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Preface
Babu Jugal Kishore Jain ‘Yugal’ was a distinguished scholar

and philosopher renowned for his profound understanding
of Jain philosophy and his eloquent oratory skills. Born on
April 5, 1924, in Khuri, Kota district, Rajasthan, he pursued
higher education, earning an M.A. and the title of
‘Sahitya Ratna’.

From a young age, Yugalji exhibited a deep inclination
towards poetry, with his compositions reflecting the
nationalistic fervour of the pre-independence era. His
spiritual journey was profoundly influenced by the revered
Shri Kanji Swami, whom he regarded as his spiritual mentor.
This guidance shaped his philosophical outlook, leading him
to emphasize introspection and the realisation of one’s in-
ner self.

Yugalji’s literary contributions are vast and varied,
encompassing poetry, prose, and philosophical discourses.
Among his notable works is the ‘Dev-Shastra-Guru Poojan’,
which has been an integral part of Jain devotional
practices for the last 75 years. This composition, rich in de-
votional fervour, is considered a unique gem in contempo-
rary Hindi literature.

His other significant work, ‘Siddh-Poojan’, also reflects
his deep devotion and understanding of Jain principles. Both
these compositions are celebrated for their depth and have
become essential components of Jain worship rituals.

Yugalji’s eloquence as a speaker made him a revered
figure in spiritual circles, where his discourses combined with
gracefull eloquence with deep philosophical insights. His life
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and works continue to inspire countless individuals on the
path of spirituality and self-realisation.

“ ” is also the title of a notable Hindi
literary work by Babu Jugal Kishore Jain ‘Yugal’. This book
delves into significant aspects of Jain philosophy,
particularly focusing on the true nature of ‘Samyak-darshan’
(right perception) and ‘Samyak-gyana’ (right knowledge). It
offers an in-depth exploration of these concepts, making it
a unique contribution to contemporary Hindi literature.

For those interested in auditory learning, “
” is also available as an audiobook in Hindi.  This

work stands out as an exceptional piece in modern Hindi
literature, offering readers a comprehensive understanding
of Jain philosophy’s essential tenets.

By internalising the teachings presented in these essays,
aspirants can reconnect with their eternal, inherent, and often
forgotten divine nature. This realisation paves the way for
spiritual awakening and self-discovery, guiding individuals
toward their original, unblemished state of being.

I feel honoured to translate the literary treasures of the
esteemed Babuji into English. In this endeavour, I have
received invaluable support from respected individuals such
as Padmakarji Manjule Shastri, Kolhapur, Shri Rameshji
Bhandari, Bangaluru, and Shri Ravindraji Jain, Jaipur, as well
as aid of artificial intelligence tools. I am deeply grateful
to them. If there are any errors in conveying the intended
meanings, I encourage readers to refer to the original Hindi
text which is part of this book and provide feedback

- Harshavardhan Jain
Chattrapati Sambhaji Nagar, Maharashtra
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Philosophy - A Unique Art of Living

Among all branches of knowledge, spiritual knowledge
occupies the highest position. Aside from spiritual
knowledge, no other worldly discipline can ensure the ever-
lasting happiness of the soul. All accomplishments gained
through worldly knowledge exist outside the soul's
domain. Therefore, the soul cannot genuinely experience
them. As a result, they offer no means for inner peace. Inner
peace is the distinctive privilege of spiritual knowledge,
and pursuing that spiritual knowledge begins with a
philosophical understanding.

Philosophy is a remarkable art that solves all problems.
It is the foremost duty and the ultimate purpose of life.
Without it, life stays impoverished and restless even amid
immense wealth, and with its presence, one becomes
divine even without worldly riches.

Philosophy is a transcendent method of perceiving
reality. It does not subscribe to worldly narratives rooted
in object-based doctrines. The typical folk talk about the
interrelations of substances aligns differently with
philosophy. It dismisses the worldly narrative as false,
wherein any connection between two substances is
presumed. Rather than being tied to clear, long-lasting
associations, it delves deeper to uncover the true essence
of the object. Its inquiry is exceedingly subtle and profound,
akin to a diver penetrating the ocean's depths until a pearl
is discovered within the shell.
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The entire framework of philosophy is dedicated to the
soul. It is the pure state of the soul’s awareness. It finds
the causes of the soul’s infinite suffering and unveils
the sanctuary of peace in life. It proclaims that the soul
is indestructible, the abode of endless peace, supremely
detached, and an infinite reservoir of energy- a complete
conscious entity. Despite being an entity of endless
magnificence, the soul has always lacked awareness and
realisation of its glory. Instead, since time immemorial,
it has found itself with the body and countless inert
aggregates associated with it, setting up its existence
within it. In the light of cosmic order, when this tendency of
the soul is analysed, it is found guilty, as it poses a
significant challenge to the perfectly ordered and
independent universe. This is the gravest attempt to
integrate the forces of nature into its system and is,
therefore, punishable. However, the soul never succeeds in
its endeavor, as it can not actualise its interference with
external forces. As a result, it stays trapped in the prison of
helplessness, continuously struggling.

Philosophy provides a timeless resolution for the soul’s
infinite suffering and outlines the universal, eternal path to
its eradication. It asserts that happiness and peace are the
essence of the soul. Therefore, to consider external objects
or sensory pleasures as a means to reach them and to strive
to accumulate these is a foolish and grave error. This belief
causes the soul's tendencies, like those of a transgressor, to
stay perpetually wandering among external things. Thus,
immersing oneself in the glory of one’s conscious essence

The Vibrant Rhythm of Chaitanya
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through serene contemplation, redirecting wandering
tendencies back to the self, and experiencing the beauty of
one’s true nature is the only path to liberation—there is no
other.

A true philosopher stays in proximity to the body and its
countless sensory objects. At times, these align with their
desires, while at other times, they are entirely contrary.
However, through the power of understanding externality,
they remain unaffected by all such circumstances.

Similarly, due to ignorance, the soul becomes entangled
with karmic bonds. Yet, a philosopher stays completely
neutral towards these bonds. This is because, like an
intelligent offender who clearly understands that their
punishment is merely the consequence of past actions and
not the cause of new offenses, the philosopher recognises
the true nature of karmic entanglement. In the same way,
philosophy holds an unwavering and clear conviction that
the karmic bonds have no role to play in either the soul’s
impure worldly state or its pure liberated state.

Philosophy serves as the laboratory for the seer. It
penetrates the heterogeneous layers associated with the
soul, much like X-ray beams, until the blissful essence of
consciousness is revealed. In the illusion of body and karma,
his progress remains unhindered, as he perceives no con-
sciousness in them. Even in tendencies like attachment and
aversion and virtues like merit and sin, he does not find any
sign of consciousness, as they are highly distorted due to
their ceaselessness towards others and, therefore, not
worthy of acceptance. Just as malaria fever, resulting from

Philosophy - A Unique Art of Living
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the bite of a malaria-infected mosquito, is a condition of the
body, still not its inherent nature. Similarly, the states of
virtue (Punya) and vice (Pap) arising from karmic influences
are conditions of the soul but not its essence. Just as a
person with strong immunity is not affected by malaria
fever caused by mosquito bites, similarly, one who firmly
relies on their conscious existence is not affected by the
rise of karmic disturbances. Instead, such disturbances
remain merely in the realm of potentiality. This is a stubble
investigation of metaphysical knowledge. Its essence is that
multiple entities with distinct characteristics can co-exist
but never merge into one. In the vast expanse of curd,
butter inherently exists as distinct from each curd particle.
Similarly, Vrandawan's milkmaid is fully aware of the butter’s
presence within the curd particles before separating it from
the curd entirely. Just as a child cannot distinguish between
curd and butter, an ignorant person, lacking awareness of
the distinction between soul and Virtue - Sin, alternates
between worshipping sin and virtue. However, a seeker of
truth stays steadfast in the uninterrupted realisation of pure
consciousness, entirely distinct from the conglomeration of
virtues and vices.

The pursuit of metaphysical knowledge does not
stop here. Instead, it delves. Instead, beyond the veils of
virtue and sin, into the quest of pure consciousness. This
exploration perceives a realm of fleeting moments within
the conscious world. A realm that, despite its immense
beauty, does not appear enchanting. This is because, like
waves in the ocean, it can not be perpetually reached, while

The Vibrant Rhythm of Chaitanya
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the ocean itself is always accessible. Thus, attachment to
the fleeting is a sweet delusion that continuously gives rise
to restlessness and unease.

Thereafter, the gateway of consciousness opens, and
metaphysical knowledge beholds a divine realm of infinite
powers within its countless dimensions. It appears a
garden of diverse and exquisite flowers has blossomed,
radiating beauty and harmony. However, metaphysical
knowledge becomes exceedingly subtle and profound at
this point, as this is the final barrier to the realisation of
pure consciousness. It sees that even in the vision of the
infinite, the fluidity of experience does not cease. Instead, a
gentle and pleasing restlessness arises within the cyclic flow
of endless power- a subtle sensation only an awakened
intellect can discern and comprehend. Thus, even beyond
the enchantment of these powers, the unconquered and
insatiable metaphysical knowledge, in its final stage of
effort, transforms into a storm-like intensity. It then
perceives the divine realm of the utterly serene and
profound consciousness, where all infinite powers are
unified into a singular oneness. Here, by dissolving all
fluidities, the experience becomes so integrated that
duality itself disappears. This blissful agony of pure
consciousness is the  Brahmananda (supreme bliss) in the
Arhat philosophy.

Philosophy is a comprehensive inquiry into life and the
universe. There is not a single problem in life for which there
is no solution. Although eternal consciousness is its sole
essence and remains constantly established, it is still an alert

Philosophy - A Unique Art of Living
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guardian of the defects in its transient states of decay. No
flaw arising from moral weakness escapes its attention.
At the same time, it is neither constantly distressed nor
overwhelmed by these flaws, nor is it perpetually
preoccupied with them. It is aware of the extraordinary art
of completely eradicating all flaws. It knows that constant
contemplation of flaws and perpetual fear of them is not
the means to liberation from flaws. Its clear and firm
understanding is that all flaws in the soul arise solely from
a deviation from its true nature. Therefore, steadfast
adherence to one’s true nature is the only path to flawless
liberation.

Amidst the flaws inherent in transient states,
philosophy also perceives an aspect of life where union and
separation continually revolve in cycles. Be it the horrors of
the rise of sin or the rainbow hues of the increase of virtue,
philosophy deeply understands the mystery that none
of these ever truly touch its essence. Thus, neither the
dreadful turmoil of the rise of sin nor the sweet ecstasy of
the increase of virtue ever clouds its wisdom. When the
ignorant, enslaved by sin and virtue, stays perpetually
trapped in the cycle of misfortunes like a ball struck by
repeated blows, the conscious and enlightened seeker of
truth stays balanced and equanimous in every situation.

Philosophical insight openly challenges the clay-like
nature of a life steeped in arrogant indulgence. Those who
doubt the existence of consciousness and regard earthly
pleasures as the true essence of life suffering, as if trapped
in a furnace, from severe torment at the mere thought of

The Vibrant Rhythm of Chaitanya
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separation from their body and its enjoyments—are given
this message by philosophy: all hoarding of pleasures and
the mindset of the hoarder is false imagination, just like a
child smiling while drinking sweet poison.

Concerning the continuous cycles of union and
separation, philosophy firmly believes that they never
arise from the soul’s endeavor. They are all destined
events—the short-sighted, ignorant mistake as their
accomplishments. As a result, their entire life is squandered
in the effort to protect these transient unions. When
philosophy refrains from the grievous sin of imposing
its order within its bounds, it thereby lives a light and
harmonious life.

Philosophical insight descends upon the summits of
passion like a meteor. The moment it appears, all those
forms of wrongdoing that shift with the changing ages—
forms that curse and wound the collective consciousness at
the depths of human degradation—vanish effortlessly and
spontaneously. Murders, looting, black-market dealings,
bribery—these national sins—and societal afflictions like
dowry, which only worsen despite attempts at remedy, all
vanish entirely even before the rise of true philosophical
insight. This is because philosophy is born only in a field
of pure consciousness. Thus, philosophy, the eradicator
of countless forms of sin, is the confident architect of
universal peace.

In this way, true philosophy is the open book of life that
leads one from the depths of utter downfall to the heights
of ultimate upliftment.

Philosophy - A Unique Art of Living
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“Samyak Darshan (Right Vision)
and its Subject”

The word “Darshan” is used in various senses,
ranging from doctrinal views and visual perception to
ordinary observation and faith. In “Samyak Darshan,”
the term “Darshan” is understood as faith or belief.
Words such as “Faith,” “belief,” “perspective,”
“conviction,” and “interest” serve as synonymous
or parallel concepts to “Darshan.” Faith is the power
of the soul. The subject of its modifications
(manifestations) is the eternal essence of the self.

“Samyak Darshan” is the pure and untainted state of
Faith and conviction. A correct vision accurately observes
the universe’s objects, selects the essential and beneficial
elements from them, and relies solely on them. In contrast,
a wrong perspective or false view establishes a sense of
oneness or a cause-effect relationship with the objects of
the world that are entirely different from the self. “Samyak
Darshan,” or the correct vision, does not mean merely
labeling external entities different from oneself—such as
the body and other non-self substances as “other.” It does
not mean the sentient as sentient and the insentient as
insentient and then reflecting upon one’s own unbound,
indistinct, and imperishable nature. It implies something
more profound than this superficial categorisation. Samyak
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Darshan arises when one fully and integrally accepts the
fundamental distinction between self and non-self—through
a comprehensive, six-faceted acknowledgment and, with this
understanding and experiencing the true nature of the self
without any conceptual distractions.

Gyan’s Discernment
Worthy of acceptance(upadey)

and Not worthy of acceptance (heya)

Although the knowledge functioning before true faith
also asserts the distinction between self and non-self, if
the pure intrinsic soul, separate from the body and other
external elements, does not come into direct experiential
realisation, this mere intellectual assertion of difference
holds no value. Therefore, only when one’s vision is correct
does rightness arise in knowledge. Without proper vision,
although knowledge may indicate the worthy element,
it does not establish purity within itself. Hence, such
knowledge, devoid of direct experience, is termed “false
knowledge.” Even though such knowledge may be respected
from a worldly standpoint due to its broad scope, it cannot
distinguish the essential knot between the purposeful,
pure, authentic nature of the self, and the impurities of
attachment and the inert body-like substances.
Consequently, it substitutes the external for the internal,
failing to yield its proper fruit—undisturbed bliss. Therefore,
genuine faith must be present for genuine knowledge to arise.

Because people do not distinguish between the
functions of faith and knowledge based on their respective
characteristics, they often mistake the conceptual notions

“Samyak Darshan (Right Vision) and its Subject”
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expressed by expertise, such as “I am pure and without
impurities,”—for Samyak Darshan (right vision). The mere
repetition of the thought, “I am the pure essence of
knowledge,” is not considered the right vision (Samyak
Darshan). Instead, the uninterrupted, continuous, and
unwavering realisation of the pure knowing essence is
called right vision (Samyak Darshan). In conceptual thought,
there is an awareness of the knowing essence but no
direct experience or touch of knowledge. If the thought “I
am the pure, knowing essence” is considered the right
vision, then it would imply that knowledge is always
confined to this thought. In such a case, whenever
knowledge engages with objects other than the self, it would
necessitate the absence of the right vision. However, this
is not the case. Even when knowledge is engaged with
external objects, the presence of faith remains intact.
Consider the example of a person who, while asleep,
may not be actively aware of their name or caste, yet the
unbroken sense of these remains. Likewise, in the waking
state, even while performing various tasks, the continuous
undercurrent of identity - related to one’s name and
caste flows on without interruption. This unceasing sense is
not a modification of knowledge. Therefore, it must be a
manifestation of some other power, and this is known as
faith.

Conventional Faith or
Conventional Correct Belief

(Vyavhar Shraddha or Vyahar Samyak Darshan)

Just as knowledge itself is not right faith, the conceptual
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reverence for true Deity, Scripture, and Guru is also not
the right faith. Instead, it is a virtuous and auspicious state
of conduct. Conduct that focuses on Deity, Scripture, and
Guru is subject to modification. To focus on the true Deity,
Scripture, and Guru means to accept their utility in a
cause-and-effect relationship. Proper reverence or right
vision concentrates solely on the pure, eternal substance—
the independent self-essence; otherwise, it is considered
false.

In the scriptures, reverence towards the true Deity,
Scriptures, and Guru is called correct perception (right
vision), which is considered from the perspective of
instrumental cause (nimitta). Right Vision arises only with
the understanding of the seven fundamental principles
(tattvas), and in attaining this understanding, only the true
Deity, Scriptures, and Guru serve as the instrumental causes;
none others do. In the scriptures, reverence towards the true
Deity, Scriptures, and Guru is called Samyak Darshan
(correct perception), which is considered from the
perspective of instrumental cause. Just as an English-
speaking teacher is not suitable for a student wishing to learn
Sanskrit, similarly, false deities, scriptures, and gurus are not
conducive to attaining a proper understanding of the
fundamental principles. Samyak Darshan (correct perception)
arises through unwavering faith and devotion toward
actual deities, scriptures, and gurus. Therefore, the virtuous
thoughts directed toward true deities, scriptures and
gurus are termed Vyavahar Samyak Darshan (conventional
correct perception); however, these virtuous thoughts are
not the ultimate Samyak Darshan.

“Samyak Darshan (Right Vision) and its Subject”
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Similarly, in the scriptures, reverence towards the seven
fundamental principles are also referred to as Samyak
Darshan, which is considered from the perspective of
instrumental cause, not the ultimate reality. This is because
such reverence is not Samyak Darshan itself but serves as
an instrumental cause for its emergence. When does this
instrumental cause become effective? It becomes effective
when one regards these seven principles as to be renounced,
considers the pure consciousness as the only worthy
pursuit sets aside the seven principles, renders them
invisible, break free from their conceptualisations, and
dismisses the false perception of self in their multiplicity
or unity, glances towards the pure consciousness. At that
very moment, Samyak Darshan (true faith) arises. Only
then is it said that the seven principles have served as the
instrumental cause.

Through genuine spiritual effort, using the seven
principles as instruments and then relinquishing their
instrumental role—recognising them as to be discarded,
understanding these are not me -- “these are not even my
objects of knowledge”—withdrawing faith and knowledge
from them and establishing them upon the eternal, pure
consciousness, in that initial realisation, one experiences a
unique, delightful taste of bliss. Only then are the seven
principles considered instrumental to Samyak Darshan
(correct perception).

A kitchen is typically referred to as the place where we
prepare food. For instance, if someone asks, "Where is
the milk kept?" and the answer is, "In the kitchen," we

The Vibrant Rhythm of Chaitanya
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identify the physical kitchen. But is that the real essence
of a "kitchen"? The proper kitchen is filled with essence —
one that fulfills hunger and provides satisfaction upon
consumption. That is the actual kitchen. The stone or
physical kitchen is not the ultimate truth, even if it is called
a kitchen. Food may not be prepared without it, but even
within it, food does not inherently exist. It is merely a
facilitator, a means to an end. Even calling it a "facilitator" is
valid only when we break our attachment to the physical
stone kitchen and prepare food with suitable ingredients
and purposeful effort. Only then does the concept of a
"kitchen" come to life, fulfilling our needs and purpose.
Hence, the faith in the seven elements is termed Vyavahar
Samyak Darshan (practical right faith), but it is not the
faithful Right Faith (right faith). True Right Faith is the
unwavering realisation and experience of the pure self,
which is blissful by nature. Therefore, the term “Vyavahar”
(practical) is prefixed to Right Faith to distinguish it. Vyavahar
Samyak Darshan is not a synonym for the attribute of
faith, so how can it even be called Samyak Darshan? After
attaining Karan Labdhi (the ability to experience the
self), when Right Faith arises through self-realisation, even
the concepts of deity, scriptures, guru, and the seven
elements are transcended. Later, the right says persists even
if one does not remain in constant self-realisation.

The functioning of the attribute of faith.
(Shraddha Guna Ki Karya Pranali)

The characteristic or meaning of the attribute of faith

“Samyak Darshan (Right Vision) and its Subject”
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(Shraddha) is that it perceives its subject as the complete
self or soul  and establishes the sense of “I”  entirely within
it. The function of faith is to realise the true nature of the
soul. If this understanding is incorrect due to delusion, then
that state of faith is called false perception. In contrast, it is
termed Right Faith (right perception) if it is correct. The
focus of Samyak Darshan (correct perception) shifts from
"What am I at present?" to "What am I truly?" The term
Samyak Darshan (Right Belief) does not encompass additional
aspects of vitality, materialistic elements (Ajiva), or states
such as influx (Ashrava), stoppage (Samvara), shedding
(Nirjara), liberation (Moksha), and other transient and
non-transient modes. Right faith considers only what it
focuses on as worthy of acceptance and takes refuge only
in that. Therefore, it finds no worthiness in material
substances, attachments, or aversions. Moreover, it does
not consider the unchanging states worthy because even
those unchanging states are momentary and do not
provide a stable point for the vision to rest upon.

In the worldly context, when an 80-year-old woman spins
thread on a spinning wheel, her focus remains on the spindle.
If her attention remains fixed on the spindle, the thread will
spin smoothly without interruption. However, the moment
her attention shifts from the spindle to the thread, the thread
breaks. This same principle applies to the path of liberation
. When one focuses on transient states and takes refuge in
them, those states being transient, leads to the emergence
of distress and unrest. In contrast, right faith focuses on the
permanent, pure, and infinite potential of the self, which is
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the stable essence, independent of transient states. Since
the foundation is anchored in the eternal and unchanging,
the arising and dissolution of transient states do not cause
any distress. Even amidst the emergence and subsidence
of states, the realisation remains unshaken : “I am the
indivisible, eternal, and pure essence”. On the one hand,
there is the eternal, unchanging nature; on the other hand,
there are the momentary transient states. Between the two,
the worthiness of acceptance is attributed only to the
eternal essence. Through unwavering belief in this eternal
nature, the ideal of complete purity inspires one to actively
discard the momentary impure states and engage in actual
effort on the path to liberation.

The principle of focusing on the eternal essence is not
only the foundation of spiritual growth but also the
cornerstone of worldly progress and collective awakening.
India’s struggle for independence stands as a vivid example
of this truth. For centuries, India was shackled in the chains
of servitude. It was only when the realisation dawned—“I
am free, and freedom is my birthright”—that the dormant
spirit of effort  awakened to break those chains. Had India
accepted servitude and forgotten its inherent right to
freedom, independence would have remained unattainable.
The liberation struggle would never have begun if the belief
in freedom had not persisted amidst the prevailing
bondage. Thus, the conviction in freedom was the first step
toward achieving independence. Following this belief, the
second step emerged as the freedom movement. Similarly,
right faith (Samyak Darshan) is the first step toward

“Samyak Darshan (Right Vision) and its Subject”
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spiritual liberation. Even amidst states of emotional and
mental bondage, Samyak Darshan continually proclaims the
victory of its pure, unchanging nature. As a result, the
second stage of spiritual liberation manifests as the
emergence of right conduct (Samyak Charitra), which strives
for the total eradication of bondage.

The Subject of Perception
(Drishti ka Vishay)

This analysis demonstrates that the pure, eternal soul
substance (Shuddha Dhruva Jiva Tattva) is an indivisible
entity endowed with infinite potentialities and is entirely
independent of transient states. Due to their momentary
nature, even pure attributes such as absolute knowledge
(Keval Gyan) are considered incidental modifications (vibhav)
or categorised as non-living when viewed as the eternal
essence of the soul. If the soul with Right Faith is inherently
pure, eternal, and represents the supreme, immutable
essence (Dhruva Tattva), then all transient states — whether
impure, pure, being momentary—are considered non-
living  because they do not align with the nature of the
eternal soul. Even pure states like absolute knowledge
depend on this eternal essence. The Dhruva Tattva (eternal
essence) is the sole deity worthy of worship for all pure
states. Relying on transient states is akin to standing on
unstable ground, which causes the ground and the person
standing on it to collapse. Therefore, anchoring oneself to
momentary states lead to instability and downfall, whereas
an unwavering focus on the eternal essence ensures
stability and progress.

The Vibrant Rhythm of Chaitanya
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If one consumes the modak (sweet) from a container and
then forgets about the container itself, focusing only on the
visible modak, once that modak is finished, where will the
next one come from? If attention is not on the source (the
container), and the visible modak is already gone, this lack
of foresight will only lead to increasing restlessness and
frustration. Similarly, suppose the soul does not focus on its
eternal essence, but instead identifies only with its present
transient states, such as the human form, and considers
those states the self, in that case, will experience intense
distress when those states end. However, even during the
dissolution of the current state, the wise one remains
unshaken by the profound realisation : “I am not losing
anything as I am the eternal, pure, and indestructible
essence.” This unwavering understanding provides extra-
ordinary strength and tranquility, irrespective of the changes
in transient states.

A familiar doubt regarding Right Faith is that it focuses
on the absolute, undifferentiated, attribute-less, pure,
knowing essence, independent of transient states i.e. the
indivisible nature of the soul. However, the soul is not
limited to this alone. It exists simultaneously as substance,
attributes, and states (dravya-guna-paryaya). If the vision
of the Right Faith acknowledges only the substance aspect,
it could be seen as one-sided (ekantik). Furthermore, by
neglecting the transient states how can the souls substance
(Jiva Dravya) remain indivisible ? Wouldn’t overlooking the
states, fragment our understanding of the whole? This raises
the question of how Right Faith reconciles its focus on the

“Samyak Darshan (Right Vision) and its Subject”
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eternal essence with the multifaceted nature of the soul,
which encompasses substance, attributes, and states
simultaneously.

Although the indivisibility of substance, attributes,
and states  is fundamental to every entity, and no entity
exists without these three aspects, the indivisibility of
substance - attribute - modifications as a whole is not the
subject of Right Faith. This concept belongs to pramana (valid
knowledge or logical proof). The eternal, unified nature of
the substance, characterised inherently by infinite
attributes (Guna) in a harmonious manner, represents the
true indivisibility perceived by Right Faith. In contrast, an
emphasis on the differentiation among transient states
leads to the perception of diversity, which is seen as
fragmentation and falls outside the scope of Right Faith. Even
though the substance (dravya) may appear unchanged
beyond its modifications (paryayas), it is never the same as
it was. Therefore, the modification that depends on another
modification never attains a standstill, as it continues to
revolve alongside the modification. The ultimate standstill
of the modification lies in the support of the substance.
However, the right belief  does not rely on itself for its
existence.

The truth is that Right belief the takes from the entire
substance of the soul only that which is purposeful, and this
purposeful element is indivisible, knowing the essence of
the soul. For example, health is the natural state of a human
being, but if a person becomes ill, both health and illness
belong to the same individual. However, to attain wellness,
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only a healthy nature is considered worthy of acceptance
and reverence. On the other hand, illness serves only as a
subject of knowledge—it does not contribute to any other
purpose. Health, being the essential, purposeful element, is
worthy of faith, understanding, and practice. Illness, by
contrast, is not an object of devotion or conduct. How would
one strive to eliminate illness if illness were to be revered?
Because the meaning of faith itself is acceptability
(worthiness of being accepted). Similarly, all impure or even
pure transient states of the soul, momentary and in capable
of providing ultimate refuge, are merely objects of
knowledge. They are not objects of acceptance or
reverence. As such, they do not constitute the subject of
Right Faith. Instead, they fall under the purview of false
belief.

Due to its focus on the eternal, pure, and indivisible
essence of the soul. Samyak Shraddha (right belief) is not
subject to the fault of absolutism (ekant dosha). Firstly, from
the entirety of the soul’s substance, Right Faith accepts only
what is relevant, meaning it identifies with it (through the
sense of “I”) and leaves aside the rest, even though it exists
within the substance. Since it has no purpose for transience,
why should it consider it? In knowledge, the presence of
modes is acknowledged along with the identity of the stable
substance. Thus, anekant (non-absolutism) in knowledge
and the singular focus of faith (samyak ekant) in reverence
coexist harmoniously without contradiction.

In reality, one-sidedness (ekanta) and non-absolutism
(anekanta) are characteristics of knowledge , not of faith.

“Samyak Darshan (Right Vision) and its Subject”
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In a multi-faceted reality, the substance  and its states ,
permanence and impermanence, non-modification
(nirvikara) and modification (vikara), and countless other
mutually opposing attributes coexist simultaneously.
However, faith can't consider all these aspects equally
worthy of acceptance and take refuge in them because they
are inherently contradictory. The eternal, unchanging nature
and the transient, changing states, or the substance and
its states, cannot be equally accepted or relied upon
simultaneously. Faith can only take refuge in one of these
aspects at a time. Therefore, a person with the Right Vision,
relies solely on the eternal, pure substance and not the
transient states. To engage with both aspects of a multi-
faceted reality as equally deserving of acceptance is the role
of knowledge, not faith. This comprehensive understanding
constitutes valid knowledge (pramana) or anekanta (non-
absolutism). If faith attempts to consider both opposing
aspects equally as its object, it becomes Mithya Shraddha
(false faith). Similarly, if knowledge fails to consider both
elements simultaneously or fails to focus on one aspect in
relative terms when necessary, it becomes Mithya Gyana
(false knowledge).

In Anekanta Drishti, or the perspective of valid
knowledge, the indivisible acceptance of a substance as
consisting of dravya (substance), guna (attributes), and
paryaya (states) is essential. Only after recognising this
holistic nature of the entity does the knowledge that focuses
on a specific entity attribute qualify as Samyak Naya (a valid
perspective). However, even though Anekantik Drishti
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comprehends the substance as having both eternal and
transient aspects, Samyak Darshan (Right Faith) does not
regard this entire multifaceted entity as equally worthy of
acceptance. Instead, it embraces only the eternal and pure
aspect of the substance. In this way, the inherent nature of
the soul that Samyak Darshan (Right Belief) perceives is the
exact nature that infinite powers such as knowledge and
conduct follow. Ultimately, even in the state of liberation,
the soul’s inherent nature is experienced with complete
awareness, absorption, and purity.

“Samyak Darshan (Right Vision) and its Subject”
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SAMYAK DARSHAN AND ITS SUBJECT
 (PART-2)

(Pujya Gurudev Shree Kanji Swami and
his philosophical life)

The ‘self-infused constant’ is not the object of
reverence for faith into the absolute. The object of
faith is so complete and supreme that it leaves no
room for the ego to merge with it. In truth, within
completeness, there is no possibility or scope for the
ego to integrate with the complete.

Moreover, even in the abode of Samyak Darshan
(Right Belief), there is no room for Samyak Darshan
itself to live. It has emptied every corner for the
steadfast (Dhruva) to occupy.

Revered Gurudev Shri Kanji Swami is one of the great
and extraordinary personalities of this era. The most
remarkable quality of his multifaceted personality is
that, despite being born far from the truth, he discovered
the truth on his own and assimilated it into his life with
immense determination and effort. In this life, he did not
have the guidance of any guru for the realisation of the
pure inner essence, yet he reached the truth because he had
already received the guidance of a true guru in an earlier
life. The knowledge of the essence (tattva) he gained from
prior guidance was so complete and refined that it carried
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over into this life and illuminated his path. He achieved the
essence through the natural method of the scriptures
(Agama). However, I imagine that even if he had accepted
someone as his guru in this life for understanding the inner
essence, he still might not have reached the truth, as the
essence was almost inaccessible during that period. In fact,
in the natural course of life, even the initiation guru he met
had to be set aside to pursue the discovery and realisation
of the essence.

Shri Kanji Swami, born in Umrala village of Saurashtra
to parents Ujamba and Moti, showed a detached and
contemplative nature from an early age, favouring topics of
knowledge and renunciation. Unmoved by worldly pleasures,
he stayed steadfast in his spiritual aspirations, refusing to
embrace marital life. At 24, he renounced familial ties and
material possessions to be started into the Sthanakavasi Jain
tradition, adhering strictly to its practices. However, inner
peace eluded him, and his quest for truth persisted, leading
to an internal struggle. Unable to endure these constraints,
he eventually left the sect in (Vir Samwat 1991) and found
solace in Songadh, where he immersed himself in the
essence of reality.

This chapter in the life of Sri Kanji Swami is extremely
inspiring, where he challenged Matagraha (blindness to
opinion) and eventually conquered it. His spiritual journey
enabled him to be free from the Matagraha and realise the
truth, which is a source of inspiration for all. It is possible to
give up family, wealth, position and prestige in life, but it is
extremely difficult to be free from religious attachment and
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superstitions. Even the great sages and mystics cannot
remain untouched by it, making their vision un clear and
the assimilation of truth difficult.

Sri Kanji Swami is a pure spiritual revolutionary seer of
this era. The revolution he started, such a revolution did not
happen even in the centuries. The breath of Jain-folk-life
was suffocating in the prison of stereotypes, superstition,
hypocrisy and coury rituals. Shri Kanji Swami, delved deeply
into the pure Jain scriptures to find and denounce elements
contrary to true spirituality, such as rigid rituals and
superstitions. He proclaimed these as ‘adharma’ (non-
religion) and revitalised the essence of pure self-religion in
this degenerate age. He emphasised stating, “Self-reliance,
meaning dependence on one’s pure conscious self, is true
religion. All paths that declare religion or peace through
dependence on external factors are irreligious and so
unreliable.”

During the period when Pujya Shri Kanji Swami
incarnated on Indian soil, spiritual contemplation was
prevalent; however, true spirituality was lacking in that
contemplation. The nature of spiritual thought had evolved
to a point where the soul was verbally acknowledged as pure,
yet in practice, it was considered impure. Alternatively, even
if the soul was considered pure, it was perceived as such
from the perspective of ‘Nishchaya Naya’ (absolute
standpoint), while from the ‘Vyavahara Naya’ (practical
standpoint), it was regarded as impure. This dichotomy left
no solid ground for true faith, causing the soul to be crushed
between these two viewpoints, much like grain between
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millstones. Even the most profound thinkers, great intellects,
and exemplars of renunciation and detachment were so
entangled in this cyclical reasoning that they neither desired
to escape it nor saw any path forward.

In this context, the saint from Saurashtra, through
deep immersion in paramount scriptures like ‘Samayasara’
and ‘Moksha Marga Prakashaka’ in the solitude of
forests, offered a straightforward solution to this spiritual
dilemma.

 “Philosophy of the fundamental Nature”

Shri Kanji Swami emphasised that “All entities, both
sentient and insentient, are inherently self-sufficient,
infinitely powerful, and complete. Each exists within its
own intrinsic nature, entirely distinct from others,
without any interaction or contact.” Consequently, all
entities are fundamentally pure. The soul, as a self-sufficient,
independent, and pure conscious entity, has extraordinary
attributes such as faith, knowledge, conduct, and bliss,
which are eternally inherent within it. It is complete and
entirely separate from others, embodying purity and
independence. True existence is characterised by
independence, completeness, and purity; without these
qualities, it cannot be considered true existence. Thus, the
essence of existence lies in distinctness, completeness, and
unity.

In the realm of global philosophies, Jainism presents a
unique perspective. It posits that the true essence of an
entity lies in its singularity, which is its ultimate beauty.

SAMYAK DARSHAN AND ITS SUBJECT (PART-2)
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Discussions of relationships or associations are considered
incongruous within this framework.

Every entity in the universe consists of two components
: one is its infinite, powerful, constant essence (dhruva satta),
referred to as the constant, and the other is its ever-
changing modes (paryaya). Similarly, the soul (atma-tattva)
also has two components : one is its constant, pure, and
complete essence, imbued with infinite powers such as faith
(sraddha), knowledge (jañana), bliss (ananda); and the other
is the modes of that faith and knowledge, such as
the modes of believing and knowing. When this pure nature
of the soul is established, the function of its faith and
knowledge—manifesting as the modes of knowing and
believing—is singular: to perceive the soul as complete
and pure, to believe it as such, to know it as such, and to
experience it as such while recognising all other material and
conscious entities as distinct from itself. However, the dis-
position of the soul has always been tainted by ignorance
and distrust, causing it to never perceive itself as pure and
complete. Instead, it has been infatuated with neighboring
entities like the body and external possessions, identifying
with them and immersing itself in them.

The tendency of the ego (aham) to associate itself with
external entities (para satta) are highly adulterous because
it tries to take control of the infinite entities of the universe
and indulge in them. This act of disrupting the independent
and beautiful order of the universe is the greatest crime
against it, and as a result, the punishment manifested in the
form of Nigoda (the lowest form of existence).
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Cause of Begining-less Ignorance and its Remedy

Despite being inherently pure and having nature
of pure gold, the soul has harbored profound ignorance
for an extensive period. Seeking the cause of this ignorance
outside the soul is philosophically mistaken as causality
does not occur between distinct entities. Therefore, the
explanation lies within the soul itself : the soul has
perpetually generated this ignorance on its own and has still
been ignorant by its own disposition.

Consider a worldly question : Why did the queen of a
mighty, valorous, and immensely wealthy emperor become
infatuated with a poor elephant driver? If we attribute
the cause to the elephant driver, the emperor surpasses
him in every way; so why the attraction to the driver? Upon
thorough investigation, we conclude that it is the queen’s
own independent inclination. The cause of her emotional
disturbance is entirely self-dependent. While discussions
may involve the relative influence of karmic fruition, the
fundamental disposition stays independent. If another could
make the soul ignorant, then someone else could make it
enlightened, and again someone could make it ignorant. In
this way, the soul would become a mere puppet in other’s
hand, losing all autonomy over its bondage and liberation,
which would be absurd.

The question, “How can such prolonged and profound
ignorance comes to an end?” inherently has its own answer.
The emergence of a strong contemplation on ending
ignorance signifies the demise of ignorance itself, as such a
powerful thought does not arise amidst deep ignorance.
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In the continuous flow of beginning less ignorance,
when a highly diligent soul meets an enlightened being
(satpurusha) who has realised the pure self
(suddhatmanubhuti), and deeply assimilates their
benevolent teachings, the soul’s ancient ignorance begins
to wane. However, this transformation does not occur
merely through the association with the enlightened
teacher or by hearing their words. It happens when the
essence of the teacher’s discourse resonates within
one’s own understanding, starting a stream of pure
contemplation.

One might question how an ignorant person, lacking true
knowledge, can engage in such profound contemplation. It’s
not that the ignorant individual is devoid of knowledge;
rather, they have the knowledge, but due to attachment to
external entities, even their most subtle cognitive activities
are directed outward. However, upon hearing the
enlightened teachings of a true guru about the blissful
nature of the self and deeply contemplating these
insights, their knowledge transforms into the right
knowledge (samyak gyana), leading to the experience of
transcendental bliss.

The inquiry, “How can ignorance be eradicated?” directly
challenges ignorance itself. In posing this question, the
individual has already discerned the nature of their
ignorance. They now recognise that their conscious essence
is beginning-less, endless, complete, constant, embodying
imperishable bliss, and entirely devoid of any relationships.
Yet, their own belief had falsely considered it mortal,
incomplete, sorrowful, ignorant, and dependent. This
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misperception was their ignorance. Although ignorance
manifests as a state of the soul, it is inherently false and,
therefore, unworthy of adherence or reverence. Persisting
in ignorance can never lead to the realisation of the true
nature of the self.

By recognising ignorance as antagonistic to one’s true
nature and entirely false, the individual severs identification
with ignorance and the resultant tendencies of attachment
to external entities, such as virtuous and sinful inclinations,
and detaches from all external entities. Utilising the strength
of profound discernment (bhedagyña), the individual sets
up a sense of unity and self-identification within their own
true essence. Through continuous contemplation, they
awaken the inherent, boundless bliss within their conscious
self. Consequently, the ego, which had long been engrossed
in external entities like virtue and sin becomes unsettled
and relinquishes its attachments, returning to its
immutable, imperishable essence. This continuous, active,
and dignified inclination towards one’s true nature is
referred to as Right Faith (Samyak Darsana).

The very moment faith (sraddha) transforms into
identification (aham) with the self-nature (sva-satta), the
uninterrupted contemplative flow of scriptural knowledge
(sruta gyana) detaches itself from reliance on the mind, finds
stillness, and merges into the pure conscious essence
(suddha caitanya satta), experiencing a transcendental
bliss. This culmination of awareness is right knowledge
(samyak gyana), which, even after the dissolution of direct
experience keeps the immense ebility for discriminative
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knowledge (bheda-vigyana). It continuously coexists with
right belief (samyak darsana), and at the same time, the
absence of even the slightest trace of attachment (raga)
gives rise to a subtle stability of self-nature, which
manifests as self-conduct (svarupa-charan charitra).

In this way, this blissful experience embodying the
trinity of faith (sraddha), knowledge (jñana), and conduct
(charitra), is the direct path to liberation (moksha-marga).

How truly scientific is this contemplation of Jain philoso-
phy, where it asserts that the art of life begins with the
acceptance of the eternal essence (nija akshaya satta) of life.
Therefore, in the first stage of spiritual practice (sadhana),
it sets up the right belief (samyak darsana) and states that
without it, all knowledge and every code of conduct in life
are false.

The Non-One-Sided Perspective (Anekantic
Drishti) of the Self-Entity (Atma Padartha).

To truly grasp the greatness of Samyak Darshan
(Right Faith) as a significant achievement in life and to
understand its subject matter deeply if we contemplate the
substance-and-mode nature of the soul with an anekantic
(non-absolutistic) perspective, the conclusion will become
much simpler.

It is indisputable that the soul (atma) consists of two
aspects : substance (dravya) and modes (paryay). The
substance aspect of the soul also referred to as pure
sentient existence, causal supreme soul (karan-paramatma),
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or the ultimate permanent state (paramparinamik bhava),
is always distinct, imperishable, infinitely powerful,
complete, stable, pure, and entirely independent. It never
undergoes any change and always stays the same. Once the
nature of the substance aspect of the soul is set up, its other
aspect, the modes (paryay), remains to be understood. If
we consider the functional scope of modes, a natural
question arises: If the substance is already complete and
pure, then what role is left for the modes to play? The simple
answer is that the very nature of the soul is faith (shraddha),
knowledge (gyana), conduct (charitra), bliss (ananda), and
so on. Therefore, the function of the modes is to keep
faith in the ever-present substance, to experience it, to
identify with it, and to be still absorbed in it. The inherent
characteristic of modes is dependence; they do not create
the substance, nor do they introduce any added qualities to
it. Instead, modes simply reflect and experience the
substance as it is. The substance stays unchanged in both
states of knowledge and ignorance. Thus, through the
anekantic (non-absolutistic) approach, the distinct
boundaries of the two aspects of the soul—substance and
modes—are clearly set up. Yet, the soul does not fragment
into two separate entities; it stays whole, embodying both
substance and modes.

The identification with the modes and qualities
(guna-paryay) is also delusion (mithyadarshan)

Although the soul is of the nature of both substance
(dravya) and modes (paryay), due to the mutually opposing
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nature of substance and modes, the sense of identity (ego)
cannot simultaneously exist in both. Just as a woman’s sense
of belonging cannot exist with two men—one being “self”
and the other “other”—at the same time. In the identity
with the eternal substance, there is the realisation, “I am
imperishable,” while in the identity with the transient modes,
there is the sensation, “I am momentary.” The nature of
modes is also diverse. They are transient, dependent, and
constantly changing in the present. The tendencies of the
past and future are not present in the current moment, and
the collective tendencies are continuously in motion, with
no rest in them. A traveler finds rest not in the act of
traveling but in the destination, as the destination is stable
and restful. Similarly, the tendencies of the soul find
rest not in movement but in the stable, eternal state.
Tendencies themselves search for a stable reality to find rest.
Thus, the entire collection of tendencies stays beyond the
scope of direct belief (faith). In this context, Acharya
Amritchandra has said, “States such as bondage and touch
merely float above the soul; they do not enter into the soul.”

In this context, some added points are worth
considering. The soul is an eternal, infinite, stable, and
imperishable reality. Its qualities (guna) and modes (paryay)
are only minor aspects of it, and the soul eternally stays as
the one essence that encompasses them all. Therefore, even
though there are infinite qualities and modes within it, the
conscious essence of the soul is far greater than these. When
the modes experience and identify with that infinite one,
the realisation of the One encompasses the experience of
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infinite qualities simultaneously. On the contrary, any
attempt to individually experience each quality or mode
contradicts the nature of reality and can never be fulfilled.
Such efforts only result in constant restlessness because,
within each spatial point of the soul, infinite qualities
coexist in such a harmonious and integrated manner that
the experience of any single quality, isolated from the whole,
is impossible even over infinite time. Instead, the ignorant
soul, in its futile attempts to achieve such isolated
experiences, stays perpetually restless and agitated. To
identify with qualities and modes is, in fact, a great insult to
the supreme conscious essence, the sole sovereign over all
infinite qualities and modes. Therefore, identification with
qualities and modes is as deluded as identification with
inert entities. It is, thus, nothing but false belief (mithya
darshan).

The substance (dravya), qualities (guna), and modes
(paryay) of the soul can simultaneously become objects of
knowledge, but this does not mean that they should all be
equally identified with or assigned the same sense of “I” (ego).
Knowing many things at once is one matter, while choosing
the object of faith (shraddha) from among them is an
entirely different matter. Not all that is knowable is worthy
of reverence. By understanding the mutually opposing
nature of the soul’s substance, qualities, and modes,
knowledge itself decides that all three cannot be equally
worthy of acceptance. Instead, only the absolute,
indivisible, and undifferentiated general essence of the
substance is deserving of reverence and acceptance.
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Considering anything else to be worthy of acceptance is
clearly false belief (mithya darshan).

 “The Multifaceted nature of Knowledge and
The Singularity of perspective.”

A Straightforward Solution to a Critical issue

A prevalent discussion suggests that if an exclusive
focus on modes (Paryaya-dristi), meaning identification with
modes is false and leads to restlessness, then an exclusive
focus on substance (Dravya-dristi) should also be false and
cause restlessness.

This argument is akin to suggesting that if falling into a
pit is entirely distressing, then living in a mansion should
also be entirely distressing. However, this reasoning clearly
contradicts direct experience. Since time immemorial,
the entire collection of modes (paryaya) has been the
repository of ignorance, attachment, aversion, and
impermanence. In contrast, the singular conscious self
(nija caitanya satta) alone is pure, complete, constant, and
the abode of bliss. Between these two, which should one
identify with (aham) and rely upon for true well-being?
Another point to consider is that knowledge (gyana) is
always multifaceted (anekantic), while perspective
(dristi or shraddha) is always singular (ekantic). Upon
understanding the mutually opposing aspects of substance
(dravya) and modes (paryaya), it becomes clear where the
mind (vtutti) will find rest. Undoubtedly, the constant
substance (dhruva dravya) is eternally peaceful. Recognising
the greatness of this constancy, the identification of faith
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(sraddha) that has been entangled in transient modes since
time without beginning dissolves and transforms into
identification with one’s own constant essence (dhruva
satta).

Despite the clarity about the object of faith (sraddha),
the insistence on including modes (paryaya) within its scope
stems from a deluded attachment influenced by illusory
feelings. However, balanced and pure contemplation reveals
that insisting on incorporating modes into the domain of
faith is not only a lack of discernment but also a highly
impractical.

An essential point to consider is whether the object of
faith (sraddha) is already existing and complete prior to the
moment of faith, or if, now of faith, the mental activities
such as faith themselves combine with the object to make it
complete, thereby making it the object of faith.

If mental dispositions such as faith (shraddha) are
needed to complete the object of faith (sheraddheya), it
implies that the object is inherently incomplete. In such a
scenario, complete surrender, and immersion of faith into
an incomplete object would never be possible, even over
an infinite period. Consequently, the nature of faith would
remain perpetually uncertain, deluded, and impure,
preventing it from ever fully embracing the object of faith
with total dedication.

One more thing - it is well-known that, at present, the
entire collection of modes (paryaya) of an ignorant person
is impure, the philosophical contemplation and analysis of
self and non-self, substance, and modes, mutable and
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immutable, begin in a state of ignorance. Therefore, even
after recognising the mutability and impermanence of the
collection of modes through the analysis of substance and
modes, insisting on experiencing them together with the
immutable substance would be a grave lack of discernment.
Can such an indiscriminate effort lead to the experience and
realisation of a delightful, charming, and supremely
immutable object of reverence? In attempting to experience
the mutable and immutable as one, they never truly merge;
rather, in this obstinacy, only the mutable aspect is perceived,
not a combination of mutable and immutable. This
insistence is akin to mixing ashes into pure milk and then
consuming it. When milk and ashes are two opposing
substances, each capable of providing a vastly unique
experience, insisting on consuming them together is merely
a childish endeavor. In this attempt, experiencing pure milk
is impossible; there is no dual experience of some pure milk
and some impure milk, but rather an experience of
complete impurity.

Given the mutually opposing nature of the immutable
substance (dravya) and the transient, mutable collection
of modes (paryaya), it is clear that at any given time,
identification (aham) and experience can pertain to only
one of these aspects. Therefore, why insist on combining
the two? Such insistence would be justified only if the
experience of one were impossible without the other.
However, due to their contradictory natures, the experience
of the pure conscious essence (suddha caitanya tattva) is
neither impossible nor difficult; rather, it is the simplest,
most pleasant, and supremely auspicious. Consequently,
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asserting that the experience of the supremely immutable
substance is impossible without the admixture of transient
and mutable modes reflects a profound misunderstanding
and is, therefore, to be rejected.

What is the Abondanment of Modification

When an ignorant individual, through pure
contemplation realises that “My essence is entirely pure and
imperishable, yet my own dispositions have declared it
impure and perishable,” the misplaced trust in these false
narrative dissolves. Consequently, this trust re-establishes
itself in the pure conscious essence. In this renewed faith,
the inclination towards modes (paryaya) is inherently
negated. This concept is referred to as discardability (heyatva)
of modes. In this perspective, no disposition of negation
arises; rather, the continuous establishment of the self’s
pure conscious essence is termed the negation or
discardability of modes. However, if one’s preconceived
notions compel the amalgamation of mutable and
impermanent dispositions with the supremely immutable
and eternal substance to construct the object of faith
(sraddheya), the nature of such an object becomes
inconceivable. In this misguided and futile endeavor, the
entire beauty of both faith (shraddha) and its object may
be destroyed. Therefore, insisting on integrating future
immutable collections of modes with the substance in the
act of faith is a similar form of false belief (mithyadristi).
Moreover, what method could possibly unite such a
non-existent entity with the existing substance? Another
significant point is that any mode reaches purity by relying
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on the eternally existing, immutable, pure conscious
essence (nija caitanya satta), not by depending on a pure
mode.

In this context, a profoundly insightful psychological
argument offers clarity : Just as the myriad entities in this
universe are complete and beautiful, so too is our own
conscious essence. Each entity has its own splendor, and
just as other substances are owned by others, they
rightfully should be, and we have no claim over them, nor
should we. Therefore, abandoning our complete and
beautiful self-abode (sva-sadana) to seek entry into another’s
abode (para-sadana)—is such an endeavor legitimate or
proper? Can such an intrusion lead to peace and happiness?
Certainly not; rather, this attempt would be considered a
grave transgression against the natural order.

In this context, a profoundly insightful psychological
argument offers clarity : Just as the myriad entities in this
universe are complete and beautiful, so too is our own
conscious essence. Each entity has its own splendor, and
just as other substances are owned by others, they
rightfully should be, and we have no claim over them, nor
should we. Therefore, abandoning our complete and
beautiful self-abode (sva-sadana) to seek entry into another’s
abode (para-sadana)—is such an endeavour legitimate or
proper? Can such an intrusion lead to peace and happiness?
Certainly not; rather, this attempt would be considered a
grave transgression against the natural order.

Another profoundly moving truth captures our
attention, and that is : who decreed that the tendency (vrutti)
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of an entity should not find rest within the entity itself? When
will a mother’s lap cease to have the ability to hold her own
child? If the tendency of an entity is not satisfied by the
infinite and immeasurable grandeur within itself but instead
is drawn outward, seeking its fulfillment and joy in other
entities, what greater wonder can exist in this world? If the
fragrance of a flower is not content within its own bloom,
then which other flower in the world could provide it
shelter? If a tendency cannot find rest in its own source,
who has created such a flawed order in the universe? Surely,
such a notion cannot lead to the realisation of a healthy and
harmonious world. Therefore, the reliance of a tendency on
its source is the ultimate beauty of existence.

The object of right faith (samyak sraddha) is
always complete.

The pure conscious essence (suddha caitanya satta)
does not become impure due to the presence of deluded
feelings (mithya darsana) or other mutable modes (paryaya).
Rather, it is the lack of perception or disbelief in this pure
conscious essence that is the deluded, mutable mode of
false feelings. Similarly, the conscious essence does not
become pure upon the arising of right feelings (samyak
darsana) and other pure modes; instead, the feelings or
acknowledgment of this pure conscious essence itself is
the pure mode of right feelings. In this way, the eternal purity
and independence from all modes of the conscious essence
are firmly established, and all transient and mutable modes
remain outside its constant periphery. Although the
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identification with the constant essence (dhruva satta) is
termed right belief (samyak darsana), in reality, right belief
is not merely the identification with the constant; rather, it
is the constant itself. In this manner, even right belief itself
stays outside the periphery of right belief, and within the
entire self-entity forming substance and modes, the object
of right belief is the infinite qualitative generality of the
substance. However, being an aspect does not make it
incomplete; rather, it is complete in itself because, being
entirely independent, it requires no association with other
substances or their own modes. Therefore, it is complete.
The perspective (dristi or sraddha) also perceives it not
as an aspect but thus being complete. In this way, the
completeness of both aspects is the completeness of the
entity.

Considering the constant essence (dhruva) as a mere part
and placing faith in it amounts to a form of false belief
(mithya darsana). For instance, in the number eleven, each
of the two ones is complete. The completeness of both is
the completeness of eleven. If both ones were incomplete,
the complete number eleven would not manifest, as two
incomplete entities can never form a whole. However, even
when combined, they cannot produce a singular complete
form. This is the self-evident uniqueness of the nature of
reality.

What is referred to as the “ego of the stable (dhruva)” in
Samyak Darshan is a function of knowledge. However,
Samyak Darshan itself does not accept the notion of “ego
of the stable” but rather acknowledges the stable (dhruva)
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itself. It recognizes, “In my capable and present stability, I
am stable.” This indivisible acceptance is what is called the
“ego of the stable.”

The constant essence (dhruva) imbued with ego (aham)
is not the object of faith (shraddha). The object of faith is
so complete and supreme that it leaves no room for the
inclusion of one’s ego. Within the “complete,” there is
no scope for the inclusion of the “ego of the complete.”
Therefore, the “ego of the complete” is eternally absent in
that “complete.” If something can be added to it, how can
it be considered complete? Hence, if the nature of faith is
such that “I am the ego of the complete,” then in this
notion, it is not the “ego of the complete” but rather the
“ego of the ego” that is being expressed, which is clearly
false belief (mithya darsana).

If faith (sraddha) finds rest within itself and modes
(paryaya) find rest within themselves, then why does faith
seek an external support (alambana)? If it continues to seek
such support, it shows that it has not found rest within
itself. Therefore, neither the ego (aham) itself nor the ego
mixed with the notion of completeness serves as the
support for faith; rather, the independent and complete
alone is its support. In such faith, even the sense of faith
itself becomes entirely absent, and only the dominance of
the “complete” manifests. In this state, unlike knowledge,
there is no distinction between primary and secondary
aspects.

The constant essence (dhruva tattva) is not merely a
principal element for faith (shraddha); it is its very entirety.
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Therefore, the right belief (samyak darsana) obliterates
itself to perceive the constant essence, not even
considering itself secondary. In truth, the notion of
preserving oneself while dedicating oneself to the object
of faith is sheer deception. True surrender cannot occur
without self-effacement. Hence, in the realm of right
belief, there exists nothing labeled as right belief itself.
Radha never saw herself in the world; her existence was
entirely intertwined with Krishna. In this infinite void of faith,
the auspicious abode of the constant essence lives, making
this non-dual faith infinitely blissful.

In this perspective, recognising the soul (atma) solely as
the constant essence (dhruv) does not negate the presence
of modes (paryay). Rather, the independent completeness
of both “the constant and its perception”  and “the
complete and its ego” ensures that the self-entity, in its
substance-mode form, stays whole. This is analogous to
the human body, where the completeness of each organ
contributes to the body’s overall completeness. If all the
body’s organs were incomplete, a complete body could not
manifest, as multiple incomplete parts cannot form a whole.
Similarly, the nature of an entity is not “half substance and
half mode,” but rather “complete substance and complete
mode.”

Perceiving the constant essence (dhruva) as a mere
part of faith (sraddha) leads to an inherent sense of
incompleteness, resulting in the absence of true bliss in one’s
experience. This partial belief fosters a continuous feeling of
deficiency within the soul. It is imperative that the faculties
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of faith do not try to change the constant essence but rather
acknowledge it as it is. The affirmation “I am the constant
essence” encapsulates the essence of right belief (samyak
darsana). In this state, right belief is entirely constituted
by the constant essence, pervaded solely by it, with no trace
of impermanence. It does not recognise any existence apart
from the constant essence; its entire realm is the constant
essence.

If belief (dristi) acknowledges an existence other than the
constant essence (dhruv), then, due to its inherent nature
of identification (aham), it will inevitably associate with this
other existence. This identification leads to false belief
(mithya darsana).

In the realm of right belief (samyak darsana), the notion
of “My essence is constant” is paramount. This belief does
not tolerate any distinction between substance (dravya)
and modes (paryaya). The nature of belief (dristi or sraddha)
is such that, unlike knowledge ( jñana), it does not
differentiate between self (sva) and other (para); it solely
identifies with the self. In its perspective, there is no
concept of ‘other.’ Even when deluded, it perceives
everything as self; therefore, when it is right, how can other
notions enter its domain? Moreover, in the abode of right
belief, there is no room even for the concept of right belief
itself. It has entirely vacated every corner for the constant
essence (dhruva).

The saint from Saurashtra, Kanji Swami, introduced to
the world this auspicious principle of the constant essence
(dhruv) for the cessation of the cycle of birth and death.
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His exploration of the nature of right belief (samyak
darsana) stands as a marvel of this era. The subtle and
extraordinary form of right belief he elucidated was beyond
the imagination of this age. Shri Kanji Swami is the
discoverer of the right belief in this era, and this profound
insight into right belief is his greatest gift to the world.
Understanding its true nature would have been impossible
without his guidance.

The revered sage from Saurashtra, dispelled many
misconceptions surrounding the right belief (samyak darsan).
Some believed that faith in the true deity, guru, and
scriptures (Agam) was the right belief, while others
emphasised belief in the seven principles (tattva). There were
even assertions that merely being born into a Jain family
ensured the right belief. Some opined that the right belief
arises automatically with the fruition of time (kal-labdhi),
requiring no personal effort (purusharth), and that one might
not even be aware of its occurrence. However, Kanji Swami
revealed that none of these notions truly define the right
belief. He emphasised that without intense personal effort,
the right belief cannot be reached. Moreover, the claim that
one stays unaware of its onset is entirely false. Upon the
emergence of the right belief, the practitioner experiences
a direct, transcendental bliss through immersion in their
pure conscious essence. Every word of the scriptures
(agamas) bears testimony to this truth.

The revered sage from Saurashtra, not only elucidated
the definitive aspect (niscaya naya) of right belief
(samyak darsana) but also ardently supported its practical
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application (vyavahar naya). He emphasised that an
individual with the right belief does not engage in false
beliefs (mithyatv), injustice, or consumption of forbidden
substances. Such a person’s worldly life is profoundly pure,
and they do not endorse untruths or non-essentials, even
in dreams. They are true devotees of the genuine deity,
guru, and religion. Without the emergence of this purity in
one’s life, the right belief cannot manifest, as it arises only
in a sanctified mental state.

Singing the glory of right belief (samyak darsan), the saint
becomes enraptured. He declares that right belief is one of
life’s greatest achievements and is the essence of life and
the art of living. Without it, life is but another name for death.
With the ability to discern between self (swa) and non-self
(para), right belief can manifest under any circumstances.
Neither the horrors of the seventh hell nor the splendor of
the heavens can hinder it. Ritualistic practices (karma kand)
do not aid in its emergence. One does not need to abandon
home or body; rather, one must sever attachment (aham)
to them while staying amidst them. Thus, the right belief is
simple—the difficulty lies only in its imagined complexity.
Right belief does not give to favorable or unfavorable
circumstances. Therefore, even in the adverse atmospheres
of hell or heaven, the constant awareness of “I am not of
hell,” “I am not a deity,” but “I am the eternal conscious
essence” arises without interruption. For this reason, the
right belief can manifest in any state of existence.

In this era, the right belief (samyak darsana) was
discovered by Shri Kanji Swami is a transformative
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realisation that has turned the steps of an era advancing
toward death back toward life. It would not be an
exaggeration to say that the saint’s right belief has defeated
death itself, eradicating its existence from the world.

The Beauty of Right Conduct

The revered Guru presented a resplendent perspective
on charitra (right conduct). He was a great devotee of charitra
and often spoke with reverence about the internal and
external purity of the Digambar ascetics. Countless times,
heartfelt expressions would appear from him : “When will
we have the fortune of beholding such forest-dwelling,
naked, passionless Digambar saints? When will we reach that
blissful, naked Digambar state?”His head always bowed at
the feet of eternal, spiritually realised saints like
Kundakundacharya and Amritchandra. He was among the
rare few who utterly understood the essence of the joyful
hearts of Digambar ascetics. The essence of the muni
(ascetic) had been lost amidst the external rituals of
monkhood. Charitra was often considered arduous and
torturous. However, through the words of this great
devotee of charitra, its true form has now been revealed. He
shattered all attempts to confine charitra, the essence of
life, within the dark prison of mere auspicious rituals. He
boldly declared : “Charitra is not merely the renunciation
of external associations like household or possessions. It
is not about ritualistic leaps, mere nakedness, or rigorous
adherence to great vows (maha vrata), careful conduct
(samiti), or austere practices. Neither enduring adversities
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(upasarga) nor suppressing the senses or undergoing
extreme physical penance is charitra. Rather, the true
nature of Charitra lies in the inward immersion into blissful
awareness of one’s essence.”

Shri Kanji Swami fully supported the essential
companion of charitra (right conduct), which is auspicious
conduct (shubha achar)—referred to as vyavahara charitra
(practical conduct). He said that considering shubhachara,
which is merely a mode of mild passion (mandakashaya),
as charitra is indeed a false belief (mithyadarsana). How-
ever, completely rejecting the essence of auspicious
conduct as the essential companion of passionless charitra
is equally mithyadarsana. In the role of asceticism (munitva),
the remaining traces of passions (kashaya) become so
subdued that they manifest as shubhachar in the form of
the 28 fundamental vows (mula gunas). Therefore, Shri Kanji
Swami emphasised that although nudity (nagnatwa) alone
is not munitva, monks (munis) are indeed naked, and along
with the absence of inner possessions (antarang parigraha),
they also have no trace of external possessions (bahya
parigraha), not even to the smallest degree. He further said
that the essence of a monk does not change according to
societal norms but stays consistent across all three time
periods (traikalika). The true form of the monk is eternal
and unchanging.

Shri Kanji Swami provided a clear explanation of
vyavahara charitra (practical conduct) and said that
auspicious feelings (shubha bhava) are not true charitra.
Rather, they are merely an imposition of charitra on

SAMYAK DARSHAN AND ITS SUBJECT (PART-2)



56

non-charitra feelings, as the auspicious state naturally arises
alongside the inner passionless charitra (vitaraga charitra).
Without the manifestation of this auspicious ground, true
passionless charitra cannot manifest. In this context, the
tendency to refer to the mild passion-like non-charitra
feelings as charitra is a specific perspective called vyavahar
naya (practical standpoint). However,  charitra is the
blissful, passionless state (vitaraga bhav) alone, and that
alone is the path to liberation (moksha marg). The
mild-passion-based vyavahar charitra is merely a distortion
of charitra. It is not Charitra in even the slightest sense and
is entirely a form of bondage.

A right-viewed individual (samyak dristi) always
generates an intense inclination towards the emergence of
charitra (right conduct) in life. Even though, due to the
weakness of effort (purusarth), they may not fully embody
charitra, they are never indifferent or negligent towards the
blissful disposition of charitra. Therefore, it is certain that
they will attain charitra either in this life or in a later one.
Charitra does not arise by rushing or bypassing the
sequential stages of the path to liberation (moksha-marga).
Instead, it appears in life through the intense inclination
towards the pure conscious essence (suddha caitanya
tattva).

The profound discourse on faith, knowledge, and
conduct by Shri Kanji Swami is a hallmark of his teachings.
Alongside this, his authentic, scripture-aligned, and
meticulous exposition of fundamental Jain principles—
such as Nishchaya-Vyavahara (absolute and practical
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perspectives), Nimitta-Upadana (instrumental and material
causes), and the essence of the Arhat’s vision—is truly
astonishing. His precise interpretation of Anekantavada (the
doctrine of multiple perspectives) leaves the mind in awe.
There is no fundamental principle of Jain philosophy that
has not been illuminated by his insight and eloquence. Such
a comprehensive analysis of spirituality has not occurred in
centuries. His 42 years of continuous spiritual discourses
have shaken the very roots of ignorance. By unveiling the
essence of the hearts of Tirthankaras and passionless saints,
he has transported us back to the era of the Tirthankaras.
Through his profound wisdom, he has unraveled the deep
secrets of the scriptures, presenting insights that appear as
marvels of the era. The consistency in his teachings over 42
years of uninterrupted discourses with no contradictions, is
a testament to his clarity and depth. Literary treasures such
as Atma-prasiddhi, Naya-pragyapan, and Adhyatma-sandesh
are remarkable creations born from his pure and sharp
intellect. Observing these, the intellectual pride of today’s
age bows humbly before his feet, feeling honored to be
graced by his wisdom.

Their discourses have led to the creation of
unimaginable spiritual literature. Filled with methods and
principles for eternal peace, their spiritual literature has
elevated the stature of Indian literature on the global stage.
This literature will continue to guide seekers of peace
towards true tranquility for generations to come.

The spiritual revolution started by Shri Kanji Swami has
rescued the very essence of this era from the jaws of death.
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Today, the breath of immortality has begun to flow through
the lives of the masses. His teachings have provided a clear
path and solace to the troubled lives of people in this age.
Thus, from an unbiased perspective, Shri Kanji Swami’s era
will undoubtedly be remembered as a golden age in Indian
history and the Shramanic tradition.

He has added an unparalleled chapter to Indian history.
He is the great human pioneer of a revolution born not
in attachment (rakt), but in detachment (virakt). This is a
revolution where the soul experiences not exhaustion, but
the blissful sensation of peace. Millions have supported this
peace-bringing revolution, tested its truth, and embraced it
through initiation. Today, people often express : “What
would our condition have been if this messenger of
liberation had not appeared?” This sentiment reflects the
true voice of the people. Undoubtedly, Shri Kanji Swami is
a visionary and a creator of an era, dedicated to setting up
the true welfare of humanity.

As radiant as the inner self of these great souls is, so is
their external being equally pure. The extremely disciplined
daily routine, simple and moderate diet, scripture-aligned
truthful speech, compassionate and gentle heart, and rare
personality are integral aspects of their being. Even at
the advanced age of 87, their schedule is so regular and
disciplined that not a single moment is wasted. The heroic
words, “Samayam goyama ma pamayaye” (Be vigilant in
seeing discipline), are exemplified in their life to the letter.
Their life revolves around the uninterrupted contemplation
and study of the pure soul essence (shuddhatma tattva).
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They remain ever alert and conscientious about the
virtuous conduct of a Jain householder, and any
transgression of these principles is intolerable to them.
Every aspect of their life is exemplary.

Undoubtedly, they are a treasure of this world, and their
presence has brought honor and pride to the era.

May this epochal personality live on for ages, spreading
the message of liberation for countless generations—this is
the sole heartfelt wish of the era’s soul today.

On the auspicious occasion of the 87th pious
celebration of that epochal personality’s truthful existence,
I offer the infinite flowers of my devotion at his feet.
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Nature of Knowledge - Right Knowledge
Illuminating Self and Others-Nature

Knowledge is the eternal nature of the soul. It is
also an extraordinary power and characteristic of the
soul. In this world, composed of infinite inert and
sentient elements, it is through knowledge that the
distinct identity of consciousness is recognised. It is a
primary attribute of the soul that manifests as unique
and eternal manifestation of the brilliance of the
universe. The infinite qualities and attributes of the
soul are also reflected in knowledge, as though the
entirety of the soul is contained within it.

In the revered scripture Shri Samayasara Paramagam,
the soul is described as being purely knowledge itself.
Even in the world, there is a convention of addressing an
individual by a specific characteristic that fully stands for
them. For instance, a person may be addressed as a “judge.”
Judgeship is a characteristic that distinguishes him from all
other human beings. Although he has many other common
human traits and individual attributes, the individual is not
merely a judge, but the term “judge” encapsulates their
entire general and specific personality. Thus, the word
“judge” is the individual entirely, or everything that the
person embodies is encompassed within their judgeship.
Similarly, knowledge, though just one of the infinite
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qualities and attributes of the soul, which are the defining
characteristic without which the soul cannot be found. The
activity of knowledge is manifest and directly experienced.
Other powers do not have this feature. Therefore, under
the principle of “conscious activity is the defining
characteristic” (UpayogoLakshanam), it is through
knowledge that the independent existence and identity of
the soul stand proven amidst the infinite elements of the
universe. Not only does knowledge affirm the existence of
the soul, but it also sets up the reality of the entire universe.
Knowledge reveals even the deepest secrets of existence.
Thus, knowledge is the very essence of the soul, and
without it, the concept of a sentient entity referred to as
the “soul” in this universe would be meaningless.

Upon understanding the nature of knowledge, it becomes
easier to understand the complete nature of the soul. Hence,
the great sage Kunda-Kunda, in his Samayasara Paramagam,
has described the soul as being purely knowledge itself. Re-
ferring to the soul as “purely knowledge,” it does not mean
that the soul is limited to the attribute of knowledge alone;
rather, it reflects an indivisible, knowing soul that encom-
passes an infinite array of qualities and attributes.

The mere recollection of knowledge brings the
indivisible conscious entity into focus, along with its
infinite glories. Consider even a single moment of the
transformation of knowledge — in that moment, the
entirety of the soul transforms. Thus, it is as though the
soul is knowledge itself and nothing else. In this way,
through the non-dual perspective of attribute and
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substance, knowledge is the soul, and the soul is
knowledge.

This knowledge is the eternal nature of the soul across
all three periods of time (past, present, and future). A
nature that is eternal can never be separated from the
entity to which it belongs, and, like the entity itself, it
is always complete, indivisible, and pure. The entity is
constituted by its nature; hence, it can never be separated
from it. Just as heat is the nature of fire, heat is the entirety
of fire itself.

To understand the nature of knowledge is to understand
the complete essence of an entity, as its nature is
independent, uncreated, and absolute. Therefore, knowledge
also stays entirely independent and uninfluenced by the
world while continually engaging in the eternal act of
knowing. To fulfill its function of knowing, knowledge does
not require any exchange or interaction with the world.

Knowledge apprehends objects in a manner like a
mirror, keeping its own singular, unbroken nature while
continuously transforming into the form of the object known
(gñeyakara). This transformation into the form of the known
is a specific characteristic of knowledge, wherein the
inherent quality of knowing persists as its general nature.
Just as a mirror, by virtue of its clear nature, reflects objects
within itself, knowledge reflects objects while keeping its
intrinsic clarity.

In a mirror, many forms and shapes of objects
continuously appear and disappear, yet the mirror stays
intact through each transformation. The mirror’s uniformity
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stays unaffected by the assembly and disintegration of these
various forms. Additionally, the mirror’s clarity is not
compromised by these forms. For instance, the reflection of
fire in a mirror neither breaks nor heats the mirror because
the fire seen in the mirror is not actual fire; rather, it is the
mirror’s own representation of fire. This is the mirror’s own
mode (paryaya); thus, in essence, it is the mirror itself.

The creation of the fire reflected in the mirror is
governed entirely by the mirror’s own independent causal
substance. In creating its reflection of fire, the mirror does
not take any aid from external fire. This reflected fire is
mirror’s own independent creation and property.
Although the shape of the reflected fire is like  external fire,
external fire does not play even the slightest causal role in
its formation. Moreover, the statement that the
mirror reflects the fire because external fire is burning
is false. If this were accepted as true, then reflecting
objects would no longer remain the inherent nature of
the mirror. The mirror’s nature would become dependent
on the external fire, thereby losing its designation as an
independent nature. If mirror did not have the power and
capability of transforming into a fire-like reflection due to
its own clear nature, the entire world combined could not
make it reflect fire. Conversely, if mirror inherently has the
ability and capability to take the form of fire, it does not
need the external fire for that purpose. A thing that is
devoid of power cannot be given power, and a thing that is
inherently powerful does not depend on anything else for
the exercise of its power. No entity in the world can keep
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its existence while depending on something external to
itself.

If the external fire were the cause of the fire reflected
in the mirror, then fire should also be reflected in a stone.
However, this does not happen. Therefore, the complete
material for creating its own reflection of fire lies entirely
within the mirror’s inexhaustible reservoir, and it does not
need to borrow anything from anywhere.

In this discussion, an argument is also presented that
if the external fire is not the cause of the mirror-fire and
the mirror has the independent ability to transform into a
fire-like reflection, then even in the absence of fire, the
mirror should still show a fire-like reflection. Alternatively,
even in the presence of fire, the mirror should reflect
something other than fire.

This is a strange argument, as it directly undermines the
independence of the mirror’s nature. If fire is present in front
of the mirror and it is not reflected in the mirror as it is,
then what would we call a mirror? A mirror is defined by its
ability to reflect objects exactly as they are. Furthermore, if
the mirror were to reflect fire even in its absence or reflect a
pot in the presence of fire, what credibility would the mirror
have? Thus, the natural state is that fire exists, and the
mirror reflects it precisely and completely. This is the
inherent, eternal, and indestructible law of nature. There is
no room for any dependency or relativity arising from a
cause-and-effect relationship. In this way, the mirror and its
fire-like reflection remain entirely separate and untouched
by the fire.
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Like a mirror, knowledge also stays completely
independent of the object to be known (geya) and produces
and manifests its own reflection in the form of the object
(geyaakar) as knowledge (gyanakaar). This absence of
dependence on the object (geya or geyaakar) in knowledge
is referred to as the “non-objective nature” (AtatSwabhava)
of knowledge. Even though knowledge transforms into the
forms of various objects (geyaakars), the continuity of the
essence of knowing (gynatva) is never interrupted. In other
words, the general attribute of knowledge (gynatva) stays
undivided and unchanging across every transformation into
object-form (geyaakar). In each object-form (geyaakar)
produced by knowledge, only knowledge is reflected, which
is described in the scriptures as the true nature
(Tat Swabhava) of knowledge. Knowledge is entirely
independent in producing, at a predetermined time, infinite
diverse object-forms (geyaakars) corresponding to the vast
universe (lokalok). It requires no reliance on the external
world (lokalok); it neither takes anything from the world nor
gives anything to it.

The reflection of the world in knowledge is formed
entirely from the material of knowledge itself. The
external world (lokalok) serves as no more than an
auxiliary condition (nimitta) and does not play even the
slightest causal role in this process. Therefore, the
statement “knowledge knows the world” is only a
conventional truth. Knowledge does not face outward
toward objects (geya); instead, it independently knows its
own object-forms (geyaakar). For example, when we
imagine a building, the actual building is made of stone, but
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the building in our imagination is created entirely by our
imagination and not by stone. Similarly, the object-forms
(geyaakar) within knowledge are entirely creations of
knowledge and remain fundamentally different from the
external objects (geya). The argument that “objects
exist in the world, and that is why they are reflected in
knowledge” is a delusional one, as it disregards the
boundless power of knowledge and instead proclaims the
weakness of knowledge.

The fact that knowledge reflects an object in the form of
its likeness (geyaakar) cannot in any way imply that this act
of knowledge is carried out in the favor of the object
(geya). Instead this reflects the clarity and authenticity of
knowledge itself. In the world, similar actions may occur in
many instances, but they do not need the favor or aid of
others. For example, if rice is cooked in our neighbour’s house
and rice is also cooked in our house, it does not mean that
we cooked our rice by imitating the neighbour’s or by taking
something from them. Our rice was independently cooked
at its appointed time with our own resources, and the same
applies to our neighbour’s rice. There is no connection
between the two. Yes, there is similarity between the two
actions, but there is no actual relationship.

Similarly, when an object (geya) or a pot is reflected in
knowledge, the pot-form (ghatakaar) in knowledge is
created by knowledge’s own power at its designated time,
not due to the clay pot. The clay pot existed prior, but the
pot-form in knowledge did not. Knowledge, in its sequential
flow, has now created its own pot-form, and this creation is
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not an imitation of the clay pot. Rather, the pot-form in
knowledge is entirely distinct from the clay pot. It is an
independent, self-generated, and non-reliant creation of
knowledge at its specific moment in time. The creation of
the pot-form in knowledge occurred in the eternal, infinite
flow of knowledge at a specific moment. Any notion of this
creation happening even a moment earlier or later is
entirely false.

“The statement ‘there is a pot in front of knowledge;
therefore, only the pot is reflected’ does not hold up to
the test of logic and principle. If this were accepted as a
principle, then since the universe (lokalok) always exists, why
does knowledge not always exist? Moreover, if objects were
the cause of knowledge, why does the sight of a shell lead
to the illusion of silver? Or how does knowledge of non-
existent things, such as a hare’s horn or imaginary objects,
arise? Additionally, how can one have knowledge of past or
future modes (paryayas) that do not exist in the present?

Thus, the complete independence of knowledge from
its objects (geya) is indisputable.”

In this world, the nature of knowledge is genuinely
extraordinary, and the realisation and experience of this
independent, untainted, and unobstructed nature of
knowledge is the destroyer of worldly existence
(bhava-vinasini). The wise one understands that whatever
object (geya) is reflected in their knowledge at any given
moment is merely a form of their knowledge itself. It is
all a manifestation of their own self, and that reflection
is an inherent nature of their knowledge. This form of
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knowledge is entirely devoid of the object (geya); not a single
fraction or division of the object enters into it. Furthermore,
this form arises solely from their knowledge at its specific
predetermined time and is the only outcome proper to arise
at that moment. No other result has the opportunity or
authority to appear in the flow of their knowledge at that
time. In this context, the questions “Why did this arise?” or
“Why did something else not arise?” simply does not apply.

On the reflected forms of objects (geyakara) in
knowledge, anyone who questions “why this?” wants the
absence of the object’s form, the nature of knowledge, and
the self itself. This understanding of the nature of
knowledge gives rise to fearlessness and unshakable
confidence. The wise one is always certain that the entry of
the external world into the sphere of their knowledge is
inherently prohibited. Thus, even though knowledge
manifests in multiple forms, it stays pure, and these
multiple forms, being specific manifestations of knowledge,
are nothing but knowledge itself. These manifestations of
knowledge are not subject to external arrangements or
interventions; they naturally appear from the general
nature of knowledge at their predetermined time. Hence,
the wise person dismisses even these specific forms and
centers their focus entirely on the eternal general nature of
knowledge (gyana-samanya). As a result, the wise one
continuously experiences pure knowledge, which is none
other than the pure self (suddhatma).

In contrast, the ignorant one is constantly disturbed by
the misconception that the forms of objects (geyakaras) are
entering their knowledge. They feel as though the sensory
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objects are infiltrating their inner self. Sensory objects
are merely reflected in knowledge, but the ignorant
person perceives these reflections as the actual objects
themselves. As a result, they continually experience
impure knowledge mixed with the belief in external
objects (geya). Acharya Shri Amrit Chandra, in his
commentary on the 15th verse of the Paramagama Sri
Samayasara, provides a profoundly vivid depiction of this
misunderstanding.

“The knowledge that arises as a specific, differentiated,
and multiple-formed reflection due to the suppression of
the general (samanya) and the persistence of the particular
(visesha), mixed with various forms of objects (geya), is
experienced by ignorant beings who are attached to
external objects. However, the singular, undifferentiated
knowledge that arises due to the persistence of the general
(samanya) and the suppression of the particular (visesha),
free from association with other external objects, is not
experienced by them. From a higher perspective
(paramartha), the knowledge that is experienced due to the
persistence of the particular (visesha) is the same as the
knowledge that arises due to the persistence of the general
(samanya). For enlightened beings, just as a lump of salt,
when separated from any other substance, is experienced
entirely as having the singular taste of saltiness, in the same
way, the soul, when separated from the association with
external substances (para-dravya), is experienced entirely in
its essence as pure knowledge due to its all-encompassing
attribute of being conscious and knowing (gyñana).”
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When the general nature of knowledge (gyana-samanya)
is forgotten, the manifestation of multiple forms of
knowledge (gyana-anekakara) is no longer recognised as
arising from knowledge itself but is instead perceived as the
creation of external objects (geya). This is akin to the
mixture of vegetables and salt, where the ignorant
constantly experience a mixed taste, thinking, “This body is
me,” or “This fever is mine.” However, the enlightened
one always keeps an awareness of the general nature of
knowledge. Even when their knowledge manifests in forms
such as the body or fever, they stay aware, “I am distinct
from the body and the fever; I am pure knowledge.”
Knowledge is neither the body nor does it ever experience
fever. Thus, even the transformations of knowledge into
forms such as fever or body are not perceived by the
enlightened one.

There is no need to argue that if one continuously
focuses on the general nature of knowledge
(gyana-samanya), what will happen to the specifics of
knowledge (gyana-visesa)? Knowledge naturally stays
independent of objects (geya) and effortlessly manifests
into various forms. These various forms arise within
knowledge without any deliberate arrangement or effort.
For example, in a mirror hanging in our house, reflections of
neighbouring houses, people, and other objects naturally
appear in silence without any deliberate arrangement on
our part. These fragmented reflections in the mirror are
not objects of our purpose. Although they come into our
awareness, our uninterrupted focus remains fixed on the
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continuous surface of the mirror itself. If our attention
shifts to these fragmented reflections and we forget the
wholeness of the mirror, we may mistakenly believe that a
person or a house has entered the mirror, causing us to
become anxious. However, even amidst these multiple
forms, the mirror stays exactly as it is, unchanged. This
perspective and realization are what give rise to a state of
calm and tranquility (nirakulata).

The ignorant believe, “I have received wealth,” but even
the ignorant person’s knowledge has only received a form
of wealth; the wealth itself has not been acquired. The
ignorant feels joy merely by imagining the acquisition of
wealth.

Similarly, when in contact with fire, the ignorant believe,
“I am burning,” but the flame of the fire is merely reflected
in their knowledge; the knowledge itself is not burning. If
knowledge were to burn due to the fire, then who would
perceive the heat of the fire? However, the ignorant become
distressed by the mere imagination of “I am burning.” In
truth, knowledge does not buy anything from the object
(geya). Even when various forms of objects are reflected in
it, knowledge stays exactly as it is, unaffected and unchanged.

We do not consider ourselves benefited by the
reflection of a mansion in our mirror, nor do we feel sorrow
when that mansion disappears from the mirror. In such a
situation, joy or sorrow would only be the reaction of a child.
However, this perspective stays constant for us. A clean
mirror hangs in our house, and we are aware that many
objects of the world are reflected in it. Yet, what is reflected
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in the mirror is not the focus of our attention. Instead, we
keep an indifferent attitude toward those reflections.
Whatever is reflected is simply the natural property of the
mirror. Our belief in the clarity of the mirror’s nature does
not even allow the thought to arise about what is reflected
in it. This is because the reflections are not a subject of our
intention or arrangement; instead they are an innate
property of the mirror.

Whatever is reflected in the mirror is naturally
arranged and does not require any deliberate organisation.
Furthermore, those reflections are not worthy of attachment
because attachment to them leads to suffering. If we rejoice
in the arrival of those reflections in the mirror, their
disappearance will plunge us into an ocean of sorrow.

Therefore, the imagined joy and sorrow arising from
focusing on specific reflections in the mirror can only be
resolved by adopting the perspective of the general
nature of the mirror (mirror-samanya). There is no other
path. Similarly, the various forms of objects (geya-akara)
reflected in knowledge, although encompassed entirely by
the general nature of knowledge (gyana-samanya), and not
by the objects themselves, are nothing more than objects
of mere belief (knowing). For the soul, these specific
manifestations of knowledge (gyana-visesha) hold no other
purpose or significance beyond being known.

These forms naturally manifest in knowledge
effortlessly. For instance, when a pot (ghata) is reflected
in knowledge, that pot-form (ghatakara) is nothing but
knowledge itself. However, what purpose does the soul
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have with that pot shaped knowledge? Thus, the constant
awareness and experience of “I am only knowledge, not
the pot”—this perspective of the general nature
(samanya)—is the true provider of peace.

Realising the nature of knowledge is the sole solution
to infinite questions, countless cycles of events, and
innumerable situations. From that perspective, apart from
pure, unbroken, and uniform knowledge, nothing else
appears in the soul. The awareness of “I am the constant
star of knowledge” removes any association of the soul
with the body, karma, or attachment (raga). Attachment
manifests only in the combined perspective of the soul and
karma. Water appears muddy when seen with dirt, yet when
viewed closer to its pure nature, one realises there is no dirt
in the water itself—the water stays water even when in con-
tact with mud. Similarly, in the combined perspective of
karma and the soul, attachment (raga), aversion (dvesa),
merit (pujya), and sin (papa) seem clear in the soul.
However, in the proximity of the pure nature of knowledge,
there is no attachment, no aversion, no merit, no sin, no
body, and no mind or speech in knowledge. Even the
unexpected outcomes of karma, and the body does not
touch or affect knowledge.

Amidst the catastrophic deluge of the cosmic
dissolution (pralaya), knowledge perceives, “There is no
dissolution within me. I am merely the knower of the
pralaya.” The substances of the pralaya are reflected in
knowledge, but even when knowledge assumes the form
of pralaya, pralaya itself does not enter knowledge. Just as
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garlands offered to the ocean or blows struck upon its
surface remains merely impressions on the ocean’s ex-
panse, and the ocean remains unaffected by feelings of
anger or pleasure, retaining its uniform essence, similarly,
even when the entirety of the universe is reflected in knowl-
edge, the enlightened one dismisses all these specific
manifestations and remains constantly aware : “I am
eternal knowledge spanning past, present, and future. I am
not the universe.”

This pure awareness of knowledge is what the
enlightened one continually realises.

Even amidst the extreme adversities of the world and
the tortures of the seventh hell, the enlightened one stays
undisturbed in the pure awareness of knowledge
(suddhagyaña). When knowledge is not the body, how can
adversities exist in the world of the enlightened one?
Adversities and the tortures of hell do not enter
knowledge, so how can they affect it? Thus, nothing can
penetrate the unyielding gates of knowledge and enter its
true nature. As a result, knowledge stays eternally pure,
uniform, and unaffected across the past, present, and
future (trikala). Established in the pure unity of this
knowledge, the enlightened one, through the power of pure
realisation, continually destroys karma while advancing on
the sacred path to liberation. Finally, liberation itself
embraces the enlightened one.

In reality, A knowledgeable person has no desire for
liberation. Knowledge itself is eternally free across all three
times, i.e. past, present, and future. It has no expectation
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of new liberation or the attainment of a perfected state.
Knowledge is always free from the substance, space, time,
and modes of the world. Even in hell, knowledge stays free.
It is forever the knower. Any other imagination about it is
meaningless. It does not undergo influx (Äsrava) or
bondage (Bandha); therefore, it does not require stoppage
(Sanvara), dissociation (Nirjara), or liberation (Mokása). Only
that which has been bound can have the context of being
free, but if something has never been bound, then the very
discourse of its liberation is futile. In every situation of the
world, the vision of “I am knowledge itself” and the pure
conscious realisation of knowledge, break through the gates
of existence and open the sacred door to liberation. This
very vision is the foundation of universal welfare, in which
all afflictions of the perspective rooted in transient states
come to an end.

May this realisation and experience of pure knowledge,
which scatters pearls of bliss even in the most adverse
circumstances ends the perpetual poverty born of worldly
existence, and opens the treasury of peace, remain
eternally victorious, eternally victorious!
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