in it persists. Therefore, it is
necessary to take oath.

He further argues-"The rise of karmas in future is un- predict-
able and if later on oath is broken, then it would resuit in great sin,
Let the act take its own course as per providence. One should not
think in terms of taking oath.”

Answer: While taking oath if one thinks that this cath is not
likely to be strictly observed, one should not take such oath; but ifat
the time of taking oath the inner infention be- “I will breach it during
the hour of necessity”, then what is the effectiveness of such oath? At
the time of taking oath, one’s intention should be such that even if
death oceurs he will not give it up. So, taking such oath is assuredly
commendable. Without taking oath, the bondage of karmas result-
ing from vowlessness is not stopped.

Further, if the oath is not taken due to fear of rise of relevant
karmasinfuture, thenby givingthought to the rise ofkarmasaltkinds
of duties and actions are lost. For example, one should take as much
quantity of food as could be digested. If someone gets indigestion by
taking food and because of fear of indigestion if he gives up taking
food then death only will result. Similarly, one should take only such
an oath which he believes that he will be able to maintain. If by
chance some body became corrupt by breaching the oath and due to
such fear if one does not take any oath at all, then incontinence will
only result. Therefore, one should take such oath which he can
maintain.
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Moreover, events do occur as destined, why then do you make
effort for taking food, etc. If effort is necessary there, then the effort
for renunciation is also desirable. When you will attain the state like
that of an idol then we would accept the logic of destiny and will not
attribute it to you. Therefore, why do you put up logic supporting
unrestrained conduct? It is desirable to take the oath of the vow
which one can maintain.

Further, he believes worshipping, etc. to be useless by knowing
them as cause of auspicious influx of karmas. So, this infact, is true,
but if by giving up these acts one keeps oneself engrossed in
Shuddhopayoga (pure passionless conduct), then it is assuredly
beneficial and if one indulges in inauspicious acts like sensual
pleasures, etc., then one would only harm oneself.

By engrossing one’s Upayoga (attentive consciousness) in aus-
piciocus acts, one may get birth in heaven or if by pious intention or
due to instrumentality of pious acts, the duration and fruition of
karmas get reduced, then one may even evolve right belief. And by
engrossing in inauspicious acts, one may get birth in hell or Nigoda;
or if by impious intention or due to instrumentality of evil acts, the
duration and fruition of karmas get increased, then the evolution of
right belief, etc. may become extremely difficult.

Moreover, in Shubhopayoga (engrossing in virtuous conduct)
one’s passions become feeble and in Ashubhopayoga (engrossing in
vicious conduct) the passions become intense; hence, indulging in
the acts of intense passions by giving up the acts of mild passion is
comparable to that of eating poison by leaving bitter objects. So, this
1§ ignorance.

Further, he pleads- “In Shastras’(scriptures) the Shubha (pious)
and Ashubha (impious) both types of acts are treated alike; there-
fore, it is not worthwhile to go into their details.”

Answer: The Jivas who, considering the Shubhopayoga to be
the cause of liberation (Moksha), believe it worth adopting (Upadeya)
and are not able to identify Shubhopayoga (passionless conduct), to
them, from the impurity point of view and from the bondage causa-
tion point of view, both Shubha (pious) and Ashubha (impious) are
advocated to be alike.
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But on considering the difference between Shubha andAshubha
thoughts & acts, it becomes clear that passions become feeble in
Shubha-bhavas (auspicious thoughts) and therefore bondage of
karmas alsogetsreduced. In Ashubha-bhavas(inauspicious thoughts)
the passions get intensified and therefore, the bondage of karmas
also gets increased. Thus, deliberating from this angle, Shubha
(pious thoughts & acts) is stated to be better than Ashubha (impious
thoughts & acts) in the scripture. For instance, the discase is
harmful only whether it is less or more severe; but in comparison to
more severity less severity is said to be better also.

Therefore, so long as Skuddhopayoga (state of pure passionless
conduct) is not attained it is desireable to keep oneself engaged in
Shubha (virtuous conduct) by getting rid of Ashubha (vicious con-
duct). But it is not desirable to engross oneself in the Ashubha
(vicious conduct) by forsaking Shubha (virtuous conduct).

Again he says- “The inauspicious tendency of satisfying the
desire of lust or hunger, ete. cannot be avoided and one has toindulge
in auspicious proclivity willfully; but the true believer wants to avoid
desires, therefore, making effort of Shubha (pious conduct) is not
desirable.

Answer: Engagement of Upayoga in auspicious acts increases
the feeling of renunciation which in turn reduces passional (sexual)
feelings and restlessness caused by hunger, ete. Hence, one should
practise Shubhopayoga. If in spite of making such effort, lust and
hunger, etc. cause distress, then for their remedy, one should engage
oneself in those acts which are less sinful. But indulging freely in
sinful acts by forsaking the Shubhopayoga is not disirable.

Further, your agrument is that the true believer does not want
to have any desire and Shubhopayoga is practised willfully. Qur
reply is that though a person does not want to give even a little
amount of his money yet wherever he feels that great amount of
money is likely to be lost, he makes effort willfully to give some
quantity of money. Similarly, the true believer does not want to
engage even in an act involving slightest amount of passion but
wherever he feels possibility of involvement in inauspicious acts
causing great passion, he willfully makes effort to engage his
Upayoge in acts involving less passions.



292 MoksHA MARG PRAKASHAK

Thus, it is proved that wherever there is possibility of evolution
of Shuddhopayoga (pure, passionless conduct), there, of course,
involvementinasupicicus actsisforbidden but where Ashubhopayoga
(impious conduct) seems to persist, in such situation, one should
make effort to engage oneself in Shubhopayoga willfully.

In this way, the one who establishes practice of unrestrained
conduct by refuting all kinds of conventional religious practices, has
been contradicted.

The Conduct of Nischayaabhasi Jivas

Now the conduct of a Nischayaabhasi Jiva isbeing discussed: He
believes that only by knowing one’s pure soul one becomes the true
believer and nothing else is to be done. Knowing this, he sometimes
sits in solitude in meditation posture and feels contented contem-
plating “I am soul like Siddha devoid of all karmic bondage”; but he
never contemplates as to how such a quality is possible. Sometimes
he meditates apon self soul through the medium of qualities like
immovable (Achala), indivisible (Akhanda) and unrivalled
{(Anupama), ete. So, these qualities are possible in other substances
also. Further, he does not think as to from what point of view these
qualities are possible. And sometimes while sleeping or sitting, in
whatever state he is, he believes himself to be true believer due to
such thoughts.

It is stated in scriptures that a true believer is free from influx
and bondage, Therefore, (under the veil of this statement) he
sometimes indulges in sensual pleasures and passional acts. There
he has no fear of bondage and indulges in passional aets
unrestrainedly.

But the sign of evolution of the knowledge of ‘self’ and ‘non-self’
is the spirit of renunciation. The same is stated in Semayasara:

ety T AMAEAEE ! e, “A true believer assuredly

possesses the power of right knowledge and renunciation.”
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| Further, it 15 stated there:-
“FITgRe: WEOHg I ¥ 9 ¥ wnfEgami—
qehaRAl TfeisEray -
el /EC W@l J RS qw,
ARAFRHEH gt FRRhagr . |I”

— UHEUI <18 11137 1

“Here [ myself am a true believer (samyagdrishiti, in no way, I
have any hondage” - the passionate persons who talk in terms of such
pride may indulge in acts devoid of renunciation power, may practise
five Samitis' (regulations) attentively, yet being devoid of the power
of true knowledge, they are, even presently, sinful persons only.
They are assuredly without true belief because they do not possess
the right knowledge of soul and non-soul.

Again we ask you- “What is the purpose of indulgence in
attachment, etc. passions in other substances after knowing the
other substances as separate?” There he says- “The attachment, ete.
feelings are produced due torise of Moha (deludingkarma). It is well-
known that in the past even true believers like Bharaia ete. are
stated to have indulged in sensual pleasures and passional acts.”

Clarification: It is true that even a true believer indulges in
passional acts due to rise of Moha Karma but he does not indulge in
such passional acts wishfully. The same will be explained in detail
later on.

Further, the one, who does not feel sorry while indulging in
passions, makes no effort for uprooting them. Even the belief that
the attachment, etc. feelings are harmful is not possible in him. How
can one become a true believer without such understanding. The
purpose of the knowledge of Jiva, Ajiva, ete. Tattvas is only to evolve
such right belief.

Further, the type of indulgence in sensual pleasures and pas-
sional acts found in true believers like Bharat ete. will be described
later on in detail. By following their example, if you become
unrestrained then you will undergo intense influx and bondage of
karmas. The same is stated in (Semayasara).
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“IRAT RS R 1
Meaning: Even the followers of the standpoint of knowledge

who become unrestrained and tardy get drowned in the ocean of
transmigration (Semsara),

Furthermore, therein the verse “snfei #f 7 <iig ¥=fgfea®" and
in the verse “auifd 9 fAofd IRglraa i : *” ete., theunrestrained
conduct hasbeen prohibited. An action which is not done willfully is
not the cause of bondage of karma. Indulging in an act willfully by
becoming its doer and claiming to remain its knower only is not
possible. Sois described in above verses. Therefore, knowing attach-
ment, ete. passions as bad and harmful, one must make effort to
uproot them.

There, step by step, first of all, one should give up inauspici-ous
acts for forsaking intense passions, etc. and should engage oneselfin
auspicious acts. Thereafter, even for forsaking feeble passions, one
should give up auspicious acts also and evolve the state of passion-
less conduct (Shuddhopayoga).

Further, many people reduce activities relating to business, etc.
as well as cohabitation etc. feeling anguish in the inauspicious acts,
and knowing the auspicious conduct to be worthless, do not study the
scripture, ete. and have also not attained passionless form of pure
conduct of self absorbedness (Shuddhopayoga). Therefore, they be-
come idle, inactive by forsaking endeavour for wealth, sex, piety and
liberation.
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Theyhave been censured in the commentary of Pancha-stikaya'.
The example given with regard to them is this - as a person becomes
idle by eating huge quantity of kkeer (rice cooked with miltk and
sugar)and atree stands effortless, similarly, these Nishchayaabhasis
have become idle and inactive.

Now we ask them, “though you have reduced the external acts of
Shubha (virtuous) and Ashubha (vicious) acts but the Upayoge
(active knowledge) cannot remain engaged without engrossing it in
some object. So, tell us, where do you engage your Upayoga?”

If you say that I meditate on soul then you have earlier main-
tained that contemplation on soul through study of scriptures is
involvement in Vikalpa (rambling of Upayoge) and much time is not
required in knowing any quality of the soul. The Upayoga of a non-
omniscient cannot remain fixed by repeatedly meditating in one
way. Even the Upayoga of Ganadharas (chief monks), etc. cannot
remain fixed in this way; therefore, they too engage themselves in
the study of scriptures, etc. How could we believe your Upayoga to
be purer than that of the Ganadharas, etc.? Therefore, your state-
ment is not authentic,

As someone in business remains idle and indolently passes time
_somehow, similarly, Nishachayaabhasi also by remaining idle in
religious conduct, uselessly wastes time indolently. Sometimes he
pretends contemplating on some-thing, sometimes indulges in
worthless talks, at other times takes food, etc., but for purifying his
Upayoga he does not engross it in the study of shastras (seriptures),
penances, worship, etc. Remaining inactive and idle, he says he is
engrossed in Shuddhopayoga (pure passionless conduct). In such a
state, there being less anguish, he believes that he is happy, in the
same way as an idle person feels pleasure in idleness.

Or, as someone in dream, feels happy considering himself to
have become a king, similarly, he feels pleasure by believing himself
fallaciously to be pure like Siddha God. Or, as someone feels plea-
sure considering himselfin an agreeable state, similarly, by engross-
ing himself in some agreeable thought, he feels happy and treats it
to be happiness evolved by self-realisation. Further, as someone
believing some state to be unagreeable, feels dejected, similarly,
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considering business, etc., son, etc. to be the cause of sorrow, he
remains dejected from them and treats it to be the renunciation - so
all such type of knowledge and renunciation is full of passions. The
feeling of unperturbed tranquility which results from attachmentless
form of dispassionate state, that truebliss, knowledge and renuncia-
tion is evolved only to right believers in the state of feeble rise of
Charitra Moha (conduct-deluding karma).

Further, by givingup business, etc,, afflictive acts, and by taking
agreeable food, ete., he remains inactive and feels pleasure. In such
a state he believes as if he has become passionless but the feeling of
happiness in such a state causes cruel meditation (Raudra-Dhyana).
Whereever by renunciation of objects of pleasure and association of
objects of misery, one does not feel afflicted and also does not become
happy or miserable, then in such a state passionless disposition is
evolved.

Thus, the Nischayaubhasis are found having the aforesaid types
of deluded conducts. Therefore, all such Jivas who are followers of
Nischayaabhasa (perverse knowledge of real stand-point) only, are
tobeknown as mishelievers. SuchJivas are tobe known like Vedantins
and Sankhyamatis whobelieve the soul to be pure only. Because due
to similarity of faiths, the Nishchayaabhasis find their precept
agreeable and these people find the approach of Nishchayaabhasis
to be agreeable.

Further, those Jivas possess such type of faith that only by
contemplation of pure soul, samvara (stoppage of influx) and Nirjara
(partial dissociation of past karmas) are caused and in such a state,
a part of bliss like that of liberated soul is manifested; and by
contemplation on impure dispositions of Jiva like Gunasthanas etc.,
and by thinking about other Jivas, Pudgalas (matter) etc., excepting
the self, Asrava (influx) and Bandha (bondage) of karmas are caused.
Therefore, they remain averse to other kind of thoughts.

So, such type of belief is also not correct, because whether one
contemplates on pure self-soul or on other non-self objects, if this
contemplation be free from attachment, ete., then only Samuara-
Nirjara result. However, if such meditation be full of attachment,
etc., then Asrava-Bandha only are caused. If the Asrava-Bandha be
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caused only by knowing the other objects then the omniscient
(Kewali) will also be found having Asrava-Bandha (influx & bond-
age), because all other substances are known to them.,

He further says- “Asrava-Bandha is caused to non-omniscients
by the contemplation of other non-self objects.” But this is not so,
because in seriptures it is stated that in the state of Shukla-Dhyana
(pure meditation) even monks contemplate on all six substances,
their attributes and modifications. Moreover, in clairvoyance and
telepathy type of knowledge, only knowing of other substances
specially is found. And in fourth Gunasthana one who contemplates
on self-soul, to him also the Asrava-Bandha is more and the Guna-
Shreni Nirjara! is not found, whereas in the fifth and sixth
Gunasthanas in the process of meditation on other non-self ohjects
Asrave-Bandha is less in spite of involvement in the activity of
taking food and movement, ete. and the Guna-Shreni Nirjara con-
tinuously takes place. Therefore, Nirjara (dissociation) and Bandha
(bondage) of karmas are not caused by contemplation on either self-
soul substance or other non-self substances; rather by decrease in
passions, attachment, etc., Nirjara is caused and by feeling of at-
tachment, etc., Bandha is caused. But the Nishchayabhasia does not
possess the true knowledge of the nature of attachment, ete.; there-
fore, he believes contrarily.

Now he asks- “If it is so, then how is it that in the Nirvikalpa
Anubhav Dasha (rambleless state of self-realisation) the thoughts
(Vikalpas) relating to Naya-Pramana-Nikshepas® etc. and even of
perception knowledge, etc. are forbidden?”

Answer: The Jivas who are engrossed in these thoughts
(Vikalpas) only and do not realise the one indivisible self-soul, they
are advised that all these thoughts are instrumental in true
ascertainment of substances. But after such ascertainment these
thoughts have norole to play; hence, by giving up these Vikalpas also
one should engross himself in the realisation of one indivisible self-
soul; it is not desirable to remain engrossed in these thoughts only.

1. Dissociation of karmas from sou] in geometrical progression is termed Guna
Shreni Nirjara.

2, Naya=Stand-point, Pramana=Comprehensive knowledge,
Nikshepa=Installation.
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Further, after ascertainment of the true nature of the sub-
stances it is not possible to remain engrossed in the contemplation
of self-soul in a general way. Knowledge of self-soul and other objects
persists in both general and specific (detailed) forms but with the
feeling of passionlessness. The same is called Nirvikalpa-Dasha
(rambleless state of Upayoga).

There he asks- “All this means generation of various thoughts;
how can thisbe called the Nirvikalpa (unperturbed) state of Upayoga?”

Answer: Thoughtlessness is not called the Nirvikalpa
(unperturbed) state of mind, because all knowing of non-omniscients
is found with thought. Believing Nirvikalpa-Dasha to be devoid of
thoughts would mean absence of knowledge itself, that is to say, the
state of senselessness which is not possible in case of soul. Therefore,
thought always exists.

One may say here that “(In such state) the concentration of
thought is only on the indivisible self-soul and on its specialities”.
But the concentration of thought on the indivisible soul cannot
continue for long time and without the knowledge of its specialities
the real nature of the indivisible soul cannot be realised.

And if he says that “(In such a N, irvikalpa state) the thought of
the self-soul only continues and not of other non-self objects”, then
(we ask him) how can the I-ness feeling be evolved in the self-soul
without developing non-self feeling in non-self substances?

There he says that in Samayasara it is stated as follows:

“WEERR fRmiERERa
TRIECR=gel 9 JW Jfdsa 1” &Fan 130)

It means that the discriminating knowledge should be persisted
with so song as the Upayoga does not become free from the thoughts
of other substances and gets engrossed in self-soul enly. Therefore,
on disengagement of Upayoga (discrimi-nating knowledge) from
thoughts of self-nonself, the knowing of other substances stops and
knowing of the self-soul only continues.

Answer: (This is not the correct sense of above verse). What is
stated here is that formerly he was knowing the self aud non-self to
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be one, then for knowing them separate the discriminating knowl-
edge sheuld be persisted with till one's knowledge (Upayoga) gets
engrossed in the knowing nature of self-soul only by knowing the
non-self objects to be separate from the self. Afterwards no role
remains for discriminating knowledge, it naturally continues know-
ing the non-self objects to be non-self and the self to be the self, [t is
not so that the knowing of the other non-self substance stops.
Therefore, knowing of other non-self objects or knowing the details
(specialities) of selfsoul substance is not termed Vikalpa (rambling
state of mind). ' '

How is it then? The same is explained: Due to attachment-
aversion feeling, engaging one’s Upayoga in knowing some particu-
lar object (knowable) and withdrawing it from knowing some other
object (knowable) thus diverting one’s Upayoga (attention) repeat-
edly is called Vikalpa (rambling of Upayoga). And where whatever
one knows dispasstonately, knows it correctly and does not ramble
his Upayoga for knowing different-different knowables, there lies
Nirvikalpa Dasha - rambleless state of Upayoga.

Here someone may say that the non-omniscient’s Upayoga as-
suredly rambles in the several knowables; how is the Nirvikalpa
state possible there?

Answer: So long as the Upayoga remains engaged in one object,
till then it is termed as Nirvikalpa. In seriptural doctrine - the dif-
ferentia of mediatation (Dhyana) alsois stated thus: *““GHRIRIAQET
SAAR 1" ( FRERH-9/27 ) which means “Where the concentration
of thought be mainly in one object only and the other thoughts stop™
it is termed as meditation (DAyana). In the commentary Sarvertha-
Siddhi of Tattvartha Sutra book, this is speciafically deseribed- “If
meditation be the name of stoping all sports of thoughts then it would
amount to senselessness. And there is another aspect also that (in
meditation state) from the continuance point of view the knowing of
several knowables (ochjects) can also be there but so long as the state
of passionlessness exists and one does not ramble Upayoga by at-
tachment-aversion, etc. feeling, till then, it iscalled Nirvikalpa-Dasha.

Further, he says- “If it is so, then why is the discourse given of

engrossing the Upayoga into the intrinsic nature of the self-soul by
withdrawing it from other non-self substances?
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Answer: The Jivas who develop attachment-aversion feelings
by engaging their Upayoga in substances which are the instrumen-
tal cause of auspicious and inauspicious dispositions and if they
contemplate on the nature of the self-soul then their attachment-
aversion feelings are reduced - such Jivas of lower spiritual state are
admonished to meditate in the aforesaid way. For example, some
woman used to go to other person’s house with carnal desire; she was
forbidden to go to other’shouse and was advised toremain at her own -
house. But if a woman visits some other person’s house without any
lustful desire and behaves in a befitting manner then there is no
fault. Similarly, the state of Upayoga which used to indulge in other
substances with attachment - aversion feelings is forbidden to
engage itself in the other substances and advised te remain en-
grossed in self-soul. But that disposition of knowledge (Upayoga)
which engages itself in the other non-self objects with the feeling of
passionlessness and behaves righteously is not censurable,

Againhe says, “If it is so then why do the great ascetics renounce
thoughts of possessions etc.?”

Answer: As a chast woman avoids going to others’ houses which
are the cause of unchastity, similarly the passionless disposition of
Upayoga avoids engagingin other non-self substances which are the
cause of attachment - averston feelings. And visiting of such houses
which are not the cause of adultery is not forbidden. Similarly,
knowing of other substances which are net the causes of attachment-
aversion feelings is not prohibited.

Again he says, “For example, if a woman goes to her father’s
house with some purpose, she may go; but going to this or that
person’s house purposelessly is not desirable, Similarly, one should
engage his Upayoga in contemplation of seven Tattvas with some
purpose but engaging one’s Upayoga purposelessly in contemplation
about Guna-Sthanas, ete. is not desirable ?

Answer:For example, a woman can go te her father’s or friend’s
house with some purpose; similarly, for knowing the specialities of
Tattvas the Upayoga can remain engrossed in contemplation about
Guna-Sthanas and Karmas, ete. also. Further, it should be known
here that as a chaste woman willfully should not go to the house of
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wicked men but being compelled by circumstances if she has to go
there but does not indulge in adultery then she is assuredly chaste.
Similarly, the passionless state of Upayoga should not be engaged
deliberately in the other objects which are the causes of attachment-
aversion, etc. and if effortlessly such objects are known and feelings
of attachment, etc. are not developed then such state of Upayoga is
pure only. Therefore, believing that on undergoing the afflictions of
woman, ete., the monks do not know them at all and remain
engrossed in the self-soul only, is wrong. They do know them but do
not develop attachment, ete.

Thus, it should be known that the passionless disposition of
Upayoga can persist even on knowing the other non-self substance.

Further, he says- “If it is so, then how is in the Shastras stated
that the belief - knowledge - conduct of self-soul is the right- belief -
knowledge - conduct?”

Answer: Above discourse is meant for getting rid of the belief -
knowledge - conduct of oneness in other non-self substances persist-
ing in Jivas from times immemorial. On evolution of belief - knowl-
edge - conduct of the self in the self - soul only when the belief-
knowledge-conduct of keeping proclivity of attachment-aversion,
etc. in the non-self sub-stances get mitigated then the right belief,
ete. are produced. If the right belief, ete. are not evolved by believing
the other non-self substaneces to be the non-self substances then the
Kewali (omniscient) also would not be found possessing these. So
long as one believes the non-self substances to be bad and self-soul
substance to be good till then the attachment - aversion feelings are
obviously found persisting. But when one knows the self-soul to be
the self and the non-self to be the non-self and believes and acts
accordingly, then only the right belief, etc. are evolved.

Therefore, what more to state- “By whatever way, the faith of
uprooting the attachment, etc. passions is evolved, the same faith is
the right belief; by whatever way knowledge of uprooting the attach-
ment, etc. passions is evolved, the same is the right knowledge and
by whatever way the attachment, etc. passions are uprooted, the
same very conduct is the right conduct - believing the path of
liberation to be this only is desirable.
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In this way, thefalse belief of the so-calledJainas possessing one-
sided view with wrong concept of Nishchaye Naya (real standpoint)
has been described.

The Vyavaharaabhasis (Misbelievers of
Conventional Standpoint & Religion)

Now the false belief found in so-called Jainas possessing one-
sided view about the conventional standpoint is being described :-

In Jina’s scripture, at many places, the preachings are found
giving prominence to conventional standpoint. The Jivas who con-
sider the conventional standpoint to be true, believe religion to
consist only in external practices. All of their such religious prac-
tices, being contrary to the spirit of real religion, become false. The
same is being described in detail.

Here it should be known that by following conventional religious
practices the auspicious bondage is caused; therefore, in comparison
toindulgenceinsinful acts, such conventional religious practices are
not prohibited. But the Jivas who feel satisfied by mere observance
of such conventional practices and who do not make effort for
attainment of right path of liberation, for diverting their attention
towards the right path of liberation, their pious practices in the form
of false conduct are also described as worth forsaking.

Listening to such description, if someone gives up pious prac-
tices and indulges in impious acts, he would harm himself. On the
other hand, if one engages himself in the path of liberation by
evolving right belief then he will be benefitted. For example, by
listening to the advice of forsaking ineffective medicine, if some
patient gives up taking medicine and takes unwholesome diet, he
will die. Physician is not to be blamed for this. Similarly, listening to
the advice of forsaking conventional religion in the form of pious
practices, if some mundane being gives up real religious practices
and starts indulging in passional acts then he himself will suffer
from the miseries of hellish birth, ete. The preceptor is not to be
blamed for this. The intention of the preceptor is to advise such
persons to give up wrong belief, etc. and to adopt the right path of
liberation.

With this intention only the following description is made:
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The Vyavaharaabhasis Observing

Hereditary Religion
Many people are Jainas only because of birth in a Jair family.
They do not know the differentia of Juin religion but follow the he-
reditary religious practices. Such Jainas adopt hereditary religious
practices as do other people of non-Jaing faiths about their religious
practices, If religion lies in observing hereditary practices then the
Mohammedans, ete. would also be treated as religious persons.

Where then lies the speciality of Jain religion?

The same is stated thus in Upadesh Siddhant Ratnamala:
A (@Ol W W TewiE w=aE |
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Meaning: In the world, in government policy also, justice is
never administered on the basis of heredity. If a person is caught
being involved in theft then he is not set free because he belongs to
a family of thieves by heredity. He is definitely punished. How is it
possible then to administer justice with reference to religious prae-
tices in the religion of omniscient Jina God on the basis of heredity?

And if the father be a pauper and the son becomes rich then son
does not remain a pauper by considering heredity. What then is the
purpose of heredity in religion? And the father may obtain hellish
birth and the son may attain Moksha (iiberation}, how is heredity
maintained here? If the heredity be the determining factor the son
also should have a hellish birth. Therefore, heredity has no role to
play in religion.

If due to bad times, even in Jain religion, sinful persons have
started the contrary practices of fostering objects of sensual plea-
sures by adoration of false deity - preceptor - religion then by
interpreting the Shastras correctly one should give up such practices
and act according to Jina’s commandments.

Here someone may say that it is not justifiable to give up
traditions and start new path of religion?

Answer: If one starts following a new path by his own under-
standing then it is not proper. By abandoning the eternal tradition
of Jain religion described in Jain Shastras the sinful persons have
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in-between started contrary tradition; how can such sinful practices
be termed as traditional religious path? And by forsaking such new
practicesifsomeone follows the old traditional practices as described
in Jain Shastras, how can this be called a new path?

Further, ifthe religious practices followed in the family tradition
are in accordance with Jine’s commandment then one should also
follow such practice. But it should be adopted not knowing it to be
traditional but believing it to be religious and after ascertaining its
nature, fruit, ete. The one, whofollows even the real religion knowing
it to be hereditary, cannot be called a religious person because if his
family members give up such practices he will also do so. His such
conduct is not with a religious instinct but by fear of heredity.
Therefore, he is not a religious person.

Therefore, one may consider heredity as a determining factor in
the activities of marriage, ete. but in activities pertaining to religion
one should not consider heredity. One should follow practices in
accordance with the true religion.

The Vyavaharaabhasis Following Conventional
Religious Practices Blindly

Further, many people are Jains because they follow Jaina’s
commandment. They obey the commandments as described in
Shastras but do not exmine the truth involved in the command-
ments. If following the commandments only is religion then the
followers of different faiths would be called religious persons be-
cause they follow the eommandments of their own Shasirags; there-
fore, following.Jina’s commandments by verifying the truthinvelved
in Jina’s preachings is desirable.

Without examining it, how is the ascertainment of right or
wrong possible? Such persons obey the commandments of Jain
seripture without ascertaining the true meaning as do the followers
of other religions about their Shastras. This is nothing but obeying
the commandments with partisan spirit,

Question: In (Jaina) Shasiras there is described Aajna-
Samyaktvat asone of the ten typesof right belief and Agjna-Vichaya:

1. Aajna-Samyakiva = Belief based on preccpls.
2. Aajna-Vichaya = Centemplation on Jina's preachings.
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as a type of Dharma-Dhyana (virtuous meditation). Further, in the
deseription of Nih-shankit Anga®it is forbidden to raise any query in
Jina's preachings; how is it so?

In the Skastra many statements are such, the truth of which can
be verified by direct (Pratyaksha) and deductive (Anumaan)
knowledge. And many statements are such which are not cognizable
through direct or deductive knowledge. These are to be believed tobe
valid as per the commandments. There the statements which are
similarin different Shastras need no verification but the statements
which are mutually contradictory, out of them the statements which
are cognizable by direct and deductive knowledge should be verified
by examination. Such statements also should be treated to be valid
which are not verifiable by direct or deductive knowledge and are
found in those Shastras whose statements are found to be valid. And
all staternents of such Shastras should be treated as invalid whose
(some) statements are found invalid (on verification).

Here one may say that on examination some statements maybe
found to be valid in one Shastra and some other statements are found
to be valid in another Shastra then what should one do?

Answer: The Shasiras which are based on omniscient’s
preachings do not contain any invalid statements. Because false
statement results only when either one is not having the true
knowledge or is influenced by attachment-aversion feelings; but the
omniscient God is not of that type. You have not examined properly
that is why delusion persists,

Further he says- “What should be done if the verification by non-
omniscient is not done correctly?”

Answer: On assaying both true and false objects and by exam-
ining them carefully true examination takes place. Where due to
partisan spirit one does not verify properly there only contrary
examination takes place.

Question: In the Shastras mutually contradictory statements
are many; which are to be verified?

3. Nih-Shankit Anga = Unshakable faith being one of the eight qualities of right
belief.
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Answer: In the path of liberation Deva, Guru & Dharma (i.e.,
omniscient God, naked possessionless monk and non-violence reli-
gion), the Jiva, ete. Tativas and the bondage & liberation path are
purposeful; so, these are to be examined. In whichever Shastras
these are described truly their all commandments should be ac-
cepted and in whichever Shasiras these are described contrarily,
their commandments are not to be obeyed.

In the world, if a person does not tell lie in purposeful acts, why
will he tell lie in purposeless acts? Similarly, the Shastras in which
the differentia of the purposeful Deva (omniscient God), ete. is not
described contrarily, how then would the statement about purpose-
less islands, oceans, etc. be described contrarily; Because by describ-
ing the differentia of Devaetc., contrarily. Only the passional desires
of speaker are fostered.

Question: In such Shastras even if the nature of Deva, ete. is
contrarily described under the influence of passional desires but why
in the same Shastras other statements are found contrary?

Answer: If only one statement is contrary then its contrary
character would be discovered soon and different tradition would not
be established; therefore, by making many contrary statements
different tradition would be established. There, the ignorant persons
are confused and believe mutually contrary statements to be true.
Hence, for establishing the contrariety of purposeful things many
purposeless statements are intermixed contrarily. And for making
people believe, some true statements are also made. But the intelli-
gent people cannot be misguided; by verifying the purposeful state-
ments and being convinced about its truth, one should believe all
statements of that tradition,

' So, on verification, no other tradition except the Jaina tradition
only, is realised to be true because the preacher of this tradition is a
passionless omniscient, why would he tell a lie? In this manner, the
right belief which is evolved by believing the Jina’s commandments
1% tef*med asAgjna-Semyaktva. And concentration of thought on one
particular object (as per JJina's commandments) is called Aajna-
Vichaya type of Dhamia-Dhyana {virtuous meditation).
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If not believing in this manner and simply by believing the
commandments without examination, right belief and virtuous
meditation are evolved, how then the Dravya-lingi: monks who be-
came ascetics by obeying the Jina’s commandments and obtained
birth in Graiveyaka heavens by adopting monk’s ritual practices as
per Jins’s commandments, still remained misbelievers? Therefore,
only on believing the commandment by some verification, the right
belief and virtuous meditation are evolved: In worldly affairs also
the true character of a person is ascertained only after some verifi-
cation,

Further, you have stated that by raising doubt in Jina’s
preachings, the transgression of right belief termed Shanka
(doubting) is caused. But “I do not know how is it 507" Under such
doubtful state of mind no ascertainment takes place; there the
transgression termed “doubting” (Shanka) is caused. And if the
transgression of right belief consists in the process of ascertainment
only then why is in Ashia-Sahasri (a great book on Jain logic) the
person believing after verification described to be better than the
person who believes the commandments without verification? How
are the Prachchhana (putting questions for clarification), ete. de-
scribed as part of study (Swadhyaya)? Why is the discourse for as-
certaining the nature of Taétvas and substances by means of Pramana?®
- Nayas® given? Therefore, believing the commandments after veri-
fication is desirable.

And many wicked persons have made imaginary statements (in
the Shastras) and propagated them to be the Jina-Vachana (Jina’s
preachings); one should not consider them to be authentic by know-
ing them to be the Shasiras of Jaina faith. There also, after exam-
ining through Pramang - Naya, etc., by comparing them with other
Shastras and by reflecting on the possibility of truth involved in
them, one should know the contradictory statements to be false only.

1. Dravyalingi monk

H

The naked possessionlegs monks who have not attained

right belief.

2. Pramana = Comprehensive knowledge (knowing a thing from all
angles)

3. Noya = BStandpoint (knowing a thing from some particular angle)
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For example, some cunning fellow himself wrote a letter and
mentioned the name of some wealthy person as its writer; if some-
body loses wealth by being cheated by the name then he would
become a pauper. Similarly, the wicked persons have themselves
written some Shastras and the author’s nameis mentioned tobe that
of someJina, Ganadhara or Acharya monk, etc.; if someone develops
wrong belief due to delusion created by such name then he would
remain a false believer only.

Further, he says- “In Gommaiasara it is stated that if a true
believer believes contrarily something due to the instrumentality of
the commandments of ignorant teacher (preceptor) even then he
remains a true believer. How is this statement made?

Answer: This statement is made from the point of view of such
objects which are not cognizable by direct and deductive knowledge,
etc. and which can not be ascertained minutely; but one should know
this clearly that true belief cannot be substained at all by having
wrong knowledge and belief about the true nature of Deva-Guru-
Dharma (God - preceptor and religion) & basic Tattvas (Jiva-Ajiva,
ete.). Therefore, those persons who are called Jains simply by

. obeying the commandments of Jina without verifying them are also
to be known as false believers.

And many persons accept Jainism even after verification but do
not examine fundamentally. They become Jains, with hearty plea-
sure, knewing the Jina’s religion to be the best of all by virtuous acts
of compassion, chastity, penance, continence, ete. or by the acts of
worship and magnanimity, etc. or by glories and miracles, ete. or by
treating it to be the cause of obtaining agreeable objects. But such
virtuous acts are advocated in other religions also. Therefore, these
differentias involve the fault of general commonness (Ati-Vyapti).

Someone may say that the pious acts as are found in Jain reli-
gion are not found in the same measure in other religions; therefore,
Ati-Vyapii (the fault of general commonness) is not there?

Answer: This is, of course, true and it is so alse. But as you
believe the differentia of compassion, ete., in the same way they also
describe it. You regard compassion to consist in the protection of
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other Jivas; they too say the same thing, Similarly, one should know
about other aspects of various pious acts.

Again he says- “Their standpoint is not correct, because some-
times they lay emphasis on compassion and sometimes support
injurious acts?”

Answer: However, in their religions, advocation of only some
aspects of compassion, ete. is found; therefore, the character of
general commeonness is found in these differentias. Through these
differentias, correct verification cannot be done.

How then to verify correctly?

Answer : In Jina’s religion the oneness of right belief, knowl-
edge and conduct is deseribed as the path of liberation. The right
beliefis evolved by having firm faith in true Deva (omniscient God),
ete. and Jiva ete. Taftvas; by knowing them correctly the right
knowledge is attained and the right conduct is evolved by virtual
destruction of inner attachment, etc. passions. So, the correct de-
scription of these is not found in other religions as is found in Jain
religion. And besides Jains, the followers of any other religion can-
not evolve and practise these correctly. Therefore, this* is the true
differentia of Jina’s religion. Those only who by identifying this
differentia examine the truth, are only true believers. Except in this
way, those who examine in a different way, remain misbelieved only.

And many persons accept Jain religion by company of others,
several persons adopt it by seeing great persons following Jina’s
religion, many others adopt correct or incorrect practices of Jain
religion by seeing others observing them. Likewise, many types of
persons without themselves recognizing the mystery involved in
Jina’s religion, follow it and are called Jains. So, all such persons are
to be known as false believers only.

This much speciality is, of course, there that in theJina’s religion
the tendency of sinful acts cannot be found chiefly and the instru-
mental causes of virtues (Punya) are many. And the environment for
the true path of liberation also remains available there. Hence, those
who are Jains even by heredity are much better than others.

*The onencss of right belief, knowledge & conduct constitute the path of liberation.
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The Vyavaharaabhasis Observing Religion for
Temporal gains

Further, those persons who become Jains or follow Jainism
deceitfully with the object of earning livelihood or for gaining name
& fame or with the purpose of achieving some object pertaining to
sensual pleasures, are assuredly the sinners only. On the rise of
extreme intense passions only such an intention is found. Their
disentaglement also is difficult.

Jain religion is followed only for bringing an end to the worldly
transmigration; those who wish to accomplish the worldly objects
through it do a great injustice to it. Therefore, they are obviously
false believers only.

Here someone argues- “The objectives which are fulfilled through
injury, etc. if achieved by adopting religious practices then what is
wrong in it? Both the purposes are attained?

Answer: By adopting only one and the same means for fulfilling
sinful and religious objects vice alone is caused. For example, if
someone constructs a temple (chaityalaya) for religious practices
and uses it as a means of indulging in vicious acts like adultery, ete.,
then the sin alone will be caused. If he constructs a separate house
for the purpose of enjoying sensuous adultery, etc., by involvement
in injurious acts, he may do so, but indulging in acts of sensuous
pleasures in the temple (chaityalaya) is not desirable. Similarly
worshippingJings, studying the Shastras etc. are means of religious
practices. If these are also used as means of sinful acts like earning
livelihood, ete., then such a person is a sinner only. By adopting
injurious means, if one indulges in business, ete. for earning liveli-
hood, etc. he may do so, but it is not at all worthwhile to think of
earning livelihood, ete. through religious acts like worshipping, etc.

Question: If is is so, then the monks too take food at other’s
house for ocbserving religious practices and the coreligionists mutu-
ally help each other. How is it justifiable?

Answer: They do not observe religious practices with the inten-
tion of earning livelihood, etc. Knowing them religious persons,
many householders of their own help them by offering food, et¢. No
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fault lies in it. And if they practise religion for fulfilling the object of
getting food, ete., then they are assuredly sinners. Those who accept
monkhood after renouncing worldly pleasures do not have the
purpose of obtaining food, etc. For maintenance of the body if
someone offers food etc. of his own then they take it, otherwise
remain unperturbed and do not become agitated. Further, they .
practise religion for their own benefit. They have no intention of
getting help from others and accept only such help which they have
not renounced. If some coreligionist offers some help of his own, he
may do so, and if someone does not help then they do not feel
distressed. So, this is as it should be, But if one adopts external
religious practices with the intention of fulfilling the objective of
earning livelihood, ete. and if some other person does not offer help
by giving food, ete. then he feels distressed, begs for help, makes
other efforts or develops negligence in religious practices, then he is
to be known assuredly as a sinner only.

In this way, those who practise religion with temporal purpose
are sinners only besides definitely being the false believers,

As stated above, even such followers of Jain religion are also to
be known as false believers.

" General Conduct of Above-said
Vyavaharaabhasis Religionists

Now we deliberate specifically on the religious practices followed
by such persons: ' .

There, many Jivas motivated by greed passions, follow religious
practices either due to heredity or by seeing others following them;
so, they have no religious intention.

If they indulge in adoration (Bhakti) etc. then their attention is
somewhere else, the eyes are moving here and there, mouth is busy
in chanting invocation, etc. and the head isin the state of salutation,
etc. But thisisnot proper. “Who am I, whose invocation I do, for what
purpose [ pray, what is the meaning of the hymn, ete.” -thus nothing
is known (to Vyavaharaabhasi).

And sometimes he indulges in the adoration even of false gods
etc. He does not know the distinctive characteristics of true and false
Deva (God), Guru {preceptor monk), Shastra (scripture).

e
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Further, if he gives donation, he gives with the intention of
getting name and fame without discriminating between worthy-
unworthy recipients. And if he observes penance then by remaining
hungry he wishes to be recognized as a great person; attention is not
on inner motives, And if he accepts vows, his attention is on external
activities; even here he follows seme correct activity and some false
activity but does not pay attention on the inner feelings of attach-
ment, ete. and outwardly also he engages himself in activities
fostering attachment, etc.

And when he busies himselfin acts of worship and outward show
of religion, he adopts such practices which bring him praise in the
world and foster sensuous pleasures. Further, he indulges in lot of
injurious acts.

The aforesaid religious practices are meant for purifying one’s
own thoughts and those of others. In such practices though some
injury isinvolved, yet those practices are to be adopted which involve
less sin and produce more virtue. But the inner intentions are not
identified by him and he does not know the degree of transgression
involved and the virtue aitained. The knowledge of this type of profit
and loss and the correct-incorrect manner of practising vows, ete. is
not possessed by him.

In study of seripture (Shastra) he simply follows the prevalent
tradition. He reads it only for making others to listen; when he
studies it he simply goes through it; if he listens to it then merely
listens whatever is being said. But the real object of studying
scripture is not grasped internally; thus he is not able to identify the
inner purpese involved in all these activities.

Many Jivas follow the unreal conventional religion (Abhootartha-
Dharmaj thinking that we should follow the traditional practice
which our elders have been following or we should follow the
practices as others do or that by following these our greed, etc.
passions would be fulfilled.

Further, there are many other Jivas some of whom willfully
follow the hereditary practices and some others follow the practices
with religious attitude also. Thus, they practise religion in the
aforesaid manner and there are who lay emphasis on the improve-
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ment of thoughts and feelings also which will be described later on,
such mixture of thoughts and and practices is found in many Jivas.

The Vyavaharaabhasis Observing Religious
Practices with Religious Attitude

Many Jivas pracise religion with religious aptitude but they do
not know the real religion (Nishchaya Dharma), therefore, they
practise the unreal conventional religion (Vyavahara-Dharma).
Knowing the conventional (Vyavahara) form of right belief, knowl-
edge and conduct to be the path of liberation, they practise them.

Conirary Form of Right Belief

In the Shastras (scripture) it is stated that the right belief is
evolved by having faith in Deva-Guru-Dharma. Obeying such com-
mandment they have given up bowing to others excepting Arhant
Deva, Nirgrantha-Guru and Jain Shastras; but they do not verify
their merits-demerits, or even if they verify them then they do not
verify correctly with true knowledge of Tattvas, rather verify by
external differentias. With such faith they indulge in Bhakti (ado-
ration) of true Deva-Guru-Shastra.

Contrary Form of Deva’s Adoration

Numerous special qualities are described as possessed by Devas.
For example, he is adorable by Indra, etc., is possessed of many
glories and wonders, is free from demerits like hunger, etc., pos-
sesses beautiful body, is devoid of the company of women, etc., gives
sermons through divine speech (Divya-Dhawani), knows universe
and non-universe through omniscience, has destroyed lust, anger,
etc. Amongst these qualities many are related with Pudgalas
(matter substance) and many others with Jiva (soul-substance); they
do not discriminate them separately-separately. As someone not
knowing distinctively the attributes of soul and matter in the
dissimilar embodied state of human being ete. holds false faith,
similarly, this (Vyavharaabhasi) too not knowing distinetly the at-
tributes of soul and matter in the dissmilar embodied state of
Arihanta, possesses false faith.

Moreover, knowing the external qualities he believes Arihanta
Deva to be great by such qualities but, not knowing correctly the
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special qualities related with Jiva (soul), he believes Arthanta Deve
to be great through commandments or believes contrarily. Because
if he knows Jiva’s qualities correctly he would not remain a misbe-
- liever.

Further, he believes those Arihanias to be bestowers of heaven
and salvation, bountiful to miserables, saviour of ignobles and
uplifter of the downtrodden. As the follower of other faiths believes
God having doership quality, this (Vyavaharaabhasi) too believes
Arthanta Deva similarly. He doesnotknow that he will reap the fruit
of his own dispositions. Arihante is a mere instrumental cause,
therefore, those qualities are possible only conventionally.

In the absence of purity in our disposition Arihanta alone is not the
bestower of heaven and salvation. It is said that dog, etc. attained
heaven by hearing the name of Arihania. Here he believes that this
wonder is caused by remembering the name etc. only, but without
purification of thoughts merely by chanting Arihgnéa’sname heaven
cannot be attained, how could then the listener attain it? By means
of listening the name of Arihanta some disposition of feeble passion
is produced in the dog, etc.; heavenly birth is caused by such
dispositions; conventionally prominence is given to the chanting of
Arihanta’s name only. -

Further, believing that “by chanting Arihanta’s name and wor-
shipping, the disagreeable associations (harmful things) are de-
stroyed and agreeable (desirable) things are obtamned,” he remem-
bers and worships Arihanta for eradication of disease etc. and at-
taining wealth, etc. But the cause of association of agreeable-
disagreeable things is the rise of one's own past karmas. Arthants
Deva is not the doer. By virtue of Arhanta’s adoration, etc., forms of
auspicious thoughts (Shubhopayoga), the transformation, ete. of the
pastinauspiciouskarmastakeplace; hence, the adoration ofArihantas
ete. is conventionally said to be the cause of ending disagreeable
things and gaining agreeable (desirable) things. But the Jiva who
initially adores with the purpose of temporal gains has only a sinful
intention. How could the transformation, etc. of the previously
bonded inauspicious £armas be caused by the thoughts evolved in
the form of craving and repugnance feelings? This is why his
objective is not achieved.
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Further, many Jivas knowing adoration (Bhakti) to be the cause
of liberation (Mukti) indulge in it with deep interest. As the people
of otherfaiths believe liberation (Mukti} by adoration (Bhakti), sothese
Vyavaharaabhasis too hold similar belief. But the adoration of
Arihanta etc, is an attachment feeling and attachment causes
bondage. Therefore, it is not the caunse of liberation. When the rise of
attachment karma takes place then if one does not do adoration then
he will indulge in sinful pleasures. So, for giving up sinful attach-
ment the true believers engage themselves in adoration and know it
to be merely an external ingtrumental eause of liberation path, but
they never feel satisified by believing such acts only to be beneficial,
rather they continue making efforts for Shuddhopayoga (pure pas-
sionless conduct of the self). '

Same thing is stated in the commentary of Panchastikaya - “%2
e FaeRAgEAEERAD AR | SRR R e ReT-  fREnd
Fatwg WA &R which means this adoration only is observed by
such ignorant persons who chiefly indulge in adoration only. And
sometimes true believers also are found indulging in adoration, etc.
for mitigating the fever of intense attachment or for avoiding
involvement of attachment in unworthy acts.

Here he asks- “If it is so, then engrossment in adoration will be
found more in the ignorant person in comparison to that of a true
believer?” '

Answer: From the realistic point of view, the spirit of true
adoration is found in the true believer and notin the ignorant person.
And from the attachment disposition point of view, the ignorant is
found having excessive interest in adoration because he believes it
to be the cause of liberation. But the true believer knowing it to be
the cause of bondage of auspicious karmas, does not have such deep
interest in it. Externally sometimes the true believer seems to have
more attachment in it and sometimes the ignorant is found having
deep interest in it.

Thus, the discussion about thedifferentia of adoration of Arihanta
Devaq is concluded.

1. & T wrmemm Faawfemmaemier Wb |

TR R FRaw SerrreRfAae
A FEASE Wadi | — (@A T 136 26
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Contrary Form of Guru-Bhakti
{Preceptor Monk’s Adoration)

Now the type of Guru-bhakti (preceptor monk’s adoration) which
a Vyavaharaabhaasi practises is being described.

Many Jivas are the followers of the word of commandment.
“These are Jain monks, they are our Guru (preceptor monk), so, we
should adore them”- with these feelings they adore them. And many
others do verify their conduct. They adore them considering the
following traits found in them: “These monks observe compassion,
maintain chastity, do not keep wealth, etc., undergo the penances
like fasting, etc., endure afflictions like hunger, etec., do not become
angry with any body, encourage others to follow religion through
preachings”. But such virtues are found alse in the Paramahansa,
naked saints of other faiths and also in Jain-misbelievers; therefore,
inthese virtueshiesthefault of general commonness (Ati-Vyapti). True
verification 1s not possible through these virtues.

On consideration, some of the aforesaid qualities are found
related with Jiva (soul) and some others with the Pudgalas (matter);
without knowing this difference suchJivas remain misbelievers only
by developing the feeling of oneness in the dissimilar embodied
monk state. The oneness of right belief, knowledge and conduct
constitutes the path of liberation and this alone is the real character-
istic of the monks but they do not identify it. Because if this
identification is evolved then they cannot remain misbelievers. How
would they engross themselves in true adoration without knowing
the characteristics of the monks? By knowing the virtuous practices
and qualities which are instrumental causes of bondage of auspi-
cious karmas and by believing that by their adoration they will be
benefitted, they indulge in their adoration with deep interest.

Thus, discussion about Guru-bhakti (preceptor monk’s adora-
tion) is concluded.

Contrary Form of Scriptures Adoration
(Shastra-Bhakii)

Now the type of Shastra-bhakti (seriptures adoration) found in
such persons (Vyavaharaabhasis) is being discussed:
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Many Jivas adore Skastras (scriptures) knowing that “these
contain the preachings of omniscient, therefore, due to omniscient’s
adorableness these Shastras also are adorable”. And many other
Jivas adore them by verifying that the practice of passionlessness,
compassion, forgiveness, chastity, content-ment, etc. is advocated in
them, hence these are supreme. But such type of deseription is also
found in the Shastras of other faiths like Vedanta, ete.

Further, in these Shastras the description of universe, ete. is
highly deep and detailed, therefore knowing this supremeness they
adore them. But in these things there is no scope for verification by
means of inference, etc. How could, therefore, the greatness of these
descriptions be ascertained without verifying their truth-untruth?
Therefore, real examination is not possible in this way.

In these Shastras the description of real Jiva ete. Tattvas (ele-
ments) with their multifaced nature is found and the real path of
liberation of the order of triple jewels-form, i.e., oneness of right
belief, knowledge & conduct is advocated. Because of this fact only,
the Jain Shastras possess supremeness. But they do not identify
this. Because if this identification is done then the mishelief will not
remaitn.

Thus, the discussion about the differentia of Shasira-bhakti
{scriptures adoration) is concluded. :

In the aforesaid manner, the Vyavaeharaabhasi has ascertained
the characteristics of Deva-Shastra-Gury and therefore, he believes
that he possesses Vyavahara Samyaktva (conventional right belief).
But their true characteristics are not grasped by him, therefore, his
belief is also not true. Without true ascertainment, the right belief
can-not be attained, hence he is a misbeliver only.

Contrary Form of Seven Tattvas (Elements)

Further,intheShastra Tattvartha Sutra 1/2- “T=misgR gy’
-such maxim is described. Therefore as per the description of Jive
etc. Tattvas written in the Shastras, he learns their characteristics,
engrosses his Upayoge (thoughts) in them and preaches others
accordingly, but the true nature of these Tattvas is not grasped by
him and here the true nature of the substance is termed as Tattva.
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So, how would the real belief in Tativas be evolved without grasping
their true nature? As to what is meant by “grasping the true nature,
1s explained hereunder :

As for becoming an expert (in music) some person learns through
Shastras the accent, gamut, modulation, characteristic of melodies
and kinds of rhythm and tune. But he does not identify the true
nature of the tune of gamut, ete. Without identification of character-
. istic of melodies, etc. he assumes one particular form of accent or
rhythm, ete. to be the different form of accent or rhythm, ete. or even
if he discriminates them correctly he does not do so by ascertaining
them properly; therefore, he does not possess expertise. Similarly,
for becoming a true believer some person learns through Shastras
the differentias of Jiva ete. Tattvas but he does not identify their true
nature correctly. Without identifying their true nature, he assumes
one particalar Tattva to be a different Tattva or even if he under-
stands them correctly he does not believe after ascertaining them
properly; therefore, he does not attain right belief. Further, as
someone who has studied or has not studied the Shastras but knows
and identifies correctly the differentias of accent or rhythm, ete. then
he is assuredly an expert. Similarly, someone whohas studied or has
~ not studied the Shastra if he knows and identifies the differentias of
Jiva ete. Tattvas correctly then he is assuredly a true believer. Asa
deer does not know the name, ete. of the accent & melodies, ete. but
grasps their true nature, similarly, an uneducated person though
does not know the names of the Jiva ete. Tattvas yet he grasps their
nature correctly that “I myselfam a soul and the rest all are different
from me, these feelings or thoughts are bad and these other feelings
are good - identifying the true nature in this way is called correct
grasping of Tafivas’ nature (Bhava-Bhasna). The monk Shivabhuti
was not knowing the name of Jiva etc. Tatfvas and continued re-
citing “gwWRE" So, this was not a doctrinal word, but he became
an omniscient by concentrating his meditation on the true nature of
the self and non-self. On the other hand, the scholarly monk
(Dravyalingi) learns and memorises eleven Angas of Jain scripture
and also knows the specific details of Jiva ete. Tattvas but does not
grasp correctly their {rue nature, therefore, remains a misbeliever
only. :
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Now the type of belief in Tattvas as attined by him is being
explained here:

Contrary Concept of Jiva-Ajiva Tattvas

Through Jaina’s scripture the Vyavaharaabhasi gains the
knowledge of various states of Jivas like mobile-immobile beings,
etc., stages of spiritual development, quest places, ete., the kinds of
inanimate substances like matter, etc. and their specialities like
colour attributes, ete., but he does not ascertain their true nature as
described in Adhyatma Shastras (metaphysics) which is the instru-
mental cause of attaining Bheda-Vijnana (discriminating knowl-
edge between the self & non-self) and Veetaraaga-Dasha (passion-
less pure state of the soul).

And if by some chance he gains their knowledge correctly then
knows only on the basis of Shastras, but “identifying oneselftobe the
self and not to intermix any disposition or quality of other non-self
substances in the self and any disposition or quality of the self in
other non-self substances™- such true belief is not attained by him.
As the other misbelievers, without ascertainment, hold I-ness feel-
ing in knowing activity as well as in complexion (body) ete. due to
Paryaya Buddhi - mineness instinct in the knowing activity of the
soul and discoursing-fasting, ete. activities of the body, Similarly, he
also holds I-ness feeling in knouring activity of the soul and obser-
vance of vows etc. which are the activities of the body.

Though sometimes he narrates truly also as per the Shastra, but
he does not possess true belief by internally ascertaining their
differentias. Therefore, as an insane person calls his mother as
mother also, even then he is not a wise man; similarly, this
Vyavaharaabhasi is not a truebeliever.

Further, he talks about the soul in the same way in which he
talks about other things but “I myself am this soul” - such inner sense
is not grasped by him.

Further, he explains to others the difference between the soul
and the body in the same way in which he explains to others the
difference between them and someone else; but “I am distinetly
different from these body, etc. things”- such inner sense is not
grasped by him. '
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Further, in the embodied form many activities take place in the
Jiva (soul) and the body (at one and the same time) due to mutual
instrumentality; he knows them to have taken place by the combina-
tion of both the substances; “this is Jiva’s activity and the Pudgala
(matter)istheinstrumental cause of it, this is Pudgala’s activity and
the Jiva 1s the instrumental cause of it™- such inner sense, of their
separate activities is not realised by him. Without evolution of such
inner sense he cannot be called a true believer of the real nature of
Jiva-Ajiva, because this only was the purpose of knowing Jiva-Ajiva,
which he has not attained.

Contrary Concept of Asrava-tattva

And in Asrgua-tattva (Influx of karmas), he knows the inauspi-
ciousinflux (Pepaasravatlike committing Hinsa {injury), etc. as worth
giving up and auspicious influx (Punyeasrava) like Ahinsa (non-
violence) ete. as worth adepting, But both of these influxes are the
causes of karmic bondage; believing them to be adoptable is false
concept only. The same is deseribed in Bandhaadhikara Chapter of
Samayasara’

The instrumental cause of life & death, happiness & sorrow for
all mundane beings is their own karmas. When someone believes
thatthese are caused tooneJiva by anotherJiva, his such false concept
1s the cause of bondage. The false concept of making other beings
happy and helpingthem to remain alive is the cause of Punya-bandha
(bondage of auspicious karmas) and the misconcept of killing or
causing sorrow is the cause of Papa-bandha (bondage of inauspi-
cious karmas).

Thus like Azinsa (non-violence), speaking truth, etc. are the
causes of auspicious bondage and like Hinsa (violence) telling lies,
ete. are the causes of inauspicious bondage. All these fallacies are to
be renounced. Hence, knowing Ahinsa etc. (virtuous acts) also as the
cause of bondage like Hinsa ete.(vicious acts}, one should believe
these (virtuous acts of Akinsa ete.) worth giving up only.

1. Samayasera Gatha No. 254 to 256 and following verses from its commentary:

o wda fga wafy wEEmEeaEer Wia gEae |
ARG 9Y I° T TAQEEFRONIEREHER 11168 1)
FAARARRRTY AR FFfa A T EagsaeTq |
wHgFRET fTabew fraem faeem W&k 1169 1
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In Hinsa (violence) one has the tendency of killing other Jivas,
but no Jive dies without the end of his age karma; this person due
to his own malicious feelings binds himself by inauspicious karmas.
InAhinsa (non-violence) one has the tendency of protecting the other
Jiva but no Jiva remains alive without existence of his age karmae.
This person due to his own auspicious attachment feeling binds
himself by auspicious karmas. Thus both of these are worth giving
up. When one remains a seer-knower only by evolving passionless
state no bondage is caused - such a state is worth evolving.

Therefore, till such a state of passionless is not attained, one
should engage himself in auspicious form of conduct but at the same
time he should maintain his belief that this too is the cause of
bondage and hence worth giving up; if in his belief he treats it to be
the path of liberation then he assuredly is a misbeliver.

Further, wrong belief (Mithyatva), non-abstinence (Avirati),
passions (Kashayas) and Vibrational activity of soul (Yoge) all these
are the causes of Asrava (influx). The Vyavaharaabhasibelieves these
apparently but he does not identify correctly their inner nature.

He believes Graheeta-Mithyatva (newly acquired misbelief} in
the form of adoration of false gods, ete. only to be the Mithyatva
(wrong belief), but he does not identify the Agraheeta-Mithyatva
(misbelief not acquired newly) which is found existing from
beginningless time,

Further, he understands Avirati (vowlessness) to consist in ex-
ternal indulgence in injury of mobile and immobile beings and the
objects of senses and mind. “But in injury (Hinsa) the basic factor is
inattentiveness and in indulgence in sensual pleasures the basic
factor is inner attachment", he does not pay attention on these,
Further, he knows that passions (Kashayas) consist in external acts
of anger, etc. but the attachment-aversion feelings which are persist-
ing in the inner-self, he does not identify them. He considers the
external actions of body, mind & speech to be Yoga (vibrational ac-
tivity), but he does not identify the vibrations (Yogas) existingin the
soul potentially. :

In this way he knows contrarily the nature of Asravas (influx).

And the psychic influxes which are existing in the form of
delusion, attachment-aversion, he does not bother to exterminate
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them, rather makes effort for controlling external actions or for
removing the external instrumental causes. But by removing them
the psychic influx (Bhavaasrava) is not uprooted. The Dravyalingi
monk does not adore other Devas etc., does not indulge in injury, ete.
and sensuous pleasures, does not become angry, contrels mind -
speech and body; nevertheless all the four kinds of Asravas (influxes)
1e., false belief, vowlessness, etc. are found in him. He does not
indulge in these acts even deceitfully; if he indulges deceitfully then
how would he attain birth up to Graiveyaka-heaven? Therefore, the
attachment, etc. dispositions found along with false belief in the
inner-self are the real Asravas (psychic influxes). But he does not
identify them; therefore, he does not have the true belief of Asrava-
tative also.

Contrary Form of Bandha-tattva (Bondage)

As regards Bandha-tattva he understands the bondage of Papa
(inauspicious kgrmas) in the form of hellish life, ete. caused due to
inauspicious dispositions as harmful and bondage of Punye (auspi-
cious karmas) in the form of heavenly life, ete., caused due to
auspicious dispositions, asbeneficial. But all Jivas are found having
malice towards distressing objects (disagreeable associations) and
attachment-feeling in pleasant ohjects (agreeable associations). He
too possesses the same type of belief of indulging in attachment-
aversion feelings. As he indulges in attachment-aversion feelings
pertaining to agreeable-disagreeable objects in the present embod-
ied state, similar type of aptitude is found about indulgence in
attachment-aversion feelings pertaining to agreeable-disagree-able
objects regarding future embodied existence.

Further, the specific difference of Punya & Papa (virtue & vice)
is caused in the Aghati (non-destructive) karmas only due to auspi-
cious and inauspicious thought activity; but the Aghati-karmas are
not the destroyers of soul’s attributes. Moreover, by auspicious-
inauspicious thoughts, the continuousbondage of Ghati (destructive)
karmas takes place, all of which are of vicious nature only and the
same are the destroyers of soul’s attributes. Thus karmic bondage
results from impure thoughts, therefore, differentiating them as
good or bad is false belief only,
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So, by having such faith, he does not have true belief even of the
Bandha-tattva (bondage).

Contrary From of Samvara-tattva
(Stoppage of Influx)

And in Samuara-tattve he knows the Ahinsa (non-injury), ete.
forms of auspicious influxes to be Samvara. But believing both
Punyabandha (auspicious bondage) as well as Samvara (stoppage of
influx) also by one and the same single cause only is not possible.

Question: The monks have only one disposition in one unit of
time; there, both bondage as well as stoppage and shedding of
karmas (Samvara & Nirjara) also are caused to them; how is it so?

Answer: That disposition is of mixed form. Partly it has become
passionless and partly it contains passions. The parts which have
become passionless cause Samvara(stoppage of influx) and the parts
which contain passions cause Bandha (bondage). Thus, by one dis-
position two types of actions are caused but believing that both
Punya-asrava (auspicious influx & bondage) and Samvara-Nirjara
(stoppage & shedding of karmas) also arecaused hy one and the same -
disposition of auspicious attachment only is a fallacy. In the mixed
state of a disposition also “this part consists of passions and this part
consists of passionlessness” — such identification is possessed by a
true believer only; therefore, he believes the remaining part of
passion as worth giving up. The misbeliever does not have such
disecrimination, therefore, fallaciously understanding Samvara to
consist in passional disposition, he believes the acts of auspicious
attachment as worth adopting.

Further, in the scripture, it is deseribed that Samovarag is effected
by Gupti (control), Samiti (carefulness) Dharma (virtue), Anupreksha
(contemplation) Parishaha-Jaya (conquest over afflictions) and
Charitra (conduct)!. But he does not have right faith of these also.
The same 15 explained here-under :

(a) Gupti (Control): He believes Gupti to consist in control-
ling external activities of mind, speech and body, not contemplating
on sinful activities, observing silence and not making movement, ete.

1. wfefafy enidemRegemic: (Gemfgy 9-2)
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But here different kinds of thoughts (ruminations) are found arising
in the mind due to auspicious attachment in the form of Bhakt
(adoration) ete. There is willful control of speech and body. But all
this is nothing but indulgence in auspicious activities and indul-
gence in activities is not Gupii (control). Therefore, on evolution of
passionless disposition when noindulgence is found in the activities
of mind, speech and body, that very state of the soul is real Gupti.

(b) Samiti (Carefulness): He believes Samiti to consist in
careful movement, ete. for protecting other Jivas. But sin is caused
due to injurious thoughts and if Samvare (stoppage of influx) is
believed to consist in thoughts of protection then what will be the
cause of auspicious bondage? And in the observance of Eshana-Samiti
(carefulness in taking of food) he avoids transgressions but there the
purpose is not that of protection; therefore, the Samiti does not
consist merely in protection,

Then what is the differentia of Samiti? On evolution of slight
attachment feeling in monks, movement, etc. activities are found.
But due to absence of excessive attachment feelings careless indul-
gence in those activities is not found. Moreover, the monks do not
attain their purpose of movement, ete. by causing misery to other
Jivas. Therefore, the compassion is automatically observed. Such is
the differentia of real Samiti (carefulness),

(e) Dharma (Virtue); Further, they, - the Vyavaharaabhasis do
not indulge in anger, etc. externally due to fear of karmic bondage,
etc. or due to desire of heaven and liberation; but the intention of
internal indulgence in anger, etc. is not uprooted. For example, if
someone does not cohabit with other’s wife due to fear of king, ete. or
due togreed of one’s name & fame, then he isnot arenouncer(Tyagi).
Similarly, this Vyaveharaabhasi is not a real renouncer of anger,
ete, passions,

Question: How then one becomes a real renouncer?

Answer: Anger, etc. passions are caused due to the feeling of
agreeableness and disagreeablenessin other objects. On evolution of
true knowledge of Tattvas when no object appears to be agreeable or
disagreeable then automatically anger, etc. passions are not evolved
anid real virtue {Dharma), i.e., pure passtonless state of the soul is
thus produced. -
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(d) Anupreksha (Contemplation): Through contemplation
_on transitoriness, etc. knowing the body, etc. to be bad and non-
beneficial he becomes apathetic towards it. This he believes to be
Anupreksha (contemplation). So, this is analogous to the example,
that there was some friend with whom one had affection and after
knowing his demirits he became dejected towards him. Similarly,
one had attachment feelings towards the body, etc., but afterwards
realising the demirits like perishableness, etc., he became apathetic
towards it; but such an apathy is malicious only. “By identifying the
true nature of the self (soul) and the body, ete. and thus uprooting
delusion about them neither to develop attachment feeling nor
eversion feeling towardsbody, etc. by treating them tobe good or bad
respectively” — thus, for the sake of evolving true apathy, reflecting
on transitoriness, etc. is only the real Anupreksha (contemplation).

(e) Parishaha-Jaya (Conquest Over Afflictions): Further,
he believes enduring of afflictions to consist in not making effort for
pacifying hunger, etc. on their rise, Though he did not make effort yet
onrise of feelings of hunger, etc., disagreeable things, he felt afflicted
internally and on meeting the objects causing sensual pleasure, ete.,
he became happy. But these feelings of distress and happiness are
nothing but the sorrowful and cruel meditation only. How can
Samuvara (stoppage of influx) be evolved by such thoughts? There-
fore, not feeling distressed on meeting the cause of misery and not
becoming happy on meeting the cause of pleasure but remaining
only a knower, treating them as knowables, is the real enduring of
afflictions.

() Charitra (Conduct): And he (the Vyavaharaabhasi) be-
lieves renouncing of indulgence in sinful activities like violence etc.
to be the Charitra (conduct). There, he believes the auspicious ac-
tivities like observance of great vows, etc. to be worth adopting,
treating them beneficial. But in Tattvartha-suira under the de-
scription of Asrava-Pathartha (influx element) even the great vows
(Mahavratas) and small vows (Aunvratas) are described to be the
forms of Asrava. How can thosebe worth adopting? Moreover,Asrava
(influx) is the cause of bondage whereas Charitra {conduct) is the
cause of liberation. Therefore, treating as real conduct the obser-
vance of great vows, etc. which are forms of influx, is not possible.
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Only the nonchalant state of the self, devoid of all sorts of passions,
is termed Charitra (right conduct).

The extremely feeble form of auspicious attachment which is
evolved due to the rise of partially destructive type of conduct-
deluding karmas is the impurity in Charitra (conduct). Knowing that
its renunciation is not possible presently, the (true monks) do not
renounce it and renounce sinful activities only. But as some person
forsakes tuber roots etc. kind of vegetables which involve lot of injury
and eats many other types of vegetables but does not believe such
eating to be virtuous, Similarly, the monks renounce the thoughts of
intense passions like injury, etc. and observe great vows, etc., acts of
mild passion, but do not believe it to be the true path of liberation.

Question: Ifit is so, then how are the great vows ete. mentioned
under the thirteen kinds of conduct (Charitra)?

Answer: That is described as Vyavahara Charitre (conven-
tional conduct) and the Vyavahare means conventional name
(upachara). And only on true observance of great vows, etc., the
passionless (pure) conduct is evolved - knowing such relationship,
the great vows are conventionally described as Charitra; but from
the realistic standpoint, the passionless disposition of the soul only
1s the true conduct.

In this way, knowing the causes of Semuvara contrarily, he, the
Vyavaharaabhasi, does not become a true believer of Samvara.

Contrary Concept of Nirjara-tattva
(Shedding of Karmas)

Further, he believes that the Nirjara (shedding of karmas)
consists in practising penance like fasting, etc. but merely by
practising external penances only, shedding of karmas does not oc-
cur. External penances are practised for increasing the
Shuddhopayoga (pure passionless conduct of self absorption).
Shuddhopayoga is the (direct) cause of Nirjara; therefore conven-
tionally the penance is also described as the cause of Nirjara. If
enduring of the external afflictions only be the cause of Nirjara then
the Tiryanchas (animals) ete. also endure hunger, thirst, ete. (afflie-
tions).
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Then he argues- “They (the animals) endure the afflictions due
to helplessness but Nirjara is caused to him who practises fasting,
etc. penances willfully with religious feeling.”

Answer: One may practise external fasting, etc. with religious
feeling and Upayoga (attention) may be found engrossed in inauspi-
cious, auspicious or pure {passionless) state. If the rule be that “by
practising more fasts, ete. more Nirjara (shedding of karmas)is caused
and by practising less fasts, ete. less Nirjara is caused”, then fasting,
ete. only would be proved to be the main cause of Nirjara. But this
is not correct (valid), How is Nirjara possible by practising fast, ete.
with vicious thoughts?

If it is said that bondage and shedding of karmas occur in ac-
cordance with inauspicious, auspicious & pure states of Upayoga, then
how could fasting, ete. penances be treated as the main cause of
Nirjara? The inauspicious and auspicious thoughts are proved to be
the cause of bondage and the pure thoughtactivity (Shuddha Bhava)
the cause of Nirjara.

Question: Why then in Tattvarthasuira this maxim - & fisiaq
=T (9/3) i.e., Nirjara is caused by penance is stated?

Answer: In the Shastra it is also stated “T=aFrdE@T ' which
means restraining the desire is penance. So, if on mitigation of
auspicious and inauspicious type of desires, the Upayoga becomes
pure (passionless), there Nirajara is caused. Therefore, Nirjara is said
to be caused by penance.

Here he says- “The penance is possible only on giving up the
inauspicious desires of taking food, etc. but the desire of auspicious
acts like fasting and expiation still persists?”

Answer: The true believers have no desire of fasting, etc., they
have only the desire of Shuddhopayoga and because Shuddhopayoga
increases by observing fast, etc., therefore, they observe fast, etc.
Andifthey feel that Shuddhopeyoga is likely to become weak due to
weakness in the body or lack of enthusiasm in thoughts by observing
fast, ete., then they takefood, ete. If the purpose (of Shuddhopayoga)
is achieved only by fasting, etc., then why did Ajitnatha etc., twenty-

1. Dhowla, vol.13, Chapter 5, Part 4, Suire 26, Page 54.
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three Tirthankaras, after accepting asceticism, took the oath of
fasting two days only? They had immense power, but they practised
Veetaraaga Shuddhopayoga (passionless pure state of Upayoga) by
adopting such external means which were suitable to the state of
their inner feelings.

Question: If it is so, why then fasting, etc. are termed as
‘Penance’?

Answer: Those are described as external penances. The mean-
ing of the word ‘external’ here is - “It should be visible outwardly to
the others that he is an ascetic”; but one will reap the fruit according
to his internal thoughts because the thoughtless activity of the bedy
does not bear fruit.

Here he asks- “In scripture Akama-Nirjara i.e., shedding of
karmas effected by enduring afflictions with patience, is also stated,
which means that Nirjarg is caused by enduring hunger, thirst, ete.
without desire of any fruit. How then the Nirjara is not caused by
enduring afflictions through fasting, ete.?

Answer:InAkama Nirjara also, the externalinstrumental cause
is enduring of hunger, thirst, etc.without any desire and if, there, the
inner thoughts are of the order of feeble passion then the sheddig of
the inauspicious karmas takes place and the bondage of auspicious
karmaslike birth in heaven, etc. is caused. But if auspicious bondage
be caused by enduring the afflictions even in the state of intense
passions, then all Tiryanchas (animals) ete. would definitely get
heavenly birth. But this is not possible. Similarly, someone endures
the afflictions of hunger, thirst, etc. by observing fast, ete. willfully
which is an external instrumental cause, but the fruit is obtained in
accordance with inner feelings. This is analogous to calling grain as
life (vitality) itself. By adopting such external means the internal
penance gets boosted; therefore, conventionally fasting, etc. are
called penance. But if someone observes external penance only and
internal penance is not evolved then even conventionally it cannot be
termed as penance.

Also it 1s stated:

" NIRRT AR T fedled o
SyEe: § faE 99 e fg o0
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which means- “Where passions, carnal pleasures and food are
forsaken, it is called a fast(Upavasa); mere forsaking of food is termed
Langhan (missing a meal) by the preceptors.”

Here he argues- “If this be so, then we will not observe fast ete.?”

Answer: Discourse is meant for upward movement (in spiritual
path); what can we do if you adopt the path of reversion? If you
observe fast, etc, with pride passion, etc., then observing or not
observing (the fast, etc.) both are meaningless. And if you give up
affection towards food, etc. with religious attitude then in whatever
measure attachment is reduced, it is real reduction; but you should
not feel contented by knowing and believing this (fasting, etc.) itself
to be the penance and also cause of Nirjara (shedding of karmas).

Andunder the internal penances, the external observance in the
activities performed in the form of expiation, reverence, service,
study, renunciation and meditation, is to be known similar to that of
external penances only. As fasting, etc. are external activities,
similarly these too are also external activities; therefore, external
observances of expilation, ete. are not internal penance. In such
external activities if there be internal purity of thoughts, the same
is called internal penance.

There too it should be particularly noted that on evolution of high
degree of purity the thoughts get turned into Shuddhopayoga form
which causes shedding of karmas (Nirjara) only; bondage is not
caused. And on evolution of lower degree of purity, some degrees of
Shubhopayoga (auspicious thought activity) also exist; therefore, in
whatever measure purity is evolved, it causes Nirjara and whatever
degrees of auspicious dispositions are still found, the same eause
bondage. Such a mixed state of disposition is found in one and the
same unit of time due to which both bondage and Nirjara (shedding)
are caused.

Here someone may say- “By auspicious dispositions the shed-
ding of Papa (vice) karmas and bondage of Punya (virtue) karmas
take place, but why do you not acecept that by pure (passionless)
dispositions shedding of both Papa & Punya karmas is caused?

Answer: While ascending in the path of liberation, reduction of
duration of ali kinds of Prakrities (karmas) takes place; there lies no
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discrimination beteween Punya and Papa. And reduction of fruition
. in Punya-Prakritis is not caused even by pure passionless disposi-
tions (Shuddhopayega). Rather in the higher spiritual stages, in-
tense bondage and rise of fruition of Punya-Prakritis is caused and
the atoms of Papa-Prakritis get transformed into the form of Punya-
Prakritis - such trans-formation is caused on evolution of both the
‘Shubha (auspicious) and Shuddha (pure passionless) forms of dis-
positions. Therefore, the aforesaid rule is not possible; only accord-
ing to the degrees of purity the rule is possible.

It should be noted that though the Jiva of fourth Gunasthana
engrosses himself in the study of scripture and meditation of self-
soul, ete., yet Nirjara (shedding of karmas) is not caused and exces-
sive bondage too is caused. And though the Jiva of fifth Gunasthana
{observing partial conduct) may be indulging in the acts of carnal
pleasures, etc., yet Gunashreni Nirjara (shedding of karmas in
geometrical progression) continues and only feeble bondage is caused.
Further, the Jiva of fifth Gunasthana may be practising penances
like fasting, expiation etc., in that time also Nirjara (shedding of
karmas) caused is of lower order. But the monk of sixth Gunasthana
may be found engaged in the activity of taking food or making
movement, ete., in that time also Nirjara caused is of higher order
and bondage caused is also of lower order as compared to the Jiva of
fifth Gunasthana (observing the penance, ete.).

Therefore, Nirjara (shedding of karmas) is not caused according
to external observances; but Nirjara takes place on evolution of
purity (passionlessness) due to lessening of internal power of pas-
sions. The details of the same will be described later on; one should
know the same from there.

Therefore, the activities of fasting, ete. are to be known as
penance (Tapa} only conventionally. This is why it is described as
Vyavhara Tapa. The meaning of Vyavahare and Upachara is one
and the same. And the passionless form of purity evolved by adopting
such (external) means is the real penance which isto be known as the
cause of Nirjara.

Here an example is being given: Wealth and food grains are
stated to be the Prana (vitality). Because by wealth the food grains
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are purchased and the Pranas (vitalities) are fostered by eating the
same; therefore, conventionally the wealth and food grains are
described to be the Prana (vitality) itself. If someone does not know
the senses, etc. as Pranas and stocks food grains, ete believing them
to be the Pranas, he will certainly die. Similarly, fasting and expia-
tion, etc. are called as penance because by adopting means like
fasting, etc. and undergoing expiation, etc. the real penance of the
form of passionless disposition is fostered. Therefore, conventionally
fasting, etc. and expiation, etc., are described as penances. If some-
one does not know the passionless disposition form of penance and
knowing these external observances to be penances adopts them
only then he will continue transmigrating in the world only.

What more to say, it should be understood that passionless-ness
is real religion. Many other details of the same are described
conventionally to be religion from external means point of view only.
So, these are to be known simply as conventional forms of religion.
But the Vyavaharaabhasi does not know this secret, that is why he
does not possess true belief of Nirjara-taitva also.

Contrary Concept of Moksha-tattva (Liberation)

Further, he believes the attainment of Siddha state to be the
Moksha (liberation). In such a state, birth, death, disease, etc.
afflictions are destroyed, infinite knowledge of universe-nonuniverse
is evolved and adorability by whole of the universe is attained — by
these things he knows Siddhas to be supreme, But allJivas have the
desire of destroying miseries, knowing the knowables and becoming
adorable. If he desires liberation for the sake of these things only
then how is his belief different from those of other Jivas?

Further, he alsohas such innerunderstanding that happiness in
the state of liberation is infinite times more than the happiness
found in heaven. In this process of multiplication, he identifies the
happiness found in both heaven and liberation tobe of the same'type.
There in heaven, the happiness is caused by enjoyment of objects of
sensual pleasures; this type of happiness is known to him but in the
state of liberation, the objects of sensuous pleasures are not present,
therefore, he does not understand the type of happiness found there.
But because great persons describe happiness found in liberation to
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be superior to that found in heaven also, therefore, he too believes it
to be superior. For example, some person does not understand the
true nature of music (thythm) of the song, ete. but because all
persons in the assembly praise it, so, he also praises it. Similarly,
this (Vyevaharaabhasi) believes Moksha (iberation) superior.

Here he questions- “In scriptures also happiness of Siddhas
(liberated souls) is deseribed to be infinite times more than that of
the Indras (heavenly gods) ete.?”

Answer: For example, the lustre of the Tirthankara’s body is
described to be crores fimes more than that of the sun’s radiance, but
the two lustres are not of the same type, but because in the world
sun’s radiance is considered to be highly significant, so, for showing
greater significance in comparison the rhetorical simile is given.
Similarly, the happiness found in Siddhas’is described to be infinite
fimes more than that found in Indras ete. heavenly gods. But both
the types of happiness are not alike. However, in the world Indra’s
happinessis considered tobe very significant, so, for showinggreater
significance in comparison the rhetorical simile is given.

Again he questions- “How did you conclude that he understands
the Siddha’s happiness and Indra’s happiness to be of the same
type?”

Answer: He believes that the attainment of heavenly birth and
the state of liberation is the fruit of the same type of religious
activity. Somediva may attain the status of Indra ete.and some other
Jiva may attain liberation. In this he believes the attainment of both
as the fruit of the same type of religion. Although he holds this belief
that one who practises such religious activity in a smaller measure
attainsthe status of Indra etc. and one who practises the same in full
measure he attains liberation. But he knows the type of religious
activity in both the cases to be of the same type. Therefore, one who
believes the causes tobe of the same type, also believes the resulting
fruit of the same type; because on meeting a particular cause only,
a particular fruit is obtained. Therefore, we have concluded that he
understands the happiness of Indras etc. and the happiness of the
Siddhas (liberated souls) to be of the same type.

And due to instrumentality of karmas, the soul was having im-
pure (contrary) dispositions; on their dissociation, the self-soul
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attains its pure intrinsie form. For example, the atom becomes pure
on its separation from the molecule, similarly this, the embodied
self-soul, becomes pure after separation from the (bondage of)
karmas ete. The only difference is that the atom is neither miserable
nor happy in both the states; but the soul was miserable in the
impure (mundane) state, now on its extinction the imperturbable
(natural) type of infinite bliss is attained.

Further, the type of happiness found in Indras ete. is perturb-
able due to passional dispositions. So, from spiritual point of view, it
is sorrow only. Therefore, both the types of, happiness are not
identical. Moreover, the cause of heavenly happiness is auspicious
attachment and the cause of happiness attained in liberation is
passionless disposition; therefore, their causes are alsodifferent, but
such distinctive character isnot realised by him. Therefore, he does
not have the true belief of Mokshe (Liberation) also.

Thus, he does not have true belief of the Tattvas, that is why in
Samaysara (Atmakhyati commentary on Gathae No. 276-277) it is
stated that even if an incapable soul develops faith in Tatfvas he still
possesses false belief only. And in Pravachansara it is stated that
beliefin Tattvas, devoid of knowledge, of self-soul, is not efficacious.

Further, he observes the eight characteristics of right belief,
avoids the twenty-five blemishes, practises Samvega (awe of worldly
existence) ete. qualities as described in the seripture from conven-
tional point of view; but, as without sowing the seeds, the cornis not
produced in spite of adopting all other means (of cultivation),
similary, without attainment of true faith in Tattves right belief is
not evolved. In Panchastikaya commentary, where in the end of
description of so-called religionist(Vyavaharaabhasi) is given, there
too the same type of statement is found.

In this way, even on his making efforts for attaining right belief,
the right belief is not evolved.

Contrary Concept of Right Knowledge

In the scripture it is stated that true knowledge (Samyag-Jnan)
is attained by the study of scriptures. Therefore, he zealously
engages himself in the study of Skastras. There, he engages his
Upayoga in the activities like learning, teaching memorising, study-
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ing, reading, ete. but he does not pay attention on its purpose. In this
sermon, it is not realised by him “what is purposeful for him™; rather
he holds the intention of preching others by studying the Shastras
himself and where many Jivas accept and follow his discourse, he
becomes satisfied. But the attainment of knowledge is meant for
one’s own benefit; however, if occasion arises for benefitting others
also he discourses them also. And if somebody does not listen to his
discourses he may not listen, but why should the discourser feel
sorry for it? By grasping the real sense of the scripture, one should
benefit himself,

Even in the study of scriptures, many Jivas engage themselves
in the study of Shastras pertaining to grammar, logic, poetry, etc. but
these are the cause of showing scholarship in the world; they do not
contain description relating to the benefit of the self-soul. The
purpose of their studyis only this that ifone possesses sharpintellect
then he should, after studying these in smaller or greater measure,
study the Shastras which are beneficial for the self-soul. But, if
someone possesses average intellect, he should study only the easily
graspable Shastras which are helpfulin self-realisation. One should
not engage himsel{ in the study of grammar, ete. so much so that his
life may come to an end without obtaining true knowledge of Tattvas.

Here someone may say- “If this be so, then one should not study
grammar, ete.?”

Answer: Without the study of grammar, etc., the inner meaning
of the great books does not become clear, hence their study is also
desirable.

He again questions- “Why are the great books written in a
manner that without study of grammar, etc. their meaning dees not
hecome clear? Why did the Acharyas not write the Shastras con-
taining wholesome preachings in stmple understandable language?
They were not having any selfish motive?”

Answer: In dialectal language also, the words of Prakrit &
Sanskrit etc. only areused but those arein corrupt form (Apbhransha).
Moreover, the dialectal language is found in different-different
forms from place to place, then how could the great persons (saints)
write the Apbharansha words in the Shastras? The young child may
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speak stutteringly but the elder ones do not speak in this way. And
if the Shastras, written in the language of one place, are taken to
ancther place then how would its meaning become clear there?
Therefore, the Shastras are written in the form of pure words of
Prakrit, Sanskrit, etc.

Further, without grammar the real meaning of the words does
not become clear; without logic the differentia and verification, ete.
cannotbe ascertained properly. So, knowing that without the knowl-
edge of grammar, ete., the ascertainment of the true nature of the
substances cannot be done correctly through the words, the scrip-
tures are written in accordance with their orthographical tradition.
In the dialectal language also, only by making some use of their
orthographical tradition the discourses are possible but by making
greater use of their orthographical tradition the ascertainment
- cannot be done more clearly.

Question: “If it is s0, why then books are now written in spoken
language?”

Answer: Knowing that Jivas level of knowledge is reduced due
to bad times and considering that people will understand to the
extent they possess knowledge, the scriptures are now written in
spoken language. Therefore, such Jivas who are not able to learn
grammar, etc., should study through such books only.

And theJivas who learn grammar ete. in detail with the purpose
of expanding the meaning of various words in different ways and
study books on logic, ete. for proving their greatness through argu-
ments and counter-arguments and study poetry for showing their
cleverness, study these with the object of fulfilling wordly desires,
are not religious persons. Only such persons should be known to be
religious and wise persons who study in some measure these books
as per their capacity with the purpose of self-enlightenment through
the ascertainment of Tattvas (substances) etc.

And many people study the mythological books (Puranas) de-
seribing the consequences {(fruits) of virtue and vice (Punyae & Papa),
the ethical books describing the virtuous and vicious activities and
the books of aetiology (Karnanuyoga) describing fivas” spiritual
stages of development (Gunasthanas), quest places (Margana
sthanas), karma Prakritis (types ete. of karmic matter) and the de-
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tails of three worlds (universe) ete.; but if they do not think over the
purpose of their study, then their all such study is nothing but the
memorisation and repetition like that of a parrot only. And if they
think over the purpose of these Shastras also then they come toknow
the Papa (vice) as harmful, Punya (virtue) as beneficial and also
know the differentias of spiritual stages and believe that they willbe
benefitted to the extent to which they study these Shastras; only this
much purpose is kept in view by them. So, by such study and
attitude, at least this much will be achieved that they will not get a
hellish birth and will get heavenly birth; but the real right path of
liberation will not be achieved.

First of all one must acquire the correct knowledge of the
Tattvas, then he should know that the fruit of Punya-Papa (virtue &
vice) is transmigration (sansara), should believe that liberation
(Moksha) is attainable by Shuddhopayoga {passion-less pure con-
duct) and should know that Guresthanas (spiritual stages) ete. are
described as the states of Jivas from conven-tional point of view.
Thus by believing these (Tattvas ete.) as they really are, ifhe devotes
himself in their study, then the right knowledge will be evolved.

In fact, the means of attaining true knowledge of Tatfvas are the
Shastras of Dravyaanuyoga {metaphysics) wherein the real nature
of soul is described. Many Jivas study these Shastras also but they
do not believe the self to be the self, non-self to be the non-self and
Asrava (influx) etc. to be the Asrava ete. with due ascertainment as
is described in those Shasiras. By mouth the Vyavaharaabhasi may
describe the Tattvas exactly (as described in Shastras), by listening
to whose discourses the other Jivas may become true believers. For
example, a boy under disguise of a woman, sings such a song by
listening to which lustful feelings may be evolved in other men-
women, etc., but that boy merely repeats whathe haslearnt; he does
not grasp the true meaning of it and therefore, he himself does not
become lustful. Similarly, this (Vyavaharaabhasi) preaches exactly
as is written in the Shastra but he himself does not grasp the true
sense of it. Had he evolved true belief in him, he would have not
mixed the part of different Tattva into other Taitva, but he is not
aware of this, Therefore, right knowledge is not evolved in him.

In this way, he may study up to eleven Angas (of Jain seripture),
even then he does not attain self-realisation. From this angle, in
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Samayasara ete., attainment of knowledge up to elevan Angas by
perverse believer is stated to be possible.

Question: So much knowledge is attained by him but is his

knowledge ofthe same type as was possessed by Abhauyasen without
belief in it?

Answer: He (Abhavyasen) was a sinner who was not afraid of
the activities involving injury; ete. but the Jive who obtains birth in
Graivieyaka, ete. heavens possesses such knowledge which is not
without belief. He holds such beliefthat these books are true but true
belief in Tatfvas is not attained by him. In Semayasara it is stated
that any one Jiva can obtain belief of religion, knowledge of eleven
Angas and may be found observing the conduct of great vows, etc.
also. In Pravachansara it is stated that a Jiva may obtain such a
knowledge of the seriptures (Agama-jnana) by which he knows all
substances as if they are lying on his plam. He knows this too that
I am the knower of these things but “such realisation that [ myself
am an embodiment of knowledge (Jnana-swaroopa), only a sentient
substance distinctly separate from other objects”, is not attained by
him, Therefore, knowledge of Shastras also, devoid of the knowledge
of the self, is not fruitful,

Inthis way, although he (the Vyavaharaabhasi) studies the Jain-
Shastras for obtaining true knowledge, yet the true knowledge is not
attained by him.

The Contray Form of Right Conduct
The type of conduct practised by such persons for the sake of
right conduct is now being described:

They (Vyavaharaabhasis) pay attention on the observance of
external conduet but they do not bother about the purity or impurity
(improvement or defilement) of inner dispositions. And even if they
pay attention on inner thoughts then too their attention remains
fixed on the prevalent thoughts only; but on close analysis of the
tradition of those thoughts and dispositions it seems that they do not
care about the inner desire (for sensual pleasures). And the fruit
reaped is that of the longing existing in inner feelings. The same will
be discussed in detail later on where its real characteristics will
become clear, So in the absence of such identification they are found
making effort for external conduct only.
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There, many Jivas follow the external (religious) conduct either
due to family-tradition or by observing others or under the influence
of anger, pride, deceit and greed passions. Such people do not have
even a religious bent of mind; how could they evolve right conduct?
In such Jivas (followers of external conduct) some are ignorant and
some others are passionate; so due to ignorance and passional
feelings the right conduct can not be evolved.

And many Jivas believe: “What is there in knowing, fruit will be
reaped only on practising religion.” Under such thoughts they
continue making efforts of observing external religious conduct like
vow, penance, etc. and do not make effort for attaining Tattva-Jnana
(true knowledge of Tattvas). So without attaining the right knowl-
edge of Tattvas even the practice of great vows, ete. is termed as false
conduct only and on attaining the rightknowledge of Tatfvas one gets
the title of vowless true believer even without practising vows, etc.
Therefore, first of all one should make effort for attaining the right
knowledge of Tattvas and thereafter, for the sake of lessening and
destroying the passions, he should adopt the external means of right
conduct. The same is described in Shravakaachara written by monk
Shri Yogeendra Deva thus: :

earfig wifgl Foamere o gk |
Meaning: “O Jive ! without the base of this right belief the trees

of vows, etc, are not possible, i.e., the Jivas who do not possess the
right knowledge of Tattvas cannot practise the real right conduct”.

The same is being clarified hereunder: Many Jivas from the very
beginning take (the oath of) higher vows without destruction of
internal carnal desires and passions. Therefore, they want to fulfill
the vow somehow. There, in such observance of vows, their inner
feelings are hurt. For example, someone observes too many fasts and
later on by becoming miserable like a patient passes the time
somehow and does not practise the religions code. So, in the begin-
ning itself, why should he not take such a vow only which he e¢an
observe? In such distressed feelings the Aarta-Dhyana (sorrowful
concentration) only resulls, how could its fruit be agreeable? Or
when the pain of that vow is not endured then in its place he adopts
other means for fostering sensuality. For example, when he feels
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thirsty hedoesnot take water and instead adopts other various types
of treat-ments producing cooling effect or he gives up Ghee (clarified
butter) and instead eats other oily substances effortfully. Similarly,
one should know about other conventional observances.

If the Parishahas (afflictions) could not be endured, the carnal
desires were not overcome, why did he then take such type of vow?
Why should one engage himself in such activities which might result
in giving up simple means of satisfying one’s desire and involve
oneself in complicated means of satisfying desires? On the other
hand, in such states, the attachment feeling gets intensified there.

Further, when misery is felt in observing vows then, for engag-
iIng one’s attention, he thinks of other recourses. For example, after
accepting the vow of fast he starts playing games; many wicked
persons indulge in vicious activities like gambling, ete. or keep on
sleeping. They knowingly and will-fully want to pass time anyhow.,
Similarly, one should know about other vows.

There are many wicked persons who first take the vow but when
they feel afflicted by it then they give it up. Taking and giving up of
vow is a mere sport for them, but breaking of vow is great sin, It
would be better if such persons do not take a vow. In this way, the
Vyavaharaabhasis first take the vow thoughtlessly and later on get
involved in such state of affairs.

InJain religion not taking a vow is not punishable. The preach-
ing of Jain religion is that one should first know the real nature of
Tattvas; afterwards whatever object he forsakes he should know its
flaws and should know the merit involved in such forsaking; then he
should modify his thoughts accordingly; should not take a vow
merely on the strength of present thoughts only, rather should take
the vow after being convinced of sustaining it in future and should
also take into consideration his physical strength as well as suitabil-
ity of environment related with substance, region, time and feelings
ete. In this way, one should take a vow after giving due thoughts to
all these things. Further, the vow taken too, should be of such a
degree which would not cause feelings of disrespect towards it, and
on the other hand would accelerate the feelings of taking higher
vows. Such is the tradition of Jain religion.
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Here someonemay ask that the Chandalas ete. untouchable (low
category) persons also take the vows; how do they take into consid-
eration all these things?

Answer: They take the vow with strong determination that they
will not give up the vow even if they have to suffer from miseries
ending in death. They have no feeling of disrespect towards the vow.

And whatever vows the true believers take they do so on the
basis of right knowledge of Taftvas.

Further, those who do not have internal feeling of detachment
and dispassion and take some external vow, they indulge with
excessive fondness in the beginning and end of the vow of the abject
which they have forsaken. For example, in the meals taken before
and after observing the fast, they take heavy rich food with excessive
greed passion and do this hurriedly. So, as the flow of water was
obstructed, when the obstruction got removed then immediately
excessive flow started. Similarly by means of vow the indulgence in
the ohjects of senses was kept checked but the internal fondness
towards it went on increasing and at the end of the period of vow
excessive indulgence in the object of senses started. This means that
even during the period of the vow the longing for sensuous objects
{carnal desire) was not really controlled; before and after the period
of the vow, excessive fondness towards it arose but the fruit (oftaking
vow) could be reaped only on the destruction of attachment feeling.
Therefore, one should take the vow in the measure in which dispas-
sionate feeling is evolved. Even the great monks, after taking the
vow of lower degree, gradually reduce the quantity of food, etc. And
if they take the vow of higher degree, they do so after ascertaining
their strength (of body and soul). Thus, they act in a8 manner which
is conducive to acceleration of higher thoughts. Only such type of
religious practice is fruitful which would neither cause negligence
nor result in restlessness,

Further, those who do not have religious attitude they some-
times follow higher religious practices but at other times indulge in
unrestrained practices. For example, in some religious festivals they
take meals, etc. many times. If there be religious attitude then they
should observe suitable continence, etc. in all the religions festivals.
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Further, sometimes in some religious acts they spend lot of money
but if suddenly some religious activity is organised they do not spend
even a little amount of money in it. However, if they have real
religious aptitude then they should continue spending money as per
their capacity suitably in all religious activities. Similarly, one
should know in other matters.

Further, those who do not have true understanding of religious
practices accept some religious rite (vow) of higher order and prac-
tise other rites (vows) of lower order. For example, they forsake
wealth, etc. but they indulge interestedly in sensual pleasures like
takingrich food and wearing fancy cloths, etc. And some people show
their devoutness by forsaking woman and wearing the special robes,
ete. and later on they indulge in forbidden trades and slanderous
sinful activities. In this way, they adopt some practices of very high
order and some other practices of very low order. Thus, becoming
slanderous they cause mockery of religion and people pointedly say
that behold t the so-called devout person is indulging in such
practices. For example, some person wears one cloth of very superior
quality and another cloth of very inferior quality then he becomes an
object of mockery; similarly, such religious person also becomes an
object of ridicule,

The tradition of true religion is this that one should accept all
religious activities (vows) possible in what soever status one exists
to the extent one’s passions are destroyed. If passions are destroyed
in lesser measure then one should accept the rites of lower status but
after accepting higher status one should not practise activities
possible in lower status '

Here is a question that the renunciation of coition ete. is admon-
ished in higher stages of householder’s vows (Pratimas); therefore,

whether a person belonging to lower status should renounce them or
not?

Answer: A person of lower status cannot renounce them totally,
some fault may persist; therefore, renunciation is admonished in
higher stages of householder’s vows (Pratimas). Whatever type of
renunciation is possible in lower states, the person belonging to
lower stages should also observe it; but the acceptance of that vow
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which is not at all possible in lower stages is done only due to
pressure of passional feelings. For example, If someone whoindulges
in seven bad habits, renounces cohabitation with his wife then how
is this justifiable? Although renouncing one’s wife is a religious act,
nevertheless, first of all, seven bad habits are to be given up, then
only rencuncing of one's wife is desirable. Similarly, one should
know about other things.

Further, some Jive who has not acquired the knowledge of
religious conduct from all angles, lays more emphasis on some
(particular) religious rites while ignores other rites. For example,
many Jivas while emphasising benevolence towards living beings,
propagate refutation of other religious activities like worshipping,
glorification, etc. Many others while emphasising religious acts like
worshipping, glorification, etc., do not bother about activites involv-
ing injury, etc. Many people while emphasising penances (Tapa)
observe fast, etc. even in the state of painful meditation and,
considering themselves to be ascetics (Tapaswi), indulge in angar-
passion, etc. undauntedly. Many others laying emphasis on charity,
give donation even by earning wealth through indulgence in sinful
activities. Many persons laying emphasis on renunciation of house-
hold activities, indulge in begging®ete. - in many such ways these
people indulge in sinful acts by emphasising some aspect of religion
while totally neglecting the other aspects of religious activities.

All the aforesaid activities of such persons are similar to that of
an unjudicious trader who gets more loss in many ways through
some business activity which he adopts for the sake of profit. The
object of a businessman being earning of profit, what is desirable is
that after considering all aspects he should act in such a manner
which results in more profit. Similarly, the object of a true believer
is evolution of passionlessness; therefore, after considering all as-
pects he should act in a manner which results in a greater degree of
passionlessness; because the basic religion is passionlessness
(Veetaragabhava).

1. Pt Todarmalji wanted to give here more details of bathing, etc. Shauch Dharma
and people engaging themselves in temporal acts by quitting religious practices.
This is written in the margin column of his manuseript.
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In this way, the unjudicious persons accept religious conduct
perversely; therefore, they do not possess even the slightest trace of
right conduct. ' '

Further, many Jivas follow correctly small vows-great vows
form of conduct and their thoughts are also in accordance with their
conduct. They do not have any intention of (fulfilling the object of )
deceit or greed passion, etc.; they follow such conduct believing it to
be religion for the sake of liberation. They do not even have the
longing for heavenly pleasures; but since they have not firstly
acquired the right knowledge of Tattvas, therefore, they believe that.
they are adopting the means of liberation but they even do not know
the means of liberation and instead adopt the means of heavenly
birth only. If someone eats the clarified sugar lump knowing it to be
the nectar then he can not achieve the object resulting from eating
nectar; the fruit is not reaped according to one’s own conviction,
rather it is reaped in accordance with the means adopted.

In Shastra (seripture) it is stated that the word “&a%" Samyak
(rightor true) prefixed to the word “=iR®’ Charitra (conduct) is meant
for refuting the conduct followed in the state of ignorance. Therefore,

firstofall one should attain real knowledge of Tattvas and thereafter
the Charitra {conduct) should be practised; then only it gets the
name Samyak Charitra (right conduct). For example, if some farmer
does not sow the seed and performs other related activities then how
would he reap the corn? Only grass, etc. would be obtained. Simi-
larly, the ignorant person does not make effort for acquiring real
knowledge of Tattvas but adopts other conventional rites then how
could he obtain liberation? Only heavenly birth, etc. will be possible.

There are many such Jivas who do not even know the names of
the Tattvas correctly and follow the external vows, ete. only. There
are many other Jivas who indulge in the ocbservance of vows, etc. in
the aforesaid manner on the basis of false knowledge of right belief
and knowledge. Although they correctly observe the conduct of vows,
ete., nevertheless, without attaining right belief and knowledge, the
whole of the conduct is false conduct only.

The same thing is stated in Samayasare Kalasha -
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Meaning: Some Jivas, averse to liberation-path, might indulge
in severe austerities involving penance of the type of heating ofbody,
-ete, and some other Jivas might be thinning their body and bearing
- afflictions by the weight of observing great vows and penance for a
pretty long time, they may do so, but without attaining right
knowledge they are not capable for obtaining this explicit liberated
nature of soul which is devoid of all kinds of diseases, and the
sentient nature which is realisable by itself.

And, in Panchastikaya, at the end, where the description about
Vyavaharaabhasi is given, it is stated that even observance of
thirteen kinds of conventional conduct does not lead to the path of
liberation.

Further, in Pravachansara, observance of continence without
realisation of self-soul has been stated to be fruitless. In these
Shastras as well asin Paramatma-Prakash etc., other Shastras also,
description emphasising this aspect is found at several places.

Therefore, the observance of conduct is efficacious only on
attaining the Tattva-jnana (right knowledge of Tattvas) first.

Here somebody may understand that some Jivas externally
observe the small vows or great vows, but the internal thoughts are
not in consonance with that conduct and observe them with the
desire of getting heavenly birth, etc. But observance with such
intention results inbondage of inauspicious karmas. The Dravyalingi
*Muni can obtain births even up to the last Graiveyaka heaven and
in the five kinds of transmigrations attaining of Deva-ayu (heavenly
life) of thirty-one Sagaras is described to be possible infinite times;
so attaining of such high status is possible only when one observes
the great vows with internal thoughts and inclination, possesses
extremely feeble passions, has no desire of carnal pleasures either of

* A naked possessionless Jair monk who follows literally the 28 basic rites but is
deveid of true belief and knowledge.
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this world or of the next world and adopts such means (vows) etc.
with religious aptitude only having desire of liberation. Therefore,
the Drayalingi Muni is not found having any apparent perversity,
only some subtle perversity is found in him which can be grasped by
the true believer only.

Now it is being explained how they practise religious conduct
and what perversity lies in it:

Firstly, in the world knowing the agonies and sorrows of hellish
life, etc. and also the agonies of birth and death, etc. even in the
heavenly life, they desire liberation being dejected from the world.
So, everybody knows these agonies to be sorrowful. The Indras -
Ahimindras heavenly gods enjoy sensual pleasures due to affection
in carnal desires. Therefore, those persons who believe even such
sensual pleasures to be sorrow only, and by identifying the imper-
turbable blissful state, desire to attain liberation, are tobe known as
true believers.

Secondly, the fruit of carnal pleasures, etc. results in hellish
birth, ete.; body is impure, perishable and not worth fostering;
relatives, etc. are selfish companions only; thus, considering the
faults of other non-self objects, they forsake them. And the fruit of
observing vows, etc. is birth in heaven or attaining liberation;
observance of penances, etc. produces pure imperish-able fruit;
torturing thebody through them is desirable; the Deva-Guru-Shastra
ete. are benedictory - likewise thinking the aforesaid qualities of
other non-self objects, they (the Vyavaharaabhasis) accept and
practise them only. Thus, in various ways, knowing some non-self
object to be bad, believe it to be disagreeable and, knowing some
other non-self object to be good, believe it to be agreeable. Therefore,
believing non-self objects to be agreeable-disagreeable is perverse
belief.

And due to such faith only, their feeling of renunciation is also

of malicious form; because malice consists in knowing other things
to be bad.

Someone may say- “The right believers too rencunce other
substances knowing them to be bad?”
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Answer: The true believers do not treat other substances to be
bad, rather they know their attachment feeling to be bad. They give
up the feeling of attachment due to which the cause of attachment is
also renounced. On thinking over the nature of substance, it becomes
clear that no substance {non-self object) is bad or good.

Someone may say- “Is it not instrumental cause?”

Answer; None other substance defiles forcibly; when our own
thoughts get defiled then only it is called an external instrumental
cause. Moreover, one'’s thoughts get defiled even without that in-
strumental cause, therefore, it is not even an indispensable instru-
mental cause also. Thus, finding fault in other substance, is wrong
belief. The feelings of attachment, ete. only are bad but he
(Vyavaharaabhasi) does not understand this. Finding fault in other
substances, he develops in them feeling of dejection full of malice,
The real apathy consists in not finding fault or merit in any other
substance; therefore, one should not know anything bad or good,
should know the 'self 'to be the self and 'non-self to be the non-self;
“T have no concern with other non-self substance at all”; having such
belief one should remain only a knower and a seer. Such type of
apathy is found in a true believer only.

Further, with the feeling of apathy he accepts small vows or
great vows form of conventional conduct as described in Shastras,
renounces, partially or wholly, indulgence in sinful acts like injury,
ete. and instead engages himself in auspicious form of activities like
non-injury, ete. And earlier as he used to believe his doership in the
sinful activities related to embodied modifications, similarly, now he
started believing his doership in virtuous activities related to em-
bodied modifications. Thus there became parity of believing I-ness
feeling in the activities related to embodied modifications. For
example, “I kill Jivas, I am possessor of possessions” - such was his
belief. Similarly, “I protect Jivas, I am naked and possessionless”,
now he believes so. Therefore, I-ness feeling in activities related to
embodied modifications is false belief only.

The same is stated in Semayaesare Kalasha also:
“g g FARARHH, veald e 9dE |
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Meaning: The Jivas, who, being covered by the darkness of
falsehood, believe themselves to be the doer of the activity related to
embodied modification, may even be the aspirants of liberation; but
as the ordinary people belonging to non-Jainae faiths do not attain
liberation, similarly, these Vyavaharaa-bhasis also do not attain
liberation because of the parity of faith of doership.

And in this way, he, treating himself to be the doer, constantly
engages himself through mind, speech and body in the activities of
householder’s or monks' religion; practises these rites in such a way
that there is no transgression in them. But such thoughts are
Saraaga (tinged with auspicious attachment feelings) whereas the
Charitra (conduct) is a Veetaraaga Bhava (an attachment-less dis-
position of the soul). Therefore, believing such means to be the path
of liberation is false belief.

Question: The Charitra (conduct) is described to be of two
kinds: Saraaga, i.e., with attachment and Veetaraaga i.e., without
attachment. How is it so?

Answer: For example, rice is of two types: one is with husk and
one without husk. There, one should know that the husk is not the
nature of the rice, it is a blemish in rice. Some wise person was
collecting the rice with husk, seeing him, if some ignorant person,
considering husk itselfto be therice, starts collecting husk enly then
he willuselessly become miserable only. Similarly, Charitra(conduct)
is of two kinds: Saraega (with attachment) and Veetaraaga (without
attachment). There, one should know that the Raage (attachment
feeling) is not the nature of conduct, but is a blemish in conduct.
Further, many true believers observe conduct with auspicious at-
tachment; see-ing them, if some ignorant person considering the
auspicious attachment (conventional vows, etc.) itself to be the
conduct, adopts it (conventional conduct only) then he will uselessly
become miserable only.

Question: Someone may ask here- “By indulging in sinful
activities intense passions were caused, now on observing the
aforesaid religious activities, feeble passions resulted; therefore, to
the extent to which passions are reduced, you should term it conduct
and to the extent to which passions exist, you may call it passions.
In this way, the conduct with auspicious attachment is possible.
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Answer: If it be so, preceded by real knowledge of Tattvas then
what you say is correct. Without Tattvas’ knowledge even the high-
est degreeof conventional conductis termed incontinent(Asanyama)
only; because the intention of indulging in passions is not eradicated.
The same is being explained:

The Dravyalingi Muni accepts Nirgrantha (naked possessionless)
state by renouncing kingdom, etc., observes the twenty-eight basic
codes of conduect, practises the highest degree of penance in great
measure, endures hunger, etc. twenty-two kinds of Parishahas (af-
flictions), does not become perturbed even if the body is cut into
several pieces, remains firm even on meeting several causes of
breach of vow, does not become angry with any body, does not boast
of such practices, does not follow these practices with the intent of
deceit, does not Hesire to obtdin carnal pleasures pertaining to this
world or other world by such practices — such is his state of body and
mind. If his state be not of such type, how would then he reach up to
the Graiveyaka heaven? Butin scripture he is termed as incontinent
false believeronly. The reason forthis is that he has not evolved right
belief and knowledge of Taztvas. His knowledge & belief of Tattvas
is of the type described earlier; with such intention only he practises
all the aforesaid activities, but on thinking over the tradition of the
intention of these means, the intention of indulging in passions is
found.

How is it s0? The same is being described: “He renounces
attachment feeling etc. which are the causes of vice (Papa) knowing
them worth giving up but believes worth accepting and adopting the
auspicious type of attachment which is the cause of virtue (Punya),
makes effort for its growth; but the auspicious type of attachment
also is passion (Kashaya) only. Since he believes passions worth
adopting, then the belief of indulging in passions only persisted.
Thus the intention remained only of envy towards inauspicious non-
self objects; but the intention of detachment feeling in non-self
objects is not evolved.”

Question: Even the true believer also makes effort for evolution
of auspicious attachment (virtuous conduct)?
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Answer: As someone who was to undergo great punishment,
makes effort for reduction in punishment and feels happy by accept-
ing less punishment but in faith he believes undergeing punishment,
tobe disgraceful only. Similarly, intense vicious passions were found
existing in a true heliever, so he makes effort for reducing passions
by taking recourse to virtuous passions, feels happpy also on evolu-
tion of virtuous (feeble) passions but in faith he believes passions to
be worth giving up only. Further, for example, someone makes
efforts for business activity, ete. knowingit tobe cause of earning and.
feels happy ifthe effort becomes successful. Similarly, the Dravylingi
Muni makes effort for evolution of auspicious (feeble) passions
believing it to be the cause of liberation and feelshappyifhe succeeds
in this effort. Thus, even though there lies parity in the efforts for
virtuous (feeble) passions and feeling of happiness, the true believer
believes it to be a punishment whereas the false believer believes it
to be like a business activity. Therefore, the difference lies in the
mner intention.

Further, even when this Vyavaharaabhasi feels miserable by
undergoing the afflictions (Parishahas) and penance (Tapa), etc., he
does not make effort for its mitigation but experiences the agony of
these afflictions; so experiencing the agony (involved in these rites)
is passion (Kashaya) only. Where there is passionlessness, there one
knows only the knowables causing misery in the same way as he
knows only the other knowables; such a state (ofknowledge & belief)
is not evolved in him. And if he bears them he does so only with the
intention of involving in passions. That intention is such that “I
suffered badly Jot of pangs in hellish life being helpless; now this
misery of Parishahas etc. is less intense. By bearing this willfully,
happiness in heaven and liberation will be caused. If Ido not bear it
and get involved in sensual pleasures then 1 will get hellish birth, etc.
where [ will have to undergo intense misery;” with such concept he
possesses disagreeable feeling in the Parishahas. Only with the fear
of hellish birth and with the greed of happiness, he toterates them;
so, all this is nothing but passional feelings only. Further, he thinks
that “the bonded karmas do not get quit without reaping their fruit,
therefore I had to bear them”. So, with such thoughts he keeps on
experiencing the fruit of karmas (Karmafal-chetna). Further, from
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Paryaya-drishti (modificational point of view) whatever state of
misery is caused by undergoing Parishahas (afflictions), etc., he
believes it to have been caused to self-soul, but from Dravya-drisht:
(substantial point of view) he does not identify the difference be-
tween the self-soul and the states of the body, etc. In this way,
thinking from the angle of various conventional practices, he bears
the Parishahas, etc.

Further, he has renounced the objects of worldly pleasures like
kingdom, ete. and continues forsaking the favourite food, ete. So, as
someone suffering from fever causing burning sensation, gives up
eating of cold things due to fear of gastric trouble, but so long as he
likes taking cold things till then he is not said to have got rid of the
fever; similarly, the Jiva having attachment feeling, gives up carnal
pleasures owing tothe fear of hellish birth, ete., but solong ashelikes
indulging in carnal plesures, till then he is not said to have got rid
of attachment feeling. Moreover, as no other food is naturally liked
by celestial being who relishes nectar, similarly, disliking of carnal
pleasures is not evolved in him which results from the relishment of
self-realisation. In this way, from the viewpoint of fruition, ete., he
believes enduring of Parishahas (afflictions), ete. to be the cause of
happiness and enjoying of carnel pleasures to be the cause of sorrow.

Further, he simultaneously believes that sorrow is caused from
bearing afflications, ete. and happiness is caused by enjoying carnal
pleasures, etc. The intention of indulging with the feeling of attach-
ment-aversion is not given up in the objects and activities which are
believed to be the cause of happiness and sorrow. And there, where
feeling of attachment-aversion exists, no conduct (charitra) is pos-
sible there. Therefore, although this Dravyalingi Muni undergoes
penances, etc. by renouncing carnal pleasures, nevertheless, heis an
incontinent (Asanyami)only, In scriptures he is treated tobe inferior
even to an incontinent (Asanyat) and partially continent (Desha
Sanyat) true believer because these respectively belong to fourth
and fifth Gunasthanas (spiritual stages) whereas this (Dravyalingi
Muni) belongs to first Gunasthana only.

Here someone may say that the proclivity of passions is more in
an incontinent and partially continent true believer and that in a
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Dravyalingi Muni these are in lesser measure due to which the
incontinent and partially continent true believers can take birth up
to sixteenth heaven only and the Dravyalingi Muni goes up to the
last Graiveyaka heaven. Therefore, you may regard a Dravyalingi
Muni to be inferior to a Bhavalingi Muni (true monk of 6th-7th
spiritual stage); but how can he (Dravyalingi Muni) be treated to be
inferior toincontinent(Asanyat) and partially continent(Desh Sanyat)
true believers? '

Answer: The incontinent and partially continent true believers
do have proclivity of passions but in faith they have no intention of
indulgingin any type of passions; whereas a Dravylingi Muniisfound
possessing the intention of indulging in auspicious passions, knows
them in faith tobe beneficial. Therefore, from the beliefpoint of view,
he (the Dravyalingi)has more passions than anincontinent(vowless)
true believer also.

Moreover, the auspicious form of proclivity of Yogasi.e., activity
of mind, speech & body is found more in a Dravyalingi Muni and the
specific difference in the bondage of auspicious-inauspicious type of
karmas in Aghati karmas (non-obscuring karmas) is caused in ac-
cordance with auspicious-inauspicious Yogas (activities), thatis why
he goes up to the iast Graiveyaka heaven, but it is not at all effica-
cions; because the Aghati-karmas do not obscure the main qualities
of the soul. What is there if he secures high or low status due to their
rise? Those are merely the external associated changing facets of the
mundane existence only, whereas he is a soul; therefore, the lessen-
ing of the effectiveness of Ghati-karmas (obscuring karmas) which
-are the obscurers of the main qualities of the soul is desirable.

The bondage of those Ghati-karmas is not according to the ex-
ternal proclivity, but it is according to the inner strength of passions.,
Therefore, in comparison to a Dravyalingi Muni, thebondage of Ghati-
karmasis lessinincontinent{Asanyat) and partially continent (Desh-
Sanyat) true believers. The bondage of all types of Ghati-karmas to
a Dravyalingi Munioccurs with more duration and fruition, whereas
the bondage of Mithyatva (faith-deluding) and Arnantonubandhi
(intensest type of passions) karmas, ete. is not at all cansed to incon-
tinentand partially continent true believers; the bondage of remaining
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karmas only is found, that too is with less duration & fruition.
Further, Guna Shreni Nirjara (dissociation of bonded karmas in
geometrical progression) never occurs to a Dravyelingi Muni but it
sometimes occurs to a vowless (incontinent) true believer and on
evolution of partial continence (small vows) and complete eéntinence
{great vows)it occurs continuously. Because of this only, he (the true
believer) is termed as.the treader of the right path of liberation.
Therefore, in seripture, the Dravyalingi Muni is treated to be infe-
rior to incontinent and partially continent true believers.

In Samayasara Shastra, inferiority of a Dravyalingi Muni is
- shown in Gathas (verses), commentary and couplets, ete, And in the
commentary of Ponchastikaya, where the description of the ob-
servers of Vyavahara (conventional) conduct only is given, there
even on his following the five types of conventional conduct his
inferiority only has been asserted. And in Pravachansara Shastra
the Dravyalingi Muniis stated tobeaSansara-tattva (representative
of mundane existence). The same point of view has been clarified in
other Shastras Like Paramatma Prakasha, ete. For further details,
one should refer to other Shastras where the conventional conduct
of Dravyalingi Muni in the form of Chanting of Maniras, observing
penance, chastity, continence, ete. activities is described to he
ineffective at several places. Such detatls are not discussed here due
to the fear of this treatise becoming voluminous.

Thus ends the description of the false believer who follows the
conventions! conduct only.

The False Believers Possessing Fallacious
Knowledge of Both the Real & Conventional
Points of Views

. (UBHAYABHASL-MITHYADRISHTIS)

Now follows the discussion of such type of false believers who
have misconcept about and take recourse to both the real and
conventional standpoints (Nayas).

Such Jivas whobelieve thatbecause inJina'sfaith both Nishchaya
(real) and Vyavahara (conventional) standpoints (Nayas) are stated,
therefore, we should follow both of them — with such consideration,
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they follow the Nischaya (real standpoint) as described in the dis-
cussion of the followers of fallacious knowledge of Nishchaya naya
and follow Vyavahara Naya as described in the discussion of the
followers of fallacious knowledge of Vyavahare Naya.

Althouth in their such understanding of both Neyas, there lies
a clear contradiction, but what can they do? The true nature of hoth
the Nayashasnotbeen grasped by them andindina’s faith twoNayas
are described, so none of them can be given up; therefore, they take
recourse to both Nayas fallaciously. Such Jivas toe should be known
as false believers.

Now the details of their proclivity are being described:

In their inner-self they have not correctly identified by
ascertainment the frue nature of real and conventional path of
Liberation. They merely believe the path of liberation to be of two
kinds, the real and the conventional, on the basis of Jina’s com-
mandment. But the path of liberation is not of two kinds, only the
interpretation of liberation path is of two kinds. Where the true
liberation path is deseribed as liberation path, it is the real liberation
path. And where, that which is not the liberation path but is an
instrumental cause of and is coeixstent with liberation path, deserib-
ing it conventionally to be liberation path, is the conventional
liberation path. Because everywhere the differentia of real
(Nishchaya) and conventional (Vyavahara) is of this type only. True
statement is called Nishchaya (real), empirical statement is ealled
Vyavahara (conventional}; hence for the sgke of interpretation only,
the liberation path is to be known as of two kinds. But one is real
liberation path and oneis conventional liberation path —believing in
this way, two kinds of liberation path, is false.

Further, he believes both Nishchaya and Vyavehara tobe worth
adopting; this too is a fallacy; because the nature of Nishchaya and
Vyavahara is contradictory to each other. For, in Samayasarg it is
stated so: :
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Meaning: Vyavahara is abhootartha (unreal), it does not state
thetruenature (ofthe substance), rather states contrarily from some
empirical point of view. And the Shuddha Naya {pure stand point)
which istrue (Nishchaya), itis Bhootartha (real), it states the nature
of substance as it 1s. In this way, the nature of these two Nayas is
contradictory to each other.

Further, you believe that the realisation of pure self-soul like
Siddha (liberated soul) 15 Nishchaya and the conduct of the form of
vows, chastity, continence, ete. is Vyavahara, se, your such belief is
not correct, because itis not that the name of some particular quality
or mode of a substance is Nishchaya and name of some other quality
or mode is Vyavahara. Describing a mode or quality of a particular
substance to be of the same substance only is Nishchaye Nayae (real
standpgint) and describing conventionally the mode. or quality of
that particular substance to be the mode or quality of some other
substance is Vyavahara. For example, describing a clay pot to be the
pot of clay is Nishchaya and calling the same clay pot conventionally
to be the pot of Ghee {clarified butter) because it contains Ghee, is
Vyavahara. Similarly, one should know everywhere also.

Therefore, your believing something to be Nishchaya and
something tobe Vyavahara is afallacy. Moreover, in your such belief
also their lies contradiction between Nishchaya and Vyavahara. 1If
you believe yourself to be pure (Shuddha, i.e., devoid of blemishes)
like Siddha (liberated soul) then why do you observe vows, ete.? If
you want to attain Siddhahood by observing vows, ete. then in the
present state your realisation of pure soul is proved false. In this
way, there lies contradiction between the two Nayas. Therefore,
believing both the Nayas as adoptable, is not correct.

Here lies a question that in Semayasara, ete., the realisation of
pure soul is stated to be Nishchaya and observance of vows, conti-
nence, etc. is stated to be Vyavahara, we toobelieve in the same way?

Answer: Realisation of the pure self-soul is the true path of
liberation, thatis why it is stated tobe Nishchaye. Here the meaning
of word Shuddha (pure) be understood as “inseparate from the
intrinsic nature of the self and separate from all non-self substances
(including their qualities and modifications)”. But believing the
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mundane being to be a Siddha (liberated soul) - such type of falla-
cious meaning of the word Shuddha should not be understood.

Further, the observance of vows, penance, etc. is not the libera-
tion path; however, merely from the instrumental cause point of
view, these are described conventionally to be the liberation path,
therefore, these are called Vyavahara. In this way, from the view-
point of Bhootartha (real) and Abhootartha (unreal) liberation path,
these are respectively described as Nishchaye and Vyavahara. So,
you should believe like this only. But both of these are not true
liberation paths; believing both of these to be worth adopting is
nothing but the false understanding only.

There he says that in belief we keep Nishchaya and in practice
we follow Vyavahara —in this way we accept and adopt both (Nayas).

This is also not correct because believing Nishchaya (real) as it
is and Vyavahara (unreal) as it is, is desirable. Belief in one Naya
(standpoint) only results in Ekanta Mithyatva (one-sided erroneous
belief). And in modifications, there is no role of Naya. The modifi-
cation is the state of substance; describing the modification of a
substance to be the modification of the same substance is Nishchaya
Naya and describing the same modification to be the medification of
some other substance is Vyavahara Naya; describing that modifi-
cation with such intention constitutes the involvement of both
Nayas. But the medification itself does not constitute Naya. Hence,
believing the acceptance of both the Nayas in the aforesaid manner
-also 1s false.

What to do then? The same is being explained :

Whatever is stated from Nishchaye Naya point of view should be
treated as true and believed as such and whatever is stated from
Vyavahara Naya point of view should be treated as untrue and its
belief should be given up.

The same is stated in Semayasara Kalasha also :
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Meaning: The Jinadevas (omniscient Gods) have stated that all
types of conjectures like intention of causing injury, ete. and not
causinginjury, ete.i.e., killing as well as protecting living beings, ete.
are to be renounced. Therefore, I believe that all kinds of conjectures
which are based on other substances are to be given up; why do then
the saintly persons not remain firmly engrossed in the embodiment
of pure knowledge form of one’s own greatness by accepting
unwaveringly well the one supreme Nischaya Naya only?

The gist is this that the Vygvahara is required to be given up,
therefore, it is desirable to remain engrossed in one’s own glory by
acepting the Nishchaya.

Further, it is stated in Shatpahuda:
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Meaning: One who sleeps in (ignores) Vyavahara that monk is
awake in his objective. And one who is awake (engrosses) in
Vyavahara, he sleeps in (ignores) his objective.

Tt is, therefore, desirable to develop faith in Nishchaya Naya by
giving up faith in Vyavahare Naya.

Vyavahara Naya describes by intermingling self-substance ron-
self-substance, their modifications and the cause and effect rela-
tionship, etc. in one another; so, by such belief only wrong faith is
cavsed. Therefore, it should be given up. Whereas the Nishchaye Naya
describes the substances as they are, it does not intermingle one
thing into the other thing; so, by such belief only right faith is caused.
Therefore, such faith is worth evolving.

Here is a question that if this be so, then how isin Jiva’s path the
acceptance of both Nayas advocated?

. Answer: In Jina’s path, at some places, description is found
with the prominence of Nishchaya Naya; the same should be known
“to be exactly true”. And at other places deseription is found with the
prominence of Vyavahara Naya; the same should be known that” it
isnot so, it is described to be so conventionally from the instrumentat
cause, etc. point of view.” Knowing in this way only constitutes the
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acceptance of both the Nayas. But knowing the description of both
the Nayas as equally true i.e., “this is also true and that is also true”
—in this way knowing and accepting both Nayas fallaciously, is not
advocated.

Again there lies a question, “If Vyavahare Naya is untrue, then
why has it been discoursed in Jina’s path? Only the one Nishchaya
Naya should have been discoursed.

Answer: A similar type of question is raised in Samayasore also.
There the answer given is this:-
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Meaning: Just as nobody is capable in making an Anarya (a
barbarian person) understand some meaning without use of his
(barbarian’s) language, similarly, without use of Vyavahare the
discourse of Paramartha (Nishchaya) is impossible, therefore, the
discourse of Vyavahara is given.

Further, in the commentary of this verse it is stated that
“SOagdl AgE<ad: " The meaning of this is that for the sake of
accepting and adopting this Nishchaya (real standpoint) the dis-
course is given through Vyavahare (conventional stand-point). Bit
Vyavahara Naya is not worth adopting.

Questjon: Now is the discourse of Nishchaya not possible
without Vygvahara? And how is the Vyavahara Naya not to be ac-
cepted?

Answer: From Nishchaya (reality) point of view, the soul sub-
stance is a self-evident entity separate from other substances and
inseparable from its own qualities; those who are not able to identify
it, if discoursed repeatedly in this way, then they would not be able
to understand. Therefore, to make them understand Jiva is ex-
plained by means of Vyavahare Naya through its embodied forms of
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human-hellish-earthern beingsin association with other substances
like body, ete.; then “the human being is Jive, the hellish being is
Jiva” - they are able to identify the Jive along with its embodied
forms.

Or {for the sake of explanation) by creating divisions in the
indivisible substance, the details of Jiva are stated through knowl-
edge, perception, etc. attributes and modifications. Then the knower
is the Jiva, the seer is the Jiva - with these different traits, they are
able to identify the Jiva.

Further, from Nishchaya (reality) pointof view, passion—lessness
is the path of liberation. Those who do not understand this, if
discoursed repeatedly in this way, then they would not be able to
understand. Therefore, by means of Vyavahara Naya, the details of
passionlessness are explained to them in the form of observance of
vows, chastity, continence, ete. with right knowledge and belief of
Tativas in relation to dissociation of the instrumentahty of other
substances; then they are able to identify passionlessness. Simi-
larly, elsewhere also one should know the impossibility of discoursing
Nishchaya (reality) without Vyavehara.

Further, here the embodied forms (Paryayas) of human hellish
beings, etc. are stated to be the Jiva from Vyavahara standpoint; but
one should not understand Jiva as an embodied form only. Because
 the embodied form (Paraya) is a combined state of Jive (soul) and
Pudgalas (matter). In such state, from Nishchaya standpoint, the
Jiva (soul) substance is a separate entity. That alene should be
believed to be the Jiva (soul). Due to combination with Jive, even the
bodies, etc. are conventionally called Jiva, such statement is for the
sake of statement only. In reality, the bodies ete. cannot becomeJiva
(soul) — one should evolve such belief only.

Andin theindivisible soul substance, the divisions of knowledge,
perception, etc. attributes are indicated, but one should not under-
stand the soul to be having such divisions; because the divisions are
indicated only for the sake of explanation. In reality, the soul is an
indivisible entity only; one should believe the same only tobe the soul
substance. The divisions which are stated from the viewpoint of
name, quantity, etc. are for the sake of statement only. In reality,
those divisions are not there - one should evolve such belief only.
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Further, from the viewpoint of getting rid of the instrumental
cause of other substances, the observance of vows,chastity, conti-
nence, ete. is stated to be the liberation path; so one should not
believe their observance only to be the liberation path; for, if
adopting and forsaking of other substances be possible for the soul
then the soul would become the doer and the destroyer of other
substances. But no substance is dependent on other substance.
Therefore, the soul becomes passionless by renouncing the feelings
ofattachment, ete. So, in reality, passionlessness onlyis the liberation
path. In some way, there is cause and effect relationship between
passionlessness and observance of vows, etc., therefore, observance
of vows, etc. is stated to be the liberation path; this statement is for
the sake of statement only. In reality, the external conduct is not the
liberation path - one should evolve such belief only.

Similarly, one should know that elsewhere also the statement of
Vyavahara Naya is not to be accepted.

Here is a question: “Whether Vyavahara Naya is helpful only in
preaching others or it accomplishes our purpose also?

Answer: So long as one is not able to identify the substance as
stated by Nishchaya Naya, till then he should try to ascertain it
through the path of Vyavehara (conventional means); therefore in
the lower stages Vyavahara Noya is useful for us also, but it would
be useful only when one considers the Vyavahara to be a conven-
tional method and ascertains the substance correctly through it; but,
if by considering Vyavahara also to be as true as Nishchaye one
believes- “the substance is of this type only” - then such belief, on the
other hand, would become inefficacious.

The same is stated in Purushartha Siddhyupaya:
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Meaning : For making the ignorant person understand (the

nature of the substance), the great monks preach him through
Vyavahara Naye which isuntrue. It is not worthwhile to preach him
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at all whoknows and adopts Vyavahara only. For example, to the one
who does not know the real lion, the cat itself is a lion. Similarly, for
him who does not know Nishchaya, Vyavahara alone takes the place
of Nishchaya,

Here some thoughtless person might say -"Since you declare
Vyavahara to be untrue and worth giving up, what for then should
we follow the conventional rites like vows, chastity, continence, etc.?
We shall give up them all.”

Answer: Observance of vows, chastity, continence, ete. is not
called Vyavahare; believing these (rites, etc.) to be the liberation
path is Vyavahara; you should give up this belief and should believe
that these are stated conventionally to be the liberation path by
knowing them to be externally coexistent. These (auspicious dispo-
sitions) are dependent on other substances, whereas the true libera-
tion path is passionlessness (an attachmentless disposition), so, it is
based on self-soul substance. In this way, one should know Vyavahara
to be untrue and worth giving up. Moreover, by giving up vows, etc.,
Vyavahara does not become worthless.

Further, we ask him- “What shall you do after giving up vows,
ete.? If you will indulge in the acts of injury, ete. then even naming
it conventionally to be liberation path is not possible there; what
benefit will result by such practices? Only hellish life, ete. will be
attained? Hence, such indulgence is nothing but thoughtlessness.
However, by rooting out the state of virtuous conduct like observance
of vows, etc., if only passionless nonchalant state is evolved then it
is really commendable only. But this is not possible in the lower
stages, therefore, it is not worthwhile to become unrestrained by
gving up vows, ete. Thus, keeping Nishchaya in faith and believing
Vyavahara to be useful in practice, is also fallacious belief only.

Further, for the sake of adopting both the Nayas, this Jive
sometimes pretends to realise himself as if (in the present state) he
is a pure soul like Siddha, devoid of attachment, ete. and possessed
of omniscience, ete., engrosses himself in such type of thoughts by
holding meditation posture, but he is not in such a state and
fallaciously believes- “In reality, I am so only,” becomes contented
with such belief. And sometimes verbally also he talks like thisonly.
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But the Nishchaya (real standpoint) states the substacne as it is.
How can it be named as Nishchaya if one believes oneself to be what
he is not explicitly? His understanding should be known to be as
fallacious as that of the Nishchayabhast Jiva described earlier.

Or, otherwise he believes that “from this Naya the soul is like
this and from that Naye the soulis like that.” But the soul is only as
itis; but he does not understand the objective of describing it through
the Naya. For example, hebelievesthat from Nishchaya point of view,
the soul is like Siddha, possessed of omniscience, devoid of Dravya-
karmas (karmic matter), Nokarma (body, etc.) and Bhavakarma
{passional dispositions; and form Vyavahara Naya point of view, it
is a mundane being, possessed of sensory knowledge, etc. with
Dravya-karma, Nokarma & Bhavakarma. But such two natures of
the one soul are not possible. How can it be possible for one substance
only to be possessed of a particular quality and dispossessed of same
quality? Therefore, believing so is a fallacy.

How is it then? As a king and a pauper both are similar from the
manhood point of view, similarly, the Siddha (liberated soul) and the
Sansari (mundane being) both are described to be similar from
consciousness point of view. If similarity is believed to be from the
viewpoint of omniscience, etc. then it is not so; in reality, the Sansari
possesses sensory knowledge, etc. only and the Siddha possesses
omniscience. But this much is certain that Sansari Jivg possesses
sensory knowledge, etc. due to instrumentality of karmas; therefore,
from the intrinsic nature point of view, if the potency of omniscience
is stated to be in Sensari Jiva then it is not wrong, For example, the
pauper possesses the potency of becoming a king; similarly, one
should know about this potency also. Further, the Dravya-karmas
and Nokarmas are the products of Pudgalas (matter-substance), so,
from Nishchaya point of view, the SansariJiva alsois devoid of them;
but if (in the mundane state) the relationship is not accepted from
the cause and effect point of view, which is not in Siddhas, then it is
assuredly a fallacy. And the Bhavakarma (passional dispositions}is
the disposition of soul and is so from the Nishchaya point of view, but
itis produced due to theinstrumental cause ofkarmas, therefore, from
Vyavahara point of view it is stated to be the product of karmas. And
like Siddha not accepting the presence of attachment, ete. passions
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even in the Sansari Jivas (mundane beings) and believing them to
be the product of karmas only, is also a fallacy.

Thus through different Nayas, believing the same one substance
with respect to one particular state or quality to be “like this also and
to be like that also”, is nothing but the false understanding; but
statements of different Nayas are made from different-different
aspects, accepting this, the right faith lies in believing a substance
exactly as it is found. Although the misbeliever believes a substance
to be of multifaced nature but he cannot believe (or grasp) it by
identifying it correctly - this should be known.

Further, the observance of vows, chastity, continence, ete. is
found te this Jiva; so from Vyavahara point of view, “these also are
the cause of liberation” - by believing so, he believes them adoptable.
So, such belief of this Jiva should be known to be as perverse as that
of the Jiva following conventional conduct only which was described
earlier. So, similarly one should know about this(Ubhayabhasi Jiva)
also, '

Further, he believes this way also that “the observance of vows,
ete., where whatever is necessary, is worth practising but one should
not have the mineness feeling in it.” But how would one not have the
feeling of mineness in an act of which he is the doer? If the selfis not
the doer, then how could one have in it the feeling that it is worth
adopting for me? And if he is the doer then it becomes his deed
(karma); then automatically, the doer-deed relationship is estab-
lished; so such belief is fallacious.

Question: What is then the right belief?

Answer: The observance of external vows, ete. is dependent on
body, etc., the non-self-substances, but the self is not the doer of the
other substances; therefore, one should neither have the feeling of
doership nor the feeling of mineness in it. Since in the observance of
vows, etc.,, one has the feeling of auspicious thought activity
(Shubhopayoga) in the form of accepting & forsaking of some objects,
this is one’s own act and so, he is doer of it. Therefore, one should
believe the self to be its doer and should also have the feeling of
mineness init. But one should know this Shubhopayoga as the cause
of bondage only and not that of liberation; because the bondage and
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libration are contrary to one another; therefore, believing one and
the same disposition to be the cause of both auspicious bondage and
liberation is fallacy.

Hence, such a nonchalant passionless pure djisposition of the
soul “Shuddhopayoga” which is devoid of the thoughts of both vows
and nonvows and wherein there remains no concern with acceptance
and forsaking of other non-self substances, is the only path to
liberation. And in the lower spiritual stages, many Jivas are found

“having both Shubhopayoga and Shuddhopayoga together. That is
why Shubhopayoga in the form of observance of vows, etc. is men-
tioned conventionally to be the liberation path, but on pondering
over the reality, Shubhopayoga, i.e., auspicious conduct, is assur-
edly only the destroyer of liberation, because that which is the cause
of bondage, the same is the destroyer of liberation; one should have
such belief only.

In this way by accepting Shuddhopayoga only to be worth
adopting, one should make effort to evolve it and by knowing both
Shuddhopayoga and Ashubhopayoge to be worth giving up one
should make effort for relinqushing them. If one is not capable of
evolving Shuddhopayoga then he should dwell in the state of
Shubhopayoga by discarding Ashrubhopayoga, because in compari-
son to Shubhopayoga there is moreimpurity inAshubhopayoga. And
when one attains the state of Shuddhopayoga he only becomes an
unattached knower of other non-self substances; there remains no
purpose with other non-self substances. Inthe state of Shubhopayoga,
the tendency of observing external vows, ete. is found and in
Ashubhopayoga one indulges in external vowless activities, etc.,
because there exists cause and effect relationship between
Ashuddhopayoga (impure thought activity) and the activities of
other non-self substances. Moreover, the sequence of evolution of
dispositions is such that first Ashubhopayoga disappears on mani-
festation of Shubhopayoge and thereafter Shubhopayoga auto-
matically ends on evolution of Shuddhopayoga.

Further, some persons believe that Shubhopayoga is the cause
of Shuddhopayoga; but this is not true because if such be the cause
and effect relationship then Ashubhopayoga would become the cause
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of Shubhopayoga. The fact is that the Shubhopayoge is evolved on
disappearance of Ashubhopayoga and Shuddhopayoga is evolved on
disappearance of Shubhopayoga. Further, the Dravyalingi Muni is
found possessing Shubhopayoga of the highest order but
Shuddhopayoga is not evolved, therefore, in reality there exists no
cause and effect relationship between Shubhopayoga and
Shuddhopayoga. For example, earlier a patient was suffering from
intense disease but afterwards disease became less intense (mild),
then this mild disease is not the cause of diseaselessness. This much
istrue thatin the state of mild desease if hetries to become diseasless
then he can become diseaseless. But, if by knowing the mild disease
tobebeneficial, he maintainsit then how would he become diseaseless?
Similarly, a passionate person was having Ashubhopayoga of in-
tense form of passions, later on feeble passionsform of Shubhopayoga
was evolved, then that Shubhopayoga is not the cause of the evolu-
tion of passionless Shuddhopayoga. This much of course, is true that
on persistence of Shubhopayoge if he tries for attaining
Shuddhopayoga then he can attain it, but, if by knowing
Shubhopayoga itself to be beneficial, he maintains it then how would
Shuddhopayoga be evolved? Hence, the Shubhopayoga of misbe-
liever is in no way the cause of Shuddhopayoga, however, assuming
that the true believer, found pessessed with Shubhopayoga, might
in the near future evolve Shuddopayogae — with such understanding,
at some places, Shubhopayoga also is stated to be the cause of
Shuddhopayoga.

Further, this Jiva (7bhayabhasi) believes himself to be the fol-
lower of both real and conventional (Nishchaya & Vyavahara) forms
of liberation path. In the aforesaid manner, he believes his soul to be
pure and regards such belief to be the right belief and such knowl-
edge to be the right knowledge and conduct based on such thoughts
to be the right conduct. In this way, he believes to have attained the
real triple jewels (Ratnatreya consisting of right belief, knowledge

_and conduct). But being devoid of the rational thinking, he believes,
knows and thinks himself to be pure although he is presently in
impure state —thus deludedly he feels satisfied. Further, he thinks
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that because he hasfaith inArikania Deva, ete. and not in any other
deity, ete., and has faith in the characteristies of Jiva, ete. Tatfvas as
learnt from Jaina scriptures and not as described in non-Jaina
scriptures, so, he has attained right belief; he further, thinks that
because he engrosses himself deeply in the study of Jaina Shastras,
50, he has attained right knowledge. And because he indulges in the
practice of vows, ete., 5o, he believes that he has acquired right
conduct - in this manner, he believes that he possesses conventional
form of triple jewels (Vayavahara Rainatraye). But Vyavahara
(conventional)is thename of Upachara (formalization) and Upachara
also is possible only when the conventional rites, etc. are found to
have resulted in the evolution of real tripe jewels (Nishchaya
Ratnatraya). In whatever way Nishchaya Ratnatrayaisattained then
only those instrumental causes ean possibly be termed as conven-
tional causes; but he has not even identified the true Nischaya
Ratnatraya; how would he then be able to attain it in this way?
Simply, having become the follower of Jina’s commandments, he
practises the conventional path by seeing others, That is why he has
not attained the real and conventional form of liberation path.

The real and conventional forms of liberation path will be
described ahead; so by following that only, the liberation path could
be attained.

In this way, this Jiva believes and knows the Nishehayaabhasa
(false apprehension of Nishchaya} only but simultaneously knows
the Vyavahara (conventional practices) also to be beneficial; there-
fore, without becoming unrestrained he does not indulge in inauspi-
cious activities, that is why he gets birth up to the last Graiveyaka
heaven. And if due to predominence of false apprehension of
Nishchaya, his conduct becomes inauspicious then he may even take
birth in miserable state of existence. Thus, he reaps the fruit of his
thoughts & dispositions but continues to remain in mundane life
only, Without attaining the right path of liberation, he does not
achieve Siddha state (liberated non-corporeal state). Thus ends the
description of misbelievers who take recourse to both
sthchayaabhasa and Vyavaharaabhasa
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Misbelievers Nearer to Attainment of Right
Belief (Samyaktva Sanmukha Mithyadrishti)

Now starts the description of misbelievers who are nearer to
attaintment of right belief :-

Under the state of feeble passions, etc., one got the
Kshayopashama (destruction cum subsidence) of knowledge obscur-
ing karmas due to which the Jiva attained the potency of rational
thinking about Tattvas; and due to feeble state of delusion (Moha-
karma) one got interested in thinking about Tattvas; and because of
external association of true deity, preceptor and scriptures, he got
the benefit of true sermons.

There, by listeningattentively to such sermons about purposeful
path of liberation, characteristics of Deva-Guru-Dharma, ete., Jiva-
Ajiva, ete., Tattvas, the self-non-self and beneficial-harmful disposi-
tions to the seif, he starts thinking deeply thus- “Oh ! I was
unmindful of all these things and forgetfully, under delusion, was
engrossed in the present embodied form (Paryaya) only, but the
duration of this Paryaya is very short; moreover, all sorts of agree-
able Nimittas (instrumental causes) are available to me; I must,
therefore, understand all these things correetly because therein lies
my own real purpose.” With such thinking, he starts pondering over
the contents of the sermons which he listened to.

There, the ascertainment of those things is materialised by
knowing Uddesha (nomenclature), Lakshana-Nirdesha (differentias
or characteristics) and Parizsha (logical examination); therefore,
first ofallhe should learn their namesthisis Uddesha. Then he should
know their differentias or characteristics and afterwards should
start examining logically as to whether “whatever is written is
possible or not”.

There, learning the names and knowing the characteristics,
these two things, are based on the sermons; one should memorise
these as discoursed; however, in the process of their verification,
one’s own rational thinking is required. Therefore, one should
ponder over them judiciously in his Upayoga (active consciousness)
in solitude that “whether the facts are as sermonised or otherwise?
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types of Pramana-jnan (comprehensive knowledge). Or the sermon
states like this and if it is not believed to be like that then it would
be otherwise. So, among these alternatives which reasoning has
more weight and which has less weight? Whichever appears to have
more weight should be taken to be true. And if the truth seems to be
otherwise than what is sermonised or if there remains some doubt
or ascertainment is difficult, then he should consult the specialists
and ponder over the answer received. In this manner, only one
should raise questions and ponder over answers till ascertainment
is not reached. Alternatively, one should discuss with coreligionists
possessing similar knowledge through the process of questions and
answers, convey his own understanding to them, get their response
and ponder over it. And one should ponder over in solitude whatever
conclusion is drawn in the question-answer process. In this manner,
one should continue making efforts till he is not able to grasp the gist
in his inner-self in accordance with true sermons.

If Jaina’s sermons appear to be contrary to imaginary Tattvas
sermonised in other non-Jaina scriptures or there remains some
doubt about the Taftvas, then also one should continue making
efforts in the aforesaid manner.

On making efforts in this way, such decision isreached- “Itoo am
convinced that the truth is as preached in Jina’s sermons”- because
the omniseient Jina cannot be wrong preacher.

Here someone may say- “If Jinadeva is not a wrong preacher,
then one should believe his sermons to be true; why should one verify
them?”

Answer: Without verification, this type of understanding is
possible that whatever Jinadeva has preached is true, but the true
sense cannot be grasped by him. And without grasping the true
sense, the faultless pure belief cannot be evolved, because if one’s
faith in truth is based simply on someone’s statement only then his
faith may change also by listening to the statement of someone else.
Therefore, from the viewpoint of strength of conviction, the belief
based on mere statement is just like no faith., Further, if the real
sense of a thing is grasped, then one does not deviate from it in spite
of several contrary reasonings; therefore, the conviction based on the
basis of the grasping of the true sense is only the true belief.
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Hone agrues here that the authenticity of a statement should be
accepted on the basis of the authenticity of the person making the
statement? Then answer is that the authenticity of a person is not
proved automatically but it is based on the earlier examination of
some of his statements.

Question: The sermons are of various types; which ones are to
be verified?

Answer: In sermons, some Upadeya (acceptable and adopt-
able), some Heya (rejectable and worth giving up) and some Jnéya
(knowledge) Tattvas, essential elements, are described. There one
must verify the adoptable and rejectable Tattvas because misun-
derstanding about these Taftvas causes harm to oneself. If the
adoptable is considered to be rejectable and rejectable is considered
adoptable, then one would harm oneself.

Again he saks- “How would harm be caused, if without verifica-
tion adoptable is considered as adoptable and rejectable as rejectable
on the basis of Jina's preachings?”

Answer: The true meaning of a statement cannot be understood
without grasping its inner sense. This much is granted that one
accepts the truth as perJina’s preachingsbut it is possible that such
understanding may be reversed without grasping its true sense. In
worldly affairs also, when we send a servant for accomplishing some
work, the possibility of right accomplishment is there if he has
grasped the true objective. If the objectiveisnot properly grasped, he
is likely to commit mistake. Therefore, for grasping the inner sense
of a statement, one must necessarily do the verification of rejectable
& adoptable Tativas.

Further, he says- “What should one do if verification goes
wrong?’

Answer: If there be identity in Jina’s preachings and the result
of verification done by him then he should conclude that the verifi-
cation is true. For example, if someone checks the account and
accounts are not found tallying as per rules then he tries tolocate the
mistake. Similarly, one should continue verifying one’s convictions
till they are found to be in accordance with Jina’s preachings.
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And about the Jneya (knowable) Tattvas, one should try to verify
in so far as they are within his reach or else one should draw the
inference that why should Jinadeve (omniscient) preach contrarily
ahout knowable objects when no contrary statement is found in his
preaching about adoptable and rejectable Tativas? For example, why
would one purposelessly tell a lie when he does not tell a lie even
about purposeful objects? Therefore, one should know the differentia
of the knowable Tativas also either by verification or on the basis of
Jinadeva’s commandment. Even if the real sense of the knowable
objects is not grasped then also there is no harm.

Therefore, in Jaina Shaséras where the Tattvas, ete. are de-
seribed, the description is done in such a manner that the
ascertainment of the same by inference is possible through reason-
ing & logic, ete. And the description about three worlds (universe),
Gunasthanas (spiritual stages), Marganas {(quest places), Puranas
(mythology), ete. are found as per Jina’s commandment. Therefore,
verification about rejectable and adoptable Tattvas is necessary,

There, one should identify distinctly the Jiva, etc. substances
and Tattvas and the self-nonself. Further, one should identify rightly
the nature of rejectable false belief, attachment, ete. passions and
adoptable right belief, etc. And one should know the cause and effect
relationship (Nimitta-Naimittikas), ete. as it really is. Thus, one
must know all such things, the knowledge of which is necessary for
entry into the path of liberation. Henece, one must verify all these,
One should know these basically through reasoning and logic, by
Pramana (comprehensive knowledge view) and Neya (partial view)
and should know their details by means of Nirdésha (deseription),
Swamitva (ownership), ete. and by Sat {existence), Sankhya (num-
ber), ete. One should know these basically and in details as per one’s
power of grasping and the available instrumental means (Nimitta).
Moreover, in this knowing process the knowledge of useful things
like Gunasthanas, marganas, ete. and Puranas, etc. and vows, con-
ventional rites, ete., is also desirable. Here those Tatfvas, ete. which
can be verified should be verified and those which cannot be verified
should be known as per Jina’s commandment.

In this way for the sake of such knowledge, one sometimes
ponders over, sometimes reads the Shastras, sometimes listens to
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discourses, sometimes engrosses himself in the study of scriptures,
sometimes discusses through question-answer - such are his activi-
ties. He takes great pleasure in doing his work; therefore, he adopts
such means with inner interest. Making efforts in this way, so long
as (i) true belief of the Tattvas is not evolved, (1i) “This is like this
only”, with such sort of conviction the nature of the Jiva ete. Tattvas
is not realised, (ii1) till the [-ness feeling which one possesses in the
embodied form is not evolved in the self-soul only, (iv) until and
unless one does not identify and discriminate the beneficial and
harmful forms of one’s own thoughts and dispesitions - till then he
is a misheliever heading towards right belief. This Jiva will shortly
attain the right belief; he will attain right belief either in this birth
itself or in the next birth.

By making such efforts in this birth, even if he is born as an
animal in the nextbirth {in Tiryancha state of existence)then, on the
strength of impressions of the previous birth, even without the
instrumental cause of Deva-Guru-Shastra, he can evolve right be-
lief. Because, on the basis of such efforts, the fruition of Mithyatva
(faith-deluding karma) gets feebled. Where its rise is not found,
there right belief is produced.

The chief cause (for the evolution of right belief) is this {the
absence of the rise of Mithyatve karma) only. The external instru-
mental cause is the association of Deva (omniscient Jina) etc.; so,
ehiefly right beliefis evolved through their instrumentality only. In
some cases right beliefis evolved in the present birth on the strength
of past efforts even without the instrumentality of Deva ete. In
doctrines “aigaTieRTIET (GwdgR 1-3}uch aphorism is given.
Its meaning is this that right belief is attained by intuition or by
acquisition of knowledge. There, that right belief which is evolved
without external instrumental cause of Deve etc., is stated to be
produced by the acquisition of knowledge.

See ! the glory of reflection on Tattvas ! Without reflection on
Tattvas one may have staunch faith in true Deva, etc., may study
many Shasiras, observe vows, ete., undergo penances, etc., even
then heisnot entitled to evolve right belief, whereas one who reflects
on Tattvas is entitled to evolve right belief even without these
{eonventional activites). '
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Further, some Jive, under some circumstances, before reflecting
on Tattvas, may develop faith in true deity, ete., observes vows and
penances and afterwards may start reflecting on Taitvas but he is
entitled to evolve right belief only on reflection on Tattvas.

And someone even after reflection on Tatfvas may not evolve
right belief due to lack of ascertainment of faith in Taftves and be-
comes interested in conventional religious practices, therefore, he
develops faith in true deity, etc. and engages himself in observance
of vows, penances, etc. Some other person may develop faith in true
deity, etc. and simultaneously evolves right belief and in some cases
observance of vows, penances, etc. may be found along with evolution
of right belief or may be before or afterwards too. However, faith in
true deity, ete. is essential because without it right belief cannot be
evolved, but there is no such rule regarding observance of vows, ete.
Many Jivas, first of all, attain right belief and only afterwards start
observance of vows, etc., whereas in the ease of some Jivas evolution
of right belief and observance of vows, ete. is found together. In this
way, the Jiva who reflects on Tattvas is entitled to evolve right belief
but there is no such rule that he would invariably attain right belief
because in the scriptures attainment of five types of capacities
{Labdhis) is stated to be essential before manifestation of right
belief,

Characteristics of Five Labdhis
(Five Types of Capacity Attainments)
The attainment of capacities (Labdhis) is of five types:-

(1) Kshayopashama:(Specific state of destruction cum subsidence
of knowledge obscuring karmas), i.e., attainment of rational
knowledge,

(2) Vishuddhi: (Fecble state of passions),

(3) Deshana: (Listening to and grasping of the Jina’s preachings)
(4) Prayogya: (Competency of thought activity)

(5) Karana: (Efficiency attainment to engross in self-soul).

on evolution of which the reflection on Tattvas (Tattva-Vichara)
is possible — such a kind of Kshayopashama be evolved, i.e., the ab-
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sence of the rise of the Nishekas (atoms) of totally destructive type
of Spardhakas (karmas) of which the rise-time has fallen due is the
Kshya (destruction) and their remaining in the ineperative existing
form with the capableness of coming into rise in future instants is
Upashma (subsidence)} and followed by risen state of partially
destructive type of Spardhakas - such a condition of the karmas is
named as Kshayopashama, attainment of such capacity is the
Kshayopashama Labdhi.

And due tofeeble rise of Moha (deluding karma) the evolution of
mild passion form of thoughts takes place wherein the reflection on
Tattvas (Tattvavichara) be possible; attainment of such capacity is
called Vishuddhi-Labdhi {feeble state of passions).

Further, where the grasping of and deliberation on Tattvas
preached by Jinadeva (omniscient Lord) takes place - attainment of
this capacity is Deshana-Labdhi (precept attainment). In hells, ete.
where the instrumentality of (listening to) precepts is not possible,
this capacity is evolved by virtue of impressions gained in the past
birth.

Further, when the previously bonded duration of karmas (ex-
cepting age karma) gets reduced fo the level of an Anter Koda-Kodi
Sagaras (within crores into crores Sagaras, i.e., innumerable years)
and the duration of fresh bondage of the level of an Antar Koda-Kodi
Sagaras would have got reduced to its numerable division, that too,
right from the start of the time of that Labdhi shall continue getting
reduced gradually and the fresh bondage of many of the demeritorious
Prakritis (inauspicious karmas) shall be geing on ending gradually
- thus attaining of such a worthy state of thoughts & dispositions is
Prayogya Labdhi (competence attainment).

Attainments of these four capacities are possible to both Bhavya
(capable) and Abhavya (incapable) souls. It is stated in Labdhisare
that after attainment of these four Labdhis(capacities) the right belief
may or may not get evolved. Therefore, there is no rule about the
evolution of right belief to the Jiva who reflects on Tattvas. For ex-
ample, someone wasimparted instruction for his well being; knowing
it, he may ponder over it as to how is this instruction beneficial to
him? Later on after deliberation he may conelude that “It is so only”—
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such conviction about that instruction may be evolved; alternatively,
he might think contrarily or get involved in other thoughts and may
not ascertain about the benefit from that instruction and so, he may
not develop faith in it. Similarly, the revered preceptor preached him
about Tattvas, knowing it he may ponder over it as to how is this
preaching beneficial? Later on, after deliberation he may conclude
that “It is so only” - such conviction may get evolved, alternatively,
he might think contrarily or get involved in other thoughts and may
not ascertain about the benefit from that preaching and so he may
not develop faith in it. So, the prime cause is the rise of Mithyatva
karma (faith-deluding karma); when there is no rise of it then true
faith gets evolved; if its rise is not subsided then true faith is also not
evolved. This is the rule. One’s duty is only to make efforts for
reflection on Tativas (Tattva-vichara).

And it is the rule that on evolution of fifth Karana-Labdhi (ef-
ficiency attainment) the right belief invariably gets manifested.
Karana-Labdhi is evolved to such Jiva only who has already at- .
tained the first four Labdhis and who is definitely to attain right
belief after one Antar-Muhurta.

Therefore, the duty of this Jiva of Karana-Labdhi is only to
willfully engross his Upayoga concentratedly in reflection on Tattvas;
due to this, at every moment, his thoughts & dispositions get more
and more purified. For example, some Jiva developed such pure
thinking about the instruction which he received that because of
which he would shortly attain staunch faith in it. Similarly, the
thoughtactivity of thisJiva (of Karena-Labdhi) about the preachings
of Tattvas started becoming so pure that due to which he would soon
attain right belief. Further, the sequential (instant after instant)
manifestation of these thoughts as seen by omniscience is described
in Karanaanuyoga (actiology). '

Thereare three stages ofthis Karana-Labdhi : (i) Adhah-Karana,
{ii) Apoorva-Karane, and (iii} Anivritti Karana respectively. The
detailed exposition of these is given in Labdhisara® Shasira, One
should know the details from there. Here it is being described in
short: '

1. Labdhisare, Gatha 35



374 MoxsHA MARG PRAKASHAK

These three names are from the viewpoint of thoughts of all
Jivas of Karana-Labdhi of all the three times (present, past &
future). Karane is the name of Jiva’s thoughts & dispositions
{Parinaamas).

‘Where the dispositions of prior and posterior moments are
uniform, it is called Adhah-Karana (slow progressive thought ac-
tivity). For example, the dispositions of some particular Jive in the
first moment of that Karana were having less purity; afterwards,
moment after moment, the purity in dispositions went on increasing
infinite times progressively. And whatever types of dispositions he
may be having in the second-third, etc. moments, similar disposi-
tions can be found in some other Jiva in the first moment and the
purity in dispositions of these otherJivas may be increasing moment
after moment infinite times progressively in comparison to the first
Jiva. Such is the state of dispositions in Adhah-Pravritti Karana.

And where the dispositions of prior and posterior moments are
not uniform but are necessarily unique (Apoorva) only, such stage is
called Apoorva-Karana (highly progressive thought activity). For
example, the dispositions of that Kerara found in its first moment
are not found to be of the same purity of any other Jiva who isin the
second, etc. moments, rather are increasingly mere and more pure.
And here in this state, like Adhah-Karanag, the Jivas who are found
to be in the first moment only, the dispesitions of all those Jivas may
be found to be uniformly pure or may be with more or less degree of
purity also; but here the specialityis thisthat the lowest order purity
of dispositions of the Jivas belonging to second, ete. moments are
found to be having infinite times more purity than that of the highest
degree of purity of the Jive of first moment. Similarly, the disposi-
tions of all those Jivas who after entering this Karana have reached
in the second, ete. moments, may be either uniformly pure or may
have different degrees of purity, but the dispositions of Jivas of
higher moments are not at all found to be of identical purity but are
found to be of greater and greater degree of purity in comparison to
the Jiva of lower moments. Such are dispositions in the state of
Apoorva-Karana (highly progressive thought activity) *.
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And wherein the dispositions of Jivas of the same moments are
of uniform purity only and are not of different degrees of purity - such
state of dispositions is called Anivritti-Karana. The dispositions of
allJivas in the first moment of this Karana are necessarily identical;
similarly all Jivas of the second, etc. moments also have identical
purity of dispositions. Further, the purity of dispositions of all Jivas
of second, etc. moments are always with infinite times more purity
than the Jivas of the first moments.

In this way, one should know these three stages of Karanas®,

There, the duration of Adhah-Karana is one Aniar-Muhurta
wherein four essentials take place : (i) moment after moment infinite
times more purity arises, (ii) the duration of fresh Zarmic bondage
goes on decreasing by one Antar-Muhurta at every moment, this is
Sthiti-Bandhaeapasarana (reduction in duration of bondage), (iit)
the fruition of auspicious Prakritis (karmas) goes on increasing by
infinite times more at every moment and (iv) the fruition-bondage of
inauspicious Prakritis goes on decreasing by infinite part at every
moment; thus the four essentials take place.

Thereafter, Apoorva-Karana starts. Its duration is a fractional
numerical part of the period of Adhah-karana. Here also the afore-
said four essentials take place : (i) whatever was the duration of the
existing past karmas, he decreases it by one-one Antar-Muhurta
every moment, this is Sthiti Kendak-Ghete (destruction of duration
bondage); (ii) further he decreases the fruition of the existing past
karmas by one-one Antar-Muhurta of lesser time than the earlier
one; this is Anubhaga Kandak-Ghata (destruction of fruition bond-
age) and (iii) in the period of Guna-Shreni (dissociation of old karmas
in increasing geometrical progression) he causes innumerable fold
times of karmas’ stock to become suitable for dissociation (Nirjara);
this is Guna Shréni Nirjara. And Guna-Sgnkramana (transforma-
tion of Prakritis into one another) does not occur here, but oecurs at
some other place in Apoorva-Karana.
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In this way, Anivrittikarana takes place after Apoorva-Karana.
Its period is equal to a numerable fractional part of Apoorva-Karana
period. In it, after lapse of sometime and with aforesaid essentials,
the Jiva performs Antar Karana', i.e., he makes the Nishekas of
Mithyatva Karma of one Muhurata period only to remain suspended
which were due for coming into rise after the end of Anivritti-Karana
period; he causes those atoms to get converted into other duration
form. And after Antar-Karana, he performs Upashama Karana
{subsiding operation). The Nishekas of Mithyatva Karma which are
situated just above the Nishekas which havebeen suspended through
the Antar-Karana operation, he makes them incapable of coming
into rise. By thiskind of process the Nishekas which were falling due
for rise just after the last moment of Anivritti-Karana were sus-
pended; at the time of rise of such Nishekas what Nishekas will come
torisein the absence of those suspended Nishékas? Therefore, in the
absence of the rise of Mithyatva, first subsidential type of right belief
{Prathamopashama Samyaktva) is attained. The eternal misbe-
Irever does nothavethe existence of Sumyaktva Mohaniya and Mishra
Mohaniya Prakritis; therefore, by causing the subsidence of only one
Mithyatva-Karma, he becomes Upashama Samyagdrishti (one
possessing subsidential type of true belief). And if some Jive, after
attaining right belief, again gets defiled then his condition also
becomes similar to that of an eternal misbeliever.

Herearises aquestion- “Tativa-Shraddhana, i.e., faithin Tattvas
was attained aftter verification, how can it end?”

Answer;: For example, some person was given instruction. By
verification, he acquired faith in it that “It is so only”; later on,
somehow, different thought arose, therefore, such doubt arose in
that instruction - “It is this way or that way?” or “Do not know how
is it?” Or considering that instruction to be false, contrary under-
standing was developed about it, then lack of faith arose in it and the
faith in that instruction disappeared. Alternatively, earlier, he was
already having wrong faith; in-between true faith was evoloved due

1. Antar Karana: Operation of dislodging the due- duration of Nishekas due for
rise. ‘FuaEE ww 7 Bfemeemt YEReRAda e
— ( SwEEeR, 9. 953 )
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to deliberation on that instruction. But a lot of time lapsed after
deliberation on that instruction, so by forgetting it, wrong faith, as
existed earlier, again got evolved automatically. In this way, faith in
that instruction disappeared. Or, earlier, he developed true faith but
afterwards neither some contrary thought arose nor much time
lapsed, but due to rise of related karmas and as per destiny auto-
matically that faith disappeared and contrary faith arose. Thus, in
many ways, true faith in that instruction finished. Similarly, some
Jiva got the opportunity of listening to Jinadeva’s (omniscient’s)
preachings about the Tattvas, etc.; after verifying it, he acquired
such faith in it that “It is so only”; later on, as described earlier, in
several ways, the true faith disappears. This description is given in
a general way, the minute details and intricacies are known in
Kewaljnana (omniscience)that at this moment true beliefis existing
and at this moment it is not existing; because here the prime cause
is the rise of Mithyatva-karma (faith-deluding karma). If its rise be
there then other causes like thoughts, etc. may or may not be there;
automatically true belief ends. And if its rise is not there, then other
causes may or may not be there, automatically the true belief gets
manifested. So, knowing of such sort of internal subtle state related
to every moment, is not possible in the case of a Chhadmastha (non-
omniscient); therefore, he can not ascertain the subtlness of the state
of his own false or right belief. It isknown in omniscience. From this
point of view, the changing of Guna-Sthanas (stages of spiritual
development) is described in Shastras (scriptures).

In this way, one who has fallen from true belief, is called a Szadi
Mithyadrishti (a non-eternal misbeliever). For the reattainment of
true belief, he has also to undergo the process of aforesaid five
Labdhis. The special point is this that here some Jiva has the ex-
istence of all the three Prakritis (atoms) of Darshan-Moha (faith-
deluding karma), so, by subsiding the three Prakritis, he becomes a
Prathamopashama Samyagdrishti. Or someone gets the rise of
Samyakva Mohaniya (Prakriti that blurs slightly the right belief)
and the rise of other two Prakritis (Mithyatva & Semyagmithyatva)
is not there; he becomes a Kshayopashamae Semyaktvi (true be-
liever). In his case Guna-Shreni operation does not take place and
Anivritti Karana is also not there, And someone may get the rise of
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Mishra-Mohaniya (Samyakva-Mithyatva), the other two Prakritis
(Mithyatva & Semyaktva Mohaniya) are not found; he attains Mishra
Gunasthana; no Karanas are found there. Such state is found in the
case of a Saadi Mithyadrishti (non-eternal misbeliever) on disap-
pearance of Mithyatva. Kshyaika-Samyaktva (destructive type of
right belief) is attained by Vedoka-Samyoagdrishti (true believer
possessing Kshayopashama Samyaktva) only, hence, description
about him is not done here. In this way, the duration of the state of
Saadi Mithyadrishtiisfound tobe minium one middle Antar Muhurta
(less than 48 minutes time is one Antar Muhurtha) and maximum a
little less than the duration of half a matter-cycle, i.e., one cycle of
quasi karmic matter.

Behold ! the peculiarity of Jiva’s thought activities ! Some Jiva
after attaining Yathakhyat-Charitra (perfect passionless conduct of
subsidential type) in the eleventh Gunasthana, again by becoming
a false believer, transmigrates in the world for a period of little less
than half a matter-cycle and some other Jiva just after coming out
from the state of Nitya-Nigoda' and by taking birth in the form of
man after disappearance of Mithyatva, attains omniscience within
an Antar Muhurte. Knowing this fact, one should be fearful of
degeneration of one’s thoughts and should make efforts forimproving
them.

And if in the case of that Saadi Mithyadrishti (non-eternal
misbeliever) the rise of Mithyatva is found only for a short period
then his external Jainahood is not dstroved and disbelief in Tattvas
is not discernible; and he again attains right belief even without
deliberation or by some deliberation only, And if the rise of Mithyatva
exists for a longer period then his state becomes similar to that of an
eternal misbeliever. He even accepts and follows the Grikita
Mithyatve {(newly adopted false belief) also and wanders even in the
Nigoda, ete. states of existence. There is no limit or measure of it.

And some Jiva, after falling from right belief (4th Gunasthana),
reaches the stages of Sasadana (down-fall, state of 2nd Gunasthana)
and he stays there for a minium period of one moment and miximum

1. Nitya-Nigoda= Eternal state of group souled vegetable kingdom of one- sensed
- beings which die and take rebirth 18 times in one respiration period.
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period of six winks (Avalis). It is not possible tonarrate the condition
of his thoughts through words. Some particular type of thoughts
which are known in omniscience are found for a very short duration.
The rise of Anentanubandhi (intensest passions) is found there but
the rise of Mithyatva is not there. So, one should know all this from
the study of Agame (scriptures).

And some Jiva, after falling from right belief (4th Gunasthana),
reaches the stage of Mishra Gunasthana (3rd Gunasthana). There
the rise of Mishra Mohaniya (Samyaktva Mithyatve Prakriti)isfound.
Its duration is one middle Antar Muhurta only. Its duration also is
very short, therefore, his thoughts also are known in omnisciénce
only. Hence, it is perceived that as someone was given some instrue-
tion, he believes it to be true and untrue at one and the same time.
Similarly, that state in which belief and disbeliefin Taftvas is found
in one and the same time is called mixed state (of right and wrong

belief).

Many people say- “For us Jinadeva (omniscient Jina) and other
Devas, (deities)all are worshipable — such type of mixed belief they
call Mishra Gunasthana; it is not so; this is clearly the state of
Mithyatva (wrong belief). Even on existence of Vyavahara (conven-
tional) form of belief in true Deva (omniscient Jina) ete., Mithyatva
(wrongbelief) persistsbut in the aforesaid case even the ascertainment
about true and false deity is not existent. Therefore, it is tobe known
that such person possesses Vinaye-Mithyatva.

In this way, the description has been made about the false
believers heading towards right belief. In this context, other related
matters have also been discussed.

Thus, the characteristics of false believers of Jeina faith have
been described. '

Here various types of false believers have been discussed. Its
purpose is this that by identifying these different kinds, if one finds
any blemish in himself, then he should try to remove it and should
evolve right belief. He should not become passionate by finding and
seeing such blemishes in others, because one’s own good or bad is
caused by one’s own thoughts & dispositions (Parinaamas). If one

" finds others interested in such discussion then one should benefit
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them also by giving discourses. It is, therefore, imperative to make
efforts for improving one’s own thoughts and dispositions; it is highty
desirable to become a true believer by giving up all sorts of false
convictions and perverse faiths (Mithyatva bhavas), because the root
cause of transmigration (mundane existence) is Mithyatva (false
belief): there is no sin greater than Mithyatva.

On destruction of Mithyatva (false belief) along with
Anantaanubandhi Kashayas {error feeding intensest passions), the
bondage of forty-one Prakritis® (karmas) also stops, the Sthiti (du-
ration of karmas) gets decreased to the limit of Antah Koda-Kodi
Sagaras (within crove of crore Sagaras), the Anubhaga (fruition of
karmas) becomes very less only, such a Jiva attains Moksha (lib-
eration state) shortly. And due to the existence of Mithyatva, the
liberation path cannot be attained even besides making many other
efforts. Therefore, by all sorts of means, it is necessary to destroy
Mithyatva totally.

[ Thus, in Moksha Marga Prakashak Shastra the Seventh Chapter
Dealing with Characteristics of Different False Believers of Jaina
Faith is Concluded. ]

1. The names of 41 Prakritis are : (o) 16 nos. related to Mithyatva :- Mithyatva,
Hundok-sansthana, Neuter sex, Narakgati, Narakgatyanupurvi, Narakayu,
Asampraptasripatike-sanhnana, Joati-4 (one-sensed, two-sensed, three-sensed &
four-sensed beings), Sthawara, Aatapa, Sukshma, Aparyapta, Sadharana. (b}25
nos. related to Anantanubandhi-kashayas: Anontanubandhi krodha, maen,
Maya, Lobha, Styangriddhi, Nidra-nidra, Prachala-prachala, Durbhag,
Duswara, Anadeys, Aprashast-vihayogati, Striveda, Neecha-goire, Triyag-goti,
Tiryagatyanupurvi, Tiryag ayw, Udyots, Sansthanad (Nyagrodha, Swati,
Kubjaka, Vamana) Sanhnanas-4 (Vajra-naracha, Noracha, Arddha-naracha
and Keelita).
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CHAPTER 8

NATURE OF SERMONS

Showing the right path of liberation to the misbelievers, mun-
dane beings, is the greatest benefaction of them. Even the
Tirthankaras (omniscients), Genedharas (chief monks) etc. render
such type of benefaction only; Therefore, in this Shastra (Moksha
Marga Prakashaka) also the discourses are given according to their
SErTons.

For clarifying the nature of sermon, some explanation is given
here; because if one does not identify or know the sermon properly
in its true sense then he may follow the wrong path by believing
otherwise. Therefore, the nature of sermon is being described.

IndJina’s faith the sermon is given through four kinds of Antyogas
(branches of seriptures). Prathamaanuyoge (mythonomy),
Karanaanuyoge (Aetiology & cosmology), Charanaanuyoga (Ethics
or religious rituals) and Dravyaanuyoga (Metaphysics) - these are
the four Anuyogas.

That branch of scriptures in which the life sketches (biogra-
phies) of great personageslike Tirthankaras, Chakravarties, ete, are
described, is called Prathamaanuyoge. And that branch of scrip-
turesin which the Gunasthanas (spiritual stages), Marganas (quest-
places), ete. forms of the Jivas and karmas and cosmology, etc. are
described, is called Karanaanuyoga. And that branch of scriptures
in which the religious conduct, vows & rituals to be followed by
householders and monks are described is called Chareneanuyoga,
whereas that branch of scriptures in which six kinds of substances,
seven Tattvgs ete. and the science of self-nonself discrimination, etce.
are discussed is called Dravyagnuyoga.
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The Purpose of 4-Anuyogas
Now the purpose of these Anuyogas is being described :

The Purpose of Prathamaanuyoga

In Prathamaanuyoga the-Jivas are encouraged to follow the
religion by way of describing the peculiarity of mundane existence,
the consequences of Punya (virtue) and Papa (vice) and the conduct
of the great personages, etc. Even the persons having low level of
understanding get interested in religion through it, because they do
not understand the minute details but understand the worldly
parables; their Upayoga (mind) gets engaged in them. And in
Prathamaaniyoga the description is found in the form of worldly
tendencies only which they understand very well. In worldly stories
of kings, etc., fostering of sins is found. Here too, the legends of the
high persons like kings, ete. are found but their purpose is to detach
persons from vices and to actuate them to practise religion, There-
fore, those persons, due to attraction of legends read and listen to
them and then knowing the Papa (vices) to be harmful and Dharma
(virtuous conduct) to be beneficial, they take interest in rehgion.

In this way, this Anuyoga is meant for the people of low level of
understanding. Prathama means slow-witted misbelievers, hence
the Anuyoge which is meant for them is Prathamaanuyoga. “Such
meaning is given in the commentary of Gommattasara"

Further, if the Jivas having attained the knowledge of Tattvas
read or listen to this Prathamaanuyoge, then for them this serves
the purpose of examples. Forinstance, “suchJiva knew that theJiva
(soul) is an eternal substance; the body, etc. are the external
associations.” And in mythology the rebirths (transmigrations) of
the Jivas are described; those become the examples of that knowi-
edge. And he had learnt about Shubha (pious), Ashubha (impious)
and Shuddha {pure/passionless) Upayogas i.e., conduct of the self
and their consequences also. In mythology the proclivity of those
Upayogas (pious, impious & pure conduct of the self) and their
fruition experienced by the Jive is described, the same serves as an

1. v freagRerafeTged a1 IR FENSTARISERT TRt
TigRR (. m™—-361-62 )
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example of that knowledge. Similar is the purpose of other descrip-
tions.

Here the meaning of example is that he found similar happen-
ings in the life of some Jiva which corroborated his knowledge about
such Jiva; so, this became an evidence for such knowledge.

For example, a warrior gets highly encourageq in valour by
listening to such stories of mythological personages in which the
praise of warriors and censure of coward persons is found. Similarly,
a religious person gets highly encouraged in religious practices by
listening to such stories of mythological personages in which the
praise of religious persons and censure of the wicked persons is
found.

Thus, one should know the purpose of this Prathamaanuyoga.

The Purpose of Karananuyoga

In Karanaanuyoga the Jivas are actuated to follow the religion
through descriptions of the details of Jivas as well as of karmas and
structure of the universe, ete. The Jivas who wish to engage their
Upayoga (active knowledge) in religion, they get engaged in religion
and become detached from vices by knowing and identifying the
details of the Jivas Gunasthanas (spiritual stages), Marganas
{quest places)etc. and the detailsof the various kinds of karmas, their
causes- conditions and fruits in different JJivas and hellish-heavenly
abodes in the universe (three worlds). And if the Upayoga gets en-
grossed in such thoughts then at once automatically religion (se-
renity) gets evolved and vicious tendency ends. By its practice even
the attainment of Tattva-jnana (true knowledge & belief of the
Tattvas) takes place soon. And he becomes a true believer of Jina’s
religion by knowing its glory that such minute and true description
is found in Jina’s religion only and nowhere else it is found.

And to such Jivas who study this Karanaanuyoga after attain-
ing true knowledge of Taitvas, this appears to be the adjectival form
of that (Tattva-jnana). The details and specialities of these Jiva ete.
Tattvas are found in Karanaanuyoga about which he has learnt.
There many details are described in their true (Nishchaya) form and
many other details in conventional (Vyavahara} form being attrib-
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uted to be so. Many are of Pramana® etc. form relating to the char-
acteristics of Dravya (substance), Kshetra (spatiality), Kaal (time)
and Bhava {qualities) etc., many other are described with the rela-
tivity of instrumental cause and dependence of Upayvoga ete. ~ thus
various forms of details are described. By believing them preciselyin
toto such Jiva engrosses himself in the study of Karanaanuyoga.

By the study of this Anuyoga one’s Tattva-jnana becomes pure
(faultless). For example, someone was knowing that a particular
object is a jewel but only on knowing the various specialities of that
jewel he becomes a true assayer of the flawless (pure) jewel. Simi-
larly, he was knowing the Tattvas that these are Jiva, etc. but only
on knowing the various details of those Tattvas he acquires faultless
knowledge of those Tatfvas. On acquiring the faultless knowledge of
Tattvas one becomes, of his own, a distinguished devout person.

Further, if he engages his Upayoga (active knowledge) else-
where, then passions, etc. are increased and the non-omniscient’s
Upayoga does not remain incessantly concentrated or fixed on one
particular object; therefore, the true believer engages his Upayoge
in the study of Karanaanuyoga due to which the knowledge of sub-
stances as seen inomniscience is evolved. Thereremains the differance
of Pratyaksha (direct) and Apratyaksha (indirect) knowledge only.
There is no contrariness in grasping or knowing the Tattvas ete.

In this way, one should know the purpose of studying
Karanaanuyoge. Kargna means formulae concerning to math-
ematical calculations; that book which deals with this Anuyoga
(topic) is called Karanoonuyoga (aetiology). In this Anuyoga the
prominence of mathematical description is found.

The Purpose of Charanaanuyoga (Ethics)

Now the purpose of Charanaaniyoga (ethics} is being described.
In Charanagnuyoga the Jivas are actuated to follow the religious
practices by explaining the different means of observing religion.
The Jivas who do not know as to what is beneficial and what is
harmful for them and remain engrossed in sinful acts like injury,

1. Pramana = Comprehensive or valid knowledge which knows an object in all
respects from all angles.
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etc., are discoursed in such a way that they give up vicious acts and
adopt religious practices. Knowing this those who are inclined
towards religious practices they engage themselves in such religious
practices which they can follow after listening to the details (rituals)
of householder's and monk’s religious rituals (duties).

By such practices passions become feeble and consequently so
much is achieved that they do not suffer from miseries in bad states
of existence but obtain happiness in good states of existence and by
observance of such practices, the instrumentality of Jina’s faith
(religion}is maintained and in such state if the attainment of Tattva-
Jnana be destined, then it gets evolved.

And those Jivas who practise Charanaanuyoga after attaining |
the knowledge of Tattvas, to them all these observances appear to be
in accordance with their passionless dispositions (Veetaraaga
Bhavas). On evolution of partial and complete passionlessness, such
sort of householder’s state and monk’s state respectively is attained
because the instrumental cause and effect relationship is found in
these observances. Knowing this and identifying the characteristics
of the householder’s and monk’s religion (duties), they indulge in
such suitable religious practices as is warranted by the degree of
passionlessness evolved in them. There, whatever degree of
passionlessness {Veetaraagatae) is evolved in them, they knowit tobe
beneficial and whatever degree of passions (Raagae) persists, they
know it to be worthless and believe total passionlessness to be the
supreme religion.

Such is the purpose of Charanagnuyoga (ethics).

The Purpose of Dravyaanuyoga (Metaphysics)

Now the purpose of Dravyeanuyoga (metaphysics) is being de-
scribed. In Dravyaanuyoga the Jivas are actuated to follow the reli-
gion by describing the substances and the Tattvas (essential prin-
ciples). The Jivas who do not know and identify the Jiva (soul) ete.
substances and the Tattvas and do not know the self-nonself to be
different entities, are discoursed through reasoning, examples, logic
and through Pramana (comprehensive viewpoint) and Nayas (par-
tial viewpoints) ete. in such a way that they are able to grasp the true
nature of Tattvas etc. and develop right faith in them. By its regular
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study the eternal ignorance is removed. When the Tattvas ete.,
fancied or fabricated by the other (non-Jaina) faiths, appear to be
false then the belief of Jina’s faith gets evolved and if one makes
efforts for identifying their true nature then he may attain right
belief in Tattvas very soon.

Further, if such Jivas who have attained Tattva-jnana, regu-
larly study Dravyaanuyoga then all those descriptions appear to
them to be according to their belief. For example, someone has
acquired some skill but if he continues to practise it then it remains
in his memory;ifhe does not practise it, he forgets it. Similarly, after
one has attained Tattva-jnana ifhe continues to study Dravyaanuyoge
which deals with it, then that Tattva-jnana persists, if he does not
do so, he forgets it. Or the Tattva-jnana which was attained in brief
form, if becomes clear or lucid through different logic reasoning
examples, etc., then there can be no laxity in it. Moreover, due to
lessening of passions (Raago) ete., by this sort of practice and study,
the Moksha (liberation) is attained soon,

In this way, one should know the purpose of Dravyaanuyogae
(metaphysics).

The Methodology of Exposition in Anuyogas

Now, the methodology of exposition found in these Anuyogas is
being described.

The Methodology of Exposition in
Prathamaanuyoga

In Prathamaanuyoga whatever main stories are, the same are
described as they are. And in them the relevant expositions pertain-
ing to the topic under discussion are also given; some are described
as it is and some are given according to the thoughts of the author of
the book, but the purpose is not changed.

For example, on the auspicious occasions of the Tirthankara,
Devas theIndras (chiefgods ofheaven) came to celebrate the function.
So this story istrue and the Indras offered invocation to them which.
is described in this Aruyoga. Although the Indras offered invocation
in different words and here (in Prathamaanuyoga) the author has
described it in some other words, but the purpose of invocation isnot
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changed. Further, some conversation took place between some
persons; there the words uttered were different, whereas here the
author has used some other words, but the same purpose is main-
tained. And the names of town, forest, battlefields, etc. used here are
the same but, maintaining the same purpose, the description is
found in less or more words, Other deseriptions should alsobe known
likewise.

Further, the relevant stories also are written by the authors as
per their own thoughts. For example, in Dharma-pariksha the story
of the stupid fellows is found. There is no such rule that the same
story was narrated by Manovega but some tale fostering stupidity
was narrated. So, they have supported the same purpose. Similarly,
one should know elsewhere also.

Here someone may say, - “Untrue statements are not possible in
Jain Shastras?”

Answer: That which fosters a different purpose is called untrue.
For example, “someone tells a person that you should say so”. He did
not speak in the same words, but spoke with the same purpose;
therefore, he is not called a liar. If the rule be that the same words
be used then, if someone had contemplated on renunciation in
various ways, describing all that, would increase the volume of the
book and if nothing is written about it then its concept will not be
clear. Therefore, in the context of renunciation, the authors will
write descriptions fostering renunciation only in less or more words
as per their thoughts, but will not write any thing fostering passions.
Here the purpose is not changed. Therefore, it is not untrue. In the
same way, one should know elsewhere also.

Further, in Prathamaanuyoga, only the prominent things are
supported. For example, someone observed fast; although its fruit
was insignificant but he attained higher state of existence due tohis
other religious observances simultaneously. Here such attainment
is described to be the result of observance of fast only. In the same
way, one should know elsewhere also.

And as someone firmly observed the vow of chastity, etc.,
chanted Namaskar Mantra (obeisance to five supreme souls) and
also observed other religious practices, his miseries came to an end
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and miracles appeared; so all this is not caused only by such religious
practices but such (agreeable) events took place due to the rise of
some other karma, nevertheless, such events are described to be
fruit of observance of chastity, etc. only. Similarly, someone indulged
in some wicked act (and obtained hellish birth); so, this is not the
result of that wicked act only, but owing to the rise of some other
karma, he got birth in the lower state of existence or suffered from
miseries, ete. But it is described to be the fruit of that wicked act only.
Likewise, one should know the other examples.

Here someone may say- “Describing such false fruit is not
* desirable; how can such statement be believed to be authentic?”

Answer: For the benefit of those ignorant persons who do not
take interest in religious practices and are not afraid of wicked acts
without showing more fruit of such acts, such descriptions are found.
When the fruit of religion be described to be the fruit of sin, the fruit
of sin be described to be the fruit of religion then it is false, but here
it is not so. For example, ten persons jointly do some work, there, if
it is described conventionally to be the work of one person only then
it is not wrong. Or somebody’s ancestors performed some act; if from
one caste point of view it is described conventionally to be the
performance of their sons, ete. then there is nothing wrong. Simi-
larly, one event took place as a result of several virtuous and vicious
acts; if conventionally it is described to be the result of one virtuous
or vicious act, then there is nothing wrong. Or whatever hasbeen the
result of some other virtuous or vicious act, if from the similar
category point of view, the same is described conventionally to be the
result of any other virtuous or vicious act only, then there is nothing
wrong.

In preachings, statements are made at some places from conven-
tional (Vyavahara) peint of view and at some places from realistic
(Nishchaya) point of view. Here (in Prathamaanuyoga)the Upachara
(superimposed) form of Vyavahara (conventional) practices are de-
scribed. In this way, it is authentic. But one should not treat this to
be correct degree to degree. It should be known that degree to degree
description is found in Karenaanuyoga.

' Further, in Prathamaanuyoga, if someone s found to be obsery-
ing one fpart.icular conventional form of religious prattice, he is sai”’
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tobe following the religion in toto. For examples, those Jivas who are

found not having any doubt in religion or craving for worldly

enjoyments, etc., are said to have attained the right belief; but only

by not having doubt, desire, etc. in any one particular religious

aspect, the right belief cannot be evolved; the right belief is evolved

on developing staunch faith in Tattvas; but here the real right belief

has been superimposed in the conventional right belief and the

conventional right belief in toto has been superimposed in any one

aspect of conventional right belief, - thus by, Upachara’, (superim--
position) the right belief is said to have been evolved.

Further, on attaining knowledge of one part (Anga) of any Jain-
shastra, the right knowledge is said to have been evolved. But on
attaining the knowledge of Tattvas, devoid of doubt, etc. perversi-
ties, the right knowledge is evolved. Here also the right knowledge
is termed so by Upachara (conventionally) as stated above.

Further, if someone observes some pious conduct, he is said to
have attained right conduct. And if one has accepted Jaina religion
and practises some vow in smaller or greater measure, he is called
a Shraveka — a true believer householder observing small vows or
pattial conduct. (In reality) on attainment of fifth Gunasthana
(spiritual stage) only, one is called a Skravaka, but in the aforesaid
manner conventionally (by Upachara) heiscalled a Shravaka. In the
Shastra ‘Uttar-Purana’ the king Shrenika is termed a supreme
Shravaka, though he was a vowless (incontinent) householder; but
because he was & Jaina so he is deseribed so. Likewise, one should
know elsewhere.

Further, one who accepts Munilinga (possessionlessnacked monk
state) without right belief and even if externally he is found with
some blemish, he is still called a Muni (monk). Although on attain-
ment of sixth Gunasthana etc., one becomes a Muni, but in the
aforesaid manner, conventionally (by Upachara)he - the monk - with
blemishes is called a Muni. In Samavasaranae Sabha (omniscient’s
preaching arena) the presence of a particular number of monks is
stated (in the Shastra); but all of them were not the true Bhavalingi-
Munis (true spiritual monks with right belief), but because of
acceptance of external Jain monk’s posture, all are termed as monks
(munis). Similarly, one should know elsewhere,
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Further, in Prothamaanuyoga, if someone indulges in some
undesirable act with religious attitude, even then he is praised. For
instance, Vishnukumar (a Jain monk possessed with super-natural
power) removed the affliction of the other monks with religious
attitude; but it was not desirable to indulge in this act by forsaking
the status of a monk, because such an act is possible in householder’s
religion only and monk’s religion is higher than the householder’s
religion. Therefore, it is not praiseworthy to accept lower religious
status by giving up higher religious status; but monk Vishnukumaryi
has been praised due to the prominence of Vatsalya Anga, i.e., af-
fectionate feeling towards the coreligionists. Under this pretext, itis
not desirable for others to accept lower religious status by giving up
higher status.

Further, (it is described that) a cowherd created hot atmosphere
around aJain monk by burningfire, He did so out of compassion. One
should surely remove the Upasarga (affliction) caused externally by
others. But removing the natural Parishaha (disagreeable condi-
tion) of cold, etc. is the cause of arousing liking passion in the monk
and the monk should not indulge in liking passions. Therefore, such
an act causes affliction (instead of removing it). That is why the
judicious persons do not make effort for removing cold. The cowherd
was an ignorant person; he did so out of compassion, therefore, heis
praised. But under this pretext, it is not desirable for others to
indulge in such acts which are‘contrary to religious practice.

Further, the King Vajrakarana did not salute the King Simhodare
and kept the idol of Jina carved in the ring. Even the great true
believers salute the kings, etc,; there is no fault in it. But disrespect
is caused in keeping the idol in the ring, because no such adorable
idol is possible as per set norms; therefore, this act is faulty, But he
was not aware of this; out of religious affection he developed a
feeling- “I will not salute anybody else”. Therefore he is praised. But
under this pretext, it is not desirable for others to indulge in such
acts.

Further, for the sake of getting a son, etc. or mitigating disease
and other calamities, etc., some people built temples (Chaityalayas)
and worshipped Jina’sidol, etc.;chanted hymns and recited Namaskar
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mantra, ete.; but such practices destroy the Nikkankshita Guna (the
virtue of desirelessness) and amount to indulgence in Nidanbandha
type sorrowful concentrationl. Because of inner inauspicious pur-
poses, it canses the bondage of inauspicious karmas only. But even
being deluded, he did not worship false deities, etc. which are the
cause of enormous and intense bondage of Papa karmas; considering
this aspect, he has been praised. Under this pretext, it is not
desirable for others to adopt religious practices for temporal gains.
Likewise, one should know elsewhere also.

Thus, there are found many such descriptions in
Prathamaanuyoga; knowing their real sense, one should not get
deluded.

Methodology of Exposition of Karanaanuyoga

Now the style of exposition in Karanaanuyoga is being de-
scribed: The description found in Karanaanuyoga is as known in
omniscience. Though all is known in omniscience, yet, only that
which is useful toJiva, e.g., the relationship of Jiva-karmas, ete. and
cosmology (universe) etc. are described here in this “Anuyogae”. Even
all details of them cannot be described, therefore, whatever could be
possibly deseribed in words and could be known and perceived in
non-pomniscient’s knowledge, is deseribed in an abridged form, For
example, the Gunasthanas (spiritual stages) are described from the
viewpoint of instinets and dispositions of the Jivas; those disposi-
tions being infinite cannot be described through words, therefore, by
combining many dispositions into one category, fourteen Gunasthanas
are specified. And there are various ways of knowing the Jivas, but
only main fourteen Marganas (quest-places) are specified. Although
karmic matter (atoms} possesses infinite potency, yet, in them, by
combining many atoms into one category, the eight types of main
prakritis (karmas) and one hundred & forty-eight subdivisions of
them are described. And in the universe (3 worlds) many objects are
found but herein some of the main objects with their details are
described. And Pramana (measure) is of infinite kinds; the Sankhyat
(numerable) ete. three main divisions and further twenty-one divi-
sions of these are specified.

1. Soerrowfully jost in thinking about how te get worldly pleasures & ohjerts in
future or in next birth.
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In the same way, one should know elsewhere.

Although the spatiality, time, qualities {modes) etc. of the
- substance are indivisible, nevertheless, with the object that the non-
omniscient may also attain some knowledge of the substances, in
Karanaanuyoga, by imagining the divisions like spatial units
(Pradeshas), time unit (Samaya), units measuring the degrees of
quality manifested (Avibhaga-Pratichchhedas) ete. and their
‘Pramana’ (quantity or numerical measurement) are described. And
one and the same substance is described by making divisions of
different-different Gunas (attributes) and Paryayas (modifications).
Although the Jivas (souls) and the Pudgalas (matter) etc. are sepa-
rate-separate substances, nevertheless, through the instrumental-
ity of relationship (bondage) etc. the Gati (state of existence) pro-
duced out of many substances, the Jati (category) ete. divisions are
described to be of one Jiva only. All this exposition should be known
to be with the prominence of conventional standpoint (Vyavahara
Naya) because details and specialities cannot be understood without
Vyavahara (conventional divisions). And at some places the de-
seription is found from Nishchaya (real) standpoint also. For ex-
ample, Pramana (numerical measures ete.) of Jivas ete. substances
are deseribed; the separate-separate substances are that much only.
One should know the same appropriately.

Further, many statements given in Keranaanuyoga are com-
prehensible by non-omniscient directly or through inference and
those which are not so comprehensible should be believed as per
Jina’s commandment. The embodied forms of human beings, ete.,
which are the gross and longer-lasting combined modifications of
Jiva and Pudgalas and the Jars, ete. modes of matter can be known
directly or through inference, but the degrees of knowledge, etc. and
smooth-rough attributes, etc. which are described from the view-
point of subtle changes taking place every moment, are known only
by Jinas commandment. Likewise, one should know elsewhere also.

Further, in Kgranaanuyoga the description is not done accord-
ing to the proclivity of non-omniscients but is done of the substances
known in Kewal-jnan {omniscience). For example, many Jivas con-
template on the nature of substances and observe vows, etc. but they
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do not possess the internal power of right belief and right conduct.
Therefore, they are called misbelievers and incontinent (vowless)
persons. On the other hand, many Jivas neither contemplate on the
nature of substances nor follow vows, etc. and either indulge in other
acts or remain asleep thoughtlessly, but they possess the power of
right belief, etc.; therefore, they are called right believers and
votaries {continent persons).

Further, someJiva is found indulging more in passional acts but
possesses feeble internal-passional power; therefore, he is called a
feeble-passioned person. And some Jiva is found indulging less in
passional activities but possesses intense internal passional power,
so he is called a highly-passioned person. For example, the peripa-
tetic gods (Vyantaras) destroy the town, ete. by passions, neverthe-
less, they are stated to possess Peeta-Leshya', due to feeble passional
power. And the one-sensed, ete. beings are not seen indulging in
passional acts, yet they are stated to possess Krishna Leshyas? ete.
due to intense passionalpower. And the Devas of Sarvartha Siddhi
are found indulging very less in passions but they are called incon-
tinent because they possess more passional power. And the Jiva of
fifth Gunasthana indulges more in passional acts like business, sex,
ete., yet heis stated to possess partial continence or conduct because
of feeble passional power. Likewise, one should know at other places.

Further, the activity of mind, speech and body of somefiva isfound
to be less, yet he is stated to possess more Yoga (vibratory activity)
because of power of attracting the karmas; one may be found in-
dulging too much in external activities, nevertheless, he is stated to
possess less Yoga due to weak power. For example, though the
omniscientisnot having any activity of movement, etc,, nevertheless
heis stated to possess more Yoga (vibratory activity). Thetwo-sensed,
etc. beings make movement, etc., yet they are stated to have less
Yoga. In the same way, one should know elsewhere,

Further, that which is not seen apparently, nevertheless, it is
stated to be present there because of presence of subtle power. For
example, the true monk is not found indulging in any sexual activity

1. Peeta-Leshya = Mild passional dispositions or yellow thought complexion.
2. Krishna-Leshya = Intense passienal dispositions or black thought complexion.
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but the inner instinct for copulation is stated to be present in himup
to the ninth Gunasthena. The cause of misery is not apparent in
Ahmindra (self Gods}, nevertheless, rarely, the rise of Asata {pain-
producing karma)is stated to be present there. Similarly, one should
know elsewhere.

Further, the Karanaanuyoga describes the right belief, knowl-
edge, conduct, ete. religion with the relativity of subsidence, etc. of
karma-prakritis and with their subtle power with reference to
different Gunasthanas and it also describes the Jiva ete. Tattvas
with their minute details and classifications, ete. which are the
cause of right belief, etc. Here if someone tries to make effort
according to Karanaanuyoga, it cannot be possible; the main object
of Karanaanuyoga is to describe the true nature of substances; there
is no prominence of putting anything into practice. Therefore, one
should follow the conduct as per Charanaanuyoga ete., due to which,
whatever is to happen happens antomatically. For example, if one
wishes to subside the karmas, how can he do it ? One should rather
make effort for ascertaining the Tattvas ete., owing to which
subsidential, etc. form of right beliefis evolved of its own. Similarly,
one should know elsewhere.

In one Antarmuhurta' a monk falling from the eleventh
Gunasthana, gradually becomes a false believer and again by as-
cending {the ladder of destruction of karmas) he evolves Kewal-jnan
{omniscience). Such subtle dispositions of right belief, ete. arenot the
subject of comprehension. Therefore, one should know the nature of
substances as per the Karanaanuyoga but follow such conduct
knowingly which 1s benificial.

And in Karanaanuyoga also, at some places, the exposition is
found with emphasis on preaching, so that should not be believed in
its totality. For example, making effort for injury, etc. is called
Kumati-jnana (perverse sensory knowledge); study of scriptures of
other religions is called Kushruta-jnang (perverse scriptural
knowledge); always perceiving bad aspect and not perceiving good
aspectis called Vibhanga-jnan (perverse clairvoyance) - all these are
preached so for forsaking them. From subtle point of view, all

1. Any period less than 48 minutes {s called an antarmuhuria
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knowledge of a true believer is right knowledge. Similarly, one
should know elsewhere.

And if somewhere general statements are found, the same
should not be treated as correct degree to degree. For example, the
circumference is deseribed to be three times of the diameter but
minutely speaking it is somewhat more than three times. Likewise,
one should know elsewhere.

And, somewhere, the exposition is found from the predominance
point of view, the same should not be taken as stated, in all respects.
For exaniple, the Jivas of Mithyadrishti Gunasthana i.e., first
Gunasthana and of Sasddun Gunasthana i.¢e., second Gunasthana
are described as Papa Jivas (vicious souls), the Jivas of the fourth
Gunasthana, i.e., vowless right believers, etc., are described as
Punya Jivas (virtuous souls). This is stated from the predominance
point of view but minutely speaking both the types of Jivas may be
found in smaller or greater measure having virtuous and vicious
dispositions. Similarly, one should know elsewhere.

In the same way, many other different descriptions are found;
the same should be known appropriately.

Thus, the methodology of exposition in Kararaanuyoga 1s con-
cluded.

Methodology of Exposition in Charanaanuyoga

Now the methodology of exposition in Chargnaanuyoga is ex-
plained:-

In Charanaanuyoga, that aspect of religious conduct has been
preached, in the manner, which is comprehensible by Jivas. In fact,
the religion is the real form of liberation-path and its instrumental
causes are conventionally called religion. Therefore, from the pre-
dominance of Vyavahara Naya (conventional standpoint) the kinds
and subdivisions of various types of conventional religion (Upachar
Dharma) are described in this Anuyoga,because in real aspect of
religion (Niskchaye Dharma) there is no place for acceptance and
renunciation of any thing and in the lower spirituzal stages it is not
possible for Jivas to give up rambling state of thoughts, therefore,
here this Jiva is preached to give up irreligious acts and adopt
religious practices.
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Such sermons are given in two forms; the ene form consists of
adopting conventional practices only and the other form consists of
adopting conventional practices along with real aspect of religion.

ThosedJivas whodo not possess theknowledge of Nishchaya (real
aspect of religion) and even on preaching they are not able to grasp
it, such false believers are preached only through Vyavahara (con-
ventional path) when they show some interest in religion, And those
Jivas who possess the knowledge of Nishchaye & Vyavahara both or
who might evolve such knowledge on being preached - such true
believers - and those false believers who are likely to attain right
belief shortly, are given sermons of conventional practices along
with real aspect of religion, because the true monk {preceptor) is the
benefactor of all Jivas.

The irrational (mindless) JJivas are not capable of grasping the
sermon;the true monkshavebenefitted suchJivasby preachingother
(rational) Jivas to have eompassion towards such Jivas.

Further, there are some Jivas who cannot attain the right path
ofliberation duetothe predominance of karmas; (the preceptor monks)
have benefitted such Jivas through the discourse of Vyavahara
Dharma (conventional form of religion) by engaging them to adopt
virtuous conduct, being the cause of sensual pleasures and good
state of existence and by discouraging them from vicious acts, being
the cause of miseries and evil state of existence. Such Jivas are
benefitted to the extent to which miseries are reduced.

Further, the sinner is found possessing sinful instincts and
attains evil state of existence where the instrumental cause of
religion does not exist; therefore, traditionally he continues suffer-
ing from miseries only. And the pious person is found possessing
pious instincts and attains good state of existence where the instru-
mental causes of religion are found; therefore, traditionally he
attains happiness or if the power of karmas gets reduced, then he
may even attain the liberation path also. Therefore, the preceptors
encourage Jivas through conventional discourses to adopt virtuous
acts and discourage them to give up vicious acts.

And the Jivas, who have attained the liberation path or are
capable of attaining it, are benefitted by actuating them to follow
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liberation path through preachings of conventional practices along
with real aspect of religion. In this way, the true preceptor monks
render benefaction to all Jivas but if such benefaction is not availed
by some Jivas then what can the true preceptors do ? Whatever
benefaction is possible, they do it. Therefore, the sermons are given
in two forms,

In conventional form of preachings, there is the predominance of
external activities only. By following them, the Jiva quits the vicious
acts and adopts virtuous acts. There, according to the external
activities, the inner thoughts also get released from intense passion
and become of the order of feeble passion. So, chiefly it is so but
someone may or may not evolve feeble passion; the true preceptors,
give sermons of observing external rituals only with the object of
improving thoughts and the dispositions.

Andin the sermons of Vyavahara {conventional path} along with
Nishchaya (real aspect of religion) the predominance is of the
thoughts and dispoesitions only. Through its preachings, if someone
tries to improve his thoughts by means of practice of Tattva-jnana
and contemplation about renunciation, then one’s external activities
also get improved in accordance with thoughts. On improvement of
thoughts, the external activities also invariably get improved.
Therefore, the true preceptors predominantly give sermons of im-
proving the thoughts.

Thus, out of two forms of these sermons, where the Vyavahara
religion only is preached, there, for attaining right belief, the
preceptors preach to develop faith in Arhanta Deva (passionless
omniscient God), Nirgrantha-Guru (possession-less naked monk
preceptor) and Daya-Dharma (non-violence religion) only and not to
have faith in any other deity, ete. and to have faith in Vyavahara
form of Jivas ete. Tattvas, not to get involved in doubt, ete. twenty-
five blemishes and to develop qualities like doubtlessness
Nihshankita-Anga etc. and Samvegya (awe towards miseries of
worldly existence) ete. -

And for attaining right knowledge, the preceptors preach to
study the seriptures containingJina’s preachings and to make effort
for understanding the true meaning of the words, ete. properly. And
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for evolving right conduct, the true preceptors preach to give up sins
like injury, etc. partially or completely and to observe vows, etc. And
if some Jiva is not found capable of following the higher grade of
religion (vows, etc.) then the preceptor sermonises him to take or
follow one particular vow only. For example, the tribal person (Bhil)
was advised to give up eating the meat of crow, the cowherd was
preached to chant Nemaskar Manira and the householders to con-
struct the Jina’s temple and to engage in worship, propagation of
religion, etc.; thus, sermons are given as per the capacity of Jiva.

Further, where the discourse is given of Vyavahara along with
Nishchaya, there, for attaining right belief, the preceptors sermonise
to evolve faith in real Tattvas (realities). “The real nature of Tattvas
is true (Bhootartha) and their conventional form is superimposed” -
with such faith and through the discrimination of self-nonself and
with the object of giving up attachment, etc. in non-self substances,
the preceptor preaches to evolve faith in these Tattvas. This is also
explained that by developing such faith, the deities other than
Arhanta etc. are perceived to be false, then automatically the belief
in them gets quit. And for attaining right knowledge, the preceptors
preach to know these Tattvas doubtlessly in their real form; the
instrumental cause for attaining such knowledge, is the study of
JainShastras (Jina’s scriptures). Therefore, for achieving this pur-
pose, the study of Jina's scripture automatically takes place. And for
evolving right conduct, the preceptors preach to give up passions like
attachment, etc. There, on partial or total destruction of intense
attachment, ete. passions, the sinful activity, which was existing
partially or completely due to their instrumental effect, gets quit;
and in the presence of feeble passion, the practising of vows, worthy
of a Shravaka (votary householder) and a Muni (homeless &
possessionless naked ascetic) is found and on destruction of feeble
attachment also, the conduct of Shuddhopayoga (pure passionless
conduct of the self}is evolved. This is also described in this Anuyoga.

Further, whatever real vow, invocation, worship, propagation of
religion or meditation, ete. are found associated with a true believer
having right faith, the same are preached here. The preachings are
givenin accordance with the true traditional path describedindJinag’s
religion.



CuaprTER-VIII 399

Thys, one should know the two forms of discoursing the people.

Further, in Cheranaanuyoga, discourse is given for giving up
the acts of intense passions and adopting the acts of feeble passions.
Although indulging in passions is assuredly harmful, yet if total
renunciation of passions is not possible, then in whatever measure
passions are reduced, to that extent one is benefitted — such is the
purpose of these preachings. For example, such Jivas who are not
able to give up totally the desire of indulging in household activities,
constructing temple, etc., enjoying carnal pleasures, indulging in
anger passion, etc., are preached to engage themselves in the acts of
worshipping, spreading the truth, constructing and decorating the
Jina’s temple, ete. or dancing, singing (religious songs) before Jina’s
idol, ete. or helping the religious persons, etc. Because traditionally
in these activities passions are not fostered. But in sinful activities
traditionally the passions are fostered; therefore, the Jivas are
preached to give up sinful acts and to engage in aforesaid acts.
Further, in whatever small or great measure, sinful acts are likely
to be given up, in that measure theJiva is preached to give up sinful
acts and to develop right belief and partial vows, etc. And those Jivas
who have totally given up the desire of indulging in household
activities, ete., are preached to give up aforesaid virtuous activities
like worship, etc. and by relinquishing all sinful acts, etc., to adopt
the great vows, etc. But if it is known that the passions are only
partially reduced, then such Jivas are preached to adopt the ac-
tivities of compassion, religious preaching, observing Pratikramana
(repentance for the faults done knowingly or unknowingly), ete.
Wherever passionsin their totality are found to have been destroyed,
there remainsnothingtobe done; therefore, they needno preachings.
Such is the sequence to be followed in the path to liberation,

Further, in Charanaanyoga even by arousing passion, the pas-
sionate beings are encouraged to give up sinful acts and to follow
religious practices. For example, by arousing fear passion through
description of hellish miseries tobe the result of sinful acts, the Jivas
are encouraged to give up sinful acts and by arousing greed passion
through the description of pleasures of heavens, etc. to be the fruit
of virtuous deeds, the Jivas are actuated to follow religious deeds.
And this Jive indulges in sins due to feeling of attachment towards
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sensuous pleasures, body, son, wealth, etc. and remains disinter-
ested in religion. By describing the sensuous pleasures to be the
cause of death, afflictions, ete., the feeling of detachment is aroused
in them. By describing the body, etc. to be impure, the disgust
passion is aroused there; by describing the sons, etc. to be the
partaker of wealth, etc., aversion is aroused in them and by describ-
ing wealth, etc. to be the cause of death, afflictions, ete., the feeling
of disliking is aroused in them. By adopting such different means,
the intense attachmentin the sensuous objectsis destroyed and they
are encouraged to give up sinful acts and start following religious
practices. Further, by chanting the name (of supreme souls), invoca-
tron, worship, charity, chastity, etc., theafflictions of poverty, ete, get
finished in this world and son, wealth, etc. are attained — through
such descriptions, greed passion is aroused and Jivas are encour-
aged to follow religious practices. Similarly, one should know other
examples.

Here lies a question as to what is the purpose of arousing one
type of passion by diseouraging to give up another type of passion?

Answer : Severe cold (typhus) and fever both are diseases. But
if the physician diagnoses that someone is dieing due to severe cold
(typhus) then he makes effort to develop fever in him and after the
fever has developed, if the chance of his surviving be there, then
afterwardshe tries to eradicate the fever also. Similarly, all passions
are worth giving up but knowing that some .Jivas are indulging in
sinful acts due to passional feelings, the true preceptors try to arouse
such passions in them which encourages them to follow virtuous
acts. Later on, if it is found that such persons have developed
religious instincts, then they encourage them to uproot the passions.
Such is the purpose,

Further, in Charanaenuyoga, through different reasonings,
descriptions are made in such a manner that the Jivas are encour-
aged to follow religion by quitting sinfizl acts. The true preceptors
explain through worldly illustrations, logic, examples, judiciously:
and sometimes they quote examples from other religions also. As in
Suktamuktevali the goddess Laxmi is described to be an inhabitant
of lotus flower and from the viewpoint that both poison and Laxmi
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are the product of ocean, she is stated to be the sister of poison. In the
same way, descriptions are made elsewhere also.

Although many of such examples, etc. are false, yet they foster
the real purpose; therefore, there is no fault in this.

Somebody may say here that the fault of falsehood lies here?

Answer : Even if it is false but fosters, the real purpose then it
15 not treated tobe false. And if it is true also but fosters false purpose
then in reality it is false only.

In the use of rhetoric, logic, naming etc., the truth & falsehood
are not decided on the basis of words but on the basis of purpose. For
example, a town with some decoration is stated to be similar to
Indrapuri (heavenly town); this is obviously false but because it
fosters the purpose of decoration, it is not treated to be false. And in
this town “stick is found with the umbrella and nowhere else” — this
is obviously false because use of stick is found elsewhere also but
because unlawful persons are very few there and lawful persons are
not punished — since it fosters this purpose — hence it is not false.
Further, Jupiter (Brihaspati)’s name is written as Surguru (the
preceptor of Gods) and Mars (Mangal)’s name is written as Kuja, so
such names are taken from other faiths. Their literal meaning is
false but that name signifies the meaning of that particular thing,
therefore, it is not false,

Thus, the examples, ete. drawn from other faiths are false. Here
the objective isnot to foster faith in those examples but to foster faith
in the purpose and because the purpose is true hence there lies no
fault.

Further, in Charanaanuyoga such discourses comprehen-sible
by non-omniscients are given from general point of view with the
prominence of worldly tendencies, but the discourses are not given
from the subtleness point of view, comprehensible by omniscience,
because it cannot be practised. Here the purpose is to encourage the
religious practice.

For instance, it is stated that an Anuvrati (the follower of small
vows) does not commit injury to mobile beings whereas in the
activities like sexual intercourse, ete. injury to mobile beings is
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caused; he too knows that in Jinavani (omniscients preachings) it is
stated that here mobile beings are found but he has no intention of
causing injury to mobile beings and he does not indulge in such
injury which in worldly affairs is called injury of mobile beings.
Therefore, from this point of view, he is the renouncer of injury to
mobile beings.

Further, the monk (muni) is said to be the renouncer of injury
even to one-sensed (immoble) beings, but the monks make move-
ment, etc, on earth and in water ete.; there the total absence of even .
mobile beingsis not found because the space occupied even by mobile
beings is so small that it may not be perceivable by eyes and their
existence is found on earth and in water, etc. only — this, the monks
know from Jingvani (scriptures) and some monks know this through
clairvoyance, ete. also, but they do not have intention of committing
injury to mobile-immobile beings by negligence. And in the world,
indulgence in activities like digging of earth and use of unboiled
water, etc. is called injury to immobile beings and causing injury to
gross mobile beings is called injury to mobile beings. The monks do
not indulge in these activities, therefore, the monk is said to be the
total renouncer of injury. From the same point of view he is stated to
be the renouncer of untruth, theft, chastity and possessions.

From the viewpoint of omniscience, the false —speech- vibration
(in the soul) is stated to be present upto twelfth Gunasthana, the
assimilation of Adetta-karma Parmanus (specific atoms}, ete. other
non-gelf substance upto thirteenth Gunasthana, the rise of sex-pas-
sion upto ninth Gunasthana, internal attachement upto tenth
Gunasthana. The external possessions like Samavasarana ete.
{congregation) are found associated with omniscient also; but due to
absence of negligence, the monk does not have any sinful intention,
And those activities which in the world are stated as “this person
tells lies, steals, commits adultery, keeps possessions ete.” are not
found in the monks, therefore, they are stated to be the renouncers
of untruth, eic,

And among the Mulgunas (fundamental rites of a monk) the
renunciation of the objects of five senses is described, but knowing
through the senses has not stopped and if the attachment-aversion
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passion in the objects (of senses) would have been totally destroyed

then the Yathakhyat-Charitra (perfect right conduct) would have
been evolved to them but this has not happened, yet in broad sense

the desire of objects of senses has ended; therefore, they are stated

to have renounced the objects of senses. Similarly, one should know

elsewhere also.

Moreover, whatever a votary renounces and practises all that is
according to the system of Charanaanuyoga and worldly tradition.
For example, someone renounces injury to mobile beings; here he
has renounced that injury which in Charenaanuyoga and worldly
tradition is called injury to mobile beings. The renunciation of such
injuries to mobile beings which are perceived in omniscience cannot
be possible. Here that injury to mobile beings which he has renounced
is like this —“not to think of it is renunciation by mind, not to talk of
it is renunciation by words, not to act through body is renunciation
by bedy.” It should be known that other renunciations and practices
are also followed in the same way and by this method only.

Here arises a question thatin Karanaanuyoga the description is
found “precisely as it is” from the omniseience point of view. There,
in the sixth Gunasthana, the total absence of the twelve kinds of non-
abstinence (Aviratis) is stated; how is it so?

Answer: ‘Non-abstinence’ also is included in vibratory activity
(Yoga) and passions (Kashayes), but there also the non-abstinence
is definied to be the absence of renunciation from Charanaanuyoga
point of view; hence, those are absent there. The mental non-
ahstinence is stated to be absent but the mental thoughts are found
in the monk, yet it should be known that due to absence of vicious
proclivity of unrestrained mind the absence of mental non-absti-
nence is described.

Moreover, in Charanaanuyoge, the names, etc., various terms,
are stated from the conventional worldly tradition point of view. For
example, the true believer is stated to be a true recipient and
misbeliever as unworthy recipient. Here one who has faith in
Jinadeva (the conqueror emniscient God) ete, should be known as
true believer and one who does not have such faith as misbeliever.
Because giving of donation is advised in Charanaanuyoga, therefore,
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one should understand the meaning of right belief, wrong belief as
stated in Charanaanuyoga only. But if the right belief, wrong belief
are considered as per Karanaanuyoga then the same Jiva who was
in eleventh Gunasthena might fall in the first Gunasthana in one
Antarmuhurta (within 48 minutes) only. In such a situation how
could the decision about the true recipient and the unworthy recipi-
ent be taken by the doner ?

Further, if the viewpoint of Dravyagnuyoga is taken about the
existence of right belief, wrong belief, then in the congregation of
monks, there are both Dravyalingis' and Bhavalingis® monks also.
Firstly, correct decision about them is very difficult, because the
external conduct of both is found to be similar and even if by chance
a true believer may be able to judge correctly (a Dravyalingi) on the
basis of some symptom and if he does not adore him then others will
doubt as to why did he not adore him? In this way, if the false status
of a monk gets disclosed, then it will create controversy in the
congregation of monks, therefore, here the statement should be
understood from the viewpoint of conventional right belief and
wrong belief.

Here someone may ask- “How would a right believer adore a
Dravalingi monk because he considers the Dravyalingi to be inferior
in qualities even to himself?”

Answer: In a Dravyalingi monk the practice of conventional
religion is found in very great measure and adoration is also a
conventional practice only. For example, there is arich personbut he
offers respect to a person who is elder in age from the parentage point
of view, Similarly, the truebeliever possesses right faith but he offers
adoration from the viewpoint of conventional religion to that person
who is higher in status from the conventional religion point of view,
treating him to be possessing greater merits. Similarly, those Jivas
who observe fasts in greater measore are called Tapaswi (ascetic
cbserving penance). Although one, who indulges greatly in medita-
tion and scriptural studies, is a superior ascetic; nevertheless, here

1.2,  Both Dravyalingi & Bhavalingt monks are Digamber Jain monks but the
differonce is of wrong-right beliel. The Dravyalingi monk is without right
beliefi.e, he is still a wrong believer whereas the Bhavlingi is a truebeliever.
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in Charanoanuyoge, there is prominence of external penance,
therefore, heis called an ascetic Tapaswi. Similarly, one should know
about other terminology used herein.

Thus the methodology of exposition in Charanaanuyoga should
be known with various other different forms as stated above.

Methodology of Exposition in Dravyaanuyoga

Now the methodology of exposition in Dravyaanuyoga is being
described :-

The way by which right belief of Jiva, ete. substances is attained
by Jivas, in that way, the description of their details, logic, reason-
ing, illustrations (examples), etc. is done here. Because here the
purpose is of the evolution of right belief. Although Jiva ete. sub-
stances are indivisible (Abheda), nevertheless, by assuming divi-
sions in them, the description of Dravya (substances), Guna (at-
tributes) and Paryayas (modifications), etc. divisions is done con-
ventionally. And for arousing faith, discourses are given through
different logic and reasonings orby means of Pramana (comprehensive
view) and Nayas (partial view). This is also a method. Further, logic
(Hetu) is put up & illustrations (Drishtantas) are given for evolving
Anumana (inference), Pratyabhijnang (recognition of an object by
noticing similarities and differences) about the substance. Thus,
here the discourses are given for arousing faith in the substance.

Further, for evolving faith in liberation path, the Jiva-Ajiva ete.
Tativas aredescribed by means of their specialities, logic, reasoning,
illustration éte. There, the way by which the discriminative knowl-
edge of self and non-self is evolved, in that way the ascertainment of
the nature of Jiva-Ajiva is done, and the way by which the pas-
sionless disposition is evolved in that way the nature of Asrava
(influx)ete. isexplained; and there, chiefly the glory of self-realisation
(Atmaanubhavan) is shown for the sake of evolution of true know!-
edge and detachment towards worldly things.

PFurther, in Dravyeanuyoga wherever there is predomi-nance of
_real spiritual sermons, there the conventional religion (Vyavahara
Dharma) is also contradicted. The Jivas who do not try for self-
realisation and are engrossed in external conventional practices, by
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detaching them from there and for diverting them towards self-
realisation, the msignificance of vows, chastity, continence, ete. is
emphasised. There one should not know that he should start indulg-
ing in sinful acts by relinquishing these (virtuous acts). Because the
purpose of that discourse is not to encourage Ashubhopayoge (in-
auspicious dispositions); but for evolving Shuddhopayoga (passionless
conduct) the Shubhopayoga (auspicious conduct) is contradicted.

Someone may say here that in metaphysics (Adhyatma Shastras)
Punya (virtue) and Papa (vice) both described to be alike, so if
Shuddhopayoga is evolved then it is goed, but if it is not evolved then
one may either engage himself in Punya (virtuous acts) or in Papa
(vicious acts)?

Answer;: For example, from thelower caste (shudra) point of view,
the Jaat and the Chandala are said to be alike but comparatively
Jaat is somewhat better than Chandala, because one is untouch-
able, the other is touchable. Similarly, from the bondage cause point
of view, the Punya and the Papa both are alike but Punye is some-
what better than Papa; because one is intense passion and the other .
is feeble passion. Therefore, one should know that it is not desirable
to indulge in Papa by giving up Punya.

Further, those Jivas who are engrossed in activities like adora-
tion of Jina’s idol only, for diverting them towards self-realisation,
ete. - “God is in the body and not in the temple” —such discourse is
given, Here one should not know that he is being encouraged to give
up adoration and get happiness by taking food, etc.; because this is
not the purpose of such preachings.

In the same way, wherever such conventional practices are
contradicted, one should not become negligent (towards pious acts);
one should rather know that the Jivas who are engrossed in con-
ventional practices only, for creating interest in real religion
{Nishchaya Dharma) in them, the conventional religion (Vyavahare
Dharma) is described to be insignificant.

And in the same Shasiras the true believer’s indulgence in car-
nal pleasures, etc. has been described as not to be the cause of
bondage but the cause of Nirjara (shedding of karmas); but one should
not understand here the earnal pleasures to be beneficial or worth
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indulgence. There, for emphasising the glory of true believer, the
carnal pleasures, etc. which are well-known as the causes of intense
bondage, havebeen ignored because in spite of their persistence, due
to the strength of right belief, feeble bondage is caused and due to the
same power, the Shedding of Karmas (Nirjara) increases. Therefore,
conventionally the carnal pleasures are not stated to be the cause of
bondage but the cause of Nirjara (dissociation of karmas). Even if on
deliberation carnal pleasures appear to be the cause of Nirjera then
why should the true believer give up them and accept monkhood?
Here the purpose of this statement is only to show the glory of the
true belief due to the power of which even the carnal pleasures are
not able to show their effect. In the same way, the true meaning of
other such statements should also be known.

Further, the object of Dravyaanuyoga is also to actuate Jivas to
accept and give up some things like that of Charanaanuyoga;
Therefore, here the description is made from the viewpoint of
thoughts and dispositions which can be comprehended by non-
omniscients. The main difference is that in Charanaanuyoge the
emphasisislaid on the external activities whereas in Dravyaanuyoga
the emphasis is on inner spiritual thoughts & dispositions, but the
description is not as subtle as isfound in Karenaanuyoga. The same
is illustrated hereunder:-

Shubha (auspicious),Ashubha (inauspicious) and Shuddha (pure)
- such three states of Upayoga (active thought activity) are de-
seribed. The thoughts with religious attachment are termed as
Shubhopayoga, sinful thoughts and aversion are termed as
Ashubhopayoga and passionless thoughts (devoid of attachment -
aversion) are termed as Shuddhopayoga. This statement is from the
viewpoint of the thoughts comprehensible by non-emniscients. In
Karanaanuyoga the description is found from the viewpoint of
inauspicious-auspicious thoughts as per Jivas’ passional power in
different Gunasthanas; this aspect is not considered here.

According to Karanaanuyoga the passionless Shuddhopayoga is
evolved on attainment of Yathakhyaia-Charitra (perfect right con-
duct); it will be attained automatically on destruction of Moha
(conduct-deluding karma); how ¢an a person of lower spiritual stage
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effectuate Shuddhopayoga? Whereas in Dravyaanuyoga the em-
phasis in sermons is laid on the evelution of Shuddhopayoga only;
therefore, at that time when a non-omniscient engrosses his Upayoga
in self-realisation, etc. by relinquishing the thoughts engrossed in
comprehensible activities like adoration, injury, etc., he is called the
possessor of Shuddhopayoga. Although there exists subtle passions
comprehensible in omniscience, yet that view-pointis not considered
here. He is stated to be possessing Shuddhopayoga because he re-
linquishes attachment, ete. passions which are comprehensible in
his knowledge.

Similarly, the evolution of right belief is stated on attainment of
right faith in self-nonself Tativas ete. This statement is from the
viewpoint of comprehensibility. From subtle point of view, the
description of right belief, ete. in different Gunasthanas etc. is found
in Karanaanuyoga. Likewise, one should know elsewhere.

Therefore, if someone tries to equate the style of deseription of
Dravysanuyoga with Karanaanuyoga then at some places it tallies
and at some places it does not tally. For example, on evolution of
Yathakhyat Charitra (perfectright conduct) Shuddhopayoga is found
from both points of view; but in lower spiritual stage Shuddhopayoga
is possible sometimes from Dravyaanuyoga point of view, but from
the Karanagnuyoga point of view, due to existence of different
degrees of passions always, Shuddhopayoga is not aceepted. Simi-
larly, one should know about the other statements also,

Further, in Dravyaanuyoga, for proving the Tatfvas etc. de-
scribed in other faiths to be wrong, the same are contradicted. This
is not done malaciously. The purpose is to evolve the right belief by
proving them to be untrue.

Similarly, in other ways also, the methodalogy of exposition is
found in Dravyeanuyoga.

Thus, the methodology of exposition in all the four Anuyogas has
been explained. There, in some Shastra, the exposition is found with
the prominence of one Anuyoge, in some with two Anuyogas, in some
with three Anuyogas and in some others with all the four Anuyogas.
So where whaterver is possible, ene should understand the same,
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- The Tradition of Exposition in Anuyogas
Now the prominence of the tradition found in these Anuyogas is
being described here. '

In Prathamaanuyoga the tradition of rhetorical Shastras and
metrical Shastras is prominent, because by rhetoric statements the
mind gets delighted; by narrating directly one’s Upayoga is not en-
grossed to the same extent to which it is engrossed with rhetorical
reasoning. Further, if a distant object is described with some exag-
geration then its nature becomes easily comprehensible.

In Karenaanuyoga the tradition of mathematical expressions is
prominent, because therein the measure (Pramana) etc. of sub-
stances, space {region), time, qualities, etc. are described. So, by
using the tradition of mathematics, it becomes easily comprehen-
sible.

In Charanaanuyoge the tradition of moral instructions and
ethical science is prominent, because the object there is that of
putting into practice, i.e., to actuate the people to follow the conduct.
Therefore, on explaining the ethical path according to worldly
traditions the true aspirant starts following religious practices.

In Dravyaghuyoga the tradition of logic or the science of reason-
ing is prominent, because there the purpose is of making decision.
i.e., ascertaining the Tattvas etc. and in logic the path of making
decision is shown.

These are the prominent traditions found in different Anuyogas;
the descriptions are found with other traditions also.

Here someone may ask that only the learned scholars (punditas)
have the knowledge of rhetoric, mathematics, ethics and logic. An
ordinary person does not understand these; why therefore, direct
description is not given?

Answer: The Shastras are chiefly meant for being studied by
punditas (learned scholars) and sagacious persons; if the descrip-
tions follow thetoric tradition then their mind gets engrossed. And
the scholars can explain the same to ordinary persons and those who
do not understand then they should explain to them directly, but by
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writing the direct description in Shasiras the talented persons may
not devote more ttme In their studies; therefore, the tradition of
rhetonie, ete. 1s followed.

In this way, the tradition of description in the four Anuyogas is
found. And in Jaina faith most of the Shastras are in these four
Anuyogas. And the Shastras pertaining to grammar, logic, metres,
words-book etc. and the Shastras on medical science, astrology, in-
cantations, etc. are also found in the Jina’s religion. Their purpose
is being described hereunder:-

- The Purpose of Works on Grammar, Logic, etc.

The study of Anuyogas-Shastras is possible by the study ofbooks
on grammar, logic, etc. This is the purpose of grammar etc. Shastras.

Someone may say, if the Shastras are written in direct dialectal
form then what remains the purpose of grammar, etc.?

Answer: The dialect is an imperfect and unsound language and
is different-different in different places. How could scholars write
books in such language? The correct, subtle description which is
possible through grammar, logic, ete. is not possible in common
language. Therefore, the Shastras are written following the tradi-
tion of grammar, etc.; so one should study in smaller or greater
measure these books also as per one’s capacity and should then study
the purposeful Anuyogas Shastras.

Further, through the miracles of medical science, etc., the glory
of Jina's religion may spread and by medicines, etc., the benefaction
also may be caused to persons, or the Jivas who are engrossed in
worldly affairs; they may be attracted by the miracles of medical
science, etc. and may adopt Jain religion. Afterwards, they can un-,
derstand and practise true religion and obtain spiritual benefit -
with such purpose the books on medical science ete., are written.

Here one should remember that by knowing these to be Jaina
Shastras one should not devote himself too much in the study of
these Shastras. If due to sagacity these are studied in natural way
and by such study if one’s attachment, ete. passions are controlled
then their knowledge is useful. But these Shastras are not as useful
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as Anuyoga Shastras. Therefore, it is not desirable to engage oneself
too much in their study.

Question: If it be so, then why did Ganadharg Acharyas (chief
preceptors) compose these Shastras?

Answer: Knowing the aforesaid somewhat purpose, these
Shastras are composed. For example, a very rich man sometimes
accumulates less useful things also but if a less wealthy person
accumulates those things then his wealth is spent there, then by
what means would he collect more useful things? Similarly, the
sagacious persons like Ganadhara Acharya (chief preceptors), ete.
may compose less useful books on medical science, ete. also but ifa
person with average intelligence engages himselfin their study then
his intellect gets involved in it; how could he then study the h1ghly
beneficial Shastras?

Further, if a person with feeble passions composes in mythology
_ descriptions relating to adornment of body, ete., he does not become
passionate but if a highly passionate person composes descriptions
of such bodily adorment, etc. then he would certainly get involved in
sinful bondage. Similarly, the feeble-passioned Ganadhara Acharyas
ete. compose the books of medical science, etc., even then they do not
become passionate, but if the highly passionate people engage
themselves in their study then due to increased feelings of attach-
ment, etc. passions they would get involved in the bondage of sinful
karmas. Such is the nature of sermons in Jaina faith.

Removal of Misconjectures about Anuyogas

(1) Removal of Misconjectures about Prathamaanuyoga

Many cJivas argue that in Prathamaanuyoga the descriptions
are found in great measure about adornment of body, etc. and
battles, etc. due to which attachment, etc. passions increase, there-
fore, such statement should not have been there and one should not
listen to such narrations.

Answer: If a story is to be narrated, then all events should be
described and if the narration is exaggerated by use of rhetoric, etc.,
aven then the words of scholars are alwayslogical. Further if you say
+hat for correlating the reference to the context the general descrip-
tion would have been sufficient, why is the description exaggerated?
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Its answer is this that without exaggeration of the indirect
statement, it does not become clear. Further, earlier someone en-
joyed carnal pleasures, fought wars, etc., but later on after renouncing
all this, he accepted monkhood; such astonishing contrast would be
perceived only when statements are done with exaggeration.

Question: Such descriptions increase passions?

Answer: For example, someone constructs a Cheityalaya
(temple); his objective is to encourage persons to practise religion
there, but if some sinner indulges in sinful acts there, then there is
no fault of the person who constructed the temple (Chaityalaya).
Similarly, the preceptors described adornment of body, ete. in
mythology. Here their purpose is not of encouraging passional acts,
rather that of actuating religious aets; but if some sinner does not
practise religion and increases attachment, etc. passional feelings
then what is the fault of the preceptor?

Question: Such deseriptions should not have been there which
are likely to arouse passions?

Answer: The mind of an ordinary passionate person is not
attracted in the statement of renunciation only. Therefore, as the
medicine is given to a child in a sugar-coated form, similarly the
interest of passionate person is aroused in religion through the
description of carnal pleasures, ete.

Question: If this be so, then at least the dispassionate persons
should not study such Shastras?

Answer: In the hearts of those persons who do not have attach-
ment feeling, the hearing of narrationsrelating tobodily adornment,
ete. does not generate attachment feeling, They know that such is the
tradition of narration here.

Question: At least such persons, who become passionate on
listening to such narrations of bodily adornment, etc., should not
listen to such narrations ?

Answer: InJain mythology where the purpose is of religion only
and in which everywhere religion is fostered, the narration of
adornment of body, ete. is done under the force of circumstances. If
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one becomes highly passionate even on listening to this then where
would such a person become dispassionate; rather by giving up
listening to mythology he would indulge in such other acts only
which would encourage intense attachment feelings, etc. Therefore,
even such person is likely to develop religious instincts in smaller or
greater measure by listening to mytholegy. This act is definitely
better than other acts.

Question: In Prathamaanuyoga there are the stories of other
Jivas; how is our purpose served by them?

Answer: For example, by listening to the stories oflewd persons,
lewdness is increased in us also. Similarly, by listening to the stories
of devout persons, great affection for religion is aroused in us also.
Therefore, it is desirable to study Prathamaanuyoga.

(2) Removal of Misconjectures About Karenaanuyoga

Many Jivas argue that in Karanaanuyoga the Gunasthanas
(spiritual stages), the Marganas (quest-places), ete., the karma
prakritis and three worlds (universe) etc. are described. So one
knows them that “this is so and that is so0,” but how is our purpose
served by this? Our benefaction is possible either by worship or
observing vows or giving charity, etc. or by self-realisation.

Answer: The God (omniscient) is passionless; by adoration He
does not do anything by getting pleased. By adoration one’s passions
become feeble; automatically its fruit is beneficial. So in the study of
Karanaanuyoga, the passions can become more feeble. Therefore, its
fruit is more beneficial. And the activities of observing vows, and
giving charity, etc. are the means of external instrumental causes of
reducing passions. If one’s Upayoge gets engrossed in the study of
Karanaanuyoge then the attachment, etc. passions are removed
which is the means of the internal instrumental cause; therefore,
this is more useful. After accepting the vows, etc., theJivas study the
scriptures. And the self-realisation is the paramount act; but in the
ordinary process of self-realisation the Upayoga does not remain fixed,
and when it does not remain fixed then other thoughts arise in such
a state; if one studies Karanaanuyoga then he engages his Upayoga
in that thought.
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Such engagement of Upayoga reduces attachment, etc. passions
in the present and is the cause of reducing the attachment, etc. in
future also; hence one should engage one’s Upayoga here.

One knows the kinds and classifications of Jivas & Karmas ete.
in various ways; in such knowledge there is no purpose of indulgence
in attachment, etc., therefore, attachment, etc. are not increased,
rather everywhere the purpose of evolving passionlessnessis proved.
Hence, such study is the cause of uprooting the attachment, ete.
passions.

Question: Though some statements are of this purpose only,
but what is achieved through the description of Yojanas (unit of
distance measurement), etc. of islands, oceans, etc.?

Answer: On knowing them, agreeable-disagreeable feeling is
not aroused; therefore, the aforesaid purpose is served.

Question: If this be so, then even knowing of things like stones,
etc. which serves no purpose, does not give rise to agreeable-
disagreeable feeling; therefore, such knowledge also proves to be
usefnl?

Answer: An ordinary passionate person does not make effort of
knowing any thing without the purpose of attachment, etc.; if its
knowledge takes place on its own then due to the intention of
internal attachment, he wants to disetangle his upayoga from there.
Here he knows the islands, oceans, etc. effortfully, engages upayoga
there, so such act is possible only on reduction of attachment, ete.
passions, And in knowing stones, etc., if any worldly purpose is
perceived, then attachment, etc. passions arise but in knowing the
islands, ete., no worldly purpose is involved; therefore, it is not the
cause of attachment, etc. passions.

If by listening to the structure of heavens, etc., attachment
(passion) is aroused, then it will be about the next birth only. Here,
by knowing the virtuous conduct (Punya) to be its cause, by givingup
vicious conduct (Papa), he would follow virtuous conduct. This much
benefit only will be there. Further, onknowingi slands, etc., theexact
structure of the universe is known, then by perceiving the descrip-
tions of other faiths to be false, he would become trué believer and on
removal of fallacy by knowing the exact structure of the universe,
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purity of Upayoga emerges. Therefore, such study of Karanaanuyoga
15 efficacious.

Question: Study of Keranaanuyoga is very difficult therefore,
its study causes uneasiness?

Answer: If the object is known easily, then Upayoga (active
knowledge) does not get engrossed in it and the zeal of knowing a
known thing repeatedly does not arise, then the Upayoga gets en-
grossed in sinful acts; hence one should study that also which
according to his ability can be studied with difficulty; but how would
one study that which he cannot study?

Further, you say that “Such study causes weariness”, But
religion does not consist in remaining idle. If one feels happiness in
idleness then sin alone is caused; henee it is desirable to make effort
for the sake of religion. With such thoughts, one should engage
oneself in the study of Karanaanuyoga.

(3) Removal of Misconjectures About Charanaanuyoga

Many Jivas say- “In Charanaanuyoga the discourse is for ob-
serving the external vows, (rites) etc. but no purpose is served by
them; our thoughts and dispositions should be pure whatever be the
external activity; therefore, one need not pay attention to such
discourse.

Answer:There existsinstrumental cause and effect relationship
between soul’s dispositions and external activities, because the
actions of a non-omniscient Jiva are found in accordance with
thoughts; sometimes some activity also takes place unrelated with
thoughts; this happens helplessly. When one engages himself will-
fully in some act and says that ‘my thoughts are not such’,- thisishis
fallacy, Or, thoughts may be aroused by paying attention to external
objects. Therefore, for detaching one’s Upayoga, in Samayasara
Shastra etc., its dissociation from the external objects is advised.
Hence, on lessening of attachment, etc. passions, sequentially the
house-holder’s and monk’s religion are evolved externally. Or, on
accepting in this way householder’s and monk’s religion in the state
of fifth and sixth Gunasthanas on lessening of attachment, ete.
feelings, appropriate dispositions are evolved. Such exposition is
found in Charanaanuyoga.
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And if there be no achievement by observance of external
continence, then whatis the reason that the gods of Sarvarthasiddhi
heaven, whoaretrue believers, are stated to have fourth Gunasthana
only, whereas the householders Shravakas possess the fifth
Gunasthana. Moreover, why should the Tirthankaras, ete. accept
continence (great vows) by renouncing the householder’s life? There-
fore, this is the rule that without the means of external continence
and vows, ete. one’s thoughts & dispositions cannot become pure,
hence for the knowledge of code of external conduct, one must study
Charanaanuyoga.

(4) Removal of Misconjectures About Dravyaanuyoga

Many Jivas say that in Dravyaanuyoga the inferiority of vows,
continence, etc. conventional religion (Vyavahara Dharma) isshown.
A true believer’s indulgence in carnal pleasures, etc. is stated to be
the cause of Nirjara (shedding of karmas). By listening to such
statements, the Jiva will become unrestrained by giving up virtuous
activities and adopting sinful acts. Therefore, reading and listening
to these Shastras is not desirable.

Answer: “Though a donkey may die by eating sugarcandy, yet
the human beings will not give up eating sugarcandy”. Similarly, if
a person with perverse understanding becomes unrestrained by
listening to spiritual Shastras then the judicious persons will not
give up study of spiritual Shastras. What is necessary is that if
someone seems to be becoming unrestrained he should be discoursed
in such a manner by which he would not become unrestrained.
Moreover, in spiritual Shastras also at several places unrestrained
behaviour has been contradicted, therefore, the one who listens to
them attentively, does not become unrestrained; but by listening to
one aspect, if one becomes unrestrained due to his misunderstand-
ing, there is no fault of Shastras; his own fault is there.

And if by imagining false faults, the reading and listening of
spiritual Shastras is contradicted, then by such contradiction the
liberation path is contradicted, because therein lie the basic
preachings about the path of liberation. For example, most of the
Jivas arebenefitted by rains and if someone is harmed then by giving
importance to it, one should not contradict rains. Similarly, most of
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the Jivas are encouraged to follow the path of libration but contrarily
if somebody indulges in sinful acts, then giving prominence to it, one
should not contradict the study of spiritual Shastras.

Further, one may become unrestrained by listening to spiritual
Shastras, but earlier also he was a false believer and now too he
remains a false believer only. The only harm would be that he may
not get birth in good state of existence and may get birth in a
miserable state of existence. Butif spiritual discourses are not given
then many Jivas are restrained from attaining the true path of
liberation and this results in great harm to most of the Jivas;
therefore, one should not contradict the spiritual discourses.

Further, many Jivas say that the spiritual discourses found in
Dravyaanuyoga are of very high order and so it is useful for persons
of higher spiritual stages, but the persons found in the lower state
should be discoursed to adopt practices of vows, continence, ete.
only?

Answer: In Jina’s faith the tradition is that first of all right
belief is attained and afterwards vows, ete. are accepted. The right
beliefis attained on acquiring the faith of self-nonself and that faith
is acquired by the study of Dravyaanuyoga. Hence, first one should
become a true believer by generating faith in accordance with
Dravyaanuyogae and afterwards he should become a votary by
accepting the vows, etc. according to Charanaanuyoga. Thus, pri-
marily in the lower stages only Dravyaanuyoge is useful; only sec-
ondarily if it seems that someone is not capable of attaining right
path of liberation, then he is discoursed to follow vows, etc. There-
fore, believing that the study of spiritual Shastras is desirable for
persons of higher spiritual stages, persons of lower stages should not
avoid the study of Dravyaanuyoga.

Question: The nature of sermons of higher order is not grasped
by persons of lower stages?

Answer: It is not desirable by such persons to plead ignorance
here who exhibit great capacities in other activities. The true nature
of Dravyaanuyoga can be properly perceived by constant study; it
may be that one is able to grasp in smaller or greater measure
according to his level of intelligence, but if someene supports aveid-
ance of such study then it amounts to being envious of Jaina faith.
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Question: The time now is bad, therefore, the highest spiritual
sermons should not be given prominently?

Answer: The present time is bad from the viewpoint of non-
attainment of iberation directly; but in the present time attainment
of right belief through self-realisation, ete. is not forbidden, there-
fore, for self-realisation, etc., one must study Dravyaanuyoge.

The same is stated in Shat-Pahuda (Moksha-Pahuda):

“Feale foRgET Jwr Wy ST ey |
wrfoaes & gen Pregl wfy 771

Meaning: Even today the Jivas purified by evolution of three
jewels (right belief, knowledge & conduct) get birth in heavens
through meditation on self-soul and also attain godhood in Laukantika
heaven; after completing the heavenly duration they attain libera-
tion (through one birth in human male body). Therefore, in this era
also there should be prominence of discourses of Dravyaanuyoga.

Question: Spiritual Shastras are a part of Dravyaanuyoga. In
such Shastras discourses are given about the discriminative knowl-
edge of the self-nonself, ete.; this is very useful and also easily
understandable; but there the deseription of substance attribute -
modifications, etc. and of Pramana (comprehensive knowledge
viewpoint), Nayas (partial viewpoints) ete. and the refutation of the
Tattvas mentioned in other non-Jaing faiths is also found. By the
study of these (Shastras) various types of notions and thoughts arise,
and their knowledgeis acquired after great efforts; hence, one should
not study them?

Answer: “Knowing something in detail is more effective than
knowing it in general”. More and more one goes into details, greater
and greater clarity and purity about the nature of the substances is
attained, faith becomes firm, attachment, etc. are reduced; there-
fore, it 15 justifiable to study these Shastras.

Thus, by misconjectures about all the four Anuyogas one should
not be averse towards their study.
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Utility of the Study of Books on
Grammar, Logic, etc.

There are books on grammar, logic, etc.; one should study these
Shastras also in smaller or greater measure, because without their
knowledge, the meaning of the higher Shastras is not properly
perceived, And the clarity which is obtained about the nature of the
substance with the help of the knowledge of these (grammar, logic,
ete.) — that degree of clarity is not obtained through the knowledge
of ordinary language, ete. only. Hence knowing these traditionally
useful, one should study these also but should not get entangled in
their study. After gaining their basic knowledge, one should devote
himself in the study of purposeful Shastras.

And books on medical science (physiology) ete. have no role to
play in the liberation path; therefore, if in the ordinary course with
the object of conventional religion their knowledge is obtained, then
one should do geod to others but should not indulge in sinful acts.
And if their study is not done, there is no harm.

In this way knowing the JJina’s scriptures to be faultless, one
should believe in their preachings.

Removal of Seemingly - Contradiction
Among Anuyogas

Now the seemingly - contradiction among Anuyogas, which
arises due to lack of understanding of different points of views, is
being removed.

Wherever the description is found on the tradition of
Prathamaanuyoga etc. Anuyogas, the same should be known there
as per its tradition. By knowing one Anuyoga’s statement to be dif-
ferent from the statement of another Anuyoga one should not raise
doubt. For example, at some places the faultless true believer only
is stated as not having doubt, worldly desire, disgust, ete. but at
otherplaces therise of fearisstated upto eighth Gunasthana, of greed
upto tenth and of disgust upto eighth Gunasthana; these should not
be known to be contradictory. Thereis the absence of intense doubts,
ete. in a true believer beeause of right belief. Chiefly speaking, the
true believer does not have any doubt, etc.; from this point of view,
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in Charanaanuyoga, the doubts, ete. are described to be absent in a
true believer, but from the subtle power point of view, the rise of fear,
etc. (guasi-passions) is found upto eighth ete. Gunasthana; there-
fore, in Keranaanuyoga, their presence is stated upto that stage. In
the same way, one should know elsewhere.

Earlier many examples have been cited in the discussion of
methodology of Anuyogas. One should know them or understand
from one’s own intelligence.

Further, in one and the same Aniyoga, from different points of
view, differing statements are found, For instance, in Karaneanuyoga
absence of recklessness (Pramada) is stated in the seventh
Gunasthana, there the passions (Kashayas) are treated as subdivi-
sions of recklessness (Pramadas) and in the same Anuyoga the ex-
istence of passions (Kashyas) is stated upto tenth Gunasthana. One
should not know such statements to be contradictory because here,
under Pramadas, those Keshayas (passions) which are caused
knowingly in the form of auspicious-inauspicious dispositions, are
included and in the seventh Gunasthana such diversion of Upayogae
(knowingly)is not found, therefore, their absence is described there.
And from the viewpoint of subtleness of dispositions, ete., the same
(passions) are described to be present upto the tenth Gunasthana.

Further, in Charanaanuyoga, the renunciation of seven bad
habits like theft, adultery, etc. is described in the first Pratima
(householder’s first vow) and there itself their renunciation is
described in the second Pratima,; one should not sense any contra-
diction in this; because in seven bad habits such thefts, etc. are
included which cause punishment, etc. and are highly censured in
public life. And in vows such thefts, ete. are described to be re-
nounced which are against the householder’s religion and publicly
also are treated to be bad - one should know such meaning elsewhere
also,

Further, with reference to different-different dispositions, one
and the same disposition is described differently-differently. For
example, at some places the ‘great vows’, etc., are deseribed to be
subdivisions of Charitra (conduct) and at other places even on obser-
vance of ‘great vows’, ete., the Dravyalingt Muni is described to be
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incontinent (vowless). One should not know any contradiction in
this; because along with right knowledge, the great vows, etc. are
termed as Charitra and along with false knowledge even on obser-
vance of vows, ete., one is incontinent (vowless) only.

Further, Vinaya (veneration)isincluded in five kinds of Mithyatva
(false behef) also and is described as one of the twelve penances
(Tapas) also; one should not sense any contradiction in this, because
offering veneration to those who do not deserve to be venerated and
treating this to be religion is called Vinaya Mithyatva; but appro-
priate veneration of those who are venerable in the religious tradi-
tion is Vinaya Tapa.

Further, at some places pride has been censured and at other
places it is praised; one should not see any contradiction in this,
because for inspiring others to treat oneself as superior due to pride-
passion, if one does not pay reverence etc. to others, then such pride-
passion is censurable only; and because of absence of greed-passion
if one does not bow or feel inferiority complex, then such pride is
praiseworthy.

Further, at some places cleverness has been censured whereas
at other places it has been praised; there is no contradiction in this.
Because under the influence of deceit-passion, if one exhibits clever-
ness for cheating someone, then such cleverness is censurable only.
But that cleverness which is exhibited in accomplishment of some
act appropriately and judiciously is praiseworthy only. Similarly,
one should know elsewhere also.

Further, at some place some disposition might have been cen-
sured in comparison to a superior disposition of the same type and
at other place the same disposition might have been praised in
comparison to an inferior disposition of the same type. One should
not think this to be contradictory. For example, wherever a particu-
lar type of auspicious activity is censured then one should under-
stand that this has been done in comparison to a higher auspicious
activity or pure (passionless} disposition and where it has been
praised, there one should know that thishasbeen donein comparison
to an inferior activity or inauspicious activity,

Further, likewise, some Jiva might have been censured in com-
parison to some Jive of higher status. There, one should not know
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him to be totally censurable; and some Jiva might have been praised
in comparison to some other Jiva of lower status; there one should
not know to be fully praiseworthy, but should know his merits-
demerits appropriately.

Similarly, one should understand the meaning of various
preachings from the viewpoint from which they have been described.

Further, in the Shastras, at some places, one particular word is
used in one sense and at other place in another sense; by identifying
the topie, one should understand its possible meaning. For example,
the Samyag darshan (right belief) has been described in liberation
path; there the meaning of the word Darshan is faith and in the
description of Upayoga the meaning of the word Darshan is per-
ception of the general nature of the substance and in the description
of senses, the meaning of the word Darshan isonly to see through the
eyes. And in the description about the measure (magnitude) ete. of
the substances the meaning of Sukshma (subtle) and Badar (gross)
is to be understood as that which has smaller magnitude is called
Sukshma (subtle) and that which has bigger magnitude is called
Badar (gross). And in the description of matter-molecules, ete. that
which may not be perceivable by senses is called Sukshma and that
which is perceivable by senses is called Badar. In the context of the
description of Jivas (embodied beings) ete. that which automatically
does not get obstructed without the instrumentality of supernatural
power, etc. is called Sukshma (subtle-bodied Jiva) and that which
gets obstructed is called Badar (gross-bodied Jiva). In the descrip-
tion of cloths, ete., the thin (not coarse) means Sukshma (fine) and
thick {(coarse) means Badar (not fine).

Further, the meaning of word Pratyaksha (direct knowledge) in
worldly affairs is knowing directly through senses; in the divisions
of Pramana (comprehensive knowledge) clear discernment is called
Pratyaksha; with reference to self-realisation, etc., the state ofbeing
stationary of one’s Upayoga in the self-soul is called Pratyeksha.
Further for example, the misheliever is said to be devoid of knowl-
edge. So here one should not understand the total absence of
knowledge; the absence of knowledge is stated from the viewpoint of
true knowledge. For example, with reference to celestial beings
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where the word Udirana’ has notbeen used, there the meaning of the
word Udirana should be understood to be the death due to other
instrumental causes and with reference to the description of ten
Karmas (modes of karmas) where Udiranakarana has been de-
seribed to Devaayu (age karma of the celestial beings) also, its
meaning should be understood to be the throwing of upper Nishekas?
of karmasin Udayeavali® Similarly, one should know elsewhere also
appropriately.

Further, by prefixing some words before one particular word
only many kinds of meanings become evident and the same word has
different meanings. In whatever context whichever meaning is
suitable, the same should be known to be its meaning. For example,
“one who conquers” is called Jing (conqueror) but in the context of
religion, one who conquers the Karma-enemy, is known to be the
Jina. Hence, the meaning which is connoted by adding the word
Karma-enemy before the word Jina is relevant; the other meaning
is irrelevant. And for example, one who possesses life (sentience) is
called Jiva (living being). Where the description of life and death be
from Vyavahara (conventional) point of view, there, one who pos-
sesses senses, ete. vitalities is called Jiva. And where the description
of the substances, etc. be from the Niskchaya (real) point of view,
there, one who possesses the sentience vitality is called Jiva.
Similarly, the word Samaye hasmany meanings, e.g., soulisSemaya,
all substances are Samaya, time substance is Semaye, unit of
{conventional) time only is Samaye, Shastra is Samaya, faith is
Samaya. In this way, out of several meanings, whichever is appro-
priate in a particular place, the same should be known to be its
meaning.

Further, at some places names, etc. are used from the view-point
of the meaning of that word; at other places name, etc. are used in a
customary sense. Where names ete. are used from customary point
of view, there one should not grasp their literal meaning, but
whatever be its traditional meaning, the same should be accepted.

1. Udirana = The state of prematured rise of karmas.

2. Nishéha = The sum total of atoms (karmas) coming into rise in an unit of time.

3. Udayavaeli = Karmas being ready lo get dissociated; (state of karmas just prior
ta their rise}.
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For example, right belief, etc. has been described as Dharma (reli-
gion). So, here the word Dharmae used is in its true sense, because
Dharma is that which causes evolution of blissful state in the soul.
Where the substance Dharma (ether) is deseribed as Dharma, here,
the word Dharma is used in customary sense; one should not grasp
its literal meaning but should understand that it denotes a sub-
stance of this name. Similarly, one should know elsewhere also.

Further, at some places the literal meaning of the word should
not be accepted, butits purposeful meaning in that context shouldbe
grasped. For example, if somewhere something is described to be
absent and its meagre existence is found there, then one should not
understand its total absence there but should know that keeping in
view its meagre presence, ahsence has been described. For example,
it is stated that true believer is devoid of attachment feeling, ete.
There, one should draw the meaning in the aforesaid manner, (ie.,
presence of meagre attachment, etc. is found). Further, the literal
meaning of the word Nokashaya (quasi-passions) is “the negation of
passion”. but this sense should not be accepted because here the
purpose is to show that it is not a passion like anger, etc. butitisa
minor type of passion, therefore, the word Nokashaya is used.
Similarly one should know elsewhere,

Further, at some place the description may be found with some
logic, so there one should grasp its purpose. In Semayasara Kalasha!
it is stated that “just like the example of washerman, until ong’s
belief of renouncing the alien dispositions is not putinto practice, till
then, this self-realisation is evolved”. So here the purpose is to show
that the moment alien dispositions arerenounced, the self-realisation
is evolved. In worldly affairs if an act is accomplished the moment
someone comes, it is customary to say that “though he did not come
and yet this work was accomplished.” Such purpose only should be
grasped here. Similarly, one should know elsewhere.

Further, at some place, some quantity {magnitude) ete. are
mentioned; so, there one should not take the literal meaning but
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“should grasp its purpose. In Jranarnava® Shastra it is stated- “In
this era only two-three sagacious persons (true believers) are found.”
So, literally, only so many persons are not there, but the purpose is
to say that very few persons (true believers} are there. Similarly, one
should know elsewhere.

On this pattern, there are many more words used with different
meanings; so, the same should be known appropriately; contrary
meaning should not be grasped.

And whatever be the sermons, by distinguishingit correctly that
which is found suitable to che self, the same should be accepted. For
example, in the books on medical science several medicines are
described; one should know thembuthe should take those medicines
which might cure one’s disease. If one is suffering from ‘cold’, then he
should take that medicine only which produces heat and should not
take that medicine which produces cold; one should know that this
medicine is useful for others {and not for himself).

Similarly, one should acquire the knowledge of various preachings
found in Jain Skastrasbut should follow only such preachings which
might remove his perversities. He should accept that preaching
which contradicts the perversity which one has and should not follow
such preachings which support it. He should know that such preach-
ing is useful for others.

Some examples are cited here. In the Shastras at some places
preachings supporting Nishchaya (real standpoint) are found and at
other places those supporting Vyavahara (conventional standpoint)
are found. There if one has the excessive leanings towards Vyavahara
then he should follow correct practice by accepting the preachings
fostering the Niskchaya (real standpoeint) and if one has excessive
leanings towards Nishchaya then he should follow correct practices
by accepting the sermons fostering the Vyavahare (conventional
standpoint). Further, one may be already devoid of self-knowledge
due to conventional faith: afterwards also he may not make effort for
gaining. self-knowledge by giving prominence to conventional ser-
mons only; or due to faith in Nishchaya (real standpoint), one had
become unrestrained by falling from renunciation and afterwards
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also, by giving prominence to sermons based on real standpoint, he
fosters the carnal pleasures. In this way, by following contrary
sermons, harm alone is caused.

Further, it is stated in Atmaanushasana® that - “Being merito-
rious why do you indulge in blemishes? If you desired to become
demeritorious then why did you not become fully demeritorious?” So,
if a person be meritorious but may be having some blemish, then he
should accept such preaching for removing that blemish. But if one
is himself full of blemishes and by accepting such preachings wishes
to defame meritorious persons, then he would harm himself only. It
is not worse to have some biemish in comparison to one who is full
of blemishes; therefore, such a person is better than yourself (a
person full of blemishes). Further, here it is stated “Why did you not
become full of blemishes?” So, this 15 just a logical argument; this
sermon is not meant for encouraging someone to become full of
blemishes. And if a meritorious person is criticized because of some
blemish, it should be known that only the Siddhas (non-corporeal
omniscients) are totally free from blemishes. In the lower spiritual
stages, some merit or some demerit is always to be found.

Someone may say here - “If this be so, then how is it stated in
Shai-Pahuda? that after accepting monkhood, if one keeps the
slightest possession, then he also goes to Nigoda (i.e., host sonled
one-sensed beings)?

Answer: By accepting higher spiritual status, if one induigesin
some such mean practice which is not possible in that status, then
due to breach of vows, etc., he involves himself in great sin and one
should know that in the lower spiritzal status where some such
merits and demerits are possible, it is not desirable to highlight his
demerits,

Further, it is stated in Upadesha Siddhanta Ratna Mala®- “Bven
the anger of the preacher who gives sermons according to Jina’s
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commandment, is a treasury of for-bearance.” But this sermon is not
meant for the discourser. If on the basis of this sermon, the dis-
courser continues to indulge in anger, then he would harm himself
only. This sermon is meant for acceptance by listeners. Sometimes
even being angry, if the discourser gives a true sermon, then too the
listeners will treat it to be beneficial only. Likewise, one should know
elsewhere.

Further, intense heat-producing medicines are prescribed for
the persons suffering from extreme cold, (typhus). If one is suffering
from heat or from minor cold, takes such medicines then he would
become miserable only, For cne who has excessive prominence of
some activity, the discourse may be given with great emphasis for its
contradiction; if a person who does not have the prominence of such
act or has little prominence, follows such sermon, then he would
harm himself only.

For example, someone has very great liking for study of Shastras
and does not make effort for self-realisation; for such person, too
much study of Shastras hasbeen negated. But a person who does not
study the Shastras or studies Shastras rarely, if gives up study of the
Shastrasby such preachings and does not engage his Upayoga in self-
realisation, then he would harm himself only.

Further, for a person who strongly believes religion to consist in
committing injury through the act of oblation (religious sacrifice)
and bathing, ete., the preaching is - “Even if the earth gets turned
upside down no auspicious fruit can result by committing injury.”
But if a Jive who accumulates lot of Punya (auspicious karmas) by
practising acts of worship, etc. in which some injury is also caused,
gives up worshipping, etc. by following such preachings and does not
adopt injuriless practices like Samayika® etc., then he would assur-
edly harm himselfonly. In the same way, one should know elsewhere.

For example, some medicine might be potentially effective, but
one should continue taking it so long as it is beneficial to oneself. If
even on mitigation of cold, one continues to take heat producing
medicine, then it would rather cause the disease. Similarly, there is
some religious activity, but one should continue its practice only till

1. Samayika = Vow of self-contemplation, state of equainimity.
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such time it benefits the self. If even on evolution of higher spiritual
status, one continues observance of the religious practice pertaining
to lower spiritual status, it would rather cause harm only.

Further for example, religious practices like Pratikramana' ete.
are advised for eradicating sin but if even after self-realisation, one
indulges in the thoughts of Pratikarmana, ete. then it would rather
increase perversity. From this very point of view Pratikramana etc.
have been stated to be poison in Samayasara. Further, the religious
activities like the glorification, etc. are advised to be followed by a
vowless person; if even on becoming a votary, one indulges in these
activities, then he would assuredly get bondage of vicious karmas
only. How is it justifiable {for a votary) to become controller of the
activities like managing temple, etc. after giving up activities like
business, etc. Similarly, one should know elsewhere also.

Further the medicines like elixir, etc. are invigorating but if a
person suffering from fever takes them, then great harm would be
caused. Similarly, practice of high religion is very beneficial but if
without the removal of one’s passional dispositions, one adopts such
high religious practices, then it would cause great harm only. For
example, if one has not freed himself from inauspicious passions and
adopts rambleless state of Upayoga then it would rather increasehis
passions. Further, if a person who is engrossed in sensual pleasures
like taking food, etc. adopts religious practices like renunciation of
worldly occupations and possessions, etc., then it would rather cause
harm only. Further, if one has not renounced the perverse activities
like indulgence in business, etc. and adopts religion in sanctimo-
nious form of renunciation, then great harm would be caused to him,
Similarly, one should know elsewhere also.

Likewise, after true deliberation and understanding the true
sense of the preachings, one should adopt the same . Enough details
have been considered so far. In fact, on evolution of right knowledge,
one himself perceives the real sense of preachings. The sermons
(preachings) are in the form of words and through words several
meanings cannot be explained simultaneously; therefore, the
preachings are generally given with the prominence of one meaning
only.

9. Pratikramana = Repentence with confession.
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Further, where whatever particular meaningis described, there,
the prominence is of that particular meaning only. If someone gives
prominence to its second aspect (meaning) then both aspects {mean-
ings) of the preachings will not be grasped firmly; hence, in the
preaching, one should emphasise firmly one aspect {meaning) but
the emblem of whaole of the Jain scripture is Syadvada® and the
meaning of the word Syad is Kathanchit i.e., partially true from a
particular point of view. Therefore, whatever sermon is received, it
should not be taken to be the whole truth. After knowing the sense
of preaching, one should ponder over as to how is this sermon? What
isits purpose? and to which Jiva it is useful? With such deliberation,
one should accept its true meaning, Afterwards, one shotid analyse
his present state. In the manner in which the sermon seems to be
useful to oneself, one should accept it in the same form and if sermon
is worth knowing only, then he should know correctly. In this way,
one should get benefitted from the preachings.

Question: What should a person with ordinary intelligence,
who is not able to pender so much, do?

Answer: For example, a businessman should engage himselfin
smaller or greater measure in that business which he understands
according to his wisdom, but he must necessarily possess the knowl-
edge of profit and loss, Similarly, a judicious person should accept
that sermon in smaller or greater measure which he understands
according to his wisdom, but one must have such knowledge as to
what is beneficial to him and what is not beneficial to him. The real
purpose is to mitigate attachment, etc. by attaining true belief and
knowledge. Therefore, one should accept the purpose of that preaching
only which filfills his such purpose. Even if he does not possess
detailed knowledge, he should at least not forget his purpose. So,
much caution is extremely necessary. Itis not desirable tounderstand
the meaning of the preachings in such a form which may hurt the
self-benefaction.

In this way, studying the Jain Shastras with the outlook of
Syadvada, the benefaction of the self takes place.

Question: Where different-different viewpoints be possible,
there the use of Syadvada is justified but what should one do when
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from one viewpoint only mutual contradiction is perceived in the
Shastras? For example, in Prathamaanuyoga it is stated that thou-
sands of monks have attained liberation along with one Tirthankara;
and in Karanaanuyoga it is stated as a rule that six hundred and
eightJivas (monks) attain liberation in a duration of six months and
eight Samayes (units of time). Further, it is described in
Prathamaanuyoga that gods and goddesses are born (in heaven)
together and after death they are born together in human state of
existence. In Karanaanuyoga the age of a god is stated in Segaras
and that of goddess in Palyas; how are these statements reconciled?

Answer; The statements in Karanaanuyoga are subtle and
correct degree to degree whereas in other Anuyogas the statements
are according to the relevant purpose. Hence, the statement of
Karanaanuyoga are true as they are, and in other Anuyogas, the
statements are to be reconciled with the relevant purpose, Where it
is stated that thousands of monks have attained liberation (Moksha)
along with one Tirthankara, it should be known that so many have
not attained liberation at one point of time but should be understood
that the place where the Tirthankara (omniscient lord) stopped all
activities of movement, ete. and became stationary, along with him
many monks were present and afterwards they attained liberation
at different times. In this way, the apparent contradiction in
Prathamaanuyoga and Karanaanuyoge is removed. Further, the

‘god and goddess took birth together; afterwards the goddess died
and obtained several rebirths. These being purposeless, are not
described. Afterwards they again took birth together in human
embodied form. By such reconciliation the apparent contradiction is
removed. Similarly, one should reconcile other statements.

Question: Although reconciliation in such statements is pos-
sible in some way but at some place it is stated that Neminath
Swamit was born in Sauripur and at other place it is stated that he
was born in Dwaravati. Further, the story of Ramchandra, ete. is
found written differently-differently; at some places the one-sensed
beings are stated tobe in Sasadana Gunasthana and at other places
it is not written so; how can one reconcile such contradictory
statements?

1. Neminatk was the 22nd Tirthankara of the present cycle of time.
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Answer: Such contradictory statements are the results of bad
times. In this era the persons possessing direct (independent)
knowledge and persons highly versed in seriptural knowledge are
not found and the Skastras have been composed by the persons of
ordinary intelligence; due to lack of knowledge some meaning might
not have been understood truly by them; therefore it is written so.
Or, in this era, in Jgina faith too passionate persons are found and
such persons might have written such statements due to some
purpose. In this way such statements are found; that is why in Jain
Shasiras contradiction seems to be existing.

Wherever such contradictions are found, one should ascertain as
to who is more authentic - the author making this statement or the
author making that statement. After such deliberation, one should
treat the statement of great preceptors to be authentic. Further,
many Shastras are found in Jaing faith; one should compare their
tradition. Those statements, which are in accordance with the set
tradition, should be treated as authentic. Even after such delibera-
tion, if it is not possible to ascertain the truth-untruth, then one
should believe that “whatever is reflected in omniscience is only
authentic”, because without ascertainment of truth about Devas
{omniscient Arihanta God) and Tattvas ete., the path of liberation is
not, at all possible. In any case, such ascertainment is possible;
therefore, if someone states their nature contrarily then one can
himself perceive the truth, Further, if other statements cannot be
ascertained or there remains some doubt about them, or even their
contrary knowledge is obtained and yet such belief exists that
whatever is known by omniscient is anthentic, then there will be no
impediment in the path of liberation.

Question; As the different types of statements are found in
Jina’s religion, similarly in Shastras of other faiths also different
contradictory statements are found. You have somehow clarified the
contradictions found in the statements of your faith and you impute
blemishes to such statements found in other faiths. This shows that
you suffer from attachment-aversion feeling?

Answer: Though the statements may be of various types, yet if
they foster one and the same purpose then there is no fault; but if
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they foster one purpose at one place and the other purpose at other
place, then assuredly they are faulty. Now the one and only purpose
of Jina’s religion is of uprooting the Reag (attachment-aversion etc.
passions). Therefore, at some places the purpose of quitting intense
attachment, etc. by indulgence in feeble attachment, ete. is sup-
ported and at other places the purpose of uprooting passions totally
is fostered, but nowhere the purpose of increasing the attachments,
etc. passions is found. Therefore, whole of the description in Jina’s
religion is faultless. And in other faiths at some places the descrip-
tion is found with the purpose of quitting attachment, etc., and at
other place the deseription is found with the purpose of increasing
attachment, etc.; in the same manner other descriptions also are
found with the contradiction in purposes. Therefore, the deseriptions
of other (non~Jaina)faiths are faulty. In worldly affairs also, one who
makes different statements with the view of fostering one purpose
only is said to be authentic and he who makes statements for
fostering different-different purposes is said to be confused (insane}
person.

Further,inJina’s religion whatever different types of statements
are found, are from different-different viewpoints; there is no fault;
whereas in other (non-Jaina) faiths different-different statements
are found with one viewpoint only, so are faulty. For example, the
Jinadeva (omniscient God) possesses perfect passionless disposition
and is alse found having the majesty of Samavasarana etc. Here,
there is no contradiction. The majesty of Semavasarana, ete. is
created by Indra (chief God). He, the Arihanta Deva (omniscient God),
does not have any attachment, ete. in it; therefore, both things are
possible. And in other (non-Jaina) faiths, the God is described to be
a mere observer and passionless also and the lust - anger, ete.
dispositions are stated to be his creations; so how is it possible for one
and the same soul to have passionless disposition and the lust -
anger, etc. passions? Similarly, one should know elsewhere also.

Further, due to bad times, in Jing’s religion, some statements
are found contradictory from one viewpoint only. So, this is the fault
of ignorant persons but not the fault of Jina’s religion. There too the
glory of Jina’s religion is such that no one can write unauthentic
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statements. The birthplace of Lord Neminath Tirthankara is stated
to be in Sauripur at one place and Dwaravaii at other place. So, at
whatever place he might have beenborn but taking of birth in a town
is not unauthentic because even today persons are born in towns.

Further, in other (non-Jaina) faiths, their scriptures are stated
to have been composed by persons having true knowledge like the
omniscient, ete., but in them the statements are found to be
contradictory. At some place the celibate from childhood is praised,
at other place it is stated that “Benefaction is not possible without
the birth of son.” So, how can both statements be true? Such
contradictory statements are found abundant there. Further, many
unauthentic statements are found therein. For example, one such
statement is “Semen fell in the mouth of a fish and it gave birth te
a son”. Such an event is not found associated with any one in the
present era and by inference also this is not possible. Such
innumerable statements are found there. If in these cases it is
inferred that these are faults of omniscients then how could he make
such mistakes? And contradictory statements cannet be bhelieved.
Therefore, it is concluded that faults lie in their faiths. With sauch
ascertainment, one should follow the preachings found in Jina’s
religion only.

The Sequence of Studying the Anuyogas

One should study the Prathamaanuyoga, ete. There is no such
rule that first one should study this Anuyoga and then study that
Anuyoga; But keeping in view the state of one’s own thoughts and
dispositions, one should study the same Anuyoga which might
encourage him to follow religion. Alternatively, one may study
sometimes one Shastra and at other time some other Shastra. For
example, in the journal, varioustransactions are entered at different.
places; by correct posting of these transactions in the account, one
can ascertain the state of debits and credits. Similarly, in the
Shastras different types of sermons are found at different places; so,
if in true knowledge one identifies it with the true purpose, then he
may determine one’s weal and woe.
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Therefore, those Jivas who engross themselves in Jina’s
preachings through right knowledge with the relativity of Syat style
of narration, attain self-realisation soon. In the path of liberation,
first step is the knowledge of seriptures; without knowledge of
scripture, the religion eannot be practised. Therefore, you too (the
reader) should study scripture with unprejudiced understanding.
Your benefaction is certain.

Thu ends, in Moksha Marga Prakashaka Shastra, the Eighth
Chapter, containing deliberation on the nature of the preachings.



CHAPTER 9

NATURE OF LIBERATION PATH
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(Meaning : While making effort for liberation, I first bow to the
pure selfisoul — the monarch of liberation who is the cause of
benediction, destroyer of impediments and the cause of bliss.)

Now the nature of liberation path is being described. Firstly the
nature of wrong faith, etc. which are contrary to liberation path have
been explained. Knowing them irksome and cause of sorrow, one
should give up them by treating them rencunceable. And in the
middle portion, the nature of preachings has been described; know-
ing it correctly, one should understand the true sense of preachings.
Now the nature of right belief, etc., which constitute the path of
liberation are being explained. Knowing them blissful and the cause
of bliss, one should accept them by believing them to be worth
adopting; because the weal of soul is liberation only; the duty of soul
is to make effort for its evolution only. Therefore, the same is being
preached here.

Soul’s weal is liberation only.

“The weal of the soul is attainment of liberation only and nothing
else” how does such ascertainment take place — the same is being
described:-

The soul is found in various states of attributes and modifica-
tions. Amongst these, whatever else be the state, no harm or benefit
- 15 caused to the soul; harm or benefit is caused to it only by the state
of misery and happiness. Here no logic or example is required
because it is clearly perceived.
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All souls in the world are found making effort for avoiding
miseries and evolving happiness. Whatever other efforts are made
by them, are for this purpose only, there is no other purpose.
Whatever causes misery is being avoided and whatever is supposed
to cause happiness is being persued.

Further, the states of contraction - expansion, etc. are, too,
caused to the soul only and the association of many other substances
is also found but no effort is made for those things which are not
perceived to be causing pleasure or pain. Here one should know the
nature of the soul to be such only. One can forbear all sorts of
conditions but cannot forbear the state of misery. What can one do
if misery is caused due to helplessness (subserviency), one has to
bear it; but left to oneself, one does not want to undergo even the
slightest misery. Further, whatever be the states of contraction -
expansion, ete., one bears it in the natural course, because no logic
is applicable in the state of nature. Such should be known to be
nature of the soul.

One should know that when one suffers from misery, he wants
to sleep; in the state of sleeping, one’s active knowledge, ete. become
feeble, but even by becoming like an inanimate object, he wishes to
eliminate misery. And even he wishes to die. Although in death one
believes his absolute destruction, yet one wishes to eliminate misery
even by finishing one’s existence. Therefore, one’s sole purpose is
only to end the state of misery.

Further, absence of misery only is happiness, because misery
consists in perturbedness and its absence itselfis happiness consist-
ing in unperturbedness. This too is clearly perceived. Whatever
association of external things may befound, one whoisnotinternatly
perturbed, is happy. Further, perturbednessis caused due to rise of
attachment, ete., passions because due to feelings of attachment,
ete., one wishes to modify other substances differently and those
substances modify differently. This causes perturbedness. There-
fore, for mitigation of perturbedness, either one’s attachment, ete.
(passions) be uprooted or other substances should modify according
to one’s desire; but all other substances are not subservient to him,
Sometimes some substance may be found modifying as per one’s
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desire, even then his perturbedness does not get mitigated totally;
when everything happens as per his desire and nothing happens
contrarily then alone one would remain unperturbed; but this can
never be possible, because the modification of any substance is not
dependent on any other substance. Therefore, unperturbedness is
possible only on eradication of one's feelings of attachment, ete.
(passions). So, this act can be attained, because attachment, etc.
dispositions are not the natural dispositions, but are perverse
dispositions, are produced due to instrumentality of other sub-
stances and that instrumental cause is the rise of Moha (deluding)
karma; on its destruction, all sorts of attachment, etc. passions get
eradicated and then on removal of perturbedness, misery ends and
bliss is evolved. Hence, the destruction of the Moha karme is ben-
eficial. '

Further, the coexisting cause of perturbedness is the rise of
Jnanavarana (knowledge-obscuring karma) etc. Due to the rise of
Jnanavarane and Darshanavarana (perception-obscuring karma)
knowledge and perception are not fully manifested; therefore,
perturbedness is caused due to the desire of knowing and seeing (the
things). Or he does not know the exact complete nature of the
substance, due to which the feelings of attachment, etc. arise which
cause perturbedness.

Further, due tothe rise of Antarya karma (obstructive karma) the
desired acts of charity, etc. are not fulfilled, then perturbedness is
caused. The rise of Antaraya karma along with the rise of Moha-karma
become the associating cause of perturbedness. On destruction of
Moha-karma they become ineffective and those karmas get auto-
matically destroyed (without any effort) in one Antar Muhurta, ie.,
within very-very short period; but when the coexisting cause also
gets destroyed then the fully manifested state of unperturbedness is
realised. There, the ommniscient God is said to have attained the state
of infinite bliss.

Further, due to the instrumentality of the rise of Aghati karmas
(non-destructive karmas) the union of body, ete. is found. There, due
to rise of Moha-karma, the union of the body, etc. acts as an external
coexisting cause of perturbedness. Perturbedness is caused due to
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the feeling of attachment, etc. whose internal eause is the rise of
Moha-karma and exteranl cause is the rise of Aghati karmas due to
which the union of body, ete. is found. Although the rise of Aghati
karmas continues even after the destruction of Moha-karma, it in
noway can cause perturbedness. But since earlier it was a coexisting
cause of perturbedness, therefore, the destruction of Aghati karmas
also is desirable for the soul. The state of misery is not found in the
omniscient God even on the rise of these (Aghati) karmas. Therefore,
no effort is necessary for their destruction; but on destruction of
Moha-karma these (Aghati) karmas also get automatically de-
stroyed in a short period of time.

In this way, the benediction of soul lies in the destruction of all
karmas and liberation (Moksha) is the name of destruction of all
karmas. Thus, the only weal of the soul is attainment of Moksha and
nothing else; one should clearly ascertain this.

Someone may ask here- “In mundane existence also due to the
rise of Punya {auspicious) karmas the Jiva becomes happy; hence,
why do you say that Moksha only is the weal of the soul?

Answer: In mundane existence, there is no happiness at all in
any way, there is only misery. But sometimes someone is found in
intense state of misery and someone is found suffering from feeble
state of misery. So, from the point of view that earlier there was
intense misery or some Jivas are found in the state of intense misery,
the Jiva found suffering from feeble misery is said to be happy. And
from the same point of view, the Jiva suffering from feeble misery
treats himself to be happy; in reality there is no happiness. Further,
even if the state of feeble misery remains for all times, it may alsobe
treated as beneficial but this also is not so. The rise of Punya karma
is short-lived and during that time feeble misery is found but
afterwards intense misery gets evolved. Therefore, the mundane
existence is not at all beneficial.

For example, someone is suffering from typhoid fever; some-
times he is more restless, sometimes he is less restless. When he is
less restless, he treats himself to be happy. People also say- “He is
well”; but in reality so long as fever exists, he is not well, Similarly,
the mundane being is having the rise of Moha-karma. Sometimes he
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feels more perturbed, sometimes less perturbed. When he feels less
perturbed, he believes himself to be happy. People also say - “He is
happy”; but in reality so long asthere is rise of Moha, heisnot happy.

Further, it should be known that even in mundane existence one
is said to be happy on lessening of perturbedness and one is called
miserable on increase in perturbedness. Happiness-unhappiness is
not caused by association of external objects. For example, some
pauper acquired weath, here also heis called happy due to lessening
of perturbedness and he also treats himself to be happy. And a very
rich person suffered some loss of wealth; there he is called unhappy
due to increase in perturbedness and he also believes himself to be
unhappy.

One should know the same all everywhere.

Moreover, the decrease-increase in perturbedness too is not in
accordance with association of external things, rather itis according
to the decrease-increase in passions. For example, someone pos-
sesses less wealth and he feels contented. Therefore, he is less
perturbed. And someone possesses enough wealth but is avarice
{greedy) then he is found to be more perturbed. Further, someone
highly abused somebody but he did not become angry, then he is not
found perturbed and if one becomes angry even by alittle abuse, then
he feels highty perturbed. For example, although the cow tras no
expectation from its calf, yet it entertains intense feeling of attach-
ment towards it; therefore, the cow is highly perturbed due to the
feeling of protecting it. Further, the body of the warrior is useful in
many ways but due to rise of pride passion, etc., if the Moha (at-
tachment)towardsbody, etc. getslessened in the battle-field then he
feels less perturbed even in the event of death. Hence, it should be
ascertained that even in mundane existence happiness & sorrow are
believed tobe caused only on lessening and increase in perturbedness.
And decrease-increase in perturbedness is caused by decrease-
inerease in attachment passions, etc.

Further, happiness and sorrow are not caused by other external
substances. Desire arises in a person out of passions and if external
things are obtained as per his desire, then due to some lessening of
passions, perturbedness is reduced, then he feels happy; and when
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one does not get the external things as per his desire, then due to
increase in passions, perturbedness increases and he feels unhappy.
This is the reality; but he believes that happiness-sorrow are caused
to him due to the instrumentality of other substances. Such under-
standing is delusion only. Therefore, one should know that in
mundane existence, the Jivas feel happy due to somewhat decrease
in passions and believes it to be beneficial, then, where on total
destruction of passions and causes thereof, infinite bliss is attained
due to evolution of supreme unperturbedness, how then such state
of liberation be not believed to be the weal of the soul?

Further, in mundane existence, even if one acquires a high
status, then also either the perturbedness of gathering articles of
carnal pleasures is caused or the perturbedness of enjoying the
carnal pleasures persists, or if due to some other passion like anger,
ete., some desire is evolved, then the perturbedness of fulfilling it is
caused; never does he become totally unperturbed, Internally, sev-
eral types of perturbedness are found existing. And if one makes
external effort for ending perturbedness, then firstly, this objective
is not accomplished; and if due to destiny that objective gets fulfilled
then immediately he busies himself in making effort for mitigating
some other perturbedness. Thus perturbedness of mitigating
perturbedness continues incessantly. Ifthis sortofperturbedness
be not there, then why does he indulge in the newer-newer types of
acts of sensual pleasures, etc.? Therefore, in the mundane existence,
due to rise of Punyw karmas, if someone attains the rank of Indra-
Ahmindra, ete., even then, imperturbedness is not evolved and he
remains miserable only. Therefore, in no way mundane existence is
beneficial.

Andin the state of liberation, none of the types of perturbedness
exists, therefore, the purpose of making effort for ending
perturbedness is not found there; the liberated souls (Siddha Gods)
always remain blissful by the spiritually evolved quietude; there-
fore, the state of liberation onlyisbeneficial, Earlier also the detailed
description of the sorrows & miseries of mundane existence and bliss
of liberated state has been given, that too has been given with this
very purpose, Pondering over that too, believing liberation to be the
weal of the soul, one should make effort for liberation. The purpose
of all preachings is this much only,
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Liberation Through Right Effort Only

The question here is whether effort for liberation materialises
according to destiny on advent of opportune time or on subsidence of
delusion, ete. or through one’s own persistent right effort. If the
answer be that it materialises on union of first two causes, then why
do you sermonise us? And if it materialises through right effort, then
what is the reason that some are able to make right effort while
others are not able to do so, although all listen the sermon?

Answer: Union of many causes takes place in accomplishment
of one act. So, where the effort for liberation materialises, the union
of all the three causes is found and where it does not materialise,
there the union of all the three causes is not found. Amongst the
aforesaid three causes, opportune time and destiny are not any
(achievable) entities. The time (moment) of the accomplishment of
an act is its opportune time and the accomplished act itself is the
destiny. And the subsidence, etc. of karmas is the potency of karmic
matter, of which the soul is not the doer or destroyer. And making of
right effort for liberation is the duty of the soul. Therefore, the soul
is sermonised to make right effort for liberation.

If the soul makes effort for adopting those means through which
the accomplishment assuredly takes place, there the union of other
causes is invariably found and the act i alse invariably accom-
plished. And if the soul adopts such means through which accom-
plishment of act may or may not materialise, there ifother causes are
met with, then the act gets accomplished and if not met with, then
the act does not materialise.

By the adoption of means of liberation advocated in Jina’s reli-
gion, liberation invariably takes place. Therefore, thatJiva whom akes
effort for liberation according to the preachings of omniscient Jing,
automatically gets association of opportune time and destiny and
the adoption of such effort is itself the result of subsidence, ete. of
karmas. Therefore, the one who makes right effort for liberation,
invariably gets the union of all other causes and he assuredly attains
Moksha (liberation) — this is to be believed. And the Jiva who does
not make right effort for liberation, for him, the opportune time and
destiny are not there and becanse the subsidence, etc. of karmas has
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not taken place that is why he does not make the right effort.
Therefore, one who does not make the right effort for Liberation, to
him, other causes are also not available and Moksha (liberation) is
not attained by him. Such should be one’s belief.

Question: Many people listen the sermons but only some can
make effort for liberation, some others cannot make — why is it so?

Answer: The reason is that those who make right effort by
listening the sermons, can adopt the means of liberation and those
who do not make right effort, cannot adopt the means of liberation.
Sermonisation is merely a process of education; the fruit reaped is
always according to the effort made.

Question: Dravyalingi Muniundergoes religious penances, ete.
by renouncing the householder’s life for the sake of attaining libera-
tion. Here, he has made effort but the objective is not attained;
therefore, nothing is accomplished by making effort.

Answer: How could the objective be attained by contrary effort?
The fruit of indulging affectionately in penance, etc., form of conven-
tional conduct, is described in the seripture to be the auspicious
bondage of karmas, but he (the Dravyalingi Muni) wishes to obtain
liberation through such effort; how is this possible? This is mere
delusion, - - -

Question: The cause of delusion, too, is the rise of karmas only.
How can effort be fruitful?

Answer:The delusion is removed on ascertainment (of truth) on
the basis of right preachings, but he (the Dravyalingi Muni) does not
make such effort, so the delusion persists. If he makes effort for
ascertainment (of truth) then the rise of Moha-karma (deluding
karma) which is the cause of delusion also gets subsided and then
delusion is removed, because, in the process of ascertainment, the
thoughts gets purified which results in the reduction of duration and
fruition of Maha-karma.

Question: The reason why one’s Upayoga (active knowledge)
does not get engaged in the ascertainment (of truth) is also the rise
of karma?
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Answer: The one-sensed, etc. beings do not have the power of
thinking; in their case, the rise of karma is only the reason. But he
(the Dravyalingi monk) possesses the power of thinking, and ascer-
taining by virtue of Kshayopashama (destruction cum subsidence)
state of Jndndvarana karmas, ete.; wherever he engages his at-
tention (Upayoga), ascertainment of the same is possible. But he
engages his attention in the ascertainment of other things and does
not engage it here (in the path of liberation), so this is his own fault.
There is no role of karmas in this.

Question: The obscurer of right belief and right conduct isMoha
{deluding karma) how can right-effort for liberation be possible
without its removal ?

Answer: Not engaging one’s Upayoga (active knowledge) in
ascertaining the Tattvas is his own fault only. And if through right
effort one engages his Upayoge in ascertainment of Tatfvas then, on
destruction of Moha-karma on its own, the right effort (Purushartha)
for the path of liberation in the form of right belief, ete. materialises.
Therefore, chiefly one should make effort to engage one’s Upayoga in
the ascertainment of Tattves. And whatever sermons are given, they
are meant for effectuat-ing such effort (Purushartha) only, and by
such Purushartha, the Purushartha of liberation would get effectu-
ated onits own.

Further, the non-ascertainment of Tativasis not the fault of any
karma but your own fault only; but you pretend to remain faultless
and want to put the blame of your fault on karmas, ete. Such mis-
conduct is not possible for one who claims to obey Jina’s com-
mandment. You wish to continue indulgence in sensual pleasures;
therefore, you are lieing. Why would one put up such argument, if
one has real urge for liberation?

_ Even when you do not seem to attain your objective in worldly
affairs, you continue making effort in that direction, but here you do
not want to make effort, therefore, it is concluded that you are
praising the state of liberation by following others. You do notbelieve
it to be beneficial after ascertaining its true nature. It is impossible
that one may not make effort for achieving an objective which is-
ascertained to be beneficial.
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Question: Whatever you have stated is true but the rise of
material karmas (Dravya-karmas) causes passions, ete. dispositions
{Bhava-karmas) and Bhava-karma causes the bondage of Dravya-
karma and again its rise causes, Bhava-karma - this has been hap-
pening since eternity. How then the effort for liberation be possible?

Answer: Iffor all time, the bondage and rise of material karmas
be found to be uniform, then it can be true, but due to instrumentality
of Jiva's dispositions, the formerly bonded karmas too undergo the
process of Utharshana (increasein duration),Apakarshana (decrease
of duration) and Samkramana (transformation) etc., which causes
reduction and inecrease in their potency; therefore, their rise (opera-
tive state) also becomes feeble and intense. Due to their instrumen-
tahty, the fresh bondage of karmas also happens to be feeble or
intense. Therefore, due to instrumentality of the rise of karmas, the
manifestation of knowledge, etc. in the mundane beings, sometimes,
is found more and sometimes less; sometimes passions like attach-
ment, etc. become feeble and sometimes intense, In this way,
transmigration continues.

There, sometime, the Jira attains the status of rational five-
sensed developed being; then the power of thinking through mind
gets manifested. Such Jiva sometimes is found having intense at-
tachment, ete. and sometimes feeble. There due to intense rise of
attachment, etc., the indulgence in voluptuous acts only is found.
And due to feeble rise of attachement, ete., if the instrumental cause
of external discourses, ete. is met with and he engrosses his Upayoga
in those discourses, etc. through his own effort, then engagement in
religious activities becomes possible and if the instrumental cause is
not met with and he too does not make effort (for liberation), then he
may continue indulging in other acts but with feeble feelings of
attachment, ete.; 50, in such moments, the preaching is efficacious.

Those one-sensed, ete. beings, who are devoid of thinking power,
do not possess the knowledge of understanding the sermons and the
Upayoga of the Jivas having intense attachment, etc., does not get
engrossed in sermons. Therefore, such Jivas who possess thinking
power and whose attachment, ete. passions have become feeble, if
threugh instrumental cause of sermons adopt religion, then they are
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benefitted. Under such conditions only right effort becomes effica-
cious.

The one-sensed, etc. beings are not at all capable in observing
religious acts; how can they make effort (Purushartha)? Andifahighly
passionate being makes effort then such effort will be for sinful acts
only; the effort for religious acts is not possible,

Therefore, he who possesses thinking power and whose attach-
ment, ete., engrosses his Upayoga effortfully in the ascertainment of
Tattvas, ete., then his Upayoga gets engrossed there and then he is
benefitted. If under such conditions also, he does not make effort
{Purushartha) for ascertaining the Taftvas, passes the time reck-
lessly, either he may keep indulging in voluptuous and passionate
activities with feeble attachment, etc. or may keep engaged in
conventional religious acts; then the opportunity will be lost and
wandering in mundane existence only will continue.

Further, with such opportunity, those Jivas who continue the
practice of engrossing their Upayoga effortfully in the ascertainment
of Tattvas, their thoughts and dispositions will become purer, due to
which the potency of material karmas will decrease and after some-
time the subsidence of Darshan Moha (faith-deluding karma) will
take place of its own; then the exact conviction of Tativas will be
evolved. So, his duty is only to continue the practice of ascertainment
of Tattvas; by this means only, the subsidence of Darshan Moha
takes place of its own; there 1s no role of Jive in it.

And on subsidence of Darshan-Moha, the right belief gets
manifested of its own in the Jiva. And on evolution of right belief,
such faith is evolved- “I am soul, I should not indulge in attachment
(Raag), ete.” But due to rise of Charitra Moha (conduct-deluding
karma) the attachment, etc. are produced. There, if the rise be
intense, then he indulges in sensual objects and if the rise be feeble,
then he engrosses his Upayoga (active knowledge) effortfully in the
religious acts and in the contemplation of renunciation, etec.; due to
itsinstrumentality, Charitra-Mohae becomesfeeble; in such state the
effort (Purushartha) for accepting partial conduct (small vows) or
complete conduct (great vows) gets manifested. And by accepting
Charitra (self-conduct with vows) through his own Purushartha he



446 MoksHA MarG PRAKASHAK

increases the engrossment in religion; there, by purity of thoughts
and dispositions, the potency of karmasbecomes feeble, due to which
purity increases further and the potency of karmas becomes more
feeble. In this way, he gradually destroys Moha (conduct-deluding
karmas) then the thoughts and dispositions become absolutely pure
(passionless); through them the knowledge obscuring, etc. destruc-
tive (Ghati) harmas are destroyed; then omniscience gets mani-
fested. Thereafter, effortlessly, he attains the perfectly pure liber-
ated state (Siddhahood) by destroying the non-destructive (Aghati)
karmas.

In this way, if one makes right effort in the presence of instru-
mental cause of sermons, then the destruction of kurmas takes place.

And when the rise of karma (conduct-deluding karma) be in-
tense then right effort (Purushartha) is not possible; even one falls
down from the higher Gunasthanas (spiritual stages of develop-
ment); there, whatever be the destiny, the same happens. But where
the rise of karmas be feeble and right effort (Purushartha) be pos-
sible, there one should not remain reckless but should make effort
attentively for achieving one’s objective.

Forexample, a person isflowing in the current of the river; there,
if the force of water be more, then Purushartha is not effective, even
sermons are not fruitful. And if the force of water be less and he
makes effort for coming out, then he can come out. Such person only
is sermonised to come out. And if he does not come out, then he will
continue flowing in slow motion and after, when the the force of
water icreases, then he will go on flowing. Similarly, the Jiva
wanders in the world; there, if the rise of karmas be intense, then
Purusharthaisnot effective, even sermons are not fruitful. And if the
rise of karmas be feeble, then if he makes effort to follow the path of
liberation, then he can attain liberation. He alone is sermonised to
follow the liberation path. And if he does not follow the path of
liberation, then some purity of dispositions and thoughts may get
evolved and later on due to intense rise of karmas he may get birth
in Nigoda (most inferior state of existence of one-sensed beings), ete.

Therefore, missing the opportunity is not desirable. Now from all
angles, the opportunity is there; obtaining such an opportunity is
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difficult. Therefore, the capable souls should practise the religion as
is being preached by true preceptor.

The Nature of Liberation Path

Now the nature of liberation path is being described:- On total
destruction of delusion, ete. karmas, due to whose instrumentality,
the soul became miserable by undergoing alien (impure) state, the
evolution of absolutely pure state of the soul is called Moksha
(liberation). And the means or cause of the same istobe known as the
path of liberation.

There, the causes (means) are of various types. 1. Some causes
are such without which the act cannot be accomplished and on whose
existence, the act may or may not be accomplished. For example,
without accepting monkhood, liberation can not be attained but on
accepting monkhood liberation may or may not be attained. And 2.
some causes are such by which chiefly the act is accomplished but
even without which the act may be accomplished. For example, by
observance of external penances like fasting, ete., chiefly, liberation
is attained but Bharat Chakravarty, ete. attained liberation even
without observing the external penances. And3.some causes are such
by which accomplishment of the act invariably takes place and
without which the act can never be accomplished. For example, on
union of right belief, knowledge and conduct, liberation is invariably
attained and in their absence, liberation can neverbe attained. Such
are the causes; amongst them, the union of right belief, knowledge
and conduct is invariably the path of liberation which alone mag-
nanimously, and as a rule, is the means of liberation. Amongst these
right belief, knowledge and conduct even if one of them is not there,
liberadtion path is not possible,

The same is stated in Tattvarth Sutra:-

QIR R (TEmgE-1/1)

In the commentary of this Surta (aphorism)itis stated that here
the word SW&®RE is a singular word which means that the union of
all the three is one path of liberation; there are no three separate-
separate paths of liberation.

Question: The vowless true believer does not possess the
conduct; has he attained liberation path or not?
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- Answer: It is the rule that he will definitely attain liberation
path. Therefore, conventionally he is also said to have attained
liberation path but in real spiritual sense, he attains the liberation
path on evolution of right conduct (Samyak-charitra). For example,
some person decided to go to some town, therefore, conventionally it
is also stated- “He is going to that town”, but in reality, only on
movingin the path, the act of going will be established. Similarly, the
vowless true believer has acquired faith in the passionless liberation
path, therefore, conven-tionally he is said to be the treader of
liberation path, but in reality, liberation path will be attained only
on evolution of passionless state, Further in Pravachanasara also, it
is stated that liberation path is evolved only on the union of all the
three (right belief, knowledge and conduct). Therefore, it should be
known that without acquiring right belief and knowledge of Tatfvas,
by mere lessening of attachment, etc. (passions), the liberation path
is not attained and without lessening of passions - attachment, etc.,
even on acquiring the right belief and knowledge also, the liberation
path is not attained; only on the union of all the three, the real
liberation path is evolved.

Now these are being described through the process of Nirdesha
(Nomenclature),Lakshan Nirdesha (characteristics)—and Pariksha
(analysis) hereunder:

There, “the union of right belief, right knowledge and right
conduct constitutes the path to liberation” — such nomenclature is
called Nirdesha.

And that which is devoid of (the faults of ) Ati-vyapti*, Avyapti®
andAsambhava®andby which these are identified is called Lekshana!
and its nomenclature with specification iscalled Lakshan-Nirdesha.

There, that which istobeidentified is called Lakshya (objective),
excepting it, all other things are called Alakshya (non-objective).
Stating that characteristic to be the characteristic of a thing which

1. Ati-vyapti- Characteristic of related thing found in uarelated thing also.
Auvyapti- Characteristic which is found in some related thing and not found in
other relaled things.

3. Asambhava- Characteristic which is not at all found in any related thing.

4. Lekshana- Nature, quality or characteristic.
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is found in both Lakshya (related thing) and Alakshya (unrelated
thing)is called Ati-vyapii. For example, stating “immateriality” tobe
the characteristic of the soul; but immateriality characteristic is
found in both the related thing, i.e., soul and unrelated thing, i.e.,
space substance, etc.; therefore, such characteristic (of soul)is called
Ati-vyapti. By identifying the soul through this characteristic, even
the non-soul substances like space, etc. would also be included
amongst souls; this faplt will be there.

Further, stating such characteristic to be the characteristic
which is found in some related things and is not found in other
related things is called Avyapti. For example, omniscience be stated
to be the characteristic of the soul; but omniscience is found mani-
fested in some souls and not found manifested in other souls;
therefore, this is an Avayapti characteristic. By identifying the soul
through this characteristic, the non-omniscient souls will not be
included in the category of souls. This fault will be there.

Further, stating that characteristic to be characteristic of the
objective whichisnot at all found in that objectiveis called Asambhava
(impossibility). For example, stating insentience to be the character-
istic of the soul: this is contradictory to direct comprehension, ete.
because this is an Asambhava , impossible characteristic. By be-
lieving the soul possessing this characteristic, even matter, etc,
(insentient things) would be included in souls and soul would become
non-soul. This fault will be there.

Thus, if the Lakshana (characteristic) is contaminated with
Ativyapti, Avayapti and Asembhauva (faults), it is a perverse charac-
teristic (Lakshanaabhasa). And that characteristic whichisfound in
all related objectives and is not found in any unrelated objectives, is
called the ture Lakshana (characteristic). For example, soul’s spe-
cific characteristic is Chaitanya (sentience), so this characteristic is
definitely found present in all souls but is not at all found in any non-
soul; therefore, this is the true characteristic. By identifying the soul
through this characteristic, the correct knowledge of soul-non-soul is
obtained; there lies no fault. In this way, the nature of characteristic
is explained.

Now the true characteristic of right belief, ete. is being described:
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True Characteristic of Right belief
(Samyagdarshan)

The belief in Jiva etc Tattvarthas (substances with their true
character) devoid of perverse ascertainment is the characteristic of
right belief. (1) Jiva (soul), (2)Ajive (nonsoul), (3} Asrava (influx with
impure thought activity), (4) Bandha (bondage of karmas), (5)
Samvara (stoppage of influx with emergence of pure thought activ-
ity), (6) Nirjara (partial dissociation of karmastvith increasein purity
of thought activity) and (7) Moksha (complete dissociation of karmas
with manifestation of perfect purity - these are the seven Tattvarthas,
Their belief- “It is so only and not otherwise” - such conviction is
Tattvartha-Shraddhona (belief of Tattvarthas) and such right belief
which is devoid of perverse grasping and understanding is right

“belief (Samyag Darshan). :

Here for the negation of perverse conception, the word Semyak
(means right or true) is stated because the word Samyak stands for
commendation. Only after removal of perverse conviction in belief,
commendation is possible.

Question: What is the purpose of using two words here Tattva
and Artha?

Answer: The word Tai (means ‘that’) is used in context of the
word Yat (means ‘which’), hence that which is being talked of is
called Tat and its quality or nature is called Tattve; because
T aEwNad Tasyabhavastattvam — such is the compound for-
mation of the word Tattva. And that which is being comprehended,
such substance, quality or disposition {mode) is called Artha and
AT Tattve means one's own nature, the belief of sub-
stances along with their true nature is called right belief (Samyag
Darshan). Here, if only belief of the quality (Taftve) was considered,
then without the belief of that substance whose guality is being
considered, mere belief of its quality is not efficacious. And if the
belief of the substances alone was considered then without the belief
of its quality, the belief of the substance is also not efficacious,

For example, someone may be having the faith of knowledge,
perception, colour, ete. —this is knowledge, thisis whiteness — such
belief be there but knowledge and perception is the nature of the
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soul, “I am soul; and colour, etc. is the nature of the matter, the
matter is a distinctly separate substance from me”- if such belief of
the substance is not attained, then mere belief of the qualities is not
efficacious. And “I am soul”- such belief is acquired but if the belief
of the true nature of the soul, as it really is, is not acquired then
without the belief of its quality, the mere belief of the substance also
is not efficacious. Therefore, the belief of the substance along with its
qualities alone is efficacious. Or the Jiva etc. are also termed by both
the words Tattva and Artha; therefore, aeaRaMeward: Tattavama-
varthastattvartha,ie., the Tattva is also the Artha, their belief is
Samyagdarshan (right belief).

With this meaning, at some places- Tattva-shraddhana (belief of
qualities) is called right belief and at other places Padartha
Shraddhana (belief of substances) is called right belief. So, one
should not understand any contradiction there. This is the purpose
of stating the two words Tettva and Artha.

Why Seven Tattvarthas Only

Question: The Taftvarthas are infinite. From the general point
of view, all these are covered under Jiva-Ajiva; therefore, either two
only or infinite should have been stated? The Asrave etc. are the
specific dispositions of Jiva-Ajiva only; whatis the purpose of stating
them separately?

Answer: If here, the purpose would have been only of acquiring
belief of substances, then the statement would have been either in
the general or specific form which will produce knowledge of all
substances; but that is not the purpose here; here the purpose is of
(attaining) liberation only. So, here only those general and specific
substances and dispositions are given by whose belief liberation is
attained and without whose belief liberation cannot be attained.

Therefore, the Jiva and Ajiva (soul & nonsoul), these two, are
stated as general form of Tattvas from the viewpoint of one category
of many substances. By knowing these two categories Jive can ac-
quire the belief of self and non-self, then he can know the self as
distinct from non-self, may endeavour for liberation for one’s own
weal and can know the non-self as distinet from the self; then by
becoming detached (dispassionate) from the non-self substances, he
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may follow the liberation path by giving up attachment, etc. Hence,
only on evolution of belief of these two categories, liberation is
attained and without knowing these two categories, the belief of self
and non-self is not evolved; then he continues making effort for
worldly objects only by modificational approach. Ifheindulgesin the
non-self substances with attachment-aversion feeling then how can
he follow the liberation path? Therefore, without the belief of these
two categories, liberation cannot be attained. In this way, these two
general Tattvas are described as worth believing necessarily.

Further, the other five Tattvas like Asrave ete. are the modifi-
cations (Paryayas) of Jiva (soul) and Pudgalas (matter); therefore,
these are specific Tattvas, so, by knowing these five modifications
(Paryayas), the belief of making effort for liberation is evolved.
There, ifheidentifies Moksha (liberation) then he can make effort for
attainingitbybelieving it to be beneficial. Hence, one should acquire
belief of Moksha.

Further, the means of Moksha is Samvara (stoppage of influx)
and Nirjara (dissociation of karmas). So, if he identifies these, then
he may make effort for evolution of Samvara andN irjara, Therefore,
one should acquire belief of Samvara and Nirjara.

Further, Semvara and Nirjara Tattvas bear negative charac-
teristics, therefore, those dispositions which are to be renounced
should be identified. For example, forbearance is evolved by giving
up anger, so if he identifies anger-passion then he may evolve
forbearance by giving up anger. Similarly, Samvara is generated on
mitigation of Asrava and on partial mitigation of Bandha (bondage)
the dissociation of karmas, i.e., Nirjara is evolved. Therefore, if he
identifies Asrava and Bandha then by mitigating them, he can make
effort for evolution of Samuvara-Nirjara. Hence, one should acquire
belief of Asrava and Bandha Tattvas.

Thus, only on evoultion of belief of these five Paryayas (modifi-
cations of soul and matter) the liberation path is acquired. Ifone does
not identify these Tattvas then, without identification of Moksha,
why would he make effort for it? Without identifying Semvera and
Nirjara, how can he make effort for their evolution? Without identi-
ficatior of Asrava and Bandha, how can he destroy them? Thus
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without acquiring belief of these five Parayayas { Tattvas), the path
of liberation cannot be attained.

In this way, although the Tattvarihas are infinite, those may be
described in various ways by their general and specific forms, but
here the sole purpose is of Moksha (liberation) only; therefore, two
are general Tattvas from category of substances point of view and by
adding five specific Tattvas of modificational form, the Tattvas are
stated as seven.

The path of liberation depends on their right belief. It should be
known that, excepting these Tattvas, the belief of other things may
be contrary; the path of liberation is not dependent of any other
things.

Further, at some places, by including Punya (virtue) and Papa
(vice) (in above seven Tattvas), nine Padarthas are described. So
Punya & Papa are the details of Asrava etc only. Therefore, they are
covered under the seven Tattvas. Or, on acquiring belief of Punya &
Papa, one would not accept Punya to be the path of liberation or
would not indulge in sins unrestrainedly. Therefore, by knowing the
belief of these also as beneficial in the liberation path, the nine
Padarthas (Tattvas) are stated by adding the two Punya & Papa
Tattvas as the details of the details. And in Samayasara etc., these
are also stated as nine Tattvas.

Question: Beliefof these Tattvas is stated tobe Samyagdarshan
(right belief), but Darshan means general perception only and
Shraddhana means ascertainment only; how is the same meaning
possible (of these two words)? '

Answer: According to the context, the meaning of the verb
changes. Here, the context is of the path to liberation. Therefore, the
meaning of the word Darshana should not be understood to be mere
general perception, because general perception caused by oceular-
nonoccular perception isfound similar toboth true believer and false
believer. Following or not following the path of liberation is not
concerned with it. And right beliefis found in a true believer only; the
liberation path is concerned with this. Therefore, here the meaning
of the word Darshan also should be taken to be belief only.
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Question: What is the purpose here in stating the belief to be
devoid of Viparita Abhinivesha (perverse intention)?

Answer:Abhinivesh means inner intention. So, perverse inten-
tion consists in not having correct intention about the belief of
Tattvarthas, as it should be, and instead, the intention be contrary.
The purpose of belief of Tattvarthas is not merely their affirmation;
there the purposeis such that by ascertaining.Jiva-Ajive, one should
believe the self and non-self as they really are; by identifyingAsrava
(influx with impure thought activity), should believe it to be Heya,
renounceable (worth giving up); by identifying Bandha (bondage),
should believe it to be harmful; by identifying Samvara (stoppage of
influx with emergence of purity) should believe it tobe Upadeya, worth
acquiring; by identifying Nirjara (partial dissociation of bondage
with rise of purity) should believe it to be beneficial and cause of
benefit and by identifying Moksha (liberation with full manifesta-
tion of soul’s purity & complete dissociation of hondage) should
believe it to be the highest benefit of the self — such is the purpose of
Tattvartha-shraddhana. Perverse intention is the name of belief
contrary to aforesaid belief. It comes to an end on evolution of true
belief of Tattvarthas (substances with their true nature). Hence, it
is stated here that belief in Tattvarthas is devoid of perverse inten-
tion, '

Or, someone may have seemingly beliefin Tattvarthasbutininner
intention perversity is not ended. Somehow, intention contrary to
the aforesaid intention, is found in the inner-self. So, right belief is
not evolved in him, For example, a Dravyalingi Muni ascertains the
Tattvas throughJain scripture but due to such perverse intention as
feeling of I-ness inbodily activities and sense of benefit in Punyaasrava
(auspicious influx or virtuous conduct), he remains a misbeliever
only. Therefore, that belief in Tattvarthas which is devoid of per-
verse intention, is only Samyegdarshan {right belief).

Thus, the belief of Jiva ete. Tattvarthas, devoid of perverse in-
tention,is the characteristic of Samyagdarshan and Samyagdarshan
is the Lakshya — objective.

The same is stated in Tattvarthe Sutra:

“TEMHET T 11/2 1 ie., Belief in substances with

their true nature is right belief.
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And in Sarvartha Siddhi named commentary on Tatfvertha
Sutra, the meaning of words Taitva eic. is clearly stated and the
purpose as to why the Tattvas are seven only is also specified. It is
to be known that whatever description is given here is based on it.

Further, in Purushartha Siddhyupaya also, the following verse
is written:-

“SHamiarAl SR W Feaq |
weW fFadmthivan fafceaesT & 2z

Meaning: One should always have firm beliefin Jiva-Ajiva ete..
Tattvarthas (essential principles) as they are, free from perverse
notions & intention. This beliefis the nature of the self (soul); it gets
manifested on destruction of Darshan Moha (faith-deludingkarma),
therefore, it is the natural disposition (characteristic) of the soul. It
gets manifested in the fourth Gunasthana etc., spiritual stages;
thereafter, even in Siddha (liberated) state, it remains manifested
for all times. :

Refutation of Avayapti, Ativyapti & Asambhava
faults in the differentia of Tativartha-
Shraddhana

Question: It is described in the Shastras that many Tiryanchas
(rational animals) etc., having feeble knowledge, do not know even
the names of seven Tattvas and yet they acquire Samyogdarshan
(right belief), therefore, your statement that the differentia of the
right belief is Tativartha Shraddhan has Avyapii fault?

Answer: One may know, may not know or may know contrarily
the names of Jiva-Ajiva etc.; right faith evolves on having faith in
them by correctly identifying their nature.

There, someone acquires faith by identifying the nature in
general form, while other acquires faith by identifying their natute
in details (specificform), Therefore, although truebeliever Tiryanchas
(rational animals) etc. who have feeble knowledge do not even know
the names of Jiva etc., yet they acquire faith by identifying their
naturein general form. Therefore, attainment of right beliefis found
in them,
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For example, some Tiryancha (rational animal) does not know
his own as well as of others name etc. but believes I-ness in the self
and believes others to be nonself. Similarly, one having feeble
knowledge does not know the names of Jiva-Ajiva but he believes I-
ness in the self-soul which is embodiment of knowledge and what-
ever body, etc. are there, belteves them to be non-self — such belief
1s found in him. This itself is the belief of Jiva-Afiva. And for ex-
ample, the same Tiryancha does not know the names, ete. of bliss
ete., nevertheless, by recognizing the blissful state and for continu-
ing it by recognizing the causes of forthcoming misery, desires to
avoid that cause; and whatever is presently causing misery, he .
makes effort for ending it. Similarly, although one, having feeble
knowledge, does not know the names of Moksha etc., nevertheless,
by having belief of perfect blissful Moksha state and for evolvingit,
desires to evolve the state of Semvara which is caused by giving up
Asravas like attachment, ete. which are the cause of forthcoming
bondage; and through pure thought activity, he desires to shed out
that state which is the cause of transmigratory misery. In this way,
he has belief of Asrava etc. Thus belief of seven Tattvas is found in
him also. If such beliefbe not there then he would not have the desire
of evelving pure dispositions by giving up attachment, ete, The same
is being explained here:

If one does not know the category of Jiva-Ajiva and does not
identify self and non-self, then how would he not develop attach-
ment, ete. feelings in other substances? If he does not identify
attachment, ete. passions, then why would he like to give up them?
Those attachment, ete. only are Asravas. fhe doesnot knowthe fruit
of attachment etec. to be harmful, then why would he like to give up
attachment, etc.? The fruit of those attachment, etc. only is Bandha
(bondage). Further, if he recognises the passionless dispositions,
then he wants to evolve them. That passionless disposition ttself is
called Samvara (emergence of purity with stoppage of influx). And
because he recognises the elimination of the cause of earlier mun-
dane existence, therefore, for materialising it, he wishes to evolve
pure dispositions through penances, ete. The cause of that earlier
mundane existence is karma, so, its elimination itself isNirjara
(dissociation of kermas). And if he does not recognize the absence of
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mundane existence, then why for would he evolve the dispositions of
Samvara and Nirjara? So, the end of that mundane existence itself
is Moksha. Hence, only on evolution of belief of seven Tattvas, the
desire for evolving pure dispositions arises by giving up attachment,
etc. passions. If out of these (seven Tattvas) even the belief of any one
Tattva be not found, then such desire would not be produced. And
such desire is definitely found present in right-faithed Tiryanchas
(rational animals) ete., having feeble knowledge; hence, one should
conclude that he possesses the belief of seven Tattvas. Owing to less
Kashayopashama of Jn@navarana ete. karmas, detailed knowledge
of Tattvas may not be found in him, nevertheless, due to subsidence,
ete. of Darshan Moha (faith-deluding karma), the potency of right
belief of Tattvas in general form is found manifested in him. Thus in
this Lakshana {differentia), the Avyapii fault is not there.

Question: During the time when & true believer indulges in
sensual pleasures ete. passional acts, he is not having thought of .
seven Tattvas; how then right belief is possible? Moreover, right
belief does exist, hence, in this differentia, the Avyapti fault exists.

Answer: Thought activity is dependent on the tendency of
Upayogea (active knowledge); wherever the Upayoga is engaged the
same becomes the object of thought. And belief consists in
ascertainment of Tattvas. Therefore, on engagement of thought in
other knowables and in the state of asleep, ete. activity, the thought,
of the Tattvas is not there. Nevertheless, their ascertainment con-

tinues existing, it does not get destroyed, therefore, he possesses
right belief.

For example, some diseased person has such ascertainment that
“] am a human being, I am not Tiryancha (animal) etc. This is the
cause of my disease. So, now by removing the cause and by lessening
the disease, I must become free from disease”. And when the same
person engages himself in other thoughts, ete. then such thought is
not found; but such belief only persists. Similarly, this soul (true
believer) has such ascertainment that “I am soul and I am not
matter, ete., bondageis caused to me through influx Gmpure thought
activity), s now by effectuating Samvarae and Nirfara I should at-
tain Moksha state”. And when the same soul indulges in other
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thoughts, ete., then though he does not have such thought, yet such
right. belief only persists.

Question: If such right belief persists, then why does he indulge
in the causes of bondage?

Answer: For example, the same person under some circum-
stance indulges, in the causes which increase the disease and
engages himselfin business, ete. and becomes angry also; neverthe-
less, that belief is not destroyed. Similarly, the same soul, being
subservient to the instrumentality of the rise of karmas, indulges in
the causes of bondage also, indulges in the acts of sensual pleasure,
etc. and anger, etc. passions, nevertheless, that right belief is not
destroyed. Detailed discussion of the same will follow later on.

In this way, evenintheabsenceofthought of seven Tativas, right
belief persists. Hence, there is no fault of Avyapti.

Question: In higher spiritual stages where notionless self-
realisation is found, there even thinking about the seven Tatfvasetc.
is forbidden. So, how is the denial of the differentia of right belief
possible? And there the denial (of rambling of Upayoga) is possible,
so Avyapti fault arises there?

Answer; In lower spiritual stages, he (the true believer) en-
gaged his Upayoga (attention) in thoughts of seven Tattvas which
strengthened his ascertainment and by disengaging his Upayoga
from the objects of senses, he reduced attachment, etc. And on
accomplishment of objective, the instrumental causes are also de-
nied; therefore, when the ascertainment became strong and attach-
ment, ete. got eradicated, then why should one allow his Upayoga to
ramble meaninglessly? Therefore, in that state, the rambling of
Upayoga is denied. Moreover, the differentia of right belief is
ascertainment only; so ascertainmentisnot denied, If ascertainment
15 reguired to be given up, then it would amount to denial of this
differentia but this is not so. Even there also the ascertainment of
seven Tattvas persists. Therefore, there lies no Avvapt fault.

Question: Theuse of the word ascertainment-non-ascertainment
is possible with reference to a non-omniscient; therefore, I agree that
the differentia of right belief to be the belief of seven Tatfvas is
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pertinent in his case. But knowledge of all the knowables is found
equally in all omniscients; there the differentia of ascertainment of
seven Tattvas 15 not applicable and they do possess right belief,
hence, in reference to them, the aforesaid differentia seems to have
Avyapti fault?

Answer: For example, the ascertainment which is found in the
non-omniscient through Shrut-Jrana (scriptural knowledge),
gimilarly, the ascertainment isfound in omniscientArhanta & Siddha
through omniscience. The same nature of seven Tattvas which was
ascertained earlier is now known through omniscience. Here the
ascertainment hasbecome Paramaavagadha (firmly concentrated);
due to this reason only, the right belief is stated to be
Paramaavagadha. If the right belief which was attained earlier (in
the non-omniscient state} would have been known wrong, then non-
ascertainment eould be possible in the state of omniscience, but the
omniscients are found possessing exactly the same right belief of
seven Tattvas which was evolved in non-omniscient state. Therefore,
in spite of the states of less or more knowledge (i.e., irrespective of
Shrut-Jnéan or Kewal-Jnidn) the existence of the quality of right
belief is found in the same full measure in Tiryanchas etc. and
Arhantas & Siddhas.

Further, in the earlier state it was believed that he should make
effort for Moksha through Samvara & Nirjoera. Afterwards on at-
tainment of Moksha state, this belief manifested that [ have attained
Moksha through Semuvara-Nirjara. Further, earlier due to feeble
knowledge, very few details of Jiva ete. Tattvas were known; after-
wards, on dawn of omniscience, all their details are known, but the
basic nature of Jiva ete. Tattvas as was ascertained and believed in
the state of non-omniscience, exactly the same is found in the state
ofomniscience. And, although the omniscients (Arhantas & Siddhas)
know even other substances with ascertainment, nevertheless,
those substances are not purposeful; therefore, in the quality of right
belief, the belief of seven Tattvas only is accepted. The fact that the
omniscients (Arhanias & Siddhas) are not having any state of at-
tachment, ete. passions and do not desire to have the mundane
existence —- all this is to be known to be due to the strength and
power of right belief.
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Question: Samyagdarshan (right belief) was stated to be the
path of liberation; how is it stated to exist in Moksha?

Answer: Some cause is of such type also that it does not get
destroyed even on accomplishment of the objective. For example,
many branches developed from one branch of some tree. On such
happening, that one (original) branch is not destroyed; similarly, on
the basis of the guality of right belief some soul attained the state of
Moksha along with many qualities. On such happening, the quality
of right belief is not destroyed. In this way, even in the state of
omniscience, rightbelief, in the form ofbeliefin Tattvas only, isfound.
Therefore, there is no Avyapti fault.

Question: In scripture it is stated that even a misheliever can
have beliefin Tattvas. In Pravachanasara the belief of Tattvarthas
devoid of self-knowledge is stated to be worthless; therefore, in
stating Tattvartha-Shraddhana tobe the differentia of right belief,
there lies Avyapti fault?

Answer:Thebeliefof Tattvas stated to be found in a misbeliever
is stated from Name Nikshépa® point of view which does not have the
effect of Tattva-Shraddhana and conventionally that which is stated
to be belief of Tattvas is found in the misbeliever. Or, it is found from
Agama Dravya Nikshépa® point of view, i.e., he studies Shastras
dealing with the belief of the Tattvarthas but he does not engross his
Upayoga in ascertaining their characteristics. And here Tattvartha-
Shraddhana is stated to be the differentia of right belief from Bhava
Niksheépa® point of view. Such effective true beliefin Tattvarthas is
neverfound in a misbeliever. And where the Tattvartha-Shraddhana
devoid of self-knowledge is stated, there too, one should know it in
this very sense only. How would he not possess the knowledge of the
self-soul, if he has acquired true belief of Jiva-Ajiva etc.? It is -
variably found. In this way, none of the misbelievers possesses the
true belief of Tattvarthas from any point of view. Therefore, in this
differentia, there is no fault of Ativyapti.

1. Name-Nikshepa: Giving name to an ohject irrespective of its qualities, for social
practice,

2. Agama Dravya Nikshepa: Attributing of some quality in a person whe does not
really possess that quality but possesses knowledge of scripture dealing with
that quality.

3.  Bhava-Nikshepa: Attributing that quality in 2 person which he really passesses.
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Further, the aforesaid differentia of belief in Tattverthas is also
not impossible because it is not the differentia of false belief which
is the rival of right belief; its differentia is contrary to this.

In this way Tattvartha Shraddhana (belief in Tativarthas or
Tattvas) is such true differentia of true belief which is devoid of
Avyapti, Ativyapti and Asambhava faults and which is found in all
true believers and is not at all found in any misbelievers.

Synthesis Between Different Definitions of Right
Belief

Again, a question arises that the rule stated by you that the
belief of seven Tattvas is right belief is not maintainable. Because at
some places the belief of self (soul) distinct from other non-self
objects only is stated to be the right belief. In Samayasara! in the
verse UHA TEG etc. (Ekatve Niyatasya etc.) it is stated that
perceiving this soul as distinct from other non-self substances is only
assuredly the right belief. Therefore, ignoring the thought of nine
Tattvas one should engross one’s upayoge in the soul only.

Further, at some places ascertainment of the soul only is stated
to be the right belief. In Purushartha Siddhyupays? there is a verse
stating HEIEAfAEES:  (Darshanmatma-Vinishchiti), its mean-
ingis this only. Therefore, on evolution of belief of Jiva-Ajiva only or
of Jiva only rightbeliefis evolved. How could the aforesaid statements
be possible, if there had been the rule of belief of seven Tattvas.

Answer : The belief of self (soul), distincet from non-self sub-
stances, is evolved along with or without the belief of Asrava ete.? If
it is evolved without their belief, then without the belief of Moksha,
for what purpose such effort is made? Without the belief of Semuyara
& Nirjara what for he continues making effort for engrossing his
upayoga in the nature of the soul by renouncing attachment, etc.?
Without belief of Asrave & Bandha, what for does he forsake his
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earlier state? Hence, without belief of Asrava etc., the belief of self-
nonself is not possible. And if it is found along with the belief of
Asrava ete., then automatically the rule of the beliefof seven Tattvas
is established. Where ascertainment of soul alone is emphasized, it
is to be noted that without the belief of non-self as non-self, the belief
of soul cannot be evolved; therefore, the belief of Jiva (soul}is evolved
only along with the belief, of Ajiva. And as stated earlier, he assur-
edly acquires the belief of Asrava etc., also. Therefore, here too the
rule of belief of seven Tattvas only is established.

Moreover, without the belief of Asrava etc., the belief of self-
nonself or the belief of self (soul) only is not true; because the soul
substance is an embodiment of pure-impure dispositions. For ex-
ample, without looking at the threads, the cloth cannot be seen
(identified). Similary, without identifying the pure and impure
dispositions, the belief of soul substance is not possible. Such
identification of pure and impure dispositions is possible by the
identification of Asrava etc. Moreover, without the belief of Asrava
ete, the behlief of self & nonself or the belief of self (soul) only is not
efficacious also, because whether one believes or not, self is self only
and nonselfis nonself only. And if belief of Asrava etc. be there, then
by renouncing Asrava & Bandha and by means of Samvara-Nirjara .
one can attain Moksha. And wherever the evolution of belief of self
& nonselfis admonished, it is for this purpose only. Hence, knowing
of the self-nonself or knowing of self (soul) enly is efficacious only
along with the belief of Asrava ete.

Question: If it be so, then why in Shastras it is stated that the
belief of self-nonself or the belief of self (soul) only is-right belief and
it alone is stated to be efficacious. Also why is it stated that by
ignoring the thought of nine Tattvas one should concentrate on self-
soul only?

Answer: One who has true belief of self-nonself or belief of self
(soul) only, he assuredly possesses the belief of seven Tattvas.
Further, one who has true betief of seven Tattvas he assuredly pos-
sesses the belief of self & nonself or belief of self (soul) — thus by
knowing such sort of mutual interdependence (Abinabhavipana)
true belief is stated to be the belief of self-nonself or the belief of self
(soul) only.
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Further, based on the above discussion, if someone by knowing
the self-nonself or the self soul only in general form feels contended,
then he is under delusion because it is stated that “fnfder f§ A
WAS(IEmEL" which means that knowing an object in its general -
form without its details (specifications) is like knowing an ass with
horns. Therefore, it is desirable to have beliefof self-nonself or of self
(soul) only along with the purposeful details like Asrava ete. or he
who persistently contemplates and believes non-self as different
from selfor contemplates on self soul only through evolution of belief
of seven Tattvarthas for the sake of giving up attachment, ete.,
accomplishes his objective. Therefore, chiefly discriminative knowl-
edge (Bheda-Vijnana) and knowledge or realisation of the self-soul
is stated to be efficacious.

Further, without the belief of Taztvarthas knowing of all other
things is not fruitful, because the purpose is of rooting out attach-
ment, ete. passions. So without the belief of Asrava ete. this purpose
is not realised; then simply by acquiring knowledge, he fosters pride-
passion, does not give up attachment, etc, how would his objective be
fulfilled? Further, ignoring the thought of nine Taftvas is admon-
ished. So earlier right belief was obtained by meditating on nine
Tattvas, afterwards he developed the desire of giving up the thought
of nine Taitvas for the sake of evolution of “fifdey =wr —
unwavering state of Upayoga. Further, for him who did not meditate
earlier on nine Tatfvas there lies no purpose of giving up the thought
of nine Tattvas. He should first give up innumerable worldly thoughts
which arise in him.

Thus, in the belief of the self-nonself or in the belief of self-soul,
the coexistence of the belief of seven Tattvas is found. Therefore,
Tattvartha Shraddhana (belief of Tattvarthas) is the differentia of
right belief (Samyaktva or Samyagdarshan).

Question: At some placesin Shastras thebehiefof Arhanta Deva
(true omniscient God), Nirgrantha Guru (true possessionless naked
monk-preceptor) and Dharma (religion devoid of violence) is stated
to be the right belief (Samyakva). How is it so?

1. FEN YgR, WE-9
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Answer: By acquiring belief of Arhanta Deva ete., the belief of
false deities, ete. is eradicated, due to which newly adopted false
belief (Graheeta-Mithyatva) comesto an end; from that point of view,
this has been stated to be the right belief. This is not the differentia
of right belief in true sense, because such belief is found even in
_ misbelieversfollowing conventional practices like Dravyalingi Muni
(Jairn monk without right belief).

Or for example, partial conduct or complete conduct may or may
notbefound on accepting partial vows (Anuvrates) or complete vows,
(Mahavratas) but without accepting partial vows or complete vows,
the partial conduct or complete conduct is never evolved. Therefore,
knowing these vows (Vraias). to be coexisting causes and treating
these causes conventionally to be the act itself, these vows, ete. are
stated to be the conduct itself. Similarly on, acquiring belief in
Arhant Deva ete., the right belief may or may not be evolved but
without having belief in Arhanta Deva etc., the right belief of
Tattvarthia Shraddhana form is never evolved. Therefore, knowing
thebeliefin Arhanita Deva etc. tobethe coexisting cause and treating
this cause conventionally to be the act itself, this belief is stated to
be the right belief. Due to this reason only, this is called Vyavahara
Samyaktva (conventional right belief),

Or one who has belief in Tattvarthas invariably possesses belief
in true nature of Arhanias ete. Without having belief in Tattvarthas
one may have belief in Arhania Deve ete. from partisan angle but
belief with true identification of the true nature of Arhanta ete. is not
evolved. And one who has belief in true nature of Arhantas ete. in--
variably has right belief of Tattvas because by identifying the nature
of Arhantas etc., the identification of Jiva-Ajiva-Asrava ete. Tattvas
is attained,

Thus knowing them to be mutually coesisting, at some places,
belief in Arhanta Deva ete. is stated to be the right belief.

Question: The convention of belief in true or false deities isnot
foundin the hellish state of existence, ete. but right belief(Samyaktva)
is found there; therefore, such a rule is not possible that on evolution
of right. belief, the belief in Arhanta Deva ete. is invariably found?
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Answer: In the beliefof seven Tattvas the beliefofArhanta Deva
(true omniscient God) is inherently included because in belief of
Tattvas, Moskha Tattva isbelieved tobe supreme, that Moksha Tattva
is the differentia of Arhanta & Siddha; one who believes the differ-
entia to be supreme, invariably believes the object possessing that
differentia to be supreme. Therefore, those Arhantas & Siddhas are
also believed to be supreme and others are not believed to be such.
This itself amounts to be the belief of true omniscient God. Further,
the causes of Moksha are Samvar-Nirjara; therefore, he (the true
believer) believes these also to be supreme and the possessors of
Saemvar-Nirjara are chiefly the monks; therefore, he believes the
monks to be supreme and not others. This itself amounts to be the
beliefin Guru (true preceptor). Further, the name of the disposition,
devoid of attachment, ete. passions, is Ahinsa (non-violence), he
believes the same disposition to be worth evolving and not any other
disposition. This itself amounts to be belief in Dharma (true reli-
gion). In this way, the belief in Arhanta Deva etc. is inherently in-
cluded in the belief of seven Tattvas. Or through the instrumentality
by which he acquires belief in Tattvarthas, by the same instramen-
tality he acquires belief in Arkanta Deva ete. also. Therefore, in
evolution of right belief, there lies the rule of having belief in true
Deva ete.

Question: Many Jivas have belief in Arhanta Deva etc., know
theirattributes, yet right beliefof the form of Tattvartha Shraddhana
is not evolved in them, therefore, one who possesses true believe in
Arhanta Deva ete. invariably possesses Tattva Shraddhana (belief
in Tattvas) — such a rule is not possible?

Answer: Without belief in Tattvas he knows forty-six qualities
of Arhanta Deva; these qualities which he knows are concerned with
the embodied state of Arhanta. But he does not identify clearly the
respective qualities of Jiva (soul) and Pudgala (matter) as are found
differently in them. Therefore, true beliefalso is not attained by him.
Because without identifying the different categories of Jiva-Ajiva he
does not know Arhanta Deva’s spiritual qualities and the bodily
medifications of the embodied state of Arhanta. If he knows them
correctly, why would he then not know his self (soul) different from
other non-soul substances? Therefore, it is stated in Pravachansara
thus:
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Meaning: He who knows the Arhanta with respect to substan-

tiality, quality and modifications, knows himself and his delusion, in
fact, gets destroyed.

Therefore, one who does not have belief of Jiva ete. Tatfvas does
not have true belief of Arhante Deva ete. also. And without belief of
Moksha ete. Tattvas he does not know correctly the supremacy of
Arhanta Deva etc. He knows the supremacy of Arhanta by worldly
glories etc., of Guru (preceptor) by penance etc. and of Dharma
(religion) by non-violence, i.e., by quality of protecting other Jivas;
so all these specialities are dependent on other things. And only on
havingbeliefof Tattvas ete., the nature of Arkanta Deva ete. isknown
by their spiritual qualities. Therefore, one who has true belief of
Arhanta Deva etc., invariably possesses true belief of Tattvas. This
is the rule.

In this way, the differentia of right belief is determined.

Question: The differentia of right beliefis stated to be the belief
of Tattvarthas or belief of self-nonself, or belief of self-soul or belief
of Deva-Guru-Dharma (true omniscient God, true preceptor and
trueAkinsareligion), And the mutual onenessofall these differentias,
as shown by you, is also understood, but what is the purpose of
stating these different differentias?

Answer: Out of these four differentias, if one diffeentia is
accepted from true angle, it covers all the four differentias, neverthe-
less, keeping in view different chief purposes, different differentias
have been stated differently.

Where the belief of Tattvarthas is stated to be the differentia,
there the purpose is that by identifying these Tatfvas one acquires
belief of the real nature of the substances and of his own benefit and
harm and then he follows the path of liberation.

And where the belief of self-nonselfis stated to be the differentia,
there such belief is stated to be the chief differentia, by which the
purpose of Tattvartha Shraddhana is accomplished. The purpose of
beliefof Jiva-Ajiva is to acquire distinct belief of self-nonself. And the
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purpose of belief of Asrauva etc. is to renounce attachment, etc. pas-
sions; therefore, on evolution of distinct belief of self-nonself, the
belief of non-attachment, ete. in other substances is generated. In
.this way knowing that the purpose of Tattvartha Shraddhana is
accomplished by acquiring distinct belief of self & nonself, this
differentia (belief in seven Tattvas) is stated.

And where belief of the self-soul is stated to be the differentia,
there the only purpose of distinct belief of self-nonself is this much
that one should know the self-soul to be himself, On knowing the self-
soul to be himself, even the thought of other substances is not useful,
By knowing the primeness of such fundamental purpose, the differ-
entia of belief of self-soul has been emphasized.

And wherethebeliefof Deva-Guru-Dharma (true God, preceptor
& religion) is stated to be the differentia, there the external means
are emphasized; because belief of Arhanta Deva ete. is the cause of
true belief in Tattvarthas and belief of false deities, etc. is the cause
of belief of imaginary Tattvas. So, from the viewpoint of primeness
of external cause, by effectuating abandonment of belief in false
deities for effectuating belief in true Deva etc., the differentia of the
belief in true Deva-Guru-Dharma is stated to be chief differentia.

In this way, from the viewpoint of primeness of different pur-
poses, different differentias are stated.

Question: Qut of these four differentias, which one differentia
should this Jiva adopt?

Answer: On subsidence, ete. of Mithyatva karma (faith-delud-
ing karma) the destruction of perverse determination or belief takes
place. There, all the four differentias are simultaneously found. And
from the viewpoint of thinking process; he chiefly meditates on
Tattvarthas or develops discriminative knowledge between seif and
nonself or concentrates on the nature of the self-soul only or ponders
over the nature of true Deva ete. Thus in his knowledge different
kinds of thoughts arise but in belief everywhere mutual correlation
is found. When he meditates on Tattvas, it is for the purpose of
discriminative knowledge (Bhede-Vijn@na). When he engages his
upayoge in discriminative knowledge, he does so with the purpose of
meditation on Tattvas. Similarly, at other places also, mutual corre- -
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lation exists. Therefore, in the belief of a true believer, acceptance of
all the four differentias is found.

Further, one who has rise of Mithyatva (faith-deluding karma)
possesses perverse belief of Tattvas. These differentias are found in
him apparently only; these are not true. He believesJiva ete. Tattvas
as described in Jina’s faith, does not believe in others, learns their
names, kinds, etc. Such sort of Tattva Shraddhana is found in him;
but belief of their true nature is not found in him. Further, he may
talk about the difference between self &nonself objects, may meditate
on this, but as he possesses I-ness feeling in the embodied form and
nonself feeling in cloths, ete. like that he does not possess I-ness
feeling in the self-soul and nonself feeling in the body, ete. Further,
he may meditate on self-soul according to Jina’s preachings but he
does not have belief of self to be the self with real ascertainment.
Further, excepting Arhanta Deva etc., he does not believe in other
false deities, etc. buthe does not believe them by correctly identifying
their nature (distinctive characteristies) thus these apparent
differentias are found in a misbeliever. Out of these differentias,
some is found and some is not found. There, these may be found in
different forms also.

Further, amongst these apparent differentias, the point to be
noted is that first of all one should acquire the belief of true Deva etc.,
then he should contemplate on Tattvas, then he should ponder over
the self-nonself and ultimately should meditate on self-soul only - if
he follows these means sequentially, then successively by attaining
the true path of liberation, some Jivg may attain the Siddhahood
(liberated state of soul) also. And by violating this sequence, he
whose belief about Deva ete. is not authentic or correct, owing to the
sharpness of intellect, remains engaged in contemplation of Tattvas;
and by this believes himself to be an enlightened self, or does not
engross his upayoge in contemplation of Tattvas also but considers
himself possessor of the discriminative knowledge of self & nonself;
or even does not know correctly the self-nonself objects but believes
that he has realised the self; so all these facets are mere show of
cleverness and are the means of fostering pride passion, etc. These
are in no way useful to the self. Therefore, the Jiva who desires self:
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realisation, should follow the steps stated hereunder in the given
sequence till he does not attain true right belief.

The sequential steps are these:- First of all either by the com-
mandment, etc. or by some examination, one should give up beliefin
false deities, ete. and should evolve belief in Arhanta Deva etc. be-
cause by such belief the newly acquired false belief (Graheeta
Mithyatva) is quitted and the instrumentality of the false deities,
etc., which act as impediments in the liberation path, is removed and
the instrumentality of Arhante Deva etc., who are the agreeable
cause in the liberation path, is obtained. Therefore, first of all one
should acquire faith in true Deva etc., then he should ponder over
Jivaete. Tativas asdescribed in Jina s faith, should learn their names,
differentias, etc. because by such pracitce, belief in Tattves is ac-
quired. Afterwards, he should continue meditation in such a way
which might generate distinction between self and nonself because
by such practice discriminativeknowledge is evolved. Thereafter, for
the sake of believing I-ness in self-soul, he should continue medita-
tion on the nature of self-soul because by such practice, self-realisation
is attained.

In this way, by following these steps sequentially, he should
sometimes engage his upayoge in the thoughts of true Deve etc.,
sometimes in Tattvas, sometimes in self-nonself and sometimes in
self-soul only. By such practice Darshan Moha (faith-deluding karma)
may gradually become feeble, then he may attain true right belief
(Samyagdarshan). But there is no such rule. If some Jiva meets with
some strong perverse cause in the course of this process, then he may
not attain right belief; but chiefly many Jivas do accomplish their
objective by followingthis process. Therefore, one should adopt these
in the aforesaid manner. For example, one who desires to have a son,
should get married. Afterwards, most of the persons are assuredly
blessed by the birth of a son; but someone may not get a son His duty
is to make effort. Similarly, one who is desirous of evolving right
faith, should adopt willfully these causes. Afterwards, most of the
Jivas do attain right faith, someone may not attain also. But one
should willfully adept these means as per one’s capacity.

Thus, the differentia of right belief is determined.
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Question: The differentias of right faith have been stated in
many ways; why have you given prominence to the differentia of
Tattvartha Shraddhana amongst them?

Answer: In other differentials, the Jivas having feeble knowl-
edge, do not grasp the purpose explicitly and instead they get
confused, whereas in this Tativartha Shraddhana differentia, the
purpose is grasped explicitly, no confusion arises. Therefore, promi-
nence is given to this differentia. The same is being explaned here:-

In the differentia of belief in true Deva-Guru-Dharma the Jivas
having feeble knowledge, understand that right belief consists only
in believing in Arhanta Deve ete. and not believing others, Therein,
the nature of Jiva-Ajiva and of the cause and effect relationship
about bondage and liberation is not grasped correctly; then the
purpose of liberation path is not accomplished and without evolution
of beliefin Jiva ete. Tattvas one becomes satisfied by such belief only
and thinks himself to be true believer. He develops jealousy towards
false deities, etc. but does not make effort for giving up other feelings
of attachment, etc. — such state of confusion arises.

Further, in the differentia of belief of self-nonself, the persons,
having feeble knowledge, understand that only knowledge of self
and nonself is efficacious, this alone produces right belief. Therein,
the nature of Asrava ete. Tattvas is not correctly grasped, then the
- purpose of liberation path is not fulfilled. Or without belief of Asrava
ete., he becomes satisfied by this much knowledge only and believes
himself to be true believer; by remaining unrestrained, he does not
make effort for giving up attachment, ete. Such fallacy is produced.

And in the differentia of belief in self-soul only, the person
having feeble knowledge, thinks that the thought of self-soul only is
efficacious. This alone produces right belief. Therein the detailed
nature of Jiva-Ajiva ete. and nature of Asrava ete. is not correctly
grasped, then the purpose of attaining liberation path is not fulfilled
or he may believe himself to have acquired right belief by such
thought only without acquiring the belief of the details of Jiva ete.
and the nature of Asrava etc. By remaining unrestrained, he does not
make effort for giving up attachment, etc. — such fallacy is caused
to this person also.
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Knowing this, these differentias are not given prominence.

And in the differentia of belief in Tattvarthas the belief of Jiva-
Ajiva etc. and Asrava ete, is evolved. Therein, the true nature of all
Tattvas is clearly grasped, then the purpose of liberation path is
fulfilled. Further, on evolution of such belief one becomes true
heliever but he does not remain satisfied here. Because of belief of
true nature of Asrava ete., he continues making effort for liberation
by giving up attachment, etc. He does not fall in the trap of fallacy.
Therefore, the differentia of belief in Tattvarthas is given promi-
nence. '

Further, in the differentia of Tattvartha-Shraddhana, belief of
true deva ete., belief of self-nonself and belief of self-soul are in-
cluded. This is graped by Jivas having feeble knowledge also. But in
other differentias, the inclusion of differentia of Tattvartha-
Shraddhanag is grasped by intelligent persons only, Persons, having
feebleknowledge, are not ableto grasp this. Therefore, the differentia
of Tattvartha-Shraddhana is given prominenc'e.

Or all these differentias may be found in a misbeliever in an
apparent form only; therein, the thought of Tuttvarthas quickly
becomesthe cause of elimination of perverse determination; whereas
the other differentias may not become quick cause and even may
become the cause of perverse determination.

Therefore, by ascertaining the prominence from all angles, “the
belief of Jiva ete Tattvarthas, devoid of perverse determination, is
the only differentia of right faith (Semyaektava)” - such conclusion is
arrived at. So ends the diseussion of determination of differentia of
right belief.

That soul, who possesses this differentia, is alone to be known as
true believer,

Kinds of Samyakiva & Their Characteristics
Now the kinds of Samyaktva (right faith) are being discussed:-
Firstof all, the difference between Nischaya (real}and Vyavahara

(conventional) is being considered. That disposition of the belief
attnbute of the soul, which is devoid of perverse determination, is -
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real right belief (Nischaya Samyaktva), because this is the trait of
true form of right faith; the name of true form of state only is
Nishchaya. And the belief which is the instrumental cause of belief
devoid of perverse determination, is conventional right faith
(Vyavahara Samyaktva); because calling the cause to be the effect or
act is attribution (upachara). Se, the upachara (attribution) only is
called Vyauahara.

The true believer has true beliefin Deva-Guru-Dharma, because
of which only, his beliefis devoid of perverse determination. Here the
belief, devoid of perverse determination, is Nischaya Samyaktva and
belief of Deva-Guru-Dharma is Vyavahara Samyaktva.

Inthis way, both the types of Sumyaktva are found at one and the
same time only.

Further, the misbeliever possesses merely apparent belief of
Deva-Guru-Dharma ete. and such belief is not devoid of perverse
determination; therefore, the Nischaya Samyaktvais not found here
and the Vyavahara Samyaktva too is merely of apparent form; be-
cause hisbelief of Deva-Guru-Dharma etc. hasnotbecome the direct
cause of ending perverse determination. Without production of the
desired result, even upachara (attribution) is not possible. There-
fore, from the viewpoint of direct cause, even the Vygvahare
Samyaktva is not possible in him.

Or asarule, the beliefof Deva-Guru-Dharma ete. is found in him
which acts to be the traditional cause of belief, devoid of perverse
determination. Although, as arule, it is not a cause, nevertheless, it
acts to be the prime cause. And attribution (upachara) of effect or act
is possible in the cause, therefore, from the viewpoint of chief
traditional cause, Vyavahara Samyaktva is stated to be found even
in a misbeliever.

Question: In many Shastras the belief of Deva-Guru-Dharma
ete. and the belief of Tatfvas is described as Vyavahara Semyaktva
and the belief of the self-nonself or belief of self-soul only is stated to
be Nischaya Samyaktva; how is it so?

Answer; In belief of Deva-Guru-Dharma the prominence is of
putting into practice. In practice, one who adores and believes
Arhanta Deva only tobe true Deva and not other deities, etc. 15 stated
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tobe thebeliever of Deva ete. Andin thebeliefof Tattvarthasthought
is prominent. One who contemplates on Jiva ete. Tattvas in his
Upayoga is called believer of Tattvas. In this way, prominence is
found: So, both of these dobecome the cause of right faith in the case
of some Jiva; but their existence is possible even in a misbeliever;
therefore, these are described to be Vyavaharae Samyaktva.

And in the belief of self-nonseif or in the belief of seif-soul only,
the prominence is of absence of perverse determination. One whohas
discriminative knowledge of self-nonself or realises self-soul, is
chiefly devoid of perverse determination. Therefore, the possessor of
discriminative knowledge or realiser of self-soul; is stated to be true -
believer (Samyagdrishti). Thus chiefly the belief of self-nonself or
belief of self-soulis found in a true believer only. Therefore, these are
stated to be Nischaya Samyaktva.

This description is from the prominence point of view. Minutely
speaking, all these four differentias are apparently found in a
misbheliever and truly found in a true believer. If these (four
differentias) are found merely in an apparent form, then, without
being the rule, these are attributed to be the traditional cause and
if these are found in their true form, then they are, as a rule, direct
causes. Therefore, these are termed as of Vyavahara (conventional)
forms. It should be known that the belief, devoid of perverse deter-
mination, which is evolved due to their instrumentality, isNishchaya
Samyaktva (real right faith).

Question: In many Shastras it is stated that the soul itselfis the
real right belief (Nishchaya Samyaktva) and rest all is Vyavahara
(convention}; how is it so?

Answer: The belief evolved, devoid of perverse determination,
is the nature of the soul itself; there, from the indivisibility point of
view, there is no difference between soul and right belief. Therefore,
from real point of view, the soul itselfis stated to be the right belief.
Rest all are mere instrumental cause of right belief or by imagining
distinction, the soul and right faith are stated to be different. In this
way, rest all are stated to be Vyavaghara.

Thus, Nishchaya Samyaktva and Vyavahara Samyaktva are the
two kinds of Semyaktva,
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Further, from the viewpoint of other instrumental causes, etc.
the right faith (Semyegdarshan) is stated to be of ten kinds like
Ajnad Samyaktva etc. Same is stated in Atmaanushasana:

“HRRIRT TGN T §89 |
Tamraia yaaEafeTeT 111111

Meaning: (Ajnd, Ma@rga, Upadesha, Sutra, Bija, Sankshepa,
Vistara, Artha Avagaadha and Paramaavagaadha — these are the
tenkinds of. Samyaktva - (right belief). Out of these ten kinds of right
belief, the first eight are based on the immediate cause preceding the

. evolution of right belief and the last two are based on the excellence
of coexisting knowledge).

The belief of Tattvas evolved by following Jina’s commandment
(omniscient’s preachings)iscalled Ajnaa Samyakiva. Here oneshould
note that “I believe in Jina’s commandment” —such beliefonly is not
the right belief. Belief in commandment is a mere cause. Due to this
only, the Samyaktva is stated to have evolved by Ajn@d (com-
mandment). Therefore, that right beliefin Tativas which is evolved
by earlier obeying Jina's commandment is Ajnd@ Samyakiva.
Similarly, the belief, which is evolved by viewing the possessionless
path of liberation, is Marga Samyakiva?®....

The right beliefof Taétvas which is possessed by a Shruta-Kewali
(preceptor who has knowledge of all seriptures)is called Avagaadha
Samyaktva and the belief of Taitvas possessed by the omniscient
Jina is called Paramaavagaadha Samyaktva.

Thus, these two kinds are stated from the viewpoint of coexisting
right knowledge.

In all these ten kinds {ofright belief) the differentia of Saumyakive
should be known to be belief in Tattvarthas.

Further, Samyaktva is described to be of three kinds:-

1. Aupashamika:(That whichis caused by subsidence of Darshan
Mohaniya prakriti)

1* Here after describing Margana Samyekiva a space of 8 lines is left in the
manuseript written by Pt. Todarmalji (author of this book} for describing the rest
six Samyaktves, but the same could not be written.
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2. Kshayopashamika: (Caused by destruction-cum-subsidence
of Darshan Mohaniya)

3. Kshayika: (Caused by destruction of Darshan Mohaniya).

So, these threekinds are specified fromthe viewpointof Darshan-
Moha (faith-deluding karma) only.

Further, the Aupashamika Samyakiva is of two kinds:

1. Prathamopashama Samyakitva: (First type of subsidential
right belief) .

2. Duwiteeyopashama Samyakiva: (Second type of subsidential
right belief). '

There, the Samyaktva (right faith) which arises by effecting
subsidence of Darshan Moha (faith-deluding karma) through karana
(attainment of karana-labdhi) at the end of the state of first —
misbeliever's Gunasthana is called Prathamopashama-Semyaktva
{first type of subsidential right belief).

Here the point to be noted is this that in the case of the eternal
misbeliever (Anadi Mithyadrishti who never acquired right belief
ever before) the subsidence of Mithyatva-prakriti only takes place;
because in this state, the existence of Mishre Mohaniya and
Samyaktva Mohaniya is not found. When a Jiva acquires the
Upashama Samyaktva (first type of subsidential right faith); if, in
the period of that Samyaktve, he converts the atoms of Mithyatva
into the form of Mishra-Mohaniya and Samyaktva-Mohaniya, then
the existence of three types of Prakritis is caused. Therefore, in the
case of eternal misheliever, the existence(Satia} of only one Mithyaiva
Prakriti is found; the subsidence of the same takes place. Further, in
the case of anon-eternal misheliever(Saadi-Mithyadrishti) some have
the existence (Satta) of all the three Prakritis and some have the
existence (Satta) of one Prakriti only. During the process of evolution
of Samyaktva, in whose case, the existence of three Prakritis was
caused and such state persists, in his case, the existence of all the
three Prakritisisfound. And where (in whose case) Mishra-Mohaniya
and Semyaktva Mohaniya have disappeared, i.e., their atoms are
converted into Mithyatva form, in the case of such non-eternal
misbeliever (Saadi-Mithyadrishti), the existence of only one
Mithyatva Prakriti is found. Therefore, in the case of a Saadi
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Mithyadrishti either the subsidence of three Prakritis or of one
Prakriti only takes place.

What is Upashama (subsidence)? The same is being explained
here:

By the Antarkarana Vidhang effected in the state of Anivratti-
karana, the Nishekas (atoms of Darshan Mohaniya) which were
capable of coming into rise (udaya) during the period of Samyakiva,
were made ineffective in that period. The same atoms were turned
into the Nishekas capable of coming into rise in future. And by the
Upashama Vidhana effected in the same period of Anivratti karana,
the Nishekas, which were capable of coming into rise after that
period, were caused to remain in such state that they might not come
into rise in this period in the form of Udirana (premature operation).

Thus that state where the existence (Satta) of Darshan Mohaniya
isfound butitsriseis notfound, is termed as Upashama (subsidence).

This is the Prathamopashama Samyaktva evolved at the end of
the state of Mithyatva (first Gunasthana). This is found existing
from the fourth, ete. up to seventh Gunasthana.

And Upashaema Samyaktva, which is evolved from
Kshayopashama Samyaktva in the state of readiness for Upashama-
Shreni in seventh Gunasthano, is termed Dwiteeyopashma
Samyaktva. Herethe subsidence of all the three Prakritis of Darshan
Mohaniya is caused by Karana (attainment of Karana-labdhi), be-
caunsein his case, the existence (Satta) of all the three Prakritisisfound,
Here too their rise (udaya) is made ineffective in that period by Antar
Karana Vidhana and Upashama Vidhana. This is called Upashama
(subsidence). So, this Dwiteeyo-pashema Samygktva is found exist-
ing from the seventh ete. up to the eleventh Gunasthana. It should
be known that when one falls from the eleventh Gunasthana, thisin
some cases is found existing in sixth, fifth and fourth Gurasthana
also,

Thus Upashama Samyaktva is of two kinds, So in the present
state, this Samyakiva is as pure as Kshayika. Since the existence
(Satta) of its opponent karma is found, therefore, this Semyakiva
remains persisting merely for an Antar-Muhurta period, Later on,
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the rise (udaya) of Darshan-Mohaniya (right beliefdeluding karma)
takes place.

Thus, the nature {differentia) of Upashama Samyaktva hasbeen
described.

Further, where out of the three Prakritis of Durshan-Mohaniya
the rise of Samyaktva Mohaniya only is found and the rise of other
twois notfoeund, there the Kshayopashama Samyaktva isfound. This
Samyaktua is evolved on completion of the period of Upashama-
Samyaktva and in case of a non-eternal misbeliever (Saadi-
Mithyadrishti) itis attained from the (at the end of ) first Mithyatva
Gunasthana or the third Mishra Gunasthana also.

What is Kshayopashama? The same is being explained here:-

Out of the three Prakritis of Darshan Mohaniya, whatever is the
fruition (potency) of Mithyatva-Prakriti, its infinitesimal part is of
the Mishra Mohaniya. and its infinitesimal part of the Samyaktva
Mohaniya. In these, the Samyaktva Mohaniya Prakriti is Desha
Ghati (causing partial destruction); even on its rise, the right belief
(Samyaktve) is not destroyed. That (Prakriti) which causes some
foulness but can not destroy totally, is called Desha Ghati.

And where the Nishekas (atoms) of Mithyatva and Mishra
Mithyatva, capable of coming into rise in the present moment, are
shedded out even without their coming into rise state, is tobe known
as Kshaya (destruction); and the same Nishekas capable of coming
into rise in future moments, if found existing (in Satta) is termed as
Upashama (subsidence); and the rise of Samyaktva Mokaniya isfound
— the existence of such a state is called the Kshayopashama
(destruction cum subsidence of Darshan Mohaniya). Therefore, the
belief of Taftvarthas which has foulness, is Kshayopashama
Samyaktva.

The nature of such minute state of foulness, which is found here,
isknown by the omniscient<Jina only. For the sake of illustration, the
nature of foulness is explained through waveredness, impurity and
lack of firmness. There, although conventionallyhe has ascertainment
of true Deva ete. but the existence of such type of waveredness that
“this Arhante Deva etc. is mine and that Arhanta Deve is of others”,
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rise of doubt, ete., is impurity. This Lord Shantinath bestows peace,
etc. feelingis called lack of firmness. Such examples are given merely
conventionally; but there is nosuch rule. Whatever, foulnessis found
assuredly in Kshayopashama Samyaktvaisknown by the omniscients
only. One should know this much that some sort of foulness is found
in his belief of Tattvarthas. Therefore, this Samyaktva is of one kind
only. There is no subdivision in it. '

The speciality is this that at the time of readiness for evolution
of Kshayiha Samyaktva, where during the peried of one Antar
Muhurta only he destroys the prakriti of Mithyatva, there remains
the existence (Satta) of two Prakritis only; later on, he destroys Mishra
Mohaniya also, there remains the existence(Satta) of one Samyakiva
Mohaniya only. Then, afterwards he does not perform the
Kandakaghata' etc. operation of Samyaktva Mohaniya;therehegets
the name of Krit-kritya Vedaka Samyagdrishti (the true believer
whose objective is fulfilled).

Further, the name of this Kshayopashama Samyaktva itself is
Vedaka Samyaktva. Where it is described from the prominence of
Mithyatva and Mishra-Mohaniya point of view, there it is termed
Kshayopashama Semyaktva. And where it is described from the
prominence of Samyaktva-Mohaniya, there it is termed as Vedaka
Semyaktva. These two names are simply for the sake of description.
Thereisnodifferencein their nature. Further, this Kshayopashama-
Samyaktve is found existing from the fourth up to the seventh
Gunasthana, Thus, the nature of Kshayopashama Samyaktve has
been explained.

Further, the totally pure belief of Taitvarthas, which is evolved
on the complete destruction of all the Nishekas of all the three
Prakritis, is called Kshayike Samyaktva. So, this is attained by
Kshayopashama Samyagdrishti (true believer possessing
Kshayopashama Samyaktva) in any of the four Gunasthanas, i.e.,
from fourth to seventh Gunasthana,

How is it attained? The same is being explained. There, first by
means of three Karanas he conversts the atoms of Mithyatva into
Mishra Mohaniya and Samyaktva-Mohaniya form and then sheds

1. Kandakaghtita; Destraying by reducing the duration of Samyakiva-Mohaniya.
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them out. By this way, he destroys the existence (Satta) of Mithyatva
and then he converts the atoms of Mishra Mohaniya into Samyaktva
Mohaniya and then sheds them out; in this way, Mishra-Mohaniya
is destroyed. And the Nishekas of Samyaktva Mohaniya shed out by
coming into rise state; if its Sthiti duration, etc, be very long, then he
reduces it by Sthitikandaka process, etc. Where the sthiti (duration)
remains only of one Antar Muhurta then he becomes a Krit-kritya
Vedaka Samyagdrishti. Further, successively by destroying these
Nishekas, he becomes a Kshayika Samyag drishti (true believer
possessing destruction — form of pure belief)

So, this (Kshayika Samyaktva) is pure owing to the destruction
of the opponent karma (Darshan Mohaniya) and is passionless ow-
ing to destruction of intensest passion with false belief. This isnever
destroyed. From the moment it is evolved, it remains existing for
ever even in the liberated state of Siddhas. Thus the nature (differ-
entia) of Kshayika Samyakiva (destruction form of right belief) has
been explained. Such are the three kinds of Samyaktvas.

Further, on evolution of Sgmyaktva the intensest type of passion
(Angntaanubgndhi Kashaya) gets changed into two forms. Either it
takes the form of Aprashasta Upashama (inauspicious subsidence)
or Visanygjana {conversion intoAprathyakhydn etc. formsofintenser
passions),

There, the subsidence which is caused by subsidential process
{Upashama-Vidhana} through Karanas (attainment of Karana-
labdhi)is called Prashasta Upashama (auspicious subsidence). The .
absence of Udaya (rise) is called Aprashasta Upashama (inauspicious
subsidence}. So, in the case of Anantaanubandhi (intensest passion),
the Prashasta Upashama is not atall possible, butitispossiblein the
case of other Prakritis of Mohaniya. Its Aprashasta Upashama only
takes place.

Further, through the process of three Karanas, the transfor-
mation of the atoms of Anantanubandhi (intensest passion) in the
form of other Prakritis of Charitra Moha and thus destruction of its
existence, is called Visgnyojana (transformation).

In Prathamopashama Samyaktva, only the inauspicious sub-
sidence of Anant@nubandhi takes place. And after Visanyojana of
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Anantaanubandhi only the Dwiteeyopashama Samyaktva (second
type of subsidential right belief) is attained. SomeAcharya states this
to be a rule and some others do not state it to be a rule. And in the
state of Kshayopashama Samyakiva, in the case of some Jivas,
Aprashasta Upashama takes place and in the case of some other
Jivas Visanyojana (transformation) is caused. But Ksh@yika
Samyaktva is evolved only after Visanyojena of Anantaanubandhi,

Herethe specific pointto be notedis thatin the case of Upashama
and Kshayopashama types of true believers, the destruction of
existence of Anant@nubhandhi was caused through Visanyojana
(transformation). If he again falls in Mithyatva state, then the
bondage of Anantaanubandhi is caused. Then the recurrence of its
existence takes place. And the Kshayika Samyagdrishti does not fall
in Mithyatva state; therefore, the recurrence of the existence of
Anantaanubandhi is never found in his case.

Question: Anentaanubandhiis the Prakriti of Charitra Moha
(conduct-deluding karma), so, it destroys the Charitra (conduct). How
isthe destruction of Samyaktve(right belief) possible by this Prakriti?

Answer: In the state of rise of Angntaanubandhi, anger, ete.
dispositions are produced, (but) disbelief in Tattvas is not caused.
Therefore, Anantaanubandhi destroys the conduct only, does not
destroy Samyakiva (right belief). So, in reality, it is like this only but
the types of anger, etc. passion which is caused due to rise of
Anantaanubandhi, of the same form is not caused on evolution of
Samyaektva (right belief) — such instrumental cause and effect
relationshipisfound. Forinstance, the destroyer of Trasa state (mobile
name karma) is the Sthavara Prakriti (immobile name karma) only;
but on attainment of Trasa state even the rise of the Ekendrivajati-
Prakriti (one-sensed type of name karma) is not found. Therefore,
conventionally even if the one-sensed type of Prakriti is stated to be
the destroyer of Trasa state, then there lies no fault. Similarly, the
destroyerof Samyaktva is the Darshan Moha (faith-deluding karma)
but on evolution of Samyaktva even the rise of Anantagnubandhi is
not found; therefore, conventionally even if Anantaanubandhi is
stated to be the destroyer of Samyaktva, then there lies no fault.

Question: Angniaanubandhi also destroys conduet (Charitra)
only, then on its disappearance evolution of some conduct should be
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stated. Why is incontinence stated to be existing in Asanyat
Gunasthana (state of vowless right belief)?

Answer: The Anataanubandhi ete. kinds are not from the in-
tense or feeble passions point of view, because whether indulgence
is found in intense passion or feeble passion, the rise of
Anantaanubandhi, ete., all the four types of passions, is found
simultaneously. There the highest Sparddhakas of all the four types
of passions are stated to be uniform.

Here the specific point is that, that type of intense rise of
Apratyakhydna, etc., which is found in the absence of
Anagntaanubandhi, the same type is not found on its disappearance.
Likewise, that type of intense rise of Pratyakhydnae and Sanjwalana
type of passion which is found in the presence of Apratyakhydna, the
same type is not found on its disappearance. And the intense rise of
Sanjwalana which isfound in the presence of Pratydkhyana, the same
degree of intense rise is not found when it (Sanjwalana) alone is found
existing. Therefore, on disappearance of Anantaanubandhi, al-
though passions become somewhat feeble, yet that degree of feeble-
ness 15 not evolved owing to which the corresponding state of soul
may be given the name of Charitra (conduct). Because the degrees of
intensity & feebleness in passions are of innumerable types. In
them, the posterior states of passions are less intense as compared
to the anterior states, but conventionally all these states of passions
are categorised in three limits, Most of the earlier states are stated
to be of incontinent form, Many of the states found thereafter are
stated to be of partial continence (Desha Sanyama) form and the
states found thereafter are stated to be of Sakal Sanyama - complete
continence form. In all the aforesaid states of passions, those which
are found from the first Gunasthana up to the fourth Gunasthanag,
all are of incontinence {Asanyamal form only. Therefore, in spite of
feeble states of passions, the corresponding states of the soul cannot
be named as states of Charitra {conduct or continence).

Although from realistic point of view, the reduection in passion
amounts to part evolution of conduct (Charitra), nevertheless, from
conventional point of view, where such reduction of passions is found
whereby one accepts Shravaka Dharma (partial continence & vows
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found in householder’s state) or Muni Diarma (complete continence
& vows found in true monk’s state) — such state only is regarded as
Charitra (conduct). Such degrees of reduction in passions is not
found in an incontinent person, Therefore, here (from first to fourth
Gunasthana) incontinence exists. In spite of the states of intensity
and feebleness in passions, as from the Pramatta Gunasthana
onwards everywhere the state of the soulis called the state of Sakal
Sanyama (complete continence), similarly, from the Mithyatva (first
etc.) up to Asanyata (fourth) Gunasthanas everywhere the state of
soul is called the state of Asanyama (incontinence) only. It is to be
noted that in all these states, the degree of incontinence is not
uniform.

Question:Anantaanubandhidoesnot destroy Samyaktva (right
belief), then on its rise, how one attains the state of Sasadana
Gunasthana after falling from the state of Samyaktua (right belief)?

Answer: For example, a person is suffering from such intense
disease that it may cause end of human life; such person is called to
be the relinquisher of human life. And after erid of human life, if gets,
birth in celestial life, then this latter state of existence is not evolved
during the diseased state. Here the rise of age karma of human life
is eontinuing. Similarly, in the case of a true believer the rise of
Anantaanubandhi took place which became the cause of end of right
belief, (Samyaktve); therefore, such rise (of Anantaanubandhi) is
stated to be the opponent (Sdsidana) of Samyektva. And on de-
struction of right belief, the perverse belief (Mithyatva) is evolved;
this did not happen in Sasd@dana Gunasthana. Therefore, it should
benoted thathere (in Sasddana) the duration of periodis of Upashama
Samyaktva (subsidential type of true belief) only.

Such happens the state of Anantaanubandhi anger, ete., four
passions, on evolution of right belief. Therefore, the attainment of
Samyaktva (right-belief) is also stated to have been evolved on
subsidence, ete. of seven Prakritis.

Question: How is Samyakiva Margana classified in six cat-
egories?

Answer: The Samyaktva is of three types only. And the absence
of right belief is Mithyatva (perverse belief). And the mixed disposi-
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tion of the both (Samyakiva & Mithyatva)isthe Mishra(stateof mixed
disposition). The disposition which is destroyer of Samyaktve is
Sasddina (state of downfall). Thus on pondering over theJivae from
the viewpoint of Samyaktva-Margana (soul-quest by right-belief)
the six kinds (of Samyakiva Margana are stated.

Here someone may say that one who has come in Mithyatva state
after falling from Samyakiva should be called to be in the state of
Mithyatva-Samyaktva. But this is wrong, because its existence is
found in an Abhavya (incapable soul) also, Moreover, the use of the
word Mithyatva Samyaktva itself is incorrect. As in Senyama
Margana (soul quest by continence) the Asamyama (state of incon-
tinence) is also included; in Bhavya Margang (capable soul quest)
the Abhavya (incapable souls) is enumerated. Similarly, in
Samyaktva-Margana the Mithyatva is enumerated. But one should
not understand Mithyatva to be a kind of Samyaktva. On delibera-
tion from Samyakiva point of view, many Jivas may be found
without right belief (Samyaktva), there Mithyatva is found; for ex-
plaining this state, Mithyaiva is enumerated in Samyaktva Margana.
Similarly, the states of Sus@dana (downfall) and Mishra {mixed) are
also not the kinds of Semyaktva. It should be known that Samyaktva
is only of three kinds.

Here it is stated that by subsidence, etc. of karmas the
subsidential, etc. types of Samyaktva are evolved, but subsidence,
ete. of the karmas are not caused by Jiva. He should make effort for
ascertaining the Tattvas; owing to its instrumentality, the subsid-
ence, ete. of karmas take place on their own; then he attains beliefin
Tattvas. '

Thus one should know the kinds and nature of Semyaktva

Eight Angas (virtues) of Right Belief

Further Samyagdarshan (right belief) is described to be having
the following eight Angas (virtues).

1. Nihshankitatva: {Doubtlessness in Tattvas)

2. Nihkankshitatva:  (Desirelessness for worldly pleasures).
3. Nirvichikitsatva:  (Non-repugnance at the afflicted ones)
4.. Amudhadrishtitva: (Non-stupidity in Deva-Guru-Dharma)
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5. Upabrinhana: (Developing spiritual qualities)

6. Sthitikarana: . (Btabilisation in religion)

7. Prabhavana: (Glerification of religion)

8. Valsalya: (Fraternity towards coreligionists)

There, the absence of fear, or absence of doubt in Tattvas is
Nihshankitatva (doubtlessness), And absence of attachment in and
craving for nonself objects, ete. is Nihkankshitatva (desirelessness).
And the absence of malice-form of disgust in other nonself objects is
Nirvichikitsatva (non-repugnance). And the absence of delusion in
the form of false ascertainment about Tattvas and Deva etc. is
Amudhadrishtitve (non-stupidity); acquiring excellence in spiritual
qualities and observance of religious practicesis called Upabrinhana.
This Anga (virtue) is also termed as Upagoohana which means
veiling of shortcomings & demerits of coreligionists. And reinstall-
ing the self as well as other coreligionists in one’s own intrinsic
natureand of Jina s religion isthe Sthitikarana Anga. Spreading and
promoting the glory of one’s own nature as well as of Jina’s religion
is Prabhavane-Anga. And cultivation of deep affection in one’s own
nature as well asin Jina’sreligion and coreligionists is Vatsalya Anga.
Thus, ene should know these eight Angas.

As the hands, legs, etc. are the limbs of human body, similarly,
these are the Angas (limbs) of Semyagdarshan (right belief),

Question: Even, many true believers are found having fear,
desire, disgust, etc. passions and even many misbelievers are not
found havingthese passions; therefore, how do you say the Niksankita
ete. Angas to be the organs of Samyaktva?

Answer; For example - hands, legs, etc. are stated to be the
limbs of human body; there may be some such person who may not
be having any one of the limbs like leg, etc. Although he is said to be
possessing human body, yet without those missing limbs he does not
look handsome and is not able to function efficiently in all respects.
Similarly, the Nihshankita ete. are stated to be the Angas (limbs or
virtues) of Samyaktva (right belief); there may be some true believer
whomay notbe having any of these Nihshankitatva etc. Angas. There
he is said to be having Samyaktva but without those missing Angas
(virtues) such right belief is neither pure nor efficacious in all
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respects. Further, for example, a monkey also possesses hands, legs,
etc. limbs, but these limbs are not similar to those possessed by a
person. Similarly, the misbelievers are alsofound having conventional
form of Nikhshankita, etc. Angas; but are not of the same form as are
found in a true believer from real point of view.

25 Blemishes of Samyag Darshan

Further, in the discussion of Samyaktva (right belief} twenty-
five blemishes are described:-

8- TDoubts, desire ete. faults,

8- Arrogance etc. prides,

3- Stupidities (follinesses),

6- Worthless places (not worth worshipping or visiting).

These blemishes are not found in a true believer. Rarely some
fault may be found in a true believer but the right belief is not
destroyed totally. There, one should know that in such a state
Semyaktva gets defiled only. And further..........

(The great Pandit Shri Todarmalji could not conclude this 9th
chapter and could not complete this book due to untimely end of his
Iife). '
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APPENDIX 11

Appendix I
NATURE OF NOBLE PEACEFUL DEATH

(Samadhimarana Ka Swaroopa)
- (by Pt. Gumani Ramji $/o Great Pt. Todarmalji)

Oh ! Capable (potential) soul ! Listen ! Now the nature of
Samadhimarana (peaceful noble death)is being described:-Semadhi
is the name of the state of passionlessness and serenity.
Samadhimarana consists in dieing with diseriminative knowledge
and passionless seren thoughts. In brief this much only is the
description of Samddhimarana. Detailed description is given ahead.

The natural characteristics of a right-knowledged person is such
that he yearns for Semadhimarana only. He always harbours this
feeling only. Inthe end, when death is nearer, hebecomes alertin the
same way as a sleeping lion becomes alert, whom some person
challenges : “O ! Lion ! enemies’ army is attacking you, make effort
and come out of the cave. So long as the enemies’ army is away, you
should get ready and conquer the army of enemies. It is customary
for great personages that they get ready before the enemy becomes
alert”.

Listening to such words of that person, the lion immediately got
up and made such a great roar (howling) as if in the month of
Aashaadha (July) the Lord Indra (celestial chief God) himself might
have reared.

Knowing the end of the life nearer the right-knowledged person
(enlightened self) becomes alert like a lion and gives up cowardness
at once.

How is a true believer ?

In his heart, tha nature of soul appears resplendently mani-
fested. Possessing the light of knowledge, he is full with sapid of
bliss. He clearly knows himself only the Chaitanya Deva (sentient
God) full of infinite imperishable attributes, By virtue of such glory
only, he does not have even the slightest attachment in non-self
substances,
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Why is a true Believer Unattached ?

Why does a true believer not indulge in attachment? He knows
himself as knower, seer (perceiver), distinctly separtate from non-
self substances, eternal and imperishable and knows other sub-
stances as well as attachment, ete. (passions) as to be transient/
short-lived, non-eternal and distinetly different from one’s own
nature. Why should a true believer have any fear ? xxx
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RAHASYA-POORNA CHITTHEE
(A spiritual letter)
- (Written by Ackdryakalpa Pt. Todarmalfi, Jaipur)

Situated in the great auspicious town Multan Nagar of all
accomplishments, honourable coreligionists brethern deserving
various (commendable) titles and possessing deep spiritual interest
Shri Khan Chandji, Gengadharji, Shripalfi, Siddharthadasji and
all other coreligionists !

Please accept words of high reverence and prospenty from
Todarmal. :

I am enjoying possible degree of happiness. I pray that you may
also evolve natural bliss through self-realisation of Chaitanyg ~ the
embodiment of knowledge and bliss.

Further, you had written a letter to brother Shri Ram Singhji
Bhuwanidasji. Other co-religionists conveyed to me the contents of
the same from Jahanabad.

Dear brother ! person like you alone could raise such questions.
In the present time, very few people are found having deep interest
in spiritual discussions. Blessed are those who even talk of self:
realisation. The same is stated here:

Tt SRR W & g 1,

i w wagwal wiairaeeeg o -
~ WA gaElnie ( wEeEnfife 23 )

Meaning: The Jiva who had even listened to the talk of this
sentient-natured soul with joyful mind, he assuredly, is a Bhavya
(capable potential soul). In a short period of time, he will definitely
attain liberation. :

According to my knowledge, I am writing answers to the ques-
tions raised by you. You should ponder over them and you should
continue writing letters containing discussions about soul and
scriptures. Meeting face to face may materialise sometimes in
future. I urge you to make constant effort for self-realisation.
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Now, answers to the questions relating to direct & indirect
states of self-realisation are being written as per my understanding.
There, first of all I am writing about knowing the nature of self-
realisation.

The soul substanee (mundane being) is a misbeliever
(Mithyadrishti) since eternity. There, the false belief is the name of
the belief contrary to the nature of self and nonself. And whenever
Tattvartha-Shraddhana form of right belief of self-nonselfis evolved
to any Jiva by subsidence, destruction or destruction cum subsid-
ence of Darshan Moha karma, then that Jiva becomes a true be-
liever. Therefore, in the belief of self and nonself, the real right belief
of the form of belief of pure soul is included.

Further, although a Jiva does not possess the belief of self-
nonself but possesses belief in Deve-Guru-Dharma as deseribed in
Jina’s religion and believes in seven Tattvas and does not believe in
Deva ete. and Tattvas ete. stated in other (non-Jaina) faiths, yet by
such conventional right belief (Vyavahara Samyaktva) only he can-
not be called a true believer. Therefore, the Tattvartha-Shraddhana
which is found along with the discriminative knowledge of the self
and nonself alone, 15 to be known Samyaktva (right belief).

Further, on evolution of such right belief, the Kshayopashama
form of knowledge which, in the state of wrong belief, was function-
ing through five senses and mind in the form of perverse sensory &
scriptural knowledge, the same knowledge has now become true
knowledge of the form of right sensory & scriptural knowledge.
Whatsoever the true believer knows, all that, is of right knowledge
form.

If sometimes he (the true believer) knows the jar-cloths, ete.
objects even contrarily, then it is the veiled state of knowledge
caused by the rise of knowledge-obscuring karma. But whatever
Kshayopashama (destruction cum subsidence) form of manifested
knowledge exists, all that is right knowledge only. Because in such
knowing (the objects) he does not grasp the substances in perverse
form. So this right knowledge is the part of omniscience. For
example, on somewhat disappearance of layer of clouds whatever
partial light appears, all that is the part of light.
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The knowledge, which is functioning in the form of right sensory
knowledge and right scriptural knowledge, by the process of gradual
increase, assumes the form of omniscience; from the viewpoint of
right knowledge, both are of same category.

Further, the functioning of the dispositions of this true believer
is of two types - Savikalpa (rambling) & Nirvikalpa (non-rambling,
fixed). There, that disposition which is engaged in passional acts or
in the activities of worship, charity, study of Shastras etc. is to be
known as Savikalpa (rambling, not fixed).

Question: How is right belief (Samyaktva) found existing when
the dispositions indulge (ramble} in auspicious-inauspicious forms?

Answer: An accountant of a firm acts on behalf of its owner, He
also states such acts tobe his own and in this process becomes happy-
unhappy also. While performing such activities, he does not think of
the separateness of his own identity from that of the owner, but in
his inner heart, he entertains the belief that this is not my work.
Doing such activities (with such feelings & belief) that accountant is
honest. If by stealing the wealth of the owner, he considers such
- wealth to be his own, then the accountant is a thief. Similarly, the
true believer while indulging in auspicicus-inaulspicious activities
& dispositions in the state of the rise of karmas might get absorbed
in those dispositions, nevertheless, in his inner heart, he entertains
such beliefthat thisisnot my work. Ifhe believes the bodily activities
of observance of vows, continence, ete. also to be his own, then he is
a misheliever. So, such are the Savikalpa-Parinama (rambling dis-
positions).

Now the process of attaining Nirvikalpa-Parinama (non-ram-
bling state of thoughts and dispositions) through Savikalpa (ram-
bling state of thoughts and dispositions) is being described.

The same true believer sometimes strives for meditating on the
nature of the self-soul; there firstly he discriminates between the self
and nonself, determines the nature of his soul only as the lighthouse
of sentience devoid of Nokarma (body ete.), Dravya-karma (Karmic
matter) and Bhava-karma (psychic dispositions); afterwards the
thought of nonself objects also disappears; only the thought of the
self-soul continues. In such state of thought, he establishes the
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feeling of I-ness in the self- nature in various ways. On evolution of
such thoughts as - “Iam Chidaananda (full of sentience & bliss), I am
Shuddha (pure), I am Siddha (liberated) ete., a wave of bliss arises
in natural course, horripilation takes place; thereafter, such thought
also disappears and the Upayoga gets fully engrossed in the pure
conscious nature of the self-soul (Chinmatra-Swaroopa). There, all
dispositions firmly get concentrated in conscious nature, even the
thought of perception, knowledge, etc. and of Naya-Pramana ete.
disappears.

The sentient nature of the self (Chaitanya-Swarcopa) was de-
termined through thought activity (Sevikalpa state}; he engrosses
his Upayoga in the same with such concentration that the difference
between the meditator and the object meditated on disappears. Such
a state is called the state of Nirvikalpa Anubhava (self-realisation in
unwavering state of Upayoga). The same is stated in the great book
Naya-Chakra:

ToANEUEE T gouife SREN |
Ul ARENEAHY FeEFEROgal SRR 11266 1)

Meaning: First of all one should ascertain the nature of pure
soul through Naya & Pramana (partial and comprehensive view-
points) during reflection on Taitvas. Thereafter, during the state of
self-realisation, thereisnoplace forNaya & Pramana, i.e., there arise
no thoughts of Naya and Pramana, because it is the time for direct
self-realisation,

For example, at the time of purchasing the jewels, several
thoughts prevail but when we put it on the body then the thought
activity stops and only the joy of wearing it is experienced. In this
way, the state of Nirvikalpa-Anubhava (self-realisation devoid of
rambling state of thoughts) is evolved through the thinking process
(Savikalpa state).

And the knowledge, which was functioning through five senses
and mind, the same knowledge, by getting disengaged from all
directions, got engrossed in the nature of self-soul only in this
Nirvikalpa-Anubhava (rambleless state of self-realisation). Beeause
that knowledge is of Kshayopashama form (i.e., knowledge evolved
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by the destruction cum subsidence state of knowledge-obscuring
karma). Therefore, in one unit of time, it knows only one knowable
object. When that knowledge got engaged in the nature of the self-
soul, then the knowing of other (non-self) objects automatically
stopped. There such a state is evolved that although externally there
may be various types of disturbances like noise, etc., yet the medita-
tor of the nature of self-soul remains unaware of the same. In this
way, the Mati-Jnana (sensory knowledge) got engrossed in the na-
ture of self-soul. And by disappearance of the thoughts of Nayas
{viewpoints) etc., the Shruta-Jnana (scriptural knowledge) also got
engrossed in the nature of self-soul.

Such description is found in Atma-Khyati named commentary of
Samyasara (Verse Gatha No. 144) and in the book Atmaavalokana
ete. Therefore, Nirvikalpa-Anubhava (rambleless state of self
realisation)is called supersensory, Because the role of sensesistobe
instrumental in knowing touch, taste, smell, colour, words (sound);
the same is not found here (in the state of self-realisation); and the
role of mind is to be instrumental in various types of thoughts; that
also is not here, Therefore, although the same knowledge which was
functioning through senses and mind, is functioning now in the state
of self-realisation also, nevertheless, this knowledge is called
SUpersensory.

And this Swaanubhava (self-realisation) is also termed to have
evolved through mind, because in this realisation only Mati Jndna
(sensory knowledge) and Shruta-Jnina (seriptural knowledge) are
functioning; no other knowledge is found here.

The Mati & Shruta Jnana do not function without the instru-
mentality of senses and mind, Sohere (in the state of self-realisation)
the senses have no role because the object of senses is material
substance only. Here (in self-realisation) the knowledge is function-
ing through the mind because the object of mind is immaterial
substance also. Here, the knowledge functioning through the mind
and getting engrossed in the nature of self-soul, is absolved from
other thoughts. Therefore, this (self-realisation) is stated to be
functioning through the mind. “TFRfA-IFE &9 i.e., con-

centration of thought on one particular object, by turning it away
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from several objects, is meditation; such differentia of meditation
also is possible in this state of self-realisation.

Further, it is stated in the following verse of Samyasara Natak:

T e emEd 1o
W-EET g9 FI, HgE AR A N

Meaning: On meditating upon the nature of the substance the
mind gets rest (i.e., Upayogo gets relaxed after ascertainment of the
self-substance) and by engrossment of Upayoga in the self-soul,
spiritual bliss is experienced. Such a state is called the state of self-
realisation,

In this way, the engrossment of Upayoga in the nature of self-
soulisnot without the instrumentality of mind. Hence, Swaanubhava
(self-realisation) is also said to have generated through mind. Thus,
there is no contradiction in stating self-realisation to be Afeendriva,
supersensory, or to be generated through mind, The difference lies
in the viewpoints,

Further, you wrote that “The soul is Ateendriva {supersensory),
therefore, it can be realised by supersensory means only”. But the
mind is instrumental in knowing the immaterial substances aiso,
because the object of Mati-Shrut Jndna is stated to be all {material
& immaterial) substances. The same 13 stated in Taittvarthasuire
also:

“HRygefiel seasawawERy” ( 1/26 )

i.e., the range of sensory knowledge and scriptural knowledge
extends to all the six substances but not to all their modes.

Further, you have ratsed the question of Pratyaksha (direct) and
Parokshe (indirect) in context with right belief. But direct and
indirect are not the kinds of Samyaktva (right belief) In fourth
Gunasthana, Kshayitka Samyaktva (destruction type of right belief)
similar to that of Siddha (liberated soul) ean be evolved, therefore,
Samyaktva is only of right belief form. That Jiva can be found even
indulging in auspicious-inauspicious acts. Hence your statement
that the Nishchaya Samyakiva (real right belief) is Pratyaksha
(direct) and Vyavahara Samyaktva (conventional right belief) is
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Paroksha{indirect),isnot correct. Saumyaktva isof three kinds:there
Upashama Samyaktva(subsidential type of rightbelief) and Kshayika
Samyaktva (destruction type of right belief) both are pure {free from
any impurity)because they are devoid of the rise of Mithyatva (faith-
deludingkarma) and the Kshayopashama Samyaktva ishavingsome
blemish because it isfound with the rise of Semyaktva-Mohaniya. But
there are no Pratyaksha (direct) & Paroksha (indirect) kinds of
Samyaktva.

Whether a true believer having Kshayika Samyaktva is found
indulging in auspicious-inauspicious acts or is engrossed in self-
realisation, the quality of right belief in both the states is the same.
Therefore, it should be known that the direct-indirect are not the
kinds of Samyagdarshan (right belief).

Further, the direct-indirect(Pratyaksha-Paroksha) are thekinds
of Pramana (comprehensive knowledge) and Pramana is right
knowledge . Hence Mati-Jnéna & Shruta-Jnana are Paroksha
Pramana (indirect comprehensive knowledges; Avadhi (clairvoy-
ance), Manch Paryaya (telepathy)and Kewal-Jnan (omniscience) are
Pratyaksha-Pramana (direct comprehensive knowledges)  “Hl
WG | THEEAT 1" (TEEEE 1/11-12). This is the statement
in Tattvarthasutra. And in books of logic TS AT FelRTHese
Q& 1" such differentia of direct (Pratyakshe) and indirect
(Paroksha) is described.

That knowledge which knows its object (knowable) clearly well
in its true form, is direct (Pratyaksha) and that which does not know
its object clearly well, isindirect(Paroksha). There therange of objects
(knowables) of sensory knowledge and scriptural knowledge are
many but they cannot know even one knowable fully. Therefore,
these are called indirect knowledges and the objects (knowables) of
Avadhi Jnina (clairvoyance) and Manah Paryaya Jndn (telepathy)
are less, nevertheless, each cne knows its object clearly v-ell; hence,
both are Desha-Pratyaksha (partially direct) and Kewal-Jnina
(omniscience) knows all knowables independently and clearly,;
therefore, it is Sarva-Pratyakshe fully direct).

The direct(Pratyaksha) knowledge is of twokinds: (i) Paremartha
Pratyaksha(Independent directknowledge) and (it} S@muvyaveharike
Pratyaksha (Dependent direct knowledge).
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There Avadhi (clairvoyance), Manah Paryaya (telepathy) and
KewalJnana (omniscience) know their objects independently clearly.
Therefore, those are Parmarthika Pratyaksha (independent direct
knowledge). And colours, ete. are known through eyes, etc.; there, it
is stated conventionally that “He knew colours, etc. directly”. Here
partial clarity is also found. Therefore, these are called
Samvyavaharika-Pratyksha; but if an object has different mixed
colours, then those are not known clearly by the eyes; that is why,
such knowledge is not called Parmdrtha-Pratyaksha (independent
direct knowledge).

Further, the Paroksha Pramana (indirect comprehensive
knowledge) is of five kinds:-
1. Smriti (Remembrance)
2. Pratyabhijndna (Recognition)
3. Tarka (Logic)
4. Anumdana (Inference) and
5. Agama {Knowledge of seriptures).
There, knowing that object through remembrance which was

known earlier, is Smriti (Remembrance),

Recognizing an object by illustration is Pratyabhi-jnina (Rec-
ogmition).

The knowledge evolved through cause and effect relationship is
Tarka (logic).

The knowledge of an object deduced from its cause s Anumana
(inference).

The knowledge derived through scriptures (Agama) is Agama.

Such are the kinds of Pratyksha-Paroksha Pramana (direct-
indirect knowledge of a substance).

In this state of self-realisation, the soul is known through
Shruta-Jndna (seriptural knowledge) The evolution of Shruta-Jnana
is preceded by Mati-Jnana (sensory knowledge) only. Both Mati-
Jndnaand Shruta-Jndna are Paroksha (indirect knowledges). Hence,
here the knowledge of soul is not Pratyaksha (direct). Further, the
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object of Avadhi (clairvoyance) and Manah-Paryaya-Jnane (te-
lepathy) is material substance only and the Kewala-Jnana (omni-
science) is not possessed of by the Chhadmastha (non-omniscients).
Therefore, in the state of self-realisation, the soul is not known by
Avadhi, Manah-Paryaye and Kewal-Jndna. And here the soulis not
known clearly well. Therefore, fully independent direct knowledge
(Parmdrthika-Pratyakshapana) is in no way possible here.

Further, as we know the colours, ete. through eyes., similarly,
the soul’s innumerable Pradeshas (spatial units) etc. are not known
even with partial clarity; hence conventional independent direct
knowledge (Samuyavaharika-Pratyakshapana) is also not possible
here.

Here the soul is realised through scripture - inference, etc. types
of indirect knowledge. By knowing the true nature of soul as
described in Jaina scripture, he engrosses his Upayoga in it; there-
fore, Agama (knowledge derived from scriptures) is called Paroksha
Pramana. Or“lam soul only because Il am embodiment of knowledge.
Wherever there is knowledge, there is soul (Atma) as are Siddhas
(liberated souls) ete. and where there is no soul, knowledge is also not
there, as in the case of dead body (carcass) ete.” In this way, by
ascertaining the soul-substance through inference (Anumana) he
engrosses his Upayoga in it. Therefore, inference (Anumdna) iscalled
Paroksha Praména. Or the soul-substance which is known through
scripture - inference, etc., by remembering the same, he engrosses
his Upayoga init. So it is called Smriti. Thus in various ways in the
state of self-realisation, the soulis known through Paroksha Pramana
(indirect knowledge} only. There, first the soul is known (as it is ),
thereafter, the Upayoga gets engrossed in the same nature of the
self-soul. Nothing special is known in the state of engrossment of
Upayoga .in the self-goul.

Question: If there is nothing special in the process of knowing
inNirvikalpa state as compared to Savikalpa state then howis more
happiness generated?

Answer: One speciality isthisthatin Savikalpa state (rambling
stste of U/payoga) the knowledge was engaged in knowing several
knowables, whereas in Nirvikalpa state (rainblemless state of
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Upayoga or concentration of thoughts) the knowledge (Upayoga)
remains engrossed in knowing the soul only. The second speciality
is this that the Upayoga which used to ramble in different thoughts,
the same Upayoga is now engrossed in the nature of self-soul by
merging its identity in it.

On evolution of such specialities, some such inexpressible unique
bliss is experienced of which even a minutest part is not experienced
in enjoying carnal pleasures; therefore, that bliss is called
supersensory (Atteendriya).

Question: Even if in the state of self-realisation, the soul
remains Paroksha (indirectly known) only, then how is self-realisation
described in the books to be Pratyaksha (directly known)? In the
earlier quoted verse also, it is stated that'¥==@! Ugal ST, how
is it so?

Answer: In the state of self-realisation, the soul is Paroksha
(known indirectly) only, the soul's Pradeshas(spatial units) and shape
are not visible, but by engrossment of Upayoga in the nature of the
self-soul, the self-realisation, which is evolved, is called direct self-
realisation (Swaanubhava Pratyaksha). The true believer does not
know the taste of self-realisation by Agama-Anumdna etc. Proksha
Pramdna (scripture-inference etc. form of indirect knowledge), rather
he himself experiences the taste of self-realisation. For example,
some blind person experiences the taste of sugarcandy; there, the
shape, ete. of sugarcandy are Paroksha (indirect or not visible) but
the taste experienced through the tongue is Pratyaksha (direct);
similarly, in the state of self-realisation the soul is Paroksha (indi-
rect or not visible) but the taste experienced through pure disposi-
tions is Pratyaksha (direct).

Or that which is like Pratyaksha (direct) only, is also called
Pratyaksha (direct). For example, people say- “We saw directly a
particular person in dream or in meditation”. There, in fact, nothing
is seen directly, butidentical to direct, we really saw like Pratyaksha
(directly seen); therefore, it is said tobe Pratyaksha. Similarly,in the
state of self-realisation, the soul is really known like Pratyaksha;
therefore, by this logicif we say that soul also isknown direetly, then
there is no fault. The statements are made in different ways;
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however, the statements should be understood in such a away that
the point of view of Agama (aetiology scripture) and Adhydtma
(metaphysics) is not contradicted,

Question: Such realisation (Anubhava) is evolved in which
Gunasthana (stage of spiritual development)?

Answer: It evolves even in fourth Gunasthana itself, but in the
fourth Gunasthana it occurs again after long interval of time and in
higher Gunasthanas it occurs with lesser interval of time.

Question: The self-realisation is Nirvikalpa (rambleless con-
centration of thoughts - Upayoga ), what difference lies in self-
realisation with respect to higher and lower Gunasthana?

Answer: The difference lies in the degrees of engrossment of
Upayoga. For example, two persons are chanting the name (of
Arhanta God, ete., say) and the thoughts of both are engaged in
chanting the name, but greater concentration may be found in the
case of one and lesserin the case of other. Similarly, one should know
here also. :

Question: If is stated that there is no Vikalpa (rambling of
thoughts) in the state of Nirvikalpa-Anubhava (rambleless self-
realisation}, but first type of Shukle Dhydna the state of pure con-
centration found in true monks prior to attainment of omniscience)
is stated to be Prathaktva’- Vitarka® Vichdra® (different!  scriputral®
knowledge - shifting® of Upayoga) and Prathaktva-Vitarka means
shifting of knowledge from one object to another or shifting of
thoughts with regard to objects, words and activities. How is it so?

Answer: The statement is of two types - one is in the general
(gross) form and other is in specific (minute)form. For example, from
general point of view, the vow of complete celibacy is stated to be
evolved even in the sixth Gunasthana and from specific {(minute)
point of view, the Maithuna Sanjnaq (feeling or desire of coition) is
stated to be present upto the ninth Gunasthana; similarly, here in
the state of self-realisation rambleless state of thoughts, Nirvikalpta,
1 described from the general point of view. And from the specific
(minute) point of view Prathaktva-Vitarka-Vichara ete. (shifting of
Upayoga etc.) and passions or emotional feelings, ete. are stated to
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be present upto the tenth Gunasthana. There, the statement of such
dispositions, which is known by self and by others, should be known
from general {gross) point of view and the statement of such dispo-
sitions, which even himself does not know and only the omniscient
knows, should be known from minute (specific) point of view, In
Charanfiuyoga {ethics) etc. the prominence is that of general (gross
form of ) statement and in Karananuyoga (aetiology) the prominence
is that of specific (minute) staternent. One should know such differ-
ence elsewhere also.

Thus, one should know the differentia of Nirvikelpa Anubhava
(rambleless self-realisation).

Further, you have written three examples and a question based
on them. But the example is not applicable in all respects: The
example specifies one particular purpose, so here the second-day
moon, water drop and a particle of fire (an ember) - these are parts
only, and the full moon of plenilunar day, the ocean and fire-pit -
these are complete forms. Similarly, in the fourth Gunasthana, the
attributes of soul like knowledge, etc. have manifested partially; in
the thirteenth Gunasthana (in Arhanta state) the attributes of soul
like knowledge, ete. are fully mainfested. And from quality point of

. view, the class of examples is one and the same. Similarly, from the
quality point of view, the category of attributes manifested in the
state of vowless right believer and those manifested in the thirteenth
Gunasthana is one and the same. :

Further, your question was that - “If the class is one, then even
the true believer of fourth Gunasthana might be knowing the soul
directly as the omniscient(Kewali) knows directly all the knowables?

Answer: One categoryis not fromthe point of view of directness,
but it is from the point of view of Samyag-jnana - right knowledge.
The true believer of fourth Gunasthana possesses right knowledge
of the form of Mati & Shruta-inGna whereas in the thirteenth
Gunasthana the right knowledge is of the form of omniscience.
Further, the difference between “Partial” and “Full” is only this
much that the possessor of Mati-Shruta jnana (true sensory &
scriptural knowledge) knows somewhat successively, one after the
other, the immaterial substance indirectly and even the material
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substance directly as well as indirectly; and the possessor of omni-
science knows all substances wholly and simultaneously; the pos-
sessor of Mati-Shrutajnana knows; indirectly (Paroksha) whereas
the omniscient knows directly (Pratyaksha), only this much differ-
ence is there. And if the category be described to be the same in all
respects, then it should be stated that as the omniscient (Kewalt)
knows indirectly (Paroksha) whereas the omniscient knows directly
remblelessly and simiultaneously the purposeless knowables, simi-
larly, he (the true believer of fourth Gunasthana) too would know;
but this is not so. Therefore,; one should know the difference between
direct and indirect (Pratyaksha and Paroksha).

In Ashta Sahasree also it is stated thus:-
WRAR Fae M, Fadd FoEm |
W A=, gataaad Waq (110511
— (= weE, @ =R )

Meaning: Syadwad, i.e., Shrutajnana (scriptural knowledge)
and Kewal Jnane (omniscience) - both are the illuminators of all
kinds of Tattvas (substances with their attributes and modifications).
The speciality is only this much that Kewal Jniina (omniscience) is
Pratyaksha (direct) and Shruta Jnane (scriptural knowledge) is
Paroksha (indirect); but the substance remains the same, does not
convert into the other. '

Further, whatever you have written to be the differentia of
Nishchaya-Samyaktva (real rightbelief) and Vyavahara Samyakiva
{conventional right belief) is true but this much should be known
that in the case of a true believer, the internal real right belief is
always existent in conventional right belief and at other times too;
it is always in active form.

Further, your question is that- “Some coreligionist has raised a
query that if the true believer knows the soul directly (Pratyaksha)
then why would he not know the Karma-Vargena (karmic matter}
directly?

The answer is that the soul is known directly by the Kewali
(omniscient) only, whereas the Karma-Vargana is known by a clair-
voyant also,
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Further, you have stated that the soul's Pradeshas (spatial units)
should be stated to be partially open similar to the moon of second-
day?

Answer: This example is not from the point of view of Pradeshas
(spatial units); this example is from the point of view of attributes.

Whatever questions you have raised about Pratyaksha-
Apratyaksha (direct-indirect knowing process) ete. with respect to
right belief (Samyaktva) and self-realisation, I have tried to answer
the same as per my knowledge; you should also check the same from
Jinavani(omniscients’ preachings) and from your own understanding
and knowledge.

How much to write! That which is known cannotbe fully written;
on meeting face to face, further discussion is possible; but meeting
depends on destiny; hence, benefit lies in continuously making effort
for realisation of the sentient nature of the (self) soul.

Inthe present timesAdhyatma-Tattva (spiritual reality or truth)
is in the Atma-Khyati, the Sanskrit commentary written by Amrit .
Chandra Acharya on Semyasara hook and the discussion of Agama
(aetiology) is in Gommatasara and also in other books.

All that is known cannot be put into words; therefore, you too
should keep yourself engaged in the study of Adhydtma (meta-
physics) and Agama (aetiology) books and keep engrossed in the
bliss of self-soul.

And if you have come across some other special books, please
write to me about the same. The coreligionists need to have mutual
discussions. And I do not possess great intelligence but it is a great
thing that I have an occasion for mutual exchange of ideas with
brethren like you.

So long as meeting does not materialise till then please continue
writing the letters. Dated Fagun Badi 5, Vikram year 1811.
(March......,,1755 A.D.).

* The End *
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Abhavya (Incapable to attain liberation, an incapable soul)
Abhisheka (Anointing ceremony)

Abrahma (Incontinence, coition, unchastity)

Adharma (Sinful act, vice, irreligion)

Adharma-dravya (The medium of rest, anti-ether substance)

Adhah-karana (Beginning of the process of self-meditation through which
the soul attains to some degree of purity leading to self-realisation -
samyagdarshan)

Adho-loka (The lower world, the hells where infernal beings live)

Advaita (Non-dual, the monistic school of Vedanta)

Aghatia/Aghati (Non-obscuring karmas which are the cause of embodiment
and surrounding conditions)

Ahimsa/Ahinsa (Non-harming, non-injury, non-violence)

Ajiva (Insentient, non-soul substances)

Ajnana (Ignorance, false knowledge, lack of knowledge)

Akama-nirjara (Involuntary dissociation of karmas)

Akashaya (Free from passion or desire)

Amudha-drshti (Free from superstitions & delusory notions)

Amurta (Immaterial substances, non-matter)

Ananta-darshan {Infinite perception)

Ananta-jnana (Infinite knowledge)

Ananta-sukha (Infinite bliss)

Ananta-virya (Infinite spiritual power)

Anantanubandhi Kashaya (Intensest type of passion causing infinite
bondage) '

Anashana (Fasting)

Anga (Limb, a group of 12 Jaina canonieal texts)

Anga-prakirnaka (Group of 12 Jaina canonical texts)

Anivratti-karana (The process of self-meditation through which the soul
attaing right belief or sell-realisation by suppressing certain Mokaniya
Karmas)
Antaraya-karma (Obstructing karmé which restricts the energy - quality of
the soul}
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Antar-muhurta (A period of upto or within 48 minutes)
Anu (Atom) '
Anubhaga, Anubhava (Fruition or intensity of kerma)

Anubhaga-kandaka (Reduction in fruition of previously bended karmas by
one-one Antarmuhurta)

Anukampa (Compassion)

Anvmana (Inference, deduced)

Anumodana (Approving some act being done by others)
Anupreksha (Reflection, contemplaﬁons of 12 kinds)
Anuvratas (Minor or small vows pertaining to householders)
Anuyoga (Exposition, & group of four canonical texts)
Aparigraha (Non-possession)

Apoorva-karana (The process of self-meditation through which the soul
attains to an unprecedented degree of purity)

Apramatta-virata (7th Gunasthana - meditation state of a monk in which
his continence is not fouled by carelessness)

Apratyakhyanavarana (Passions which hinder partial conduct)

Arhanta, Arhat (Worthy of worship, omniscient Lord)

Arati (Disliking or displeasure in regard to sense activities)
Ardha-Pudgal-Paravartan-kala (Half of the time of the cycle of wanderings
with reference to karmic matter taken in and cast off infinite times)
Arupi (Immaterial substances)

Asamjni (Without mind, irrational beings not endowed with faculty of
reasoning) .
Asamyama (Non-restraint, incontinence)

Asata, Asata vedniya (Unpleasant feeling producing karma)

Ashubhas (Inauspicious, evil)

Ashubhopayoga (Inauspicicusthoughtactivity, ‘upayoga’engagedinimpious
acts)

Ashuchi (Impurity}

Ashuddhepayoga (Impure thought activity causing inflow of karmas)
Atichara (Infraction committed by accident)

Atman, Atma (Soul, self)

Atmanubhava (State of self-realisation, ‘upayoga’ engrossed in self-soul or
abiding in one’s own nature)

Audayika Bhavas (Dispositions arising from fruition of Karmas)
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Aupadhika (Imposed dispositions, unnatural functioning due to rise of
karmas)

Aupashamika Bhava (Subsidential right belief and disposition)

Avadhi-darshan (Clairvoyance perception, indistinet awareness preceding
Avadhi-jnana)

Avadhi-jnana (Clairvoyance)

Avagaha (Providing accommodation)

Avagraha (Mere awareness of an object)
Avasarpini Kala (Descending cycle of time)
Avtara (Inearnation, rebirth)

Avaya (Perceptual judgement)

Avirati (Non-abstinence)

Avrata (Non-vow, vowless state)

Acharana (Conduct, behaviour)

Acharya (Chief preceptor, Head of monks’ group)
Agama (Scripture, canonical literature, omniscient’s preachings)
Akasha (Space substance)

Akinchanya (Non-attachment, possessionlessness)
Asrava (Influx of karmic matter)

Arambha {(Commencement)

Arjava (Straightforwardness)

Artadhyana (Sorrowful concentration)

Aryika (Nuns of Digambara sect)

Avarana (Covering or veil)

Avali (Twinkling of an eye)

Ayu (Life karma that determines the span of a given life-time)

“B”
Bandha (Karmic bondage, 4 types of bondage)
Bhagwana (Venerable, omniscient God)
Bhakti (Devotion, devotionalism)
Bhava (Dispositional, internal thoughts, psychic)
Bhavanavasi Devas (Residential gods)

Bhava parivartana (Cyele of incamation, i.e, wandering repeatedly in all
states of embodied existence)
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Bhavya (A self with capacity for liberation, capable soul)

‘Bhavalingi (A true possessionless naked Digamber Jain monk with right
belief-knowledge and conduct)

Bhavamana (Psychical mind)
Bhavana {Observance or contemplations)
Bhava Nikshepa (Installation by actual state)

Bhava Parivartana{Cycle ofthought, i.e., wanderingrepeatedly in different
pious-impious thought activities from their minimum to maximum degrees
of intensity)

Bhavasamvara (Psychic stoppage)

Bhoga (Enjoyment, experience)

Bhogabhumi (Land or realm of enjoyment)

Brahmachari (celbiate, one who observes the vow of celibacy)
Brahma (Creator of universe as per Vaidik culture)
Brahmana (Priest, priestly caste)

“C”
Chaitanya (Consciousness, sentience)
Chaitya {Jina’s idol, Pratima)
Chaityalaya(Temple where Jina’s idol is installed for worship & adoration)
Chakravarti (y) (Universal monarch, king of kings)
Chakshu (Sense of sight)
Chakshudarshan (Visual perception)

Charananuyoga (Ethics, scriptures dealing with the conventional conduct
of householders and monks)

Chaturindriya (Four-sensed being having sense of touch, taste, smell,
vision, i.e. touch, tongue, nose, eyes)

Chandala (Untouchable person)

Charitra {Conduct)

Charitra-mohaniya (Conduct deluding karmas)

Chhadmastha (Non-omniscient beings)

“D”
Dana (Charity, alms-giving)
Dana-antaraya (A type of obstructing karma which hinders charity)
Darshan (Perception, insight, philosophy, belief of faith}
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Darshan-moha/Darshan-mohaniya (Faith or insight deluding kerma)
Darshan-Pratima (First Pratima or vow related with right beliel)
Darshanavarana/Darshanavarni (Perception-obscuring karmas)
Darshan-Vishuddhi (Purity of right faith}

Dasa Dharma (Ten characteristics of religion)

Désha-Charitra (Partial conduct related with small vows)

Désha.Ghati (Obscuring partiatly)

Désha-Ghati Spardhaka (Karmic matter which obscures only partially)
Deshana Labdhi{Attainment of omniscient’s preachings)

Desha Virata (The 5th Gunasthana where partial continence with partial
renunciation is found)

Deva (Celestial being, god)
Deva-Mudhata (Delusion pertaining to gods)

Dharma (Religion, duty, pious & pure thought activities, virtue, non-
violence, righteousness)

Dharma Dhyana (Virtuous concentration, pious meditation)

Dharma Tirtha (Holy path, liberation path)

Dhyana (Meditation)

Digambara (8ky-clad, possessionless naked Jain monk)

Diksha (Initiation, vow of renunciation)

Divya-dhwani (Miraculous divine sound forming omniscient’s preachings)
Dravya (Substance)

Dravya-mana (Material phyical, mind, an internal sense which acts as an
instrumental cause in thinking)

Dravya-Nikshépa (Installation by substance)
Dravyendriya (Physical sense)
Dveendriya (Two-sensed being having, sense of touch & taste)
Dvesha (Aversion, hatred-feeling, disliking)
Dvipa (Island) '
Dvipa-Samudra (Island-continent surrounded by sea)
“R»
Eka (One, unitary)

Eka-kshetravagaha (Occupying the same space points or locus)
Ekanta (One-sided)
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Ekantavada{Absolutist doctrine)
Ekatva (Unity)

Ekendriya (One-sensed being having sense of touch only, a synonym for
sthavara - immobile beings)

Eshana-samiti {Carefulness in taking food)
Evambhuta-naya (The actual standpoeint)

“G»
Gana (Congregation of monks)

Ganadhara (Chief acharya monk who possesses four types of knowledges
and composes scriptures from the preachings of omniscient Tirthankara; first
monk disciple of Tirthankarc) :

Garbha (Uterine birth; conception)

Gati(Birth, condition of existence, transit from one body to another, destiny)
Ghati, Ghatia karma (Obscuring karmas)

Ghrana (Sense of smell)

Gotra{High or low family status determining karma)
Grantha (Book, scriptures, possessions, attachment)
Guna (Quality)

Gunahani (Decreasing series)

Gunasthana (Stage of spiritual development)
Gunashréni (In multiplying order}

Gunavraddhi (Increasing seﬁes)

Gupti (Control, restraint)

Guru (Preceptor monk)

“H??
Hasya (Laughter)
Himsa (Injury, violence, harming)

Hundavasarpini (A peried of ‘avasarpini’ i.e., period of downfall in which
extraordinary events may take place)

“I ¥

Indra - Lord of Devas (Celestial beings)
Indriya (Sense organ)

Indriya paryapti (Completion of senses)
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Tha (Speculation)

Irya-patha (Influx of kermas caused by vibrations without passions).
Irya-samiti (Carefulness in walking so that no insect or being is harmed)
Ishat-kashayas (Quasi-passions, 9 types -laughter, liking, disliking, sorrow,
fear, disgust and 3 types of sex inclinations)

Ishwara (God)

“J
Jainabhasa (False Jainas, so-called Jainas)
Jain, Jaina (Follower of Jina, one who has ‘samyak-darshan’)
Jati (Genus of beings, caste)
Jati-karma (The variety of Namakarma that determines one’s genus)
Jina (The victor, conqueror; a synonym for Tirthankara}
Jina-dharma (Jina’s religion, i.e., religion preached by Jina)
Jina-agam (Jaina seripture)
Jina-bimb (Image of a Jina)
Jiva (Soul, sentient, being)
Jivatva (Consciousness, principle of life)
Jnana (Knowledge)
Jnana chetana (Consciousness, realising consciousness only to be the self)
Jnanavarana karma (Knowledge obscuring karma)
Jugupsa (Disgust, a type of quasi-passion)
Jyotishi devas (Stellar celestial beings)

“K”
Kala (Time, katanu-the time substance)

Kala-parivartana(The ¢ycle of time, i.e. wandering repeatedlyinall moments
of all aeons by taking birth and dieing infinite times)

Kalpa (Cycle of 2 aeons, celestial abodes below the graiveyakas heavens)
Kalpatita (Heavenly beings born beyond the kalpas)

Kalyanaka (Auspicious moments or occasions)

Karma (Fine particles of matter called “karman-vargena” that bind the
soul; action, act)

Karma-bhumi (Land or realm of action)

Karma-chetana (Knowing oneself to be the doer of actions)

Karman sharira (The transmigrating bedy of kermic matter bonded with
mundane beings)
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Karma-phala-chetana (Knowing oneself to be the enjoyer of karmic fruits)
Karma-prakriti (The particular type of karmic matter)

Karta (Doer, agent, instrumental)

Kasaya (Passions - anger, pride, deceit, greed)

Kavala-ahara(Food in morsels, human food)

* #* Kaya-klasha (Mortification of the body)

Kapota-leshya (Grey, dove coloured thought complexions)

Karan {Thoughts, de'gre_es of purity of thoughts, means mathematical
exposition, case)

Karana (Cause, instrumental or substantizl)

Karita (Getting a thing done by others )

* Karman-sharira (Karmic matter body bonded with soul)
Karman-Vargana (Molecules of karmic matter which fill the universe)
Karya (Effect)

Kaya (Body)

* * Haya.klesha (Mortification of body}

Kayotsarga (Abandenment of attachment with body, standing or sitting
posture of meditation)

Késha-locha (Pulling out one’s hair of head & beard)
Kevala-darshana {Omni-perception associated with Kewale-Jnana -
omniscience)

Kevala-jnana (Omniscience)

Kevali {Omniscient ‘Jina")

Kriyas (Actions, sacred rites)

Krodha (Anger)

Krashna-Leshya (Black thought complexion)

Krata (Performed by oneself)

Kshapak (The destroyer of delusion)

Kshapak-shréni (Ladder of destruction of karmas)

Kshaya (Destruction of karmas)

Kshayika-Bhava (Pure dispositions evolved on destruction of karmas)

Kshayopashamik-Bhava (Dispositions evolved on destruction cum-
subsidence of karmas)

Kshetra (Region, space, area)
Kshetra-Parivartana (The cycle of space i.e. wandering infinite times by
taking birth and dieing on all space points of this universe sequentiatly)
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Kshayepashama Labdhi (Attainment of knowledge or puity in destruetion
cum subsidence of certain kermas)

Kshina Moha (The monk of 12th Gunasthana whose all charitra mohaniya
karmas and passions are destroyed permanently for ever)

Kula (Family, lineage)
“p»
Labdhi (Attainment, psychic sense)
Lakshana (Differentia)
Laukantika Devas {Celestial saints, gods of 5th heaven)

Labhantaraya (Obstructive karma of gain, i.e., hindranes tothe attainment
of something)

Léshya (Thought complexion, degrees of passions & purity)

Linga (Sex, sign)

Lobha (Greed)

Loka (Universe)

Loka-akash (The universe-space)

Loka-mudhata (False beliefs regarding religious practices)
“M”

Madhu (Honey)

Madhyaloka (Middle of terrestrial world)

Madya (Alecohol)

Madhyastha (Indifference)

Mahavrata (The five great vows of a monk)

Manahparyaya jnana (Telepathy, direct knowledge of thought forms of -
others without the aid of mind or senses)

Mantra (Incantation, holy litany)
Manushya (Human being)

Manushya-Gati (Human state of existence)
Mati jnana (Sensory knowledge)

Marga (Path)

. Maya (Deceltfulness)

Meru (Mount, sudarshan meru)
Mishra-bhava (Mixed state or disposition)

Mishra-Gunasthana (Mixed spiritual stage of right and wrong belief, 3rd
Gunasthana)
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Mithyadarshana (Wrong belief, misbelief, wrongfaith, synonym for
Mithyatva)

Mithya-charitra (Wrong conduct)

Mithya-jnana (Wrong knowledge)

Mithyatva (Mishelief)

Mithyatva Gunasthana {The 1st spiritual stage of misbelief}
Moha (Delusion, infatuation)

Mohaniya karma (Deluding karma}

Mecksha (Liberation, emancipation, salvation)

Moksha Marga (The path of liberation)

Muhurta (48 minutes’ period)

Mukta (Liberated soul)

Mulguna (The eight basic restraints of a Jaina layman)
Muni (A monk)

Murta (Material, of maiter form)

“N”

Naraka (Infernal abode, hell)

Niava {Standpeint)

Nama-karma (Physique-making karma)

Namaskar-mantra [ Salutation to{five) holy beings (souls) ]

Narna Niksh2pa (Installation by name)

Narakas (Infernal beings)

Nidana{Diagnosis, seeking tempora) gain from austerities, etc. good deeds)
- Nidana-salya {The sting of desire for enjoyment)

Nigoda (The lowest form of life i.e, undeveloped one-sensed beings, e.g.
moss, fungus,reots, etc.)

Nihkankshita (Freedom from anticipation)

Nihshankita (Freedom from doubt about 7 tattvas, true God, preceptor,
scriptures, etc.)

Nimitta-karana (Instrumental cause, external agent)
Nimitta-naimittika (Cause and effect relationship}
Nikshépa (Installation)

Nirdésha (Description)

Nirprantha (A monk without material possessions, unattached)
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Nirjara (Dissociation of karmas)

Nirvana {Salvation, complete release from boﬁdage}
Nirvichikitsa (Freedom from disgust)

Nishchaya Naya {The real point of view, realistic standpoint)
Nitya (Eternal)

Nokashayas (Quasi-passions)

“0 L

‘Om’ (A synonym for five holy souls, sacred sound formed by combining the
first syllable of each word in the namaskar-mantra)

“p?
Padartha (Substances, category, elements)

Palya, Palyopama (Many many years periad, innumerable years, a measure
of max. lifetime)

Papa (Vice, sin, inauspicious act, demerit)
Papa-bhava (Inauspicious dispositions)
Paramanu (An indivisible particle of matter, matter substance)

Para-dravya'/-kshetra?-kala®-bhava*{The being or substance', location or
space?, time or state?, quality of disposition* respectively of other objects or
substances)

Paramatma (The omniscient, the liberated soul)

Parameshthi (The five supreme souls — Arkant, Siddha, Acharya,
Upadhyaya &Sadhu)

Parigraha (Possession)

Pariksha {Examination)

Parinama (Thought activity, disposition, change or modification)
Parivartana {Cycle of wanderings)

Parishaha (Afflictions)

Parishaha-jaya (Victory over the afflictions)

Parcksha {(Indirect or dependent knowledge accomplished through senses,
inference, etc.)

Parva (Holy days meant for specific religious observances)
Paryapta (Attained completion)
Paryapti (Completion or development)

Paryaya (mode, state, modification, condition, state of existence)
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Paryayarthika {Relating to modifications)

Paryayarthika-Naya (Standpoint Iof mode)

Parinamika-bhava (Inherent nature)

Pichchhi (A peacock feather whiskbroom)

Prabhavana {Propagation of the teachinga of Jina)

Pradésha (Space point)

Pradésha-bandha(Space bondage relating to quantity of karmas bonded)
Prakriti-bandha (Type-bondage relating to quality of karmas bonded)
Pramada (Negligence or carelessness)

Pramana (Valid or comprehensive knowledge)

Pramatta-Samyata (The ascetie of the sixth spiritual stage)
Pranayama (Yogie control of respiration)

Prathamopashama Samyaktva (First type of subsidential right-belief)
Prashama (Serene, tranquil) '

Pratikramana (Repentance with confession)

Pratima (Householder’s stages of renunciation)

Pratyabhijnana (Recognition)

Pratyaksha (Direct knowledge)

Pratyakhyana (Rehunciation of certain foods, indulgences or activities for
a specified pericd)

Pratyakhyanavarana/miya{The passions which hinder and disturbcomplete
restraint)}

Pravachana (The scriptures, discourses on omniscient’s preachings)
Prana (Vitality or life principle)

Prayaschitta (Expiation, repentance of transgressions)

Prathivi (Earth)

Prathivi-kayika (Earth bodies i.e. jivas having earth as their body)
Pudgala (Matter substance, atoms)

Puja (Worship)

Punya (Merit, picus act, virtue, auspicious act or karma)
Punya-bhava (Auspicious disposition)

Puranas (Sacred texts dealing with the lives of Tirthenkaras ete.)
Purush-veda, Pumveda {The masculine sex inclination)

Purusha (Soul, man)



(GLOSSARY 515

Purushartha (Effort-making, right effort)
Purva (A group of fourteen Jaina canonical texts)
“R”.
Raga (Attachment, passion, desire)
Rajas (Endowed with pride passion, etc.)
Rajoharana (A whisk broom)
Rasa (Taste)
Rasana (Tongue)
Rasa-parityaga (Abandonment of stimulating or delicious food)
Rati (Pleasure in sensual indulgence)'

Ratnatraya (The three jewels - right faith, right knowledge and right
conduct) o

Ratri-bhojana (Eating at night)

Raudra-dhyana (Cruel concentration, feeling pleasure in indulgence in
sinful acts of injury, ete.)

Rijusutra-naya (The straight view point)
Ruksha {Dry, rough)
Rupi (Material object having touch, taste, odour, colour)

“Q”
Sabda-naya (The verbal viewpoint)
Salya (Sting)
Sharira (Body)
Shauch (Freedom from greed)
Shraddha; Shraddhana (Belief, convietion)
Shravaka (Householder)
Shréni (Spiritual ladder)
Shruta (Seripture, scriptural knowledge)
Shurta-kevali (Omniscient in the scr‘iptures)
Shubha (Good, auspicions)

Shukla-dhyana (Pure concentration or meditation free from attachment-
aversion)

Shvetambara {White clad, a Jaina sect whose mendicants wear white
garments)

Sachitta (With living matter, vegetables, ete.)
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Sakashaya (With passicn)
Sallekhana (Passionless end, ritual death by fasting, dieing with pure
thought activity , a synonym of ‘samadhi-marana’

Samabhirudha-naya (Specific prevalent point of view)

Samanaska Samjni (Rational beings endowed with mind or thinking power)
Samavasarana (Holy assembly of the Jina)

Samaya (Unit of time, instant, moment, pure soul substance)

Samiti (Carefulness)

Samjvalana-Kshaya (Gleaming passion, perfect right conduct-preventing
passion)

Samkhyata (Numerable)

Sammurchehhana (Spontaneous generation)

Samsara (Cycle of existence, mundane existence)

Samsari (Transmigrating beings)

Samsthana (Configuration)

Samudghata (Expansion or emanation of the spatial units of the soul)
Samvara (Stoppage of influx “asrava”)

Samvaga (Fear of transmigration)

Samyagdarshan, Samyaktva (Right belief, insight)
Samyagdrishti (True believer, enlightened self)

Samyak-charitra (Right conduct)

Samyak-jnana (Right knowledge)

Samyama {Continence, non-injury, restraint)

Samasaya {Doubt)

Saraga-charitra, Saraga-samyama (Self-control with attachment)

Sarvaghati karma (Kerma which obscures totally the manifestation of
soul's essential attributes)

Barvaghati-Sparddhaka (Kerrmic matter which obscures wholly)
Sarvajna (The all knowing, the omniscient}

Sarvavadhi (The perfect clairvoyance)

Sat (Existence)

Batta (Inoperative state of existence of karmas)

Satya (truthfulness)

Sayoga Kevali (The omniscient with vibrating state of spatial units of soul)
Sadhu (A possessionless naked Jain monk of long-standing)
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Samayika (Attaining equanimity through self-contemplation)
Samayika charitra (Conduct of equanimity)

Sasadana gunasthana (The second spiritual stage of downfall)
Sata, Sada Vedaniya Karma (Karmas producing feelings of pleasure)
Satvika (Endowed with mild-passion & good notions)

Siddha (Liberated soul)

Skandha {Molecule)

Smriti (Recollection, remembrance)

Snigdha (Smooth or sticky quality)

Sparsha (Touch)

Sparshana (Sense of touch)

Sthapana Nikshépa (Representation of one thing by another)
Sthavara jiva (Immobile one-sensed being)

Sthitibandhapasarana (Duration of fresh bondage of karmas goes on
reducing by one-one Antarmuhurta) :

Sthitibandha (Duration of kermes)

Sthitikandak (Reduction in duration of previously bonded karmas by one-
one Antarmuhurta)

Striveda (Feminine inclination)

Swadhyaya (Study of scriptures)

Sukha (Bliss)

Sukla-Leshya {White thought-complexion)

Sutra (Apherism, aphoristic mode of presente;tion)

Svabhava(Ownnature, intrinsic nature, pure manifestation of an atiribute)
Svabhava-sthita {(Established in one’s own nature)

Sva-dravya-kshetra-kala-bhava(One’s own substance, space (location), time
(state) and quality (disposition)

Syadvada (The doctrine of relative prediction; narrating something with
respect to some particular viewpoint, law of relativity)

Syat (In some respect; angle or viewpoint)

“
Taijas-sharira (the tuminous or electric body)

Tamas {Endowed with anger passion, etc)
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Tattva (Element, principle, reality)

Tattvartha (The 9 real elements wih their qualities, regarded as objects of
faith for a Jaina)

Tirtha (Ford, the path of Jaina-practice)

Tirtha-kshetra (A place where monks ‘erhatas’ have attained ‘moksha’ -
liberation)

Tirthankara (Ford-makers, the Lord of the three worlds, the omniscient
spiritual teachers of Jainas)

Tirthankara-prakriti (Karmas that determine the body of a Tirthankara)
Tiryancha (Animals & plants,( floras & faunas) or sub-human beings)
Trasa Jiva (Mobile being, 2 to 5 sensed beings)

“J”
Uchcha Gotra (High family status determining karma)
Udaya (Rise or operation - state of karma
Udirana (Premature fruition of karmas)
Udumbara (Fig category fruits)
Udvelana (Regaining back status of karmas)
Utkarshana (Inerease in duration & fruition of karmas)
Upabhoga (Enjoying some object repeatedly)
Upabhoga-antaraya (Hindrance to repeated enjoyments)
Upadana karana (Substantial cause)
Upadhyaya (A true preceptor - monk)

Upagoohana (Protecting a fellow Jaina by ignoring his mistakes &
weaknesses)

Upasaka (A Jain layman, a synonym for shravaka)

Upashama (Subsidence of karmas)

Upashama samyaktva {Subsidential right belief}

Upashanta moha (The 11th Gurasthana in which all charitra mohaniye
karmas are rendered inoperative)

Upasarga (Calamity)

Upavasa (Fasting)

Upayoga (Active or attentive consciousness; applied or active knowledge)
Utpada (Origination)

Utsarpini (Ascendinlg cycle of time, progressive half-cycle)
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“‘V”

Vaikriyika sharira (Transformable bedy)

Vaimanikas {Heavenly gods)

Vairagya (Detachment, renunciation)

Vajra (Diamonds, adamantine)

Vaiyavritti (Respectful service to the saints)

Vanaspatikayika (Plant beings, vegetables)

Veda (Sex, sign)

Vedaka Samyakiva (A synenym for kshayopashama samyaktva)
Vibhanga-jnana (Wrong clairvoyance}

Vibhava (Defiled, impure, disposition)

Vichara (Shifting attention or upayoge from one object or mode to another)
Vigrahagati (Transit from one body to another)

Vinaya Mithyatva (False belief of the type of paying respect or reverence
indiscriminately to all true-untrue geds, preceptors & scriptures, etc.)

Virodhi Himsa (Injury caused in facing an enemy)

Virya (Energy, soul’s power to know & see )

Virya-antaraya karma {Energy obstructing kerma)

Vishuddhi (Purity)

Vitaraga (Free from passion & attachment, ete,, an epithet of an Arhenta)
Vrata (Restraint, vow, oath)

Vrata-Pratima (The second stage where a layman assumes the Anuvratas
- small vows)

Vratti:parisamkhyana (Limiting the extent of one's begging rounds)
Vyantara/Vyantari (The peripatetic gods/goddesses)

Vyavahara (Convention)

Vyavahara-naya (Conventional standpoint)

Vyutsarga (Renunciation of egoistic thoughts)

wy
Yaksha (Demigod)

Yathakhyata charitra (Perfect conduct or conduct conforming to perfect
purity}

Yoga (Activity)

Yojana (A measure of distance equal to 4 kosas of 2 miles each = 8 miles
distance)

Yoni (Nucleus)
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