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TRANSLATORS’ NOTE

This work is a translation of the Gujarati book Dhyina: Antara Yitra,
originally written by ﬁcﬁrya Yasdovijayastiriji, our Sadguru and spiritual
mentor. We would like to express our gratitude to him for entrusting us

with the responsibility of translating this book.

His writings are mellifluous and seamless, originating from his
innermost depths, and emanating the fragrance of the Divine. His words
are backed by the experience of non-dual union with the Divine and are
thus filled with the kind of charm and force that no literary aesthetics
can replicate. Cognizant of this, and to avoid any misrepresentation, we
have endeavoured to make the translation as close to the original text as
possible. However, in the interest of making the experience more fluid for
the reader, we have at times stopped short of doinga verbatim translation,
and have focused on the essence of the matter instead. In the process, we

may have inadvertently made mistakes for which we seck forgiveness.

ABOUT TRANSLITERATION

The original book often quotes verses, commentaries, and similar
references from various scriptures written in languages such as Samskrta,
Prakrta, and Gujarati. These references have been transliterated in Roman
script with diacritics using IAST standard (International Alphabet of

Samskrta Transliteration), with some minor deviations.



In addition to such references, several technical terms (such as
ST, 38RIH, 3E, ete.) have not been translated in English either
due to lack of an equivalent, precise word, or because of the extensive
use of such words in Jain and other spiritual literature. These words too
have been transliterated using IAST standard. For example, &@ef is
transliterated as Kayotsarga, 3&aRA as Uddsina, 394 as Acarya (and not
Acharya). Wherever necessary, their meanings have been explained in the
Glossary section.

The IAST standard has been briefly explained in the next section.
Readers are encouraged to go through it to become familiar with the
pronunciation of the transliterated words. Deviations from the standard

have been noted as well.

- Translators

i’f
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IAST
(INTERNATIONAL ALPHABET OF
SAMSKRTA TRANSLITERATION)

IAST provides the specification for transliteration of Samskrta into
Roman script. It uses diacritics to distinguish between phonetically
similar yet distinct letters (such as ‘d’ for §" and ‘d’ for ‘g") as also for
disambiguating between short and long vowels (such as ka’ for &’ and
ka’ for ‘#T'). Although primarily used for Samskrta, we have also followed
this standard for transliterating Gujarati, Prakrta, and Hindi.

The following table specifies how Devanagari letters are transliterated
into Roman letters.

Vowels

The long vowels are distinguished from the short vowel by adding a

macron (the horizontal line overa, 1, @, T, I).

E:| 31 g g 3 &
a a i 1 u i
* * @ ] 5 ¢
r f l I e ai
‘ i . S
£ 3ﬂ {anusvara) (visarga) ( T bindy) | (avagraha)
0 au m h - '




Consonants

The Devanagari consonant letters have an implicit 2’ sound which is
to be represented explicitly in transliteration. For example, ‘&’ become
‘ka’ instead of just 'k’ However, when used in conjunct consonants (such
as T') or when the consonant is followed by an explicit vowel (such as
‘@), the implicit 2’ does not apply. For example, ‘3’ becomes ‘tra’ and ‘&Y’

becomes ki’

Consonants Notes
s |9 | T | H g These five belong to
ka | kha | ga | gha | na @ varga (class)
9| 8 || A 3 These five belong to
ca | cha | ja | jha | fa T’ varga
¢ | © g © bl These five belong to
ta | tha | da | dha | na ‘T varga
d ] q | ¥ Cl These five belong to
ta | tha | da | dha | na T varga
9 | % (9| ¥ H These five belong to
pa | pha | ba | bha | ma T’ varga
g 3 o | 9
ya | ra | la | va
A q Hq g
sa sa | sa | ha

Vit
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Conjunct Consonants (combination of two or more consonants)

Based on the above specification, the following table shows a few

examples of how conjunct consonants are transliterated.

& El El A

ksa tra jha dra

Divergence from IAST standard

We have deviated from the IAST standard at the following places:

In IAST, the anusvara is represented by an ‘m’ with a dot underneath
it: ‘m’. However, we have deviated from this as follows:

If the anusvara precedes any letter belonging to the first four vargas
(that is, ‘&’ varga, ‘T’ varga, T varga, and ‘@ varga), then instead of
‘m) it is represented by the last letter of the varga to which the letter
succeeding the anusvira belongs. For example: 0T is transliterated
as ‘Ganga, and not ‘Gamga, G99 as ‘Caiicil, W8el as ‘Mandala; and
‘& as ‘Danta’

In Gujarati, if the anusvara appears at the end of words, it is omitted
altogether in the transliteration. For example, ‘¥’ is transliterated as
‘Me, ‘dei’ as ‘Tha. Thus, there is no ‘m’ at the end of these transliterated
words.

The letter ‘0’ in Gujarati is transliterated as T.
The word F&, which means disciple, has been transliterated as

‘chelo’ instead of ‘celo. We have made an exception for this word

considering its popular usage.



ABOUT ACARYA YASOVIJAYASURIJI

Born in Zinzuwada, Gujarat, on Ist March 1946, ﬁcérya
Yasovijayasiiriji became a Jain monk at the very young age of 11.
Thereafter, he spent over 30 years of his life in silence and solitude under
the holy guardianship and guidance of his Sadguru. During this period,
he experienced the deepest depths of Self-Realization. His intense longing
for a union with the Divine, combined with his positive and inclusive
approach, led him to not only a deep study of Jain scriptures, but also an
exploration of truth as expressed in other faiths. His voracious reading
and deep reflection made him well versed in the most profound of both
eastern and western philosophies.

He has been bestowed the designation of Acarya by revered Jain
ﬁcﬁryas and is well respected by monks, nuns, scholars, and seekers alike.
He has initiated over two hundred monks and nuns into the Jain order
and has consecrated many Jain idols, a function exclusively conferred
upon the revered Acaryas. He is held in extremely high esteem by those
journeying the spiritual realm because of his unique ability to harmonize
spirituality with traditionalism and rationalism.

His mission is to enable everyone to achieve the heights of
spirituality, to break free from the shackles of prejudgments, and to enjoy
unprecedented peace within. His sole aim is to give everyone a taste of
the unbridled joy arising from within. To that end, he has been guiding

and inspiring seekers in their inner journey with an expertise that only

X



a profound realization of the Self can bring. This mission has taken the
shape of various activities that empower seckers in their inner expedition
- such as authoring books, imparting discourses, and providing guidance
through letters. Moreover, several spiritual and meditation retreats have
been organized under his guidance. Breaking the barriers of age, faith
and geography, seckers from all walks of life, including several monks
and nuns from different sects of Jainism, continue to gain from his sound

guidance.

Forever absorbed in the silence of the Self, he exudes a quiet peace
and calm that can put all inner disturbances to rest. An attempt to
comprehend his inner bliss is beyond mortal cognition, but his boundless
love and compassion allow us to soak in his grace and awaken us to a
journey that will help us reach where he has - to the state of Sarva Svikira

(equanimous acceptance).

Having scaled incomprehensible spiritual heights, the Acarya soars
high in the skies of Siksi Bhava (being a detached witness). Yet, he
remains steadfastly committed to the Divine, a quality that has been
distinctly visible since his childhood. This abiding faith has led him
to a state of absolute effortlessness, where all notions of doership have
been completely surrendered to the Divine. Thus, one finds in him a
remarkable synthesis of Bhakti and Yoga, for which he is fondly known as
Bhaktiyogicirya Yasovijayasiriji.
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REFERENCE SUTRA 1

Bhadanta! Dvidasangasya, kim saramiti kathyatam;
Sarib provdca saro'tra, dhyanayogabh sunirmalab.
Milottaragunab sarve, sarva ceyam babiskriyi;
Muninam Sravakiném ca, dbyianayogarthamirita.
Manabprasadah sadhyo'tra, muktyartham dhyanasiddhaye;

Abimsadi-visuddhena, sonusthinena sadbyate.

- Upamitisairoddhara, Chaprer 8

A seeker requests the ﬂcﬁrya, “O Revered One, please
enlighten us on the essence of the Dvadasangi!”

The ﬂcﬁrya replies, “Absolutely pure Dhyana Yoga is the
essence of the Dvadaédangi. The principal virtues (Miila Guna),
the supporting virtues (Uttara Guna), the external rituals,
and the austerities of Jain monks and Jain householders have
all been prescribed for the purpose of reaching this state of
Dhyana Yoga.”

Dhyina Yoga is the means to liberation. Realization of
Dhyana Yoga necessitates a peaceful and content state of mind.
Such a state can be achieved with pious rituals and activities
that are free from the defilements of violence and the like.



CHAPTER1

THE GOAL OF SPIRITUAL PRACTICE:
SELF-REALIZATION

We are truly blessed to have access to the spiritual practices preached
by the Tirthankara.

Mahopadhyaya Yasovijayaji talks about the goal of these spiritual

practices in the scripture Sripala Rasa:

Yoga asarikhya che jina kabyd, navapada mukhya te jano re;

Eha tane avalambane, atamadhyina pramano re.

The Tirthankara has given us numerous spiritual practices such as
that of Navapada worship, Ratnatrayi, Samiti, etc. Self-Realization is the
sole goal of these practices.

In his devotional song on Bhagavaina Abhinandana Svami',
Devacandraji sheds further light on the method of achieving this goal:
Disassociating oneself from the experience or the influence of material things

is a means to Self-Realization.

It is worth noting that he has not asked us to give up using material
things. The path is to disassociate from the experience of material things.

1. Kyu janu kyu bani avasc abhinandana rasa rita ho mira;
Pudgala anubhava tyaga thi, karavi jasu pararita.

- Stavana on Bhagavana Abhinandana Svami by Devacandraji



The body, a relatively big external object, needs other externals such
as food, clothes, etc. for its sustenance. However, a secker must remain
aloof from likes and dislikes, attachments and aversions towards those

externals at the time of their use.

Some seekers disassociate to a profound level. For instance, just after
having a meal, they are unable to recall the items they just consumed.
While the body was consuming food, the mind was engrossed in the
contemplation of some devotional verses. How could they then remember

what they had!

Parallel to this understanding of the futility of external objects,
shines forth the bliss resulting from the experience of the Self. This has
been aptly expressed by Mahopadhyaya Yasovijayaji in the scripture Atha
Drsti Ni Sajjhaya.

Baila dhali ghara lili sarakhi, bbava cestd iba bhase re;
Riddhi siddhi savi ghata ma pese, asta mahdasiddhbi pase re. 5/3

Amise boya ihi avinasi, pudgala jala tamdsi re;

Cidanandaghana sujasa vildsi, kima hoya jaga no asi re. 5/6

In the stage of Sthira Drsti, a secker’s understanding of the futility
of the external is very profound, and this understanding finds beautiful

expression in the lines:
Bala dhali ghara lila sarakhbi, bhava cesta iba bhase re.

For such seckers, all worldly activities appear to be like sandcastles
made by children. A child will construct the castle with wet sand, will

call it 72y home, but happily kick it to the ground as soon as he or she is
called for lunch.

This simple, everyday example succeeds in explaining the futility of
the external in depth and this is how the secker disassociates from the
experience of everything external. It unequivocally dawns upon the

seeker: What, after all, is the point of indulging in the external?

A secker approached an enlightened Master and requested the
Master to teach the process to achieve Self-Realization.



In order to test how far the seeker had assimilated the understanding
of the external’s insignificance, the Master asked, “You crossed the city on

your way here to meet me. What did you observe in the city?”

The seeker replied, “O Master! I observed idols of clay, running after
clay!” A metaphorical reference to man (an idol of clay) running after

material things (clay).

With this, the seeker demonstrated a sound understanding of the
external’s worthlessness. However, to what extent had the seeker’s ego
subsided? The Master further asked to assess him, “What is happening

right now in this room?”

The seeker replied, “An idol of clay is seated here, desirous of seeking
knowledge from the Master.”

The Master accepted the seeker and subsequently showed the seeker
the path towards Self-Realization.

E
The experience of the true Self shines forth along with the

understanding of the futility of the external. This is well described by
Mahopadhyiya Yasovijayaji:

Amse boya ihd avindsi, pudgala jila tamasi re.
I am the imperishable soul. The experience that I am an eternal

everlasting entity descends upon the seeker here.

This experience is echoed in the words of Anandaghanaji:
Nasi jasi, hama thivavdsi, cokkbe vhai nikharenge.

A seeker with this experience remains unflustered in the face of
imminent death and can fearlessly recite the above lines which say:
While the perishable body will lie bere, I, the eternal, everlasting soul will
get liberated from its prison.

Here, one experientially realizes that the soul and the body are
different.

Upadhyaya Harsavardhanaji says the following in the scripture
Adhyatma Bindu:




Ye yavanto dhvastabandhai abhiwvan, bhedajnanabbydsa evatra bijam.

At the root of the spiritual practices of all liberated souls is the

practice geared towards realizing the distinction between the soul and
the body.

In the devotional song Amrtavela Ni Sajjhaya, Mahopadhyaya
Yasovijayaji provides an apt mantra that drives home this distinction:

Deha mana vacana pudgala thaki, karma thi bhinna tuja ripa re.

This means: O Soul, you are distinct from the body, the mind, the
speech, the physical matter, and the karma!

A seeker should continuously reflect on this mantra. One can replace
the word zuja (‘you’) with meuja (‘T") in order to assimilate the impact of
the mantra into one’s consciousness. With this substitution, the mantra

will be:
Deha mana vacana pudgala thaki, karma thi bhinna muja ripa re.

This means: O Soul, I am distinct from the body, the mind, the
speech, the physical matter, and the karma!

Amse hoya iha avinasi, pudgala jala tamasi re.

An incisive description of the state of Self-Realization! While
one continues using external objects, one feels a marked reduction in
attachment or aversion towards them. The entire world of external will
invariably appear worthless to the seeker, akin to a conjuration.

Mahopadhyiya Yasovijayaji has asked a beautiful question here:
Cidanandaghana sujasa vilasi, kima hoya jaga no asi re?

How could a secker possibly have any interest in the external world

when he is revelling in the joy of his innate attributes of knowledge and
bliss?

ol
Self-Realization is the goal of our spiritual practice.
May our spiritual practice lead us to the glorious world of the Self!

&



REFERENCE SUTRA 2

Atmano bi paramaitmani yo'bbud,
bhedabuddhikrta eva bbedah;
Dhyanasandhikrdamum vyapaniya,

dragabhedamanayorvitanoti.

- 11, Dhyanastuti Chaprer, Adhyatmasara

A wall of separation existed between the soul and the
Supreme Soul, stemming from the (false) understanding that
they are distinct. The emissary called meditation promptly
struck this wall down and established oneness between
the two. In other words, during the state of meditation,
the seeker realises that the soul is of the same nature as the
Supreme Soul.

ol
Aparupa pragate jina beti,
te dakhe gurujana dhari beti.
- Pafica Paramesthi Mantraraja Dhyanamala 1/21

An enlightened Master (Sadguru) reveals the true home
of the soul, the luminous Self, that indwells the house of the
body.



CHAPTER2

MEDITATION ON THE ARIHANTA

Our destination is Self-Realization. The Tirthankara has shown
innumerable paths leading to this goal:

Yoga asarikhya che jina kahya, navapada mukhya te jano re.

The spiritual practice involving Navapada worship is a path that leads
to Self-Realization. Similarly, the pious practices of Ratnatrayi, Samiti,
and Gupti are all equally endearing paths towards this goal.

The destination is certainly alluring and so are the paths. A mere walk
on any of the paths gets one rejuvenated!

In this context, let us consider the spiritual practice pertaining to the
first position of Navapada, that of the Arihanta. In the scripture Sr‘ipfl_l-a
Rasa, Mahopadhyaya Yasovijayaji says:

Avribanta pada dhyato thako, davvaha gunaba pajjaya re;
Bheda cheda kari atama, aribantaripi thaya re.

While meditating profoundly on the Dravya, Guna, or Paryaya of the
Arihanta, a seeker’s consciousness transmutes into that of the Arihanta
for those moments.

This phenomenon is called Abheda Milana in Jain tradition. There are
two types of Abheda Milana: 1) Eternal — experienced upon liberation
and 2) Momentary — experienced in the state of meditation.



In this context, Acarya Haribhadrasiriji has provided apt guidance
through the sitra:

Samapattivdhyanatah sparsana.’

During meditation, when a seeker experiences the touch (sparsa)® of
the Arihanta’s Dravya or Guna, it is called Samapatti.

Although short-lived, this experience of oneness between one’s own
attributes and the Arihanta’s attributes leaves a lasting impact on the
seeker. It firms up in his mind that experiencing this non-dual union with

the Supreme Entity is the sole moral duty for this lifetime.
But how can one experience this?

In the scripture Jianasara, Mahopadhyaya Yasovijayaji shows us the
way to attain Samapatti:

Mandviva praticchdya, samdpattip paritmanah;
Ksinavrttau bbaved dbyinda-dantaritmani nirmale.

An object lying in front of a mirror or a reflective precious stone
will be reflected on its surface. In the same way, during meditation, the
attributes of the Arihanta will find reflection in the heart of a seeker
whose thoughts laced with attachments and aversions have diminished,

and who has reached a state of inner purity.

So, the sequence to attain Samapatti would be: the state of diminished
thoughts (Ksinavrtti Dasa), the state of inner purity (Nirmala Antaritma
Dasa), and the state of meditation (Dhyiana Dasa).

Let us begin the journey within by understanding each step.

The State of Diminished Thoughts

It is the state where thoughts laced with attachments and aversions
have reduced.

1. Yogadrsti Samuccaya commentary, versc 64

2. Touch mecans a momentary expericnee of the Lord in His purc form or in the form of
His attributes. However, it pales in comparison to the cxpericnce that occurs when the
consciousness is fully absorbed in Him.



1

It is delusional to think that emotions or thoughts laced with
attachments or aversions arise in us due to external situations. The actual

cause is our own lack of inner purity.
|” . 3

When an adverse incident occurs, thoughts laced with aversion arise
and we are awash with thoughts such as: Why did they do this? Why do
such things only happen to me?

Here, the Tirtharkara has shown us the path of absolute acceptance.’
Accept everything that is happening. Absolute acceptance is the most
important constituent of the Tirthankara’s spiritual edict.

Let's say an incident takes place. The infinite Omniscients in their
all-pervading knowledge had already seen this incident happening at this
particular time. And the incident happened exactly as they had seen it.
So, shall we accept the knowledge of the Omniscients or fight against the

destined incident?
Absolute acceptance — a beautiful spiritual practice.

One such incident from the scripture Sripila Rasa: Mayana Sundari
standsat her weddingaltar, holdingthe hand of her to-be husband, érip ala
Kumira. Her ethereal beauty and charm make Sripala no match for her,
as he stands there, with stench emanating from his leprosy-inflicted body.
Mayana Sundari’s emotions in this situation are beautifully captured in

Sripila Risa:

Mayana mukha navi palate re, amsa na ane kheda;

Jadni nu dithu buve re...

There isn't even a hint of change in Mayana Sundari’s expressions
and she bears not even the slightest feeling of sorrow in her heart. Why?
Because she firmly understands that things are happening exactly as seen
by the Omniscients. This is absolute acceptance.

o

Here is another perspective that can help in attaining the state of

3. Jo kasinam ahidsac sa bhikkhi. - Uttaradhyayana Sitra, 15



diminished thoughts: Let’s assume someone says something that makes
you feel humiliated. You could either feel that the person humiliated you,
or you could feel that the person was only a superficial instrument, acting
as a trigger for your previous karma. Therefore, it is not that person who
caused this humiliation, but it is your own prior karma that caused it.

With closed eyes, you can visualize this incident that occurred when
Bhagavana Mahavira Svami was performing His spiritual practices prior
to attaining omniscience:

A man, in the state of ignorance, is hammering nails in Bhagavana
Mahavira Svami’s ears, tearing through his flesh. At such a moment of
anguish and pain, the Lord’s eyes well up with tears of compassion. He
thinks: This incident is the result of my own prior karmas. This man is
actually enabling me to eliminate those karmas. But in his fit of rage, the
man must be accumulating new karmas of bis own. As a result of this, will he
be condemned to lower realms of birth where there is nothing but suffering?

This visualization is very moving. You could pray and tell the Lord,
“If I were to imagine nails being hammered in my ears, I would be unable
to bear even that imaginary agony, let alone the actual pain. In fact, I
am not even ready to bear being slapped on my face. Dear Lord, please
at least give me the strength to lovingly accept the bitter words entering

l”
my €ars.

This is another path to attaining the state of diminished thoughts:
Maintaining equanimity during the fruition of prior karmas.
ol
There is also a third way to achieve the state of diminished thoughts.

In discussions, I* often ask the audience, “If someone hits you with
a stick, it is likely that the back gets swollen. But what happens when

someone says demeaning words to you? Do your ears get swollen?”

The response usually is, “Not the ears, but the mind sure gets swollen.
Why were such words told to me?” And a chain of thoughts commences.

4. T here, and clsewhere in the book when used in a similar context, refers to Acirya
Yasovijayasiriji — the author of the original Gujaraa book from which this book has been
translated (not to be confused with Mahopadhyaya Yasovijayaji who lived in the 17% century).

i
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The spiritual practice of being aware in the present moment, called

Vartamana Yoga, will help the secker here.

One must understand that the incident has already taken place. Now
that moment has elapsed and so has the incident associated with that
moment.

Let’s say someone insulted you at 4 pm. The event is over after a
minute. The event ceases to exist thereafter. What remains in existence
is the dead body of that incident. How long will you continue walking
carrying the burden of the dead body along?

Being in the present.

Events of the past have gone by. Why worry about events of the future
now? Just fill the present moment with Udasina Bhava.**

As such, this perspective of remaining in the present greatly simplifies
our spiritual practice. What you have with you is the present moment —
all that this particular practice demands is to fill that one moment with
Udasina Bhava. Is being aware in the present moment difficult at all?

A lovely excerpt from the sacred scripture Acaranga Satra:
Khanam Janahi Pandie.

This can be liberally translated as: The Tirtharikara says, “Dear child,

will you give me a moment of yours?”

What a fortunate occasion for the seeker that the Lord is asking for
something!

The seeker replies, “You already own my entire life! With utmost
reverence, [ hereby give you a moment.”

But in ﬁcﬁrﬁﬁga Sitra, the Lord has donned the role of a skilled
preceptor.” How such a preceptor defily lifts us is demonstrated here.

Continuing the conversation, the Lord says, “Nice! You are an
obedient child. I asked for a moment and you readily gave it. But dear

child, is it acceptable to give me a moment that is laced with impurities?”

5. Adrnanusandhinam, bhavisyadaviciranam;

Audasinyamapi prapte, jivanmulkrasya laksanam. - Sankaracirya.
6. Aro'ritacintd mohavilasitameva. - Upamiti, chapter 4
7. Tvam me mata pita netd, devo dharmo guruh parah. - Siddhascna Siri, Sakrastava



The seeker asks, “O Lord, kindly tell me what I should be doing

then?”

The Lord says, “Give me a moment that has no shadow of impurities
such as attachments, aversions, or ego. Your awareness in that moment
should be absolutely intact.”

And with that, the secker begins the practice. He tries to immerse
himself in any chosen pious activity for a minute (which are the means to

achieve the end goal of Self-Realization).

This is what may happen: The first fifty seconds happen to be quite
good but at the fifty first second, someone the seeker despises enters the
room. If the feeling of aversion arises, the seeker will not be able to give
this moment to the Lord.

Say the seeker tries again and completely immerses the mind in the
chosen pious activity. Incase at the fifty eighth second, if attachment or
ego arises, that moment is yet again of no use. And in this way, the seeker
continues the practice until a minute without any impurities is obtained.

This simple yet powerful practice thus helps the seeker stay in the

present.

Thus, even this third method of attaining the state of diminished
thoughts is equally endearing!
B
The State of Inner Purity

The state of diminished thoughts results in a pure heart, which is the
state of inner purity. This is such a great gift from the Lord! But only a
seeker who has attained the state of diminished thoughts can truly receive
this gift from the Lord. In the absence of thoughts laced with attachments
and aversions, where is the scope for impurities such as attachments or
aversions to exist?

The Tirtharkara has said in the scripture Uttaradhyayana Statra that
only a guileless seeker can be endowed with a pure heart and that true
spirituality can exist only in a pure heart.®

&

8. Sohi ujjuabhiiassa, dhammo suddhassa citthai. - Uttaradhyayana Satra, 3

i3
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The State of Meditation

Once the secker has reached the state of diminished thoughts and
the state of inner purity, the next step is meditation: single-minded
concentration on the attributes of the Lord.

It is such a delightful sequence: 1) A mind with vastly reduced
thoughts of attachments, aversions, and ego, 2) A pure heart and mind,
and 3) A concentrated, still mind.

Reduction in impure thoughts leads to an inner state of purity
which in turn enables concentration. This concentration is referred to as
meditation.?!?

It is the state when the mind goes beyond all the impure thoughts
and is intensely concentrated on just one thing. Such concentration can

last up to an Antarmuhiirta.

Once the mind becomes still, the seeker gets a glimpse of the pure
attributes within, and thereafter those attributes mesmerize the seeker to

such an extent that the realization of those attributes becomes the only goal.

In the devotional ode to Bhagavana Sitalanitha, Mahopadhyaya
Yasovijayaji talks about how the duration of this experience of the touch
of Lord’s attributes can be extended:

Jyotasu jyota milata jaba dhyive, hovata nahi taba nyara.

Meditate on the luminous Lord and His attributes by becoming
luminous yourself!! In this state of meditation, you can have a prolonged

9. Antomuhuttamettam, cittivarthinamegavacthummi;
Chaumatthinam jhinam, joganiroho jininam ru. - Dhyanasataka, 3
10. Ekagracintanirodho dhyanam; Agram—ilambanam ckam ca tadagram ccryckagram
ckilambanamityarthah; Ekasmin dlambanc cintanirodhah; Calam cittameva cinta,
tannirodhah tasyaikatrivasthipanamityarchah.
- Tattvarcha Stra, Siddhascnagani commentary, sitra 9-27
11. The Arihanta is imbued with the light of knowledge, which illuminates not just the Sclf but
the entire universe and is thus said to be luminous. The soul too, in its purest form, is of the
same nature but its attribures of knowledge, bliss, cte. are obscured by karmic defilements.
However, when the secker, by means of spiritual pracrices, gradually becomes purer, a time
comes when they have flecting cxperiences of these artributes. At this time, the secker's
consciousness too becomes imbued with the light of knowledge and this is when he is said o
be luminous.



experience of the touch of the Lord or His attributes. There's just one

condition: The seeker needs to become luminous.

A secker may hear discourses on the Lord or may read scriptures about
Him; but in all of this, words act as the medium. Words by themselves
however, are external physical matter without the radiance of knowledge,
existing in the domain of non-luminosity. How can one experience the

luminous through the non-luminous?

In the same vein, one may think about Lord's attributes, may
contemplate on them, but if concentration is not achieved, what happens
is that for some moments, the seeker is thinking about those attributes,
while in other moments, he is distracted by thoughts laced with
attachments or aversions. The contemplation is thus interspersed with
impure thoughts, and there is no coherence. Such scattered thoughts,
which arise in a mind that has not achieved concentration, are non-
luminous, even if they pertain to the Lord. Hence, they cannot become

instrumental in connecting with the luminous.

Yes, words or thoughts that lead to experience can become
instruments to attain that luminous state. But one must not stop there
and be content with these words or the scattered thoughts. They both
must be channelized towards achieving the end goal of Self-Realization.

Let us recall the required condition once again: As seekers, we can be
one with the luminous only if we are luminous ourselves. When the mind
becomes singularly focused on the Lord's attributes, a wave of those very
attributes will arise within. The secker will then come to the realization
that he has in store the same attribute of equanimity that the Lord has,
although in a very nascent form which is yet to manifest itself. And then,
a yearning will spring forth: With the grace of the Lord, why can't this

attribute manifest within me?

There is no way it can't. It will undoubtedly manifest. And lo! A small

stream of equanimity begins to flow!

The Lord islike an ocean of equanimity, and the seeker’s consciousness
absorbed in the contemplation of this attribute is like a small stream of
equanimity; the stream merges with the ocean resulting in a non-dual

union where the stream no longer retains its individual identity.
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It is worth noting that only a stream or a river can merge with the
ocean. No matter how many pebbles are thrown into the ocean, they
will never become one with the ocean. This is because a stream or a river
loses its distinct identity and becomes one with the ocean. The moment

it touches the ocean, it becomes suffused with ocean.

This oneness is what Anandaghanaji calls Dhatu Milapa®. The
fundamental elements that constitute the fabric of the Lord are the
various attributes such as equanimity, etc. When any such attribute even

partially blooms within the seeker, it unites with the attribute of the
Lord."

Thus, the seeker experiences oneness with the Lord in the moments

when equanimity is experienced within.
This indeed is Samapatti.

It is in the moments of stillness of mind, in the moments of deep

concentration that the secker experiences this touch of the attributes of
the Lord.

This experience is beyond words. One can experience it, but can't
express it. Words fall short to describe it.

Mahopadhyaya Yasovijayaji has therefore said:

Jinabhi paya tinahi chipaya, na kahe kou ke kana me;
Tiri lagi jaba anubbava ki, taba samaje sabu sana me.

- 81 Santinitha Jina Stavana

The one, who has attained it, is unable to speak about it to others.
But when others get a first-hand experience of this absorption in the Self,
they understand it all.

Even if a realized person were to describe this experience in words,
listeners would not be able to comprehend the true essence of those
words, until they at least had a fleeting experience themselves.

12. Dham Milapa: The union of clements.

13. E patiranjana mc navi citta dharyo re, ranjana dharu milapa. - Rsabha Jina Stavana



Jyotasu jyota milata jaba dhyive, hovata nahi taba nyara.

Samapatti is to experience a touch of the luminous Lord by becoming

luminous ourselves. Those moments of luminosity, of being one with the

attributes of the Lord are indeed divinely joyful!

This touch of the Lord can be experienced either by experiencing His
attributes or by experiencing His very form. What is the very form of
the Lord? It is unfragmented and unstained consciousness. By engaging
the mind intently and steadfastly in the activities of the soul" or the
pious activities'® that are means towards Self-Realization, the seeker can
experience the Lord in His pure essential form.

ol

One may have experienced this — say a devotional program was
organized early in the morning from 5 am to 8 am and coming out of it,
the seeker was drenched in devotion. Say the organizers had invited all
attendees for breakfast. Say they were served some lousy food and cold
tea. And the secker lost cool. Why? Why does this happen? A mere cup
of tea washed away all the devotion of those three hours. What really
happened here?

Here is where we will understand the value of concentration.
While the program was going on, the conscious mind was submerged
in devotion, but the unconscious mind was brimming with thoughts of
attachments or aversions. Therefore, the devotion of those three hours
was washed away in that single moment of anguish. The secker could
have avoided this by thinking: I can have the tea at home too, but how can
Iforget the sublimely divine experience I've just had!

Truth be told, one’s immersion in devotion should be so intense, that

under its effect, one should have no recollection of how the tea tasted!

So, what happened in this case was that the devotion was experienced

14. The activities of the soul are called Suddha activities in the Jain lexicon and they pertain to the
soul’s intrinsic atrributes such as knowledge, bliss, cte. Activirics such as beinga knower, being
an observer, being equanimous are some examples of such activitics.

15. Piousactivities are called Subha activities in the Jain lexicon and while theyare notinerinsically
relared to the soul, they act as means towards Sclf-Realization. Activitics of worship, sclf-
study, chanting, ctc. arc some cxamples of this kind of activitics.
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at the level of the conscious mind but the unconscious mind continued
to be replete with impure thoughts. The singular focus of the mind was
missing. And thus, those golden moments of devotion slipped through
the hands.

It will not be enough if the conscious or the superficial mind alone
participates in devotion or spiritual practice; the inner or the unconscious

mind also needs to be involved.

The secker needs to take the spiritual practices to the deepest level
of the mind where attachments, aversions, and ego abound. The spiritual
practices need to touch the core of the being, and for that, meditation
is imperative, and profound concentration is necessary. During these
moments of profound concentration, the seeker gets drawn towards the
Lord's attributes and His very nature. And once this aflinity for the Lord

is born, it never goes away.
It is in this spirit that Mahopadhyaya Yasovijayaji says:
Mere Prabbusu Pragatyo piarana raga.
What does Piirana Raga (absolute love) for the Lord mean? It is the
love from the core of one’s being.
It means loving the Lord with totality of our existence and onfy loving
Him.

If the seeker loves the Lord and also loves other things or people at
the same time, then love for Him is not absolute. Attachment for even

one thing other than the Lord is going to tear apart the absolute nature
of this love.

Samapattirdhyanatah sparsana

Such a profound siitra! We will remain greatly indebted to Acirya
Haribhadrasturiji.

ol



REFERENCE SUTRA 3

Samatvamavalambyatha,
dhyanam yogi samasrayet;
Vina samatvamarabdbe,
dbyine svatma vidambyate.

- Yogasastra, 4/112

A Yogi takes the assistance of equanimity to attain the
state of meditation. There can be no meditation without
equanimity. Meditation without equanimityisjust deceiving

the self.

&
Avrihantadika suddbatama,

tehanu dhyana karo mabatama;
Karmakalarka jima ditri jaya,

Suddbatama dhyane sukha thaya.

- Pafica Paramesthi Mantraraja Dhyanamala, 1/9

Meditate upon the pure, blemish-free soul such as that
of the Arihanta, Siddha, etc. Through this meditation, as the
karmic defilements are progressively eradicated, the bliss of
the Self is increasingly experienced.

19
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CHAPTER3

FOUR STEPS IN THE PROCESS OF MEDITATION

The scriptural process for attaining Self-Realization comprises of

four steps as follows:
¢ Bhava Prinayima (Prinayima at the spiritual level): 10 minutes
¢ BhisyaJapa (Chanting aloud): 2 minutes
¢ MainasaJapa (Mental chanting): 8 minutes
¢ Dhyina (Meditation): 10 minutes

If you can allocate a mere thirty minutes, union with the Supreme

Soul could be possible.

Let us first understand these steps and then internalize them in a

practical way.

First Step: Bhava Pranayama

To only regulate the breath is Pranayima at the physical level.
Acarya Haribhadrasiiriji, in his scripture Yogadrsti Samuccaya, however
talks about adding an element of spirituality to Pranayama. He calls it
Bhava Praniyama. Mahopadhyaya Yadovijayaji in his work Atha Drsti
Ni Sajjhaya, which can be considered a Gujarati version of Yogadrsti

Samuccaya, elaborates on this and says:



Bahya bhdva recaka iha ji, piraka antara bbava.

Duringexhalation (recaka), when youlet go of anger within youasyou
release your breath, it is called Bhava Recaka. While inhaling (piraka),
when you take in the subtle vibrations of equanimity surrounding you, it
is called Bhava Piraka. Such vibrations of equanimity have been released

by great souls and pervade the entire atmosphere.

Thus, Bhava Pranayama involves releasing anger and taking in subtle
vibrations of equanimity. Firm resolve plays an important role in bringing
about the desired result of Bhava Priniyima. To understand this, it will be
interesting to learn about an experiment recommended by psychologists.

The goal of the experiment is to be able to receive positive vibrations.

There exists abundant amount of positive and negative energy around

us. How does one target to receive just the positive energy?

In order to receive the positive energy, the recommended approach is
to make a firm resolve to feel happy, without any reason, for five minutes.
The resulting state will transform the mind into a magnet attracting the
positive energy. On the other hand, if one becomes anguished or restless for

those few moments, the resulting state of mind will attract negative energy.
It works much the same in our case too.

With an erectbody posture and closed eyes, we instruct or autosuggest
the mind that with every exhalation, anger should go out, and with every

inhalation, equanimity should enter within.

If we do this repeatedly and consciously for a minute or two, it will
start happening effortlessly thereafter.

Here, inhalation and exhalation happen without you making a
conscious effort. It is important to note that it is not you who is inhaling
or exhaling; it is the mechanism of the body that does it. You are merely

an observer, observing the process of breathing,

Ten minutes of this process will make your mind lighter and relaxed.

&
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Second Step: Bhasya Japa

This entails chanting aloud in a slightly loud voice such that the words
of the chant collide with the ears. The manra Titthayari me Pasiyantu,
given to us by the Ganadhara Bhagavantas, is to be chanted aloud for two
minutes.

What does the activity of chanting accomplish?

Two things are accomplished by the sound (acoustic aspect of the
mantra) made by this chanting: 1) It reduces the speed and intensity of
thoughts laced with attachments and aversions, and 2) It provides a base
for our spiritual practice.

When the sound made by the syllables of the mantra collides with
the ears, thoughts begin to reduce. This sound acts like a speed breaker
that reduces the intensity and non-stop chain of the thoughts.

The sound will also provide a base for the spiritual practice. The
Paksika Satra has a group of words that are to be repeated during the

recitation of each of the Mahavratas.
Why is that?

The words are repeated because the mental readiness required for
acceptance and implementation of the first Mahavrata is the same as
that required for the second. Thus, by repeating the same group of words
(and thus the sound) every time, it is ensured that the base required for
acceptance and implementation of each of these Mahavratas is ready.

Here, we are considcring only one mantra: I}}tk@mﬁ me Pas{ym.!m.
This mantra is to be chanted aloud for two minutes. If there is a group of
seekers chanting aloud together, the entire atmosphere will change due to
their harmonious chants.

The mantra Titthayara me Pasiyantu says, “O Lord, shower me with
your grace for I cannot walk even a step on the spiritual path without
your grace.”

Along the same lines, Mahopadhyaya Yasovijayaji has said:
Tu gati.

This means: O Lord, you alone propel us on the spiritual path.
Without your grace, we cannot move an inch or even a centimetre on
this path.

B



Third Step: Manasa Japa

In this step, the same mantra is to be chanted mentally for eight
minutes.

Mental chanting is also a unique procedure. The mind that was until
now, wandering across the length and breadth of the universe uninhibited,
is now pegged to this mantra. That in itself is a huge achievement. The
mind whose activity was to constantly traverse anywhere and everywhere
is now stabilized in the words of this single mantra.

It is worth noting that concentration in mantra, although a significant
accomplishment, is just an intermediate step. It is however an important
factor in attaining the end goal. This intermediate step is called Sadhana
Ekagrata'.

The end goal is absorption in the Self or its attributes. This can be
experienced in the fourth step. It is called Sadhya Ekagrata®.

Sadhya Ekagrata is attained when there is complete immersion in the
Self. But how will the mind immerse itself directly in the Self, when it is

not already immersed in any pious means®?

This eight-minute procedure of mental chanting is a critical step in
setting the right foundation to enter into a meditative state. You must
become so immersed in the mantra chant that your mind is nowhere else
but in the mantra. And in case a thought arises, you must immediately
become aware ofit. You mustdrive it away and re-align your concentration
in the chanting. You can perhaps take a deep breath or chant the mantra

aloud and again weave yourself back into the process of mental chanting.
B
Fourth Step: Dhyana

In the fourth step, chanting is dropped because chanting is still a type
of Svadhyaya, whereas you need to go beyond it, towards the state of
meditation.

1. Sadhana: means or instrument. Ekagrata: concentration. In this context, mantra is the means
used to concentrate the mind.

2. Sadhya: that which is to be artained, which is the Self or its acrributes. It comes abour when
the secker is absorbed (concentrated) in the Self.

3. Pious means (Subha) act as an intermediate step berween: 1) impious activities like engaging
in artachments, aversions, and cgo, and 2) immersing completcly in the Self.
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The concentration attained in the third step through mental chanting

should be channelized to flow into the experience of the attributes of

the Self.

At this point in the process, there are no words and no thoughts. All
you have is deep concentration. The subtle waves of equanimity flowing

within are experienced on the foundation of this deep concentration.

The subtle waves of equanimity have constantly been flowing
within because equanimity is an intrinsic attribute of the Self. It was not
experienced thus far because the mind was engaged in likes (attachments)

or dislikes (aversions).

These feelings of attachment, aversion, ego, etc. are impure emotions.
They are mutually exclusive with the attributes of the Self. Thus, when

the mind is rife with such impure emotions, it cannot go within the Self!

These impurities are the source from which thoughts laced with
attachments and aversions arise. These thoughts in turn strengthen these
impurities, thus forming a vicious cycle. Mental chanting helps break
this cycle by reducing these thoughts, thus diminishing the underlying
impurities.

From this foundational state of reduced impurities, a seeker is able
to slide into equanimity. The seeker now sits with a quiet and peaceful
mind for ten minutes and experiences the equanimity within. A deluge of
divine bliss embraces the heart. The seeker feels: Ob! Such divine bliss lay
within me, whereas Lwas scrambling for paltry pieces of happiness, searching
Jfor it outside, in external things!

In the initial period of practice, one will experience a peace that arises
due to the absence of thoughts laced with attachments and aversions.
But, this peace is not that of the Self per se. With increased practice, one

will experience peace that is intrinsic to the Self.

In the absence of equanimity, waves of agitation arise within, whereas

in its presence, divine waves of peace arise. May you experience that!

&



It must be remembered that the successful accomplishment of this
fourth step depends on correctly practising the third step.

The mind has formed the habit of slipping into the past or remaining
worried about the future. It does not know how to remain steady in the

present.

In the third step, the words Titthayard me Pasiyantu were used as
support using which you were able to immerse your mind in those words.

This enabled deep, single-minded concentration.

Now, this concentration must be channelized towards the attainment
of equanimity.

In the fourth step, the goal is to experience equanimity, experience

the divine peace abiding within.

Here you need to be especially aware of any moment when the
mind may get restless and turn to any thoughts or start indulging in the
external. You must become aware of such a moment immediately and
reconnect with the interrupted flow by taking a couple of deep breaths. A
beautiful Dhyana Siitra opens up here: If your mind is not in the external,
it is certainly in the Self.

&

Equanimity is a prime attribute of the Self. Here the four-step process
has been described using equanimity as the basis. But, if the goal is to
partially experience the state of Vitarigati (absolute non-attachment),
the emphasis would shift from equanimity to the removal of attachments
from the mind. Everythingelse in the four-step process would still remain

the same.

It is beyond doubt that you will be eager and ready to experience your
divine inner bliss and peace if it is attainable through a spiritual practice

of mere thirty minutes.

Only four steps and you are immersed in the Self in the fourth step.
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Let us summarize the process again:
Step 1: Bhava Pranayama - 10 minutes
Step 2: Bhasya Japa - 2 minutes

Step 3: Manasa Japa - 8 minutes

Step 4: Dhyana - 10 minutes

This divine bliss has always been within you; but why were you not

able to experience it thus far?

It can be understood like this: Say you go to the edges of a waterfall
and sit there. The melodious rhythm of the gushing water reverberates in
your ears and fills your mind with its sweet symphony. Just then, a loud
procession passes by, In its shrill cacophony, the sweet melody of the
waterfall becomes inaudible. But when the procession has reached far

ahead, the sweet symphony of the waterfall will once again caress your mind.

The same thing is happening here. How could the mind experience
the melodious chime of inner equanimity in the cacophony of thoughts
laced with attachments or aversions? If the first three steps have been

propetly carried out, you will experience intrinsic bliss in the fourth step.

The clarion call of the fourth step is: O Soul! You continue to sparkle
on the other side, beyond thoughts laced with attachments and aversions.

Now just dissolve yourself in your real Self!

Virtues such as equanimity are your attributes. Your essential form is
pure consciousness — a consciousness that is thoroughly and perpetually
established in the awareness of the Self. Even for experiencing the Self in

its pure essential form, the same four steps described above apply.

How amazing s this spiritual practice given to us by the Lord! O Lord,
please give us the strength to be able to truly receive this gift of yours!

&



In the initial stages, it will be more appropriate to call this process
Dhyanabhyisa (practice of meditation) rather than Dhyana. As practice
deepens and progress is made, this Dhyinabhyasa will itself convert
into Dhyana.

The first of these four steps has been given by Mahopadhyaya
Yasovijayaji in his poem Atha Drsti Ni Sajjhaya. The remaining three
steps are found in Panyasa Padmavijayaji's book on Navapada Pija in the
section on Upadhyaya Pada Paja.

The words in Upadhyaya Pada Paja are:
Namo uvajjbdyanam japo bo mittd,
Jjehana guna pacavisa re,

ekdgaracittd e pada dbyavo re. 1

The three steps derived from this verse are: 1) Japo: Bhisya Japa, 2)
Ekagaracitta: single-minded concentration through Minasa Japa, and 3)
Dhyavo: Dhyana.

Thereafter in Upadhyaya Pada Pija, the author has described the
resultant fruits of Dhyana.
E pada dbyivo dhyana ma ho mitta, miki raga ne risa.
As your meditational practice deepens and you progress along, your
attachments and aversions will diminish.

With deep gratitude, we bow down at the lotus feet of the revered

souls who gave us such sublime steps to begin the meditational practice.

(Practical Dhyana: Appendix 5)

ba
~1
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REFERENCE SUTRA 4

Sisam jaha sarivassa,
Jjaha mitlam dumassa ya;
Savvassa sadbu-dbammassa,

taba jhanam vidbiyate. 14

Isibhasiyaim (Arhat Dagabhala)

Just like the head is the most important part of the body
and the root is the most important part of the tree, so is

meditation the most important part of monasticism.
Pucchiana mae tubbbam,

Jjhanaviggho u jo kao.
- Uttaradhyayana Satra (20/57)
KjllgSrenika tells Anathi Muni, “I seek your forgiveness

for having impeded your meditation by asking you about
matters pertaining to your past.”



CHAPTER 4

THE SPIRITUAL PRACTICE OF RATNATRAYI

The spiritual practices of Samyag Darsana (right perception), Samyag
Jiiana (right knowledge), and Samyag Caritra (right conduct) together
form the spiritual practice of Ratnatrayi.

ol

Samyag Darsana 29

Samyag Darsana is Drasta Bhava, which means being a mere observer.

In the scripture Adhyatmopanisad, Mahopadhyaya Yasovijayaji says:
Drasturdrgatmatid muktiv-drsyaikatmyam bhavabhramah.

Liberation (or the path to liberation) is when the observer is in the
moments of objectively witnessing alone; whereas Samsara (cycle of births
and deaths) is when one is lost in external visuals and entrapped in the web

of likes and dislikes.

You are only an observer.

There is no doership in activities that are not related to the Self. There
cannot be. You are merely an observer of the entire activity.

In the scripture Adhyatmabindu, Upadhyaya Harsavardhanaji says',
“O Soul, see only the Self, for there is nothing else worth seeing in this

world!”

1. Kim mungdha! Cintayasi kimamasadvikalpam-stad brahmaripamanifam paribhavayasva;
Yallibhato'sti na parah punaristalibho, yaddarianicca na param punarasti drésyam. 1/29
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So, the goal is to deepen this experience.

The process to do so has been described by Mahopadhyayaji in the
scripture Samata Sataka:

Dekhe nabi kucha aur jaba, taba dekhe nija riipa.

It says: If your perspective on the events happening around you
becomes such that they don't concern you, then you become engrossed in

seeing the Self alone.
You are only an observer.

Say you had breakfast in the morning. The question is: Who really
had the breakfast — you or the body you happen to be associated with?
Let the body eat; why would you partake in that activity?

After asking the servant to fetch water, would the master run behind
him to the water pot? No. So also, while the body carries out the work
of eating, you must not engage your mind there and remain only an

observer.

One thing is guaranteed: Even when a seeker’s mind is engrossed in a
devotional verse as his body eats food, the years of practice of eating will
ensure that the morsel of food his hand picks up goes into his mouth and

not into his ears or nose. Is the secker’s doership required in this scenario?

The Lord says, “Because you still have a body, it is going to need
material things such as food, clothes, and the like; you can utilize such
things as per my commandments but you cannot have any attachment or

aversion towards them.”

In the holy scripture Acaranga Siitra, a question is asked to the Lord,
“O Lord, does the observer experience any pain?” The Lord responded by

saying, “No, there is no pain for the observer.”?

The main factor that enables being an observer is the understanding
that a thing is just that, a thing - it is neither a good thing nor a bad thing.
It is just something that is utilized as per the needs of the body without
any feelings of attachment or aversion.

2. Kimatthi uvahi pasagassa...natthittibemi. - Aciraniga Siitra



The mind, freed from attachments and aversions towards things,

now looks inwards towards the Self.

Because it is able to defocus from the external, it can focus on the
internal, the Self.

Mahopadhyaya Yasovijayaji says the following:
Prabbu mere, tii saba bate piira,
parasaviga tydga laga nija rarige, dnandaveli arikuri;
Nija anubhava rasa lage mitha,

Jjima ghebara me chira.

O Soul! O Pure Consciousness! You are perfect (complete) in and
by yourself. Relinquish your association with the external and immerse
in the Self. Submerge yourself in your own bliss and knowledge, and then
experience the joy that emerges. Just as a knife used to slice Ghebara is
drenched in its syrup, so will you be drenched in your own bliss.

Being an observer... Samyag Darsana can give you this bliss.
ol
Padmavijayaji says the following about Samyag Darsana in Navapada
Pij:
Atama jiana ko anubhava darisana, sarasa sudharasa pijie.

Here, the seeker gets to savor gulps after gulps of the sweet nectar of

his own pure attributes!
ol
Samyag Jiana
Samyag Jiana is Jaata Bhava, which means being a mere knower.

In the scripture Adhyatmopanisad, Mahopadhyaya Yasovijayaji says:
Tenatmadariandkanksi jranenantarmukhbo bbavet.

A secker desirous of attaining Samyag Darsana should turn inwards
through knowledge.

Only by turning inwards will the seeker be able to experience the
knower. As for those external objects that must be known (for example,
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in order to perform one’s duties) or that happen to be known, there will
be no attachment or aversion towards them and the journey towards the
Self will continue unhindered.

Thus far, we have known external objects with a deep interest, with a
deep sense of involvement. We have nurtured feelings of like and dislike
towards these objects and have thus attracted karma. The goal now is to
turn inwards by reflecting over the question “Who am I?.

Anandaghanaji has responded to this question in these words:
Na hama manasa, na bama Sabada, na hama tana ki dbarani.

I am neither thoughts, nor words, nor body.
Then who am I?

Anandaghana cetanamaya mirata.

[ am the blissful soul. I am the soul brimming with consciousness and

knowledge.

Gurdjieff used to give each of his seckers a watch and ask them to
closely follow the seconds hand for two minutes. All the seekers were

usually able to do so.

Then Gurdjieft would impart the next lesson, “Now, observe the
observer of the seconds hand for five minutes” Most seekers would
candidly confess their inability to do so. Gurdjieff used to say, “It is indeed

a pity that we have gone so astray from our true selves!”
Why are we unable to know the knower and observe the observer?

The only precondition to be able to do so is to be free from thoughts
laced with attachments and aversions. If such thoughts constantly arise,

how will we able to see the luminous Self that lies beyond all thoughts?

Because the body exists, a secker will need to use things. But it will be
the seeker’s constant endeavour to minimize attachment and aversion to

the maximum extent possible while using such things.

And what is the seeker’s state during such moments?



In the words of Mahopadhyaya Yasovijayaji:

Saba me bai aur saba wme nibi,
tiz nata ripa akelo;
Apa svabhaiva vibbive ramato,

ti guru aur ti chelo.

As is necessary for the functioning of daily life, the secker, and for
that matter even a monk, both will know which clothes or containers
are theirs so that in line with the principle of non-violence, they can
inspect them for the presence of any minute organisms. However, their
consciousness will never be engaged in such things with the feelings of

POSSCSSiOl’l or attachment.

After all, just having some belongings is not possession per se, but it is
when the consciousness gets taken over by a feeling of attachment towards

those belongings that it becomes possession or Parigraha in its true form.

Nothing but the luminous Lord or the pure soul can be permitted

entry into the secker’s consciousness.

A saint once said in his sermon, “When you cross a river, you must
not touch the water.” His disciples understood that the river the saint
was talking about was actually the river of events. However, some other
listeners, who had come to seek his blessings, heard the sermon and took
it literally. As there were no bridges in that era, they wondered how it was

even possible to cross a river without touching its waters.

In the evening, the saint had to go somewhere and began crossing
the river like any other person would. The listeners accompanying him
were perplexed to see him put his feet in the water. The next day, the saint
clarified, “When I crossed the river, the water may have touched me but I
did not touch the water for I am in constant touch with the Supreme Soul.”

This state of being in the moments of knowing thus provides for an
interesting nook - the nook of seclusion wherein you know only the Self
and are cut off from the external.

&
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A secker intending to make this experience of being a knower and
an observer subtler and sharper may iterate the four steps described in
the previous chapter. That [ am only a knower will be amply clear in the
tourth step of the practice.

Mahopadhyaya Yasovijayaji has said in this context:
Jrayaka-bhava je ekalo, grahe te sukba sadbe.’

Samyag Caritra
Devacandraji uses the word Udasina Bhiva as a substitute for Caritra.
Samyag Caritra is the state of being in Udasina Bhava.

The word Udasina is derived from two words: Ud + Asina. It literally
means seated above. It is an allegorical reference to the act of detachedly
watching the river of events flow by, while remaining seated afar on the
banks. The scripture Jianasara has described this concept in these words:

Manyate yo jagattattvam, sa munih parikirtitab.

A profound definition of a monk is given here: The one, able to
discern the essence of the universe viz. the eternal entity, amidst the
constant cycle of creation and destruction, is a monk. Such a monk will
not be swept, swayed, or moved by the flowing current of events.

Such is the intensity of Udasina Bhava. A secker becomes unaffected
by events at this stage. Here is an incident about Devacandraji heard
in the folklore: Saudharma Indra once asked Bhagavana Simandhara
Svami, “Currently, who is the greatest enlightened soul in Bharata
Ksetra?” In response, Bhagavana Simandhara Svami gave the name of
Devacandraji. Saudharma Indra took the form of a Brahmin and came
to observe Devacandraji, who was giving a sermon at that time. With
his extraordinary insight, Devacandraji was able to figure out that
Saudharma Indra had come. Saudharma Indra’s arrival however had no
impact on Devacandraji, who continued delivering his sermon as he was.
He was neither impacted by the arrival of Saudharma Indra nor did he

make any attempt to change his sermon in order to impress him.

3. Savaso gatha nu stavana, cantos 4-6



This state of Udasina Bhava is the state of being established in the
Self. Devacandraji was established in the Self and therefore was able to
intensely enjoy the internal bliss. The external had become meaningless

for him.

Monks following the path of the Lord are not only established in
Udasina Bhiva, but are also drenched in Udisina Bhiva.

ol

This is the spiritual practice of Ratnatrayi.

This is the experiential touch of the soul’s attributes of knowledge,
perception, and conduct. This touch, this experience of ones own

attributes is indeed meditation.

This spiritual practice submerges one in one’s own Self.

The bliss experienced during these moments is beyond imagination.

Mainavijayaji has described the experience of these moments in the
following words:

Kahie anacikhyo pana anubbava rasa no tino maliyo.*

These are moments that have never been experienced in the infinite

past, that have never been savoured.

Moments replete with the essence of the Supreme will certainly be

like this!

But how did such an experience occur?

Prabbu ni mahere te rasa cakhyo, antaraviga sukha pamyo;

Manavijaya vicaka ima jampe, huo muja mana kamyo.

I certainly did not deserve it. It is just that ‘He’ showered upon me
His grace and immersed me in the waters of internal bliss.

O Lord, I will remain indebted to you.

4. Ajita Jina Stavana - Devotional song dedicated to Bhagavana Ajitanatha
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Nasti kacidasau kriya ya dgamanusarena;
Kriyamana sadbindam dbyanam na bhavati.

- Dhyana Sataka Vreei, verse 105, Acarya Haribhadrastriji

For a monk, there is no ritual that does not transform
itself into meditation when done in accordance with the

method prescribed in Agama.
ol

Suddhanusthanavikalam dbyinam yad dustasilinab;

Dhyayanti tadvacomatram ndsthakari vivekinam.
- Upamiti - 809

The meditation of evil people, which is devoid of pious
rituals and activites, is just empty talk. It does not evoke the

faith of those who are discerning.

&
Yabh punarmalinirambhi babirdbyanaparo bhavet;
Naisau dbyanad bhavecchuddbab satusastandulo yatha.

- Upamiri - 811

Just like rice grains covered in husk remain unrefined,
those engaged in ignoble activities and meditating with an
outwardly disposed mind, are not purified by meditation.



CHAPTERS

THE SPIRITUAL PRACTICE OF SAMITI

Once, during a morning sermon at Gowalia Tank, Mumbai, the topic
of Irj,'ﬁ Samiti came up. I said, “When you walk with your eyes cast down,
in accordance with the practice of iryé Samiti, not only are you abiding by
the Tirthannkara’s commandments, but also exercising restraint over your
eyes. Additionally, you also get a small experience of the thoughtless',
still state.”

Those who walk with their eyes cast down or those whose eyes are
glued tospiritual study can attain restraintover their eyes. Theireyes won't
rove thereafter. Often, despite being buried in a book, our gaze habitually
turns towards any sound, such as that of footsteps. In reality, the person
walking towards us may most likely pass us by, but our tendency is to look
in that direction. These footsteps were of but a mortal human being, not
His (that is, the Lord, in which case, the upward gaze would have been
more than justified). Such incidents will be far and few for a person who
has attained restraint over his eyes.

Makes one envious of Mira, who heard nothing but His footsteps:

Suni re maine hari dvana ki avdja.

1. Thoughtless state here and elsewhere in this chapter refers to a stare where thoughes laced
with attachments and aversions have reduced significantly.
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Irya Samiti enables restraint of the senses as well as enables a
thoughtless state, where the mind is not consumed by thoughts of
attachments, aversions, or ego. While walking with iryi Samiti, one is
not supposed to engage in any of the five types of Svadhyaya. One is also
not allowed to chant using a rosary or revise previously learnt verses. In
fact, even pious thoughts or contemplation are not permitted. As per the
sacred scripture Uttaradhyayana Sitra?, in the moments of Ir:,rﬁ Samiti, a
seeker becomes an embodiment of Irya (Irya Murti) and is endowed with

its virtues (Irya Puraskrta)?.

About ten days after that morning sermon, a secker came to me one
afternoon. He said, “It has been an incredible experience walking with
Iryﬁ Samiti. Every day, [ walk to the temple and Upasraya, following the
practice of Irya Samiti. I feel as if my thoughts have ceased. This practice

has given me immense joy and [ am determined to continue it.”

Another time, while delivering a sermon to younger monks, I was
sharing the definition of meditation, “Experiencing the attributes of the
Self or experiencing the Self itself in its pure essential form, upon the

foundation of a somewhat thoughtless state, is meditation.”
A monk asked, “But how does one attain such a thoughtless state ?”

[ smiled as I answered, “Our spiritual rituals themselves enable such
a state for us. We travel on foot for the entire year except for the four
months of monsoon. If we really do walk with iryé Samiti, how easily we
will be able to attain such a thoughtless state. We just have to walk with
awareness. With awareness, with mindfulness, where is the scope for any

thoughts to exist?”

&

2. Indiyatche vivajjitta, sajjhayam ccva pancaha;
Tammutti tappuraldkire, safijaye iriyam vac.

3. Tryd Murt refers to the state of the secker when he becomes an embodiment of the physical
activity of practising Iryd Samiti. Irya Puraskrra refers to the state of the sccker when the
practice of Iryi Samiti and its virtues arc at the forcfront of his mind. - Urcaridhyayana Séiera



Irya Samiti is an experience in itself. Restraint on speech or Bhasa
Samiti is also an experience. We need to be completely aware and
conscious while speaking, to ensure that no word we utter is against the

commandments of the Tirtharnkara.

Along similar lines, is Esana Samiti. At its core lies awareness. Even
during spiritual pursuits, the body will have its requirements related
to food. Therefore, food is to be given but in accordance with the
Tirthankara’s commandments. A seeker is always careful to ensure that

no thoughts or feelings of like or dislike arise at the time of eating.
o
How deep is the premise of Niksepana Samiti! It is rooted in
non-violence and mindful coexistence. Before picking something up,
one should gently wipe its surface, wipe the hands to ensure no micro
organisms are harmed in the process. Similarly, to lay something down,

one should gently wipe the bottom surface of the object, wipe the area

where the object is to be placed and only then place it.

Such a practice will certainly enable subtle attentiveness and
awareness!

To illustrate: Once, a monk was seen whisking his shoulders with his
Muhapatti. An observer was curious about this action, since there was no
visible reason for the monk to do so. When he asked the monk about this
gesture, the reply was, “A little while ago, a fly sat on my shoulder. Due
to lack of awareness, I inadvertently shooed it away with my hand. It flew
away, but I did not whisk my shoulder before placing my hand on it. As
a secker, how can I afford such a lapse in awareness? Thus, by whisking
my shoulder after-the-fact, I am training my hands to proactively whisk
before touching anything.”

The very premise of Paristhapanika Samiti is intense awareness. What
is the main factor to consider when discarding water and other waste on
the ground? It is utmost care that is born out of compassion. This is to

ensure that no organisms are hurt in the process of discarding this waste.

3%
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Devacandraji has described the subtle essence of Paristhapanika
Samiti in his scripture Asta Pravacana Mata Ni Sajjhaya. He describes it

in these words:

Vali eha dravya thi bhave parathave re, bidhaka je parinama;
Duesa nivari madakata vina re, sarva vibbiva virama.
Atama parinati tattvamayi kave re, paribarati para bhiva;

Dravya samiti pana bhava bhani dbare re, muni no ebha svabhava.

Along with material things (the Dravya) that are not useful, a seeker
also discards desires (the Bhava) that come in the way of spiritual growth.

Free of these desires, the consciousness is now filled only with Tattva®,
According to the scripture Jianasara, these five Samitis can be

considered to be a partial form of the fourth state, Ujagara.

During the moments of exercising the Samitis, there is a realization
of being in constant awareness, with the attention constantly and firmly
rooted only in exercising the Samitis. This experience is what is called a

partial form of the state of Ujagara.

The verse from Jhidnasara that talks about this state of Ujagara is:

Na susuptiramobatvad, napi ca svapajagarau;

Kalpanasilpavisrinte-sturyaivanubbavo dasa.

What really is this experience? What is this phenomenon that is
beyond words and beyond thoughts?

It is not the state of sleep because one loses one’s sense of awareness
during sleep. Neither is it the state of dreaming nor the so-called state
of being awake, because at these times, one is overpowered by thoughts

laced with attachments or aversions.

Therefore, this experience is a very small form of the fourth state, that
is, the state of Ujagara.

4. Tattva in this context means the essence of onc's cxistence, which is the pure Seclf



The actual state of Ujagarais attained in the thirteenth Gunasthianaka
but it can also be experienced here, albeit in a smaller way, when the

seeker is fully aware.

The word Samiti is comprised of the words Sam + Iti. Samiti thus
means activity conducted in the right way. It entails walking in the right
manner, talking in the right manner, and so on.

Out of curiosity, a novice once asked a Master, “How can one
determine if a secker has reached great spiritual heights?” The Master
replied, “Observe the way the secker stands up, sits, or walks, you will
know. Every activity will be carried out gently and with awareness.”

Awareness is what transforms the outer journey into an inner journey.
The canonical scripture Uttaradhyayana Satra describes this state in these

words:
Care paydim parisarikamaino, jam kisici pasam iba mannamano.

A secker is careful in every step taken: Will this activity cause
attachment, aversion, or ego in mef As an aware seeker, I must ensure that

every step I take is firmly on the Tirtharikara’s path.

Let us internalize this awareness given to us by the Tirthankara. This

awareness is indeed Dhyana.

“
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REFERENCE SUTRA 6

Jo kira jayandpuvvo,
vavdiro so na jhanapadivakkho;
So ceva havai jhanam,
Jjugavam ﬁmzmm_yamkdyémm

- Adhyarmamarta Pariksa, Mahopadhyaya Yasovijayaji

An activity carried out with utmost care for all living
beings (that is, with Jayana) is not contradictory to Dhyana.
In fact, when such an activity is carried out in alignment
with Samiti, Gupti, etc., the mind, the speech, and the body

are all, at once, in the state of Dhyana.
Dhyana means single-minded concentration in any

activity (of mind, speech, or body).
ol

Thira kari rakbe je upayoga,
karato tattvatano abhoga;
Atamasara te citta ma dbare,
ina vidhi paramatama pada vare.

- Pafica Paramesthi Mantraraja Dhyinamala 1/14

A secker stills the mind and thereby savours the Self.
When the essence of the Self thus experienced becomes
firmly entrenched in the consciousness, the secker attains
the state of Supreme Soul.



CHAPTERG

THE SPIRITUAL PRACTICE OF GUPTI

Kayotsarga and Dhyana are spiritual practices pertaining to the three
Guptis viz. Mano Gupti, Vacana Gupti, and Kaya Gupti. Each of these
Guptis has two types: Subha and Suddha.

Engagement of the mind, the speech, and the body in any pious
means leading to Selt-Realization is Subha Gupti. Extreme stillness, one-
pointedness of the mind, the speech and the body is Suddha Gupti.

£ 3
The blissful experience during moments of Suddha Gupti has
been described by Devacandraji in the scripture Asta Pravacana Mata

Ni Sajjhaya. There is a pertinent line in the verse about Vacana Gupti
which says:

Bhasi pudgala vargana, grabana nisarga upadha, salund;

Karava atamavirya ne, Sane prere sidha?

What actually transpires during the process of speaking? Speech
enabling physical particles (Bhasa Vargana) are taken in, processed, and
released in the form of words uttered. However, this necessitates usage of
the inner strength of the soul. Devacandraji therefore asks a question of
deep substance: How can a seeker squander away the soul’s inner strength

for the intake and release of physical matter?
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The secker would rather go deep in silence. And, if at all talking is
needed, itwill be in accordance with the Tirthankara’s commandments,

which will be the state of Subha Vacana Gupti.
A stirring line in the Sajjhaya on Mano Gupti reads:

Parasabdya gunavartand re, vastudharma na kabiya;
Sadhyarast te kima grabe re, sadbu citta sahaya.

Stunning words! A beautiful spiritual practice opening up in this
Gujarati verse! The discussion here revolves around the central idea of

being able to experience a small version of Anialambana Dhyina.

When a seeker takes assistance of the captivating form or the divine
words of the Tirthankara to experience the Self or its attributes, it is
called Alambana Dhyana.

But when one practises Alambana Dhyina so deeply that it seeps into
every fiber of one’s being, one enters the realm of effortless meditation.
Here, the secker’s inner journey begins effortlessly. This is a small version

of Analambana Yoga.!

The basic premise of this verse is that a seeker does not need any
externals, such as words or contemplation, in order to experience the

attributes of the Self.
Sdadbyarasi te kima grabe re, sidhu citta sabdaya.

One does not need the help of a guide to reach one’s own home.
Similarly, why would one need the support of thoughts or the mind to
reach the Self, one’s own home? A secker’s inner journey starts by going

beyond thoughts and attaining concentration.

1. About the study of Yoga to be carried out by Sravakas, commentary on Yogibhyisah.
Yogasya silambana-niralambanabhedabhinnasya abhyisah

- Dharmabindu and its commentary: Chapter 3 siera 85



This spiritual practice of going beyond thoughts and beyond the

mind is called Unmanikarana. A reference from the scripture Yogasara:
Unmanikaranam tad yad muneb samarase layab.

When thoughts cease, equanimity is experienced from the depths of
existence. Because the mind was engulfed in thoughts, it got trapped in
attachments and aversions. Beyond thoughts laced with attachments and

aversions exists bliss and only bliss.

In the context of Suddha Mano Gupti, the reader will appreciate
these words of Acarya Hemacandrasiriji found in the 12th chapter of
the scripture Yogasastra®: A seeker who is deeply drenched in Udasina
Bhava and who is far removed from any activity not related to the Self,

is immersed in such bliss that he does not attach his mind anywhere else.

When one experiences totality within, why would the mind need to
go in the external?

Say, a pilgrim arrives at a lodge in the evening. After finishing dinner
and spending some time in devotion to the Tirthankara, he will retire
to the room assigned to him. In the modern room of the lodge, he has
everything he may need for the night: washroom, drinking water, etc.
Now why would that pilgrim leave the room before dawn? But in lodges
of the olden days, there was no provision of facilities such as in-room
toilet, and therefore the pilgrim would have needed to step out of the

room even at night.

In the same way, the realization of ones own totality and self-

sufficiency will not let the mind drift into the external.
o
Because one is beyond the mind and thoughts in the moments of

Suddha Mano Gupti, it enables a seeker to experience his own inner

grandeur.

2. Aundasinyanimagnah prayamaparivarjitah satatamarma;
Bhavitaparamanandah kvacidapi na mano niyojayati. - Yogadastra 12/33




Mahopadhyaya Yasovijayaji in the song Saviso Gatha nu Stavana

describes it as:

Ekatd jriana niscaya dayd, suguru tehane bhikhe;
Jeba avikalpa upayoga mad, nija prana ne rikbe. 4/10

From the perspective of Niscaya Naya, experience of the Self is true
non-violence (because the true nature of the Self is violated when one is
not established in the Self ). And the path to this experience is an intensive
and a steadfast practice of going beyond the mind and the thoughts.

Why such an emphasis on going beyond thoughts? This is because

thoughts ignite the impurities of attachments, aversions, and ego.

When the embers of these impurities arise, two approaches are
possible: they can be extinguished by dousing them with the ashes of
awareness or they can be turned into blazing flames by fanning them with
the winds of thoughts.

Assume for a moment that you are sitting in a room. Someone you
despise enters the room. Within moments, embers of hatred will ignite
within you. Now, if you become aware during these moments, the
awareness that Ob! He is a future Siddha will douse the embers of hatred.
But what if thoughts of hatred arise instead? Ob! This person, he is the one
who destroyed me. He bas left no stone unturned in maligning me everywhere.
Such thoughts will convert the embers of hatred into a blazing flame.

Suddha Mano Gupti takes one beyond thoughts laced with

attachments and aversions. Concentration achieved in any of the pious
means during Subha Mano Gupti also achieves the same thing,

o
Suddha Kaya Gupti is to remain still in a standing or sitting posture
(usually in Jina-mudra or other Yogic postures).

*

The Kayotsarga done during rituals these days includes the following
combinations of the Suddha and the Subha forms of Guptis: Kaya Gupti
is of the Suddha type, while Vacana Gupti and Mano Gupti are both of
the Subha type. During such Kayotsarga, one mentally chants Logassa



Siitra or Namaskara Mahamantra, and therefore Vacana Gupti is of the
Subha type. Because the mind focuses on those chants, Mano Gupti is
also of the Subha type. Such Kayotsarga is called Chesti Kayotsarga.

Another type of Kayotsarga called Abhibhava Kayotsarga has been
referred to in the scripture Kayotsarga Niryukti®. This Kayotsarga can
have all three Guptis of the Suddha type. It does not involve mental
chants of any siitra. In this Kayotsarga, one breaches the threshold of the
mind and thoughts and experiences equanimity and bliss of the Self.

A question might arise here: Dhyana and Kayotsarga are both

spiritual practices pertaining to the three Guptis. So,what is the difference
between the two?

As we saw above, in Kayotsarga, the elements of Suddha and Subha
Gupti are found in a certain combination. In Dhyana, the combination
is like this: When a seeker is in Dhyana in a standing or sitting posture
and does not have any bodily movement, all three Guptis will be of the
Suddha type. The seeker will go beyond thoughts and mind and will

experience equanimity and other attributes of the Self.

The combination in Dhyina can also be slightly different: Kaya
Gupti of the Subha type and the other two Guptis of the Suddha type.

In the critique to the sacred text Sri ﬁcﬁréﬁga Siitra, Sﬂéﬁkicﬁryaji
refers to the walking of Bhagavina Mahavira as Dhyana®, for the act of

walking was done in accordance with Irya Samiti.

When a seeker walks in accordance with Try:‘i Samiti, Kaya Gupti is
of the Subha type. But because he is only watching the path and there are
neither any thoughts nor any kind of Svadhyaya going on in the mind,
Vacana Gupti and Mano Gupti are of the Suddha type.

How amazing is this spiritual practice of the three Guptis!

*

3. 5o ussaggo duviho, cirthac abhibhave ya nayavvo;
Bhikkhayariyai padhame, uvasaggabhijunjane biio. - Kayotsarga Niryukti: 1454
4. Tadcva catra dhyanam yadiryasamitasya gamanamiri. 9/1/5
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Ape apa vicarata, mana pame visarama;
Rasdsvida sukba aipaje, anubbava tiko nama.
Atama anubbava tiva se, mite mobha andbara;

Apa riipa me jhalabale, nabi tasa anta opara.

- Adhyatma Bavani, Cidanandaji

A seeker who has risen above thoughts laced with
attachments, aversions, and ego and who contemplates on
the Self with profound concentration is able to taste the
incredible nectar. This nectar is the experience (of the Self).
When one is on the cusp of experiencingthe Self, the darkness

of delusion dispels and this experience continues to live on.

Snanam manomalatyigo,
danam cabbayadaksind;
Jadanam tatvarthasambodbo,
dbyanam nirvisayam manah.

True cleansing is the elimination of dirt in our minds.
True charity is the giving of fearlessness to all living beings.
True knowledge is the knowledge of the Tattva (the
fundamental reality), and true Dhyana is when the mind is
free of all sensual attachments.



CHAPTER7

TYPES OF DHYANA

In the devotional ode to Tirtharikara Subahu Svami (currently in
Mahavideha Ksetra), Devacandraji has described the steps of Dhyana in

adevotional tone:

Yadyapi bu mobadike chaliyo, para-parinati-su bhaliyo re;
Have tuja sama muja sahiba maliyo, tine savi bhava bbaya taliyo re. 3

O Tirthankara, I have strayed away from my true Self by engaging in
the external' and have succumbed to the impurities of attachments and
aversions due to delusion caused by my own karmas. But, I have faith that I
will be free from their vicious grip henceforth, because [ have a Lord like you.

Walking on the path that you have established, I will be able to

overpower these defilements. But what is the procedure?

Dhbyeya svabhave prabbu avadhadri, durdhyata parinati vari re;
Bbdsana virya ekatikari, dhyiana sabaja sambhari re. 4

Four steps have been laid out here: 1) Resolve to make the Lord as
the only goal, 2) Stop Arta Dhyana and Raudra Dhyina, 3) Engage the

1. Whilc it may be necessary to usc cxternals, they must be uscd dispassionatcly, without
engaging the consciousncss in them. Consciousness must be engaged only in the Sclf or in the
means leading to the Sclf.
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consciousness ozly in the means leading to the Self, and 4) Effortlessly

flow in the stream of Dhyana.

Step 1: The ultimate goal is the Lord. Lying dormant within, I have
the same attributes as those of the Arihantas and Siddhas. But those
attributes are masked by karmas and I want to uncover them. I will be

able to make progress on this path by ceaselessly keeping the Lord in sight.

Step 2: Stopping the mind from engaging in Arta Dhyana and Raudra
Dhyana.

Being separated from people or things that one is attached to, or
being associated with people or things one is averse to, brings about
mental anguish, which attracts new karma. Engaging in such thoughts of
sorrow is Arta Dhyana, and it should be stopped by immersing oneselfin

pious activities such as Svadhyaya, etc.

Engaging in thoughts of intense cruelty (which in turn lead to a cycle
of even worse thoughts and actions), such as violence, etc. is Raudra

Dhyana and it should also be put to an end.

Step 3: Engaging the consciousness only in the means leading to
the Self. Knowledge is worthwhile only when it takes one closer to the

knower (the Self), when it leads to an experience of the knower.
These three steps will automatically lead the seeker to the fourth step.
Step 4: Flowing effortlessly in the stream of Dhyana.

How can there be scope for any effort or any extrinsic attempt in the
journey of Dhyina when Dhyana itself is a journey along the shores of
effortlessness. It is our original, core nature. It certainly is possible that
Dhyana happens effortlessly. Ironically, effort may be required to engage

in external activities (activities not related to the Self).

The following verse talks about the outcome when this stream of

Dhyana flows deeper.



Dhyata dhyeya samadhi abbede, para-parinati vicchede re;
Dhyata sadhaka-bhiva ucchede, dhyeya siddhata vede re. §

It results in the union of Dhyiti, Dhyina, and Dhyeya®, that is,
Samadhi, which destroys the tendency to engage in the external. This
is because during these moments of oneness, the consciousness of the
Dhyata becomes one with the attributes of the Dhyeya. When the
consciousness of the Dhyata dissolves into the Dhyeya and becomes one

with it, how can impurities of attachment, aversion, or ego remain?

The journey of the Dhyata towards the Dhyeya is called Dharma
Dhyana and Sukla Dhyana.

We have briefly discussed Arta Dhyana and Raudra Dhyana earlier.
When aseeker becomes free from both these types of Dhyana, he marches
ahead towards Dharma Dhyina and Sukla Dhyina.

Dharma Dhyana

There are four types of Dharma Dhyana: Ajiia Vicaya, Apaya Vicaya,
Vipaka Vicaya, and Samsthina Vicaya.

First type: Ajia Vicaya — Contemplation on the Tirthankara’s
commandments. Diminishing our attachments, aversions, and ego is
the essence of Tirtharikaras commandments. A seeker should always
introspect whether his spiritual practices have led to a reduction in his
attachments, aversions, and ego.

Second type: Apaya Vicaya — Contemplation about the kind of
suffering awaiting those who are consumed by attachments or aversions.
Such suffering often spans several lives.

Third type: Vipaka Vicaya — This can be divided in two parts: 1)
Contemplation on the karma theory and its various aspects such as the
bondage ofkarma, its manifestation into results, premature manifestation,
dormant karmas, etc. and 2) Equipped with the foundation of this

contemplation, to become deeply engrossed in the pursuit of the soul

2. Dhyata is the onc who medirates; Dhycya is the goal of meditation (that is, the Lord ); Dhyana

is the process of meditation itsclf.




which, in its pure form, is free from the bondage of karmas.

Fourth type: Samsthana Vicaya — Contemplating on the form, the

structure, or the shape of the universe.

Contemplation on the twelve Bhavana such as impermanence
culminates into contemplation and focus on the permanent nature of the
soul, which eventually leads the secker to experience the attributes of the
Self. Similarly, contemplation done as part of these four types of Dhyana

should also culminate into experience of the attributes of the Self.

For example, in f'.;jﬁﬁ Vicaya Dhyana, one can contemplate: [r is
Tirtharikara’s commandment to stay away from the external and abide in

the Self, so I must remain in my attributes of forgiveness, etc.

While contemplating during Apaya Vicaya Dhyana, seeing and
experiencing the suffering caused by attachments, aversions, etc. would
lead a seeker to experience the attributes of forgiveness, non-attachment,

non-egoism, etc.

While contemplating during Vipaka Vicaya Dhyana, because of the
reflections on karma bondage, manifestation, etc., a secker tunes in to his
true Self. The soul was until now reeling under the influence of karmas.
For example, comfort was experienced when Sata Vedaniya Karma came
into fruition. In the same way, discomfort was experienced in the case of
Asata Vedaniya Karma. As a result of Vipaka Vicaya Dhyana, the seeker’s
thought process changes to understand that the fruition of karmas means

that they are actually shedding, thereby reducing the burden on the soul.

While contemplating during Samsthana Vicaya Dhyana, because of
reflection on the nature of the universe and the cycle of birth and death
therein, the seeker becomes desirous of being liberated and thus takes
steps in that direction.

Sukla Dhyina

The virtues of forgiveness, straightforwardness, tenderness, etc. form
the basis of Sukla Dhyina. Once they have been deeply reflected upon,
practiced intensely and internalized, a seeker progresses to Sukla Dhyana.



The first type of Sukla Dhyina is: Prthakeva-Vitarka-Savicira.

Here the secker resorts to Sruta and focuses his meditation on either

some topic from Sruta or the soul.

Here although the object of focus is singular, the focus can veer
between various Paryaya of that object. For example, when focusing
on the soul, the focus could shift among various aspects of soul, such as

whether it is permanent or transient and so on.

Vitarka means Sruta. Prthaktva means the quality of being distinct.
Savicara means something that is endowed with the quality of changing.

During this type of meditation, the focus could turn from the
meaning of a word towards the word itself. Or it could shift from the
word towards its meaning. Likewise, the focus could also veer towards
the steady, motionless state of the body.

This shifting of focus between the substance (word), its meaning and
related activities of mind, body, or speech, is the reason this meditation
is called Savicara. Also, since the Dhyata, Dhyana, and Dhyeya are all
distinct here, there is also Prthaktva in its nature.

The second type of Sukla Dhyana is: Ekatva Vitarka Avicara.

Here the secker focuses on only one Paryaya of the object and
penetrates deep into that. Since this type of meditation is Avicara (that
in which the focus stays put), the focus does not shift between the word,
its meaning, or anything else. Here the Dhyata completely submerges
his consciousness in the Dhyeya, and therefore there is oneness between

Dhyata and Dhyeya. Hence the word Ekatva or oneness.

Thus, when the consciousness has penetrated deep into a single
Paryaya of an object (from its many Paryaya such as its creation/
destruction, tangibility/intangibility, or permanence/impermanence)

with the help of Sruta, it is the second type of Sukla Dhyana.
The third type of Sukla Dhyana is: Sitksma Kriya Anivarti.

Just about an antarmuhirta before the soul is about to get fully
liberated (prior to a process called Sailesi-karana), the meditator either
through omniscient emanation (called Kevali Samudghata) or naturally,
reaches a stage whereby the time span of all remaining Aghati Karmas



becomes equal to that of the remaining ﬁqm Karma. Now, the activities
of the mind, speech and body cease sequentially through a process called
Yoga Nirodha.

First, the activities of the mind cease completely. Then, the activities
of speech come to a complete stop. Then, the activities of the body
progressively stop and halfway into this process, when only the subtlest
activities of the body remain, the third type of Sukla Dhyana is found.
Because the subtle activities of the body still remain, it is known as
Stiksma Kriya Anivarti.

The fourth type of Sukla Dhyana is: Vyuparata Kriya Apratipati.

In the fourteenth and the final Gunasthinaka, all activities of the
mind, speechand body, both gross and subtle, cease completely. The fourth
type of Sukla Dhyina is found in this stage. Because even the remaining
subtle activities of the body come to a stop, it is called Vyuparata Kriya.
Since this state of being completely free of the activities of mind, speech
and body will now continue for eternity, it is called Apratipati. Therefore,
this type of Sukla Dhyana is called Vyuparata Kriya Apratipati.

It is indeed such a fascinating process of dissolving the Dhyata into
Dhyeya through Dhyana!

*



REFERENCE SUTRA 8

Rabata vikara svarapa nibari,
taki sangata manasi dhari;
Nija guna amsa lahe jaba koya,

prathama bheda tini avasara hoya. 93

- Svarodaya Jiiina, Cidanandaji

A secker observes the impurities arising within, with the
mind involved in just observing these impurities. This act of
just observing is Drasta Bhava. Here the seeker experiences
an attribute of the soul which is #o observe. This is Riipastha
Dhyana.

E 2
Ugyo samakita ravi jhalabalato,

bbarama timira savi ndtho re.
Anubbava gupa dvyo nija asige,
mityo nija ripa matho re.

- Mahopadhyaya Yasovijayaji, Sripala Risa, Section 4, Canto 13

When the luminous sun of Samyag Darsana rises, the
darkness of delusion is dispelled. The experience of the Self
descends upon the secker. The false notion of ‘T" being the
body, etc. is eliminated.




CHAPTERS

RUPASTHA DHYANA

Pindastha, Padastha, Riipastha, and Rupatita Dhyana' can help a
seeker in the journey of Dharma Dhyana.

ﬁcﬁrya Hemacandrasiiriji has described and expounded these types

of Dhyana in the scripture Yogasastra. It is a very stirring exposition.

However, Cidanandaji has expounded these types of Dhyana in the
scripture Svarodaya Jiiana in a slightly different vein. This exposition is

also very delightful. Let us take a closer look. Cidanandaji says:

Dhyédna cira bhagavanta bative,
te meve manda adhike bbave;
Rizpastha padastha pindastha kahije,
rispatita sadba siva lije. 92

The Tirthanikara has propounded four types of Dhyana, and because
He has himself laid them out, I deeply admire them. By attaining
Pindastha, Padastha, Ripastha, and Rapatita Dhyana, a secker is able to

march ahead in the journey towards liberation.

1. Pindastha, Padastha, Rpastha, and Rapatita Dhyana arc four types of meditation, explained
in detail in this and the subscquent chaprers.



Description of Riipastha Dhyana

Rahata vikara svaripa nibari,
tdki sarigata manasda dbdari;
Nija guna amsa labe jaba koya,
prathama bheda tini avasara hoya.

A secker merely observes the feelings of attachments, aversions, etc.
arising within. He doesn’t get engrossed in these feclings, but merely
observes them. And in those moments of just observation, becomes a
detached witness. In this way, the first rays of the luminous Self shine
upon the seeker’s dark mind.

To be an observer of impurities within.

When the mind is still and neutral during the time of worship, it is
possible to see the Tirthankara's pure soul and His alluring attributes.

But, being able to observe impurities such as anger, attachment, etc.

arising within is indeed an incredible concept!

Impurities constantly arise within us; all we need to do in this type of

Dhyana is to observe them.
But what has been the state of affairs thus far?

When a past karma leading to anger materialises, we usually get
engrossed in this rage-filled feeling. This Dhyana teaches us to merely

observe the rising anger and not get engrossed in it.
When can this happen?

This is possible only when this perspective is firmly clear - that anger

is just the visual, and you are the viewer or observer.

Okay, so if anger is the visual and you are the observer seeing it, can

the visual and the observer ever be one, be united?

When I see the table in front of me, the table is the visual, and I am
the observer. But the visual and the observer remain distinct. I will not

become one with the table, will I?

Similarly, when anger arises within, anger is the visual, and you are

the observer. So how can you become one with it?

L531
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Until now; you have been the doer of anger; now you should be the

observer of anger.
The visual is separate, the observer is separate.

Ifyou have accumulated the karma giving rise to anger, then it is bound
to come to fruition at some point in time. At that time, you should not get

engrossed in that feeling of anger; you should merely observe that state.

For example, when the discomfort or pain causing Asata Vedaniya
Karma comes into fruition, an aware seeker will not become one with the
pain, as that will attract more karmas. Thoughts such as Ob, am in pain,
Ican't bear it, who hit me like this? May be rot in bell will only attract new

karmas.

But being an observer instead will result in shedding of karmas. This
pain bas arisen due to my accumulated karmas coming to fruition. I have to
witness it with equanimity.

b

Rahata vikdra svaripa nihari, taki sarigata manasa dhari;

Nija guna amsa labe jaba koya...

You observed the impurities arising within. In the moments when
the mind is engaged in the act of observing alone, you are a witness. You

merely observe.

The previously cited verse from scripture Adhyatmopanishad

corroborates the same thing:
Drastur-drgatmata muktir-dysyaikatmyam bhava-bhramah.
If the observer remains merely in the state of observation, then it

becomes his liberation (the path thereto).

On the other hand, if the observer allows his consciousness to become
one with the visual and thereby becomes engrossed in attachments or

aversions, then it is his Samsara, or the path towards the continuing cycle

of birth and death.



Ripastha Dhyana

The peculiarity of this Dhyana is that it uplifts a secker from the
current position, without mandating any kind of spiritual maturity. An
elementary secker gets angry at the slightest provocation, relishes tasty
food, feels a rush of pride within when praised.

This itself becomes the starting point of this Dhyana. Observe the
anger arising within. Observe, observe, observe, merely observe. What
will happen eventually is that only the act of observation will remain
while anger, attachment, ego, and other impurities will disappear. What

an incredible spiritual practice!

ol
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REFERENCE SUTRA 9

Tirtharikara padavi paradhana,
guna ananta ko mano sthana;
Guna-vicira nija guna je lahe,

dhyana padastha sugurn ima kahe. 94

- Svarodaya Jiiana, Cidanandaji

The position of Tirthankara is the highest position. It
is a repository of infinite virtues. When these virtues are
reflected in the heart of a seeker, he is said to be in the flow
of Padastha Dhyana.

w

Abanisi dhyana abbydsa thi,
mana-sthiratd jo hoya;
10 anubbava-lava dja phuna,
pave virald koya. 52

- Svarodaya Jiiana, Cidanandaji
Through persistent practice of Dhyana, if the mind can

become still, then even today, a few rare people can attain a
partial experience of the Self.



CHAPTERY

PADASTHA DHYANA

In the journey of our past lives, we have been to the Tirthankara’s
Samavasarana - sometimes out of curiosity, but sometimes, inspired by
devotion. Those moments of devotion afforded us a chance to relish the
beauty of the Tirthankara. His beauty, embellished with unparalleled
tranquillity was mesmerizing!

Those moments reminded us of the words of Mahopadhyaya

Yasovijayaji:

Koti deva mila ke kara na sake, eka argustha riipa pratichanda;

Aiso adbbuta rapa tibaro, varasata manu amrta ko bunda.

Even if crores of celestial beings came together to recreate the beauty
of the Tirthankara, they would still be unable to conjure anything that

came close to the beauty of even His toe.

Because the Tirthankaras beauty was unprecedented, we were

captivated by it. We couldn’t but take our eyes off Him.

Locana santa-sudharasa subbaga, mukba matakaly prasanna;
Yogamudra no latako catako, atisaya to atidhanna'.

1. Ajita Jina Sravana - Mahopadhyaya Manavijayaji

61



How are the Tirtharikara’s eyes described?
Locana santa-sudhdrasa subbagi

Eyes filled with peaceful divine nectar, setting sight on which, our

own eyes became filled with peace.

Mahopadhyaya Yasovijayaji has further expanded on these moments:
Tere nayana ki mere nayana me, jasa kabe dio chabi avatari

This means: O Tirthankara! Kindly bestow upon my eyes a fraction
of the Prasanta Vahita that pervades your eyes!

Mutkha matakilu prasanna

The Tirthankara’s face is overflowing with bliss, as though His face is
the storehouse of all the bliss existing in this world!

Yogamudra no latako catako

The Yogic state of the Tirthankara amidst all grandeur is
magnificently expressed in this verse:

Trigade ratana-simbdasana besi, cihu disi cimara dbalive re;

Aribanta pada prabbuti no bhogt, to pana jogi kabave re’.

Seated in the Samavasarana, the Tirthankara is surrounded by
unparalleled grandeur; Camara are being fanned above Him, and
divine musical instruments are playing unmatched melodies. But, the
Tirthankara is completely detached from this external opulence and is
deep in the Udasina state.

For us, the external grandeur and opulence have relevance; but for
the Tirthankara, there is only resolute and unwavering Udasina Bhava.

That extraordinary Udasina state astonished us and made us
speechless. And those moments of being astonished were soon
transformed into moments of devotion: Ob, He is my beloved Lord! He

radiates such profound Udasina Bhava. Not only are His external grandeur

2. Suvidhi Jina Stavana - Kantivijayaji



and opulence unprecedented, His Uddsina state too is profound and beyond

comparison.

The magnitude of this external grandeur is captured in the lines

below:

Kodigame abba darabare... jaya mavigala sura bole re;
Trana bhuvana ni rddhbi tuja dge, dise ima trna tole re.

Crores of celestial beings are paying obeisance to the Tirtharikara
and singing His praises. Such is His external grandeur that adding up all
the existing opulence and splendour of the three worlds would still look

like a shrivelled blade of grass in comparison.

But, nothing comes close to His inner grandeur, the ultimate Udasina

state, which shines alongside this external grandeur.

We continued to remain seated in the Samavasarana and continued

to gaze at the Tirthankara’s Udasina state.

For a moment, this enabled us to experience flashes of Udasina Bhava
within us, and words read during scriptural studies surfaced in the mind:
All the attributes that you see evidently in the Tirthasikara, exist within

you. However, they are concealed by the karmas.
Our gaze shifted back to the Tirthankaras Udasina state.

Those moments reminded us of the words of

ﬁcﬁr}'a Hemacandrasiriji:

Pannage ca surendre ca, kausike padasamsprsi;

Nirvisesamanaskdya, sSrivirasvamine namah.

Whether it was the serpent named Kausika venomously biting
Bhagavana Mahavira’s feet or the king of celestial beings Kausika Indra
worshipping His feet, for the Lord, both these incidents were identical;

there was no difference whatsoever.

Such incidents keep happeningin the outer world but have no impact
on Him, for the Lord remains in the inner world, established in the Self.



Seeing this, our focus shifted to the inner splendour of the
Tirtharkara. Our liking for the Tirtharkara’s Udasina state increased to
the extent that we started seeking it for ourselves: O Lord, even if it is only
a partial glimpse, please bless me with this state. You blessed Devacandraji
by giving bim a partial but exalted experience of Uddsina Bhiva!

Here is an incident from the life of Devacandraji that sheds light on
his Udasina state: Devacandraji was delivering a sermon in an Upasraya.
Right behind the Upasraya was a thick hedge. Midway through the
sermon, a snake came slithering from the hedge and reached right up the
wooden cot where Devacandraji was seated. The snake slithered all the
way up to his legs. But, the sermon continued unabated, and eventually
the snake slid back into the hedge. A snake crawling up to his legs was
an incident in the outer world from which Devacandraji was already far
removed. In his inner world, there was nothing but Udasina state; a state

unaffected by incidents.

Devacandrajis calm and unperturbed face during that incident
brings alive the spiritual practice described in this verse of the scripture
Yogasara: An inner state that is indifferent to incidents leads to a mind
free of all anxiety and curiosity. And such a mind endows Yogis with a

calm and equanimous state’.

O Tirthasikara, please give us at least a partial experience of this
Udasina state!

In those divine moments of being in the Samavasarana, the
aforementioned thoughts sprang forth a few times; otherwise we just
continued to relish the Tirtharikara’s Udasina state. And the eyes kept
getting moist with devotion. My beloved Tirtharikara ought to be like this!
What a staggering confluence of inner and outer majesty!

3. Nairapcksyadanaursukyam-anautsukyicca susthata;
Susthata ca parananda-stadapcksim ksaycnmunih. - Yogasara



To relish these moments of being in the Samavasarana and to flow
in those moments is Padastha Dhyana. Cidanandaji describes Padastha

Dhyana in these words:

Tirthasikara padavi paradhina, guna ananta ko mano sthana;
Guna-vicara nija guna je labe, dbyina padastha suguru ima kabe.

The Tirthankara seated in Samavasarana is bestowed with infinite
virtues. Reflecting on these virtues, a feeling envelops that the same

virtues exist within. When these virtues are partially experienced, it is

Padastha Dhyana.
Tirthasikara padavi paradhana

Seeing the beloved Tirthankara, we are reminded of the refrain
appearing in the poem Madhurastaka:

Madhuradhipaterakhilam madburam.

Everything about the Tirthankara is sweet for He is the very source

of sweetness.

Whether the Tirthankara is seated in the Samavasarana, or seated
in the Devchanda, or walking on the celestial gold lotuses, everything
about Him is sweet. The sweetness of these various forms of Tirthankara
mesmerizes and enchants our mind. However, when the inner sweetness
of the Tirtharikara’s attributes is experienced, it becomes a celebration

beyond words!

Beholding His supreme Udasina state, beholding the low of Prasanta
Vahita pervading His face...

A live description of these moments is depicted by Devacandraji in

this verse:

Ditho suvidhi jinanda samadhi rase bharyo ho lila;
Bbhasyo atmasvariipa anadino visaryo ho lala;
Sakala vibhava upidhi thaki mana osaryo ho lila;
Sattasadbana marga bhani e sanicaryo bo lala.




This verse captures and brings alive the very definition of Padastha
Dhyana.

Observing the Samadhi Rasa®* flowing on His face and oozing out of
every inch of His body, reminded us of the Samadhi Rasa lying within.
And with that recollection, all mental agitation and discomposure
vanished. And this triggered the journey towards the attainment of this
Samadhi Rasa.

Just like the Udasina state and the Samadhi state, we also see the
supreme bliss on His face and in these moments, following words of the
Lord ring in our ears: O Soul, you too are full of bliss. It is not your true
nature to sway to the tunes of likes and dislikes. Bliss is your essential nature.

And then, a partial experience of this blissful state of Tirthankara

descends upon us.
Padastha Dhyana, indeed, a beautiful type of Dhyana.

The expanse of Padastha Dhyana ranges from the moments of seeing
the Tirthankara’s inner grandeur to the moments of experiencing that
grandeur within.

ol

This Dhyana can be summarized as:

A secker’s eyes are closed. Moments previously spent in the
Tirtharikaras Samavasarana are being relived. The Tirthankara’s
attributes are being observed one after the other. And the secker keeps

getting a partial experience of these attributes within.

You can do this right now...

4. In this context, Samadhi is the statc of being cstablished in the Sclf. Samadhi Rasa is the

nectar or the essence of this Samadhi.



REFERENCE SUTRA 10

Bheda-jana antargata dbare,
sva-para parinati bhinna vicire;
Sakti vicari {antata pave,

te pindastha dbyana kabevave. 95

- Svarodaya Jiiina, Cidinandaji

A secker firmly establishes in the mind the understanding
(born out of experience) that I am distinct from the body
and all other externals. He contemplates on the contrasting
behaviours of the Self and the external - blissful state is the
behaviour of the Self, while swinging between likes and
dislikes is the behaviour of external. He further contemplates
on the inner strength of the soul and (using this strength to
go towards the Self ) attains peace and bliss. This is Pindastha
Dhyana.

In other words, Pindastha Dhyana is experiential
realization of the luminous soul inhabiting the Pinda (body).




CHAPTER 10

PINDASTHA DHYANA

The following words beautitully shed light upon our inner home:

Dhiida ke dhaga me jyoti jalata hai, mityo andharo antara ko;
1 ajavile atama siijhe, bheda jadye una ghara ko.

A flame burns intensely in the mound-of-sand-like transient body.
This flame is the analogy for the soul. In its radiant glow, darkness of the
delusionary belief that I am the body is dispelled. This enables revelling
in the luminous glow of the soul. This unravels the mystery of our
real home — the inner home, the soul.

Poet Ravidasaji has said:

Ghara me ghara dikbalii de, vo sadguru bamara.

This translates to: The enlightened Master is the one who shows the
luminous home of the soul, the Self, lying within the house of the body.

But how does an enlightened Master enable a secker’s journey to this
inner home?

An incident from Sthilabhadrajis life is quite apt here. Sthilabhadraji
requested his Master, Acirya Sambhitivijayaji, to ordain him into
monkhood.



The Master ordained Sthilabhadraji and forged in him such

enchantment for the inner Self that all attraction for the outer world

disappeared.

Mahopadhyaya Yasovijayaji has described the working method of an
enlightened Master in a song devoted to Bhagavana Munisuvrata:

Jasa kabe sahibe mugati nu, karyu tilaka nija hathe.

As the enlightened Master presses his thumb against an aspirant’s
f\jﬁﬁ Cakra, the aspirant’s journey towards liberation begins — thisis what
the profound expression above alludes to. The idea of the Tirthankara
working his way through an enlightened Master has been captured here.

Let us explore Pindastha Dhyana with this background. It is the

spiritual pursuit of experiencing the luminous soul dwelling within the

Pinda (body).
Cidanandaji says:

Bheda-jnana antargata dbare, sva-para parinati bhinna vicire;
Sakti vicari {antatd pave, te pindastha dhyina kabevive.

A seeker firmly establishes in the mind the understanding (born out
of experience) that [ am distinct from the body and all other externals. He
contemplates on the contrasting behaviours of the Self and the external
— blissful state is the behaviour of the Self, while swinging between likes
and dislikes is the behaviour of external. He further contemplates on
the strength of the soul and (using this strength to go towards the Self)
attains peace and bliss. This is Pindastha Dhyana.

Let us dive deeper into each part of the verse.
Part 1: Bheda-jhdna Antargata Dhare

The knowledge that the soul is distinct from the body is necessary,
but this distinction merely in words is not sufficient. It has to be heartfelt
and full of conviction.
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An enlightened Master once told his disciple, “I have heard that you
speak very eloquently about the soul. Can you tell me something about
it too?” For the next ninety minutes, quoting reference after reference,
the disciple elaborately described the luminous nature of the soul,
highlighting its distinctness from the body. The Master kept observing
the disciple’s face all the while. After the disciple was done, the Master
said, “A picture of bread cannot satisfy hunger! What you have in the

form of words is a mere picture of the soul. Where is the conviction?”

The understanding that the soul and the body ave distinct needs to be
taken deep at the level of the unconscious mind where the beliet that 1
am the body is firmly entrenched. Otherwise, the understanding that zhe
soul and the body are different will become a mere exercise in words and

the belief that I am the body will remain as is.

So, what can be done to achieve this?
The answer lies in the second part of the verse.
Part 2: Sva-para Parinati Bhinna Vicare

What does the mindset, the belief that [am the body result in?

In times of sickness, one will be gripped with worries like: What will
happen to me? On the deathbed, there will be a strong feeling of anxiety:
Will I not live any longer? No, I want to live bere forever. This results in
nothing but agony and misery. It is a fact that the body is external and
distinct from the soul but until this understanding penetrates to the
deeper levels, the cycle of pain will continue unabated.

It is imperative for a seeker to establish two compartments -
compartments of the Self and the non-Self (external) — and clearly
segregate them. T, that which is the trove of bliss, is the Self, while
everything else including the body is external.

When one enters in the flow of the Self, there is nothing but bliss.

The soul is a trove of bliss, a trove of knowledge. It is even beyond the
impact of time. Thus, the behaviour of the Self will indeed be blissful.

On the contrary, the beliet that I am the body will only lead to a
nonstop cycle of likes and dislikes.

&



But what happens when the conviction sets in that the compartment
of the Self is mine, while that of the external belongs to the physical and

material world?

An incident from the life of Rsabhadasaji, an eminent spiritual seeker
of our times, comes to mind. Every day, on the way from his home to
office, he used to come across a saint sitting under a tree and used to
enquire about his wellbeing.

Once, after returning from a trip out of town, he saw the saint,
with his body ravaged by Raktapitta. As was his routine, Rsabhadasaji
enquired about the saint’s wellbeing, “How are you?” The saint
responded, “Absolutely fine!” When Rsabhadasaji expressed concern
about the disease afflicting the saint, he nonchalantly said, “It is a good
thing to have happened. It has shattered the delusion that I am the body.”
Continuing further in his endearing way, he said, “I used to say that the
body is perishable, it is a storehouse of diseases, and yet somewhere deep
down, minor bodily attachment did exist. With the grace of God, the
blood, pus, etc. has oozed out and bodily attachment has disappeared. I

can't express how happy [ am now.”

The saint had successfully segregated the external’s behaviour from
that of the Self.

Part 3: Sakti Vicari Santata Pave
A secker, who clearly understands that he has nothing to do with the
vagaries of the external and is firmly focused on the goal of going towards

the Self, becomes aware of the inner strength of the soul. Channelling

this inner strength, he goes deep within the Self and attains ultimate bliss.

The secker enters deep into the world of the Self through these three
steps: Antarmukha Dasa, Antahpravesa, and Antarlina Dasa.

Antarmukha Dasa

The belief that the external is mine is Bahirmukha Dasi. On the
contrary, the belief that the inner world of the Selfis mine is Antarmukha
Dasa.
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Secingenlightened people, or spending a few moments with them, or

observing their inner grandeur, inspires one to go in that direction.

Here, the secker develops a keen interest for the Self.

Antahpravesa
Entry into the inner world of the Self is Antahpravesa.

A seeker enters the world of equanimity as the enlightened master
utters and gives him the Karemi Bhante Satra. This has the effect of
empowering the seeker to start flowing in the state of equanimity.

o

Antarlina Daga

Mahopadhyaya Yasovijayaji has provided a very profound description
of Antarlina Dasa in the scripture Pafica Vimsatika. Antarlina Dasa has
been recognized as Jivan-Mukta Dasa in this scripture and has been
expressed as follows:

Jagratyatmani te nityam, bahirbhavesu sevate;
Uddsate paradravye, liyante svagunamste.

Being in constant awareness of the Self, being inert (asleep) when
engaging with the external, maintaining an Udasina state towards
everything external, and thereby submerging the consciousness into the
attributes of the Self.

This verse outlines four steps that are the cornerstones of Antarlina
Dasa.
First step: Jagratyatmani te nityam

My true form is unaffected by karmas, attachments, or aversions. I am
the pure existence, flowing in the stream of unabated consciousness. This is
how a seeker should attempt to maintain constant awareness of the Self.

In the devotional song written for Bhagavina Kunthunitha,

Devacandraji says:

Asti svabbiva je apano re, ruci vairdgya sameta;
Prabbu sammukha vandana kari re, margisia atama heta.



Existence: Being is my true nature. | will ask the Tirthankara for my
true nature. There are two ways to attain the true nature — keen interest

and detatchment. [ will also ask Tirtharkara to grant me these two things.
Keen interest: An intense desire to attain the true nature.
Detachment: A sense of dispassion towards everything external.

These are the two causes. Attainment of the true nature is the result.

Second step: Bahirbhavesu $erate

Inertness when engaging with the external. A secker will have no
interest in anything that opens towards the external such as the body, or

other things. The seeker’s stance will be: Just leave all of this aside. Instead
let’s listen to the journey of an enlightened person.

Third step: Udasate paradravye

While remaining inert when engaging with the external and while
remaining detached in the motions of worldly life, what should be the
approach towards the external substances? The body will need externals
such as food or clothes to survive. A seeker should maintain Udasina
Bhava, when the use of the external is imperative. While utilizing external
things, the seeker should maintain caution to ensure that feelings of like
or dislike do not arise within.

Fourth step: Liyante svagunamrte

To be immersed in the flow of the attributes of the Self. This is
Antarlina Daéa.

The journey from Antarmukha Dasa to Antarlina Dasa establishes a
seeker in the magnificient world of the Self.

Sakti vicari santati pave.

That one can attain the AntarlinaDaéi and that one can be established
in the world of the Self, is a revelation worth celebrating for a seeker!

Part 4: Te Pindastha Dhyana Kahevave

Thus, experiential realization of the luminous soul inhabiting the

Pinda (body) is Pindastha Dhyana.
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REFERENCE SUTRA 11

Rapa rekba jame navi koi,

astagund kari sivapada soi;
1iiku dhyaivata tiba samave,
ripatita dhyina so pave. 96

- Svarodaya Jfiana, Cidanandaji

A state without an iota of shape or form, a state endowed with eight
attributes (infinite knowledge, infinite perception, infinite conduct,
infinite bliss, eternalness, formlessness, masslessness, and infinite
strength) is the state that reflects the true nature of liberation. A seeker
who meditates on this state experiences glimpses of the bliss of liberation.
This is Rapatita Dhyana.

Eba dhyane sukba upanu jeha,
garige gola galya pari teha.

- Pafica Paramesthi Mantraraja, Dhyinamala 1/5

The bliss arising from this Dhyana cannot be described in words. This
is analogous to asking a speech-impaired person who has eaten a piece of

jaggery to describe its taste. What would he say?

A similar verse by saint Kabira:

Girige keri sarakara.

A speech-impaired person ate sugar. How will that person describe
the taste experienced?



CHAPTER 11

RUPATITA DHYANA

Ripatita Dhyana is a minor version of Analambana Dhyana.

In Alambana Dhyana, aseckertakes the assistance of the Tirtharkara’s
form or His sweet words to begin the journey towards experiencing the
soul’s attributes.

This is how Alambana Dhyana works: The seeker could be seated in
front of the Tirthanikara’s idol. Gazing intently and concentrating on the
Prasanta Vahita pervading the Tirtharikara’s face would lead the seeker

to experiencing a small stream of the Prasinta Vahita flowing within.

Howdoweeven describe the Prasanta Vahitaseen in the Tirthankara’s
captivating form! In the Bhaktamara Stotra, ﬁcﬁr}'a Mantunga says,
“O Tirthankara, it seems to me that there are only as many particles of
tranquillity in this universe as those utilized in the making of your body,

because nowhere else can one find a form as tranquil as yours.™

Alternatively, in Alambana Dhyana, the seeker could hear the
Tirthankara’s sweet words: Restlessness is not your true nature. Thoughts
laced with attachments or aversions are the cause of your restlessness. Your
true nature is to remain in a state filled with Prasinta Vahiti.

Seeingthe Tirtharikara’s captivating form or hearing His divine words
initiate the seeker into the world of blossoming virtues. This is Alambana
Dhyana, where a seeker experiences attributes of the soul through the
assistance of the Tirthankara’s form or His words.

1. Yaih santarigarucibhih paramanubhistvam, nirmapitastribhuvanaika-lalimabhiea! Tavanta
cva khalu ec'pyanavah prehivyam, yatte samanamaparam na hi rapamasei. - Bhaktimara Seotra
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With a profound practice of Alambana Dhyana, even the most
nominal assistance is enough to initiate the seecker in the experiential
realization of the souls attributes. This is Analambana Dhyana.
Anilambana in its truest form happens only in the Sreni. However, a

smaller version of the Analambana can be experienced even before that.

In the commentary on the scripture Yogavimsika, Mahopadhyaya
Yasovijayaji says, “Experiencing our Dravya, Guna, and Paryaya as
pure as and as no different from the Dravya, Guna, and Paryaya of the
Supreme Soul is a partial form of Analambana Dhyana. Such experiential

realization is a destroyer of delusion.”

Vyavahara Naya asserts that the soul is obscured by karmas, that it is
blemished with the impurities of attachments, aversions, and the like. Niscaya
Naya proclaims that the soul is free of all blemishes and is innately suffused
with attributes such as bliss, forgiveness, etc. When a seeker experiences these
pure innate attributes as upheld by Niscaya Naya, instead of the impure form
as asserted by Vyavahara Naya, Analambana Dhyina prevails.?

Now let us review the verse of Rapatita Dhyana based on this

foundation:

Rapa rekha jame navi kot, astagund kari sivapada soi;
Taku dhyavata tiba samave, ripatita dhyina so pave.

A state without an iota of shape or form, a state endowed with eight
attributes (infinite knowledge, etc.) is the state that reflects the true
nature of liberation. A seeker who meditates on this state experiences

glimpses of the bliss of liberation. This is Ripatita Dhyana.

In Rupatita Dhyana, the seeker meditates on the attributes of the

liberated state and experiences them. He flows in the stream of these

attributes and experiences bliss and only bliss.

*

2. Paramiarmarulyaraya'tmajiianasyaiva niralambanadhyinamsarvar,
tasyaiva ca mohanasakarvar. - Yogavimiiki commentary, 19
3. Samsiryarmana'pi ca vyavahiranayasiddhamaupidhikam rupamacchidya, Suddhanidcayanayapa
rikalpitasahajitmaguna-vibhavane niralambanadhyinam durapahnavameva. -Ejana 19



REFERENCE SUTRA 12

Avadhi! Anubbava kalika jagi,

mati meri atama sumirana lagi...

Anubbava rasa me roga na soka, lokavada saba meta;
Kevala acala anadi abadbita, sivasarikara ka bbeta.
Varsiabunda samunda samani, khabara na pavai koi;
Anandaghana vhai jyoti samave, alakba kahave soi.

- Anandaghanaji

Avadhii! The bud of experience (of the Self) has
blossomed within. My mind is now absorbed in the
reminiscence of the soul. In the nectar of this experience,
there is no ailment, no grief, and there are no superficial
worldly relations; there is only union with the Supreme
Entity which is unwavering, beginning-less, and beyond
all sufferings. The ocean assimilates within itself a drop of
rainwater, following which the drop becomes one with the
ocean and cannot be separately traced. Similarly, that which
assimilates within itself the luminous light of its attributes
is the blissful soul, which is beyond the ordinary perception
and is thus called Alakha (imperceptible).

N
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CHAPTER 12

TWENTY-FOURTYPES OF DHYANA
ASPER THE SCRIPTURE ‘DHYANA VICARA’

In the previous chapters, we have seen a few types of Dhyina, namely,
Dharma Dhyana, Sukla Dhyana, etc. and Rapastha Dhyana, Rapatita
Dhyana, etc. The ancient scripture Dhyana Vicara describes 24 types of
Dhyana. Here, there are fundamentally 12 types of Dhyana, and to each of
these, the word Paramaisadded asa prefix, thus creatinganother 12 types.

The verse that describes these different types of Dhyana is as follows:

Sunna-kala-joi-bindu-nado-tara-lao-lavo-matta;

Paya-siddhi paramajuya, jhandim bunti cauvisam.

Acarya Kalapiirnasiriji has written an authoritative, explanatory
account of the scripture Dhyana Vicara.

Let us review each of these types of Dhyana sequentially.

1. Dhyana: The meditation pertaining to various types of Dharma
Dhyana' such as ﬁ]ﬁﬁ Vicaya, Apaya Vicaya, etc. is Dhyana.

2. Parama Dhyana: When a secker practises Dharma Dhyana described
above for along period of time, virtues such as forgiveness, tenderness,
straightforwardness, and love for all living beings distinctly grow and

at that time, the secker reaches the first stage of Sukla Dhyana called
Prthaktva Vitarka Savicara. This is Parama Dhyana.

This type of Dhyana is usually found in seekers who are in the
advanced stages of the progressive series of steps to liberation, known

1. Dharma Dhyana, Sukla Dhyana, and their various types have been explained in chapter 7.



as Sreni. Although not predominant, a partial form of this type of
Sukla Dhyana is also found in seekers at the time of Riipatita Dhyana.

In the book Dhyana Vicira, Acarya Kalapirnasiiriji has written the
following:

“What Mahopadhyaya Yasovijayaji has written in his book Dravya
Guna Paryaya No Rasa is very profound. It is extremely important
as well as insightful. The words in the book provide an important
indication that it is possible to experience a partial form of Sukla

Dhyana, even today, in this day and age.

Our great sages of the past with the knowledge of the Parva, were
able to reach the first stage of Sukla Dhyana called Prthaktva Vitarka
Savicara by contemplating on the different aspects of the soul such
as Dravya, Guna, and Paryaya using the Bheda Naya. They were able
to reach the second stage of Sukla Dhyana called Ekatva Vitarka
Avicara by contemplating on the soul as a whole, undivided entity
not differentiated by Dravya, Guna, and Paryaya using the Abheda
Naya. Even monks who do not have the knowledge of the Parva, by
reflecting on the pure form of the soul’s Dravya, Guna, and Paryiya, can
reach the meditation state of Samapatti. Here, they achieve oneness

with the Siddhas and can thus reap the fruit of Sukla Dhyana.” >

The scripture Dhyana Sataka lists the following as the ones who can
rightfully engage in the first two types of Sukla Dhyina: 1) Apramatta
monks with the knowledge of the Piirvas, 2) monks in the Upasama
Sreni, and 3) monks in the Ksapaka Sreni.

2. Dhyana Vicara, page 35

3. The verse from Dravya Guna Paryaya No Rasa is:
Dravyadika cintai sara, fukla-dhyana pana lahii para;
Te maite chija adaro, sadguru vina marta bhala pharo. 1/6
Commentary on this verse: By contemplating on Dravya, Guna, ctc., onc can reach the stage
of Sukla Dhyana. Here, when Dravya, Guna, and Paryiya of the soul arc contemplated upon
scparately (as different aspects of soul), the first stage of Sulkla Dhyina is reached. When
they arc contemplated upon in unison (that is, the soul is viewed as a whole undifferentiared
entity), the sccond stage of Sukla Dhyina is reached. And reflection on the pure form of
Dravya, Guna, and Paryiya leads to Siddha Samapatti, which is the resule of Sukla Dhyana.

Pravacanasare'pyuktam -



And it lists the following as those who can rightfully engage in Dharma
Dhyana: 1) Apramatta monks, 2) monks in the Upasama Sreni, and
3) monks in the Ksapaka Sreni. In addition, Acirya Haribhadrasiriji
in his commentary on Dhyina Sataka has used the word ‘ca’ (which
means ‘and’) and thereby included other kinds of Apramatta
seekers too as those who can rightfully engage in Dharma Dhyana.*

The scripture Gunasthana-kramaroha states that Dharma Dhyana
of the medium order is prevalent in the fifth Gunasthanaka, but is
not predominant at this stage. It becomes increasingly better with
refinement in the vow holder’s® purity of conduct. During the sixth
Gunasthanaka, Dharma Dhyana of the medium order exists but is
still not predominant, while Niralambana Dhyina is non-existent.
Dharma Dhyana of the highest order happens only in the Apramatta
state (seventh and higher Gunasthinaka), where a seeker is in full
awareness and complete vigilance. Niralambana Dhyina also exists
in this stage.®

In the scripture Yogabindu, ﬁu’:ﬁrya Haribhadrasuriji has said that
according to Vyavahara Naya, Adhyitma Yoga, and Bhavana Yoga
can be found in Apunarbandhaka and Avirata Samyagdrsti. However,
according to the Niscaya Naya, both these types of Yoga can be
found only in the vow holders. The other three types of Yoga as per
Yogabindu, that is, Dhyina Yoga, Samata Yoga’, and Vrtti Sariksaya
are realistically found only in the vow holders according to both
Vyavahara Naya and Niscaya Naya.?

Jo janadi arahantam, davvatta-gunatta-pajjavattchim;
So jainadi appanam, moho khalu jadi tassa layam. 1/80

4. casabdad anyc vapramadinah. - Commentary on Dhyana Saraka 63
5. In fifth Gunasthinaka, the vows taken are thosc that pertain to a houscholder and not a
monk.

6. Satkarma-pratima -nuvratapilancna pradurbhitam madhyamadharmadhyinam pafcama-
gunasthinake gaunatvena, tatha desaviradparinimavisuddhya tad  adhikadhikam
bhavati... sasthagunasthinake pramadasacevid madhyamadharmadhyinasya  gaunata
niralambanadhyinasyi-sambhavasca...tathi apramartavasthayam t utkrstadharmadhyana-
niralambanadhyinc bhavarah. - Gunasthina-kramaroha

7. 'This chapter uscs some technical terms such as this, which arc beyond the scope of this book.
The reader is advised to review the associated scriptures for an in depth understanding.

8. Adhyitmabhavanayogau vyavahire apunarbandhakaviratasamyagdrstin tatha
niscayena tau ciritrina cva bhavatah, dhyanadiyogastu ubhayapcksaya caririna cva
uttarottarasuddhimapcksya tacevika cva bhavanti. - Commentary on Yogabindu



3.

2

10.

Sﬁn}ra Dhyana: The state of mind that is free from thoughts laced
with attachments, aversions, or ego is Sﬁn}ra Dhyana. However, this
is not an absolute thoughtless state. Big, discernible thoughts laced
with attachments, aversions, or ego cease to exist. However, subtle

thoughts still exist.

Parama Stnya Dhyina: The thoughtless state described in Sianya
Dhyana reaches its superlative stage here. The process is such that the
domain of the mind is first expanded to the entire universe comprising
of the three worlds, and then it is constricted and confined to a single
object (such as soul, atom, etc.). Thereafter, the mind is disengaged

from that single object as well.

The scripture Dhyina Sataka, while discussing Sukla Dhyina describes
the sequence as, “It is said in the 71% verse that similar to how the
poison that has spread throughout the body is first withdrawn to the
region of bite and thereafter sucked out from there, so should the
mind that pervades the three worlds first be withdrawn to a single
object and then taken off that object too.

Kala Dhyana: Kala means Kundalini - the coiled energy located at
the base of the spine. The Samadhi that results from its awakening

and ascension is Kala Dhyina.

Various Jain Aciryas have written on the nature of Kundalini. Acarya

Munisundarasitriji has described it in the book Saradastavastaka.!

Jaha savvasariragayam mantcna visam nirambhac daske;
Tatto puno'vanijjai, pahanayaramantajocnam. 71
Taha tihuyanavisayam manovisam mantajogabalajutto;
Paramanummi nirumbhai avanei taovi jinavejjo. 72
Nabhikandasamudgata layavati ya brahmarandhrantare,
sakrih kundalinfei nima vidita ki'pi stutd yogobhih;
Pronmilannirupadhibandhurapara-nandamrtasravini,
site kavyaphalotkarin kavivarairnitd smrtergaucaram.

- Saradistavistaka by Acirya Munisundarasiiriji
The indescribable, extremely impactful force of Kundalini is known to the Yogis and its
praiscs have been gloriously sung by them. In its truest form, it arises from the Nabhikanda
(root of the navel) and scttles in the Brahmarandhra. It relcases a constantly blooming flow of
the nectar of supreme bliss, free of all encumbrances.
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Cidanandaji writes in the scripture Svarodaya Jiana:
Nabhi pasa hai kundali nads, varikanala hai tasa pichadi;
Dasama dvira ki maraga soi, itlata vita pave nabi koi. 74
The Kundalini Nadi is located near the navel. Behind it is the
Bankanala Nadi, which is the pathway to entering the Dasama

Dvira or the tenth gate (Sahasrira). It is not possible to reach the
Sahasrara via any path other than the Bankanala.

Bankanila is a peculiar Nadi which arises from the Maladhara (the
anus) and travels upwards passing through the left side of the navel.
Travelling further up, it touches the heart and chest and then meets
the Rudra Granthi (the forehead knot) in the Ajha Cakra. Next, it

comes out of the forehead knot, continues further and progressively
enters the Brahmarandhra. Thereafter, it remains suspended in the
posterior region of the head and then once again curves upwards
appearing like a half-moon. Hence, it is called Barikanala in

this region.'?

6. Parama Kala Dhyana: When a seecker achieves mastery over Kala

Dhyina owing to persistent practice, it starts happening effortlessly.
This is Parama Kala Dhyana.

The process of Parama Kala Dhyana is similar to how Kala, the
Kundalini, effortlessly awakens in those possessing the knowledge of
fourteen Piirvas during the practice of Maha-Prana-Dhyana, without
them having to resort to any kind of help.

Kali is of the form of the life-force (called Prana-Sakti). Parama Kala
is of the form of the great life-force (called Maha-Prina-Sakti).

The great Yogi Bhadrabahu Svami, who had the knowledge of
fourteen Purvas, had attained mastery over Maha Prana Dhyana. He
had attained this mastery after intense spiritual practices spanning
over a period of twelve years while dwelling in Nepal.

7. Jyoti Dhyana: Experiencing the divine light arising from Dhyana is
Jyoti Dhyana.

11. Basika (@5 in Samskrta means to curve and Nala (I6) means wbe or pipe. Thus,
Barikanala literally means a curved pipe.

12. Excerpted from Bharatiya Samskrri Aura Sidhand, Part2, Pg, 44-45, Mahimahopadhyiya Sri
Gopinatha Kaviraja



It is said in Bhagavati Siitra (a sacred Agama) and other scriptures that
after twelve months of initiation, the monks who are absorbed in the
Self, experience a state of bliss which transcends the joy experienced
by the celestial beings of the Anuttara Devaloka (the highest realm of
heaven). This experience of the bliss of the Self is of the form of a divine
light that is born out of meditation, as clearly mentioned in the scripture

Paramajyotih Pafcavimsatiki by Mahopadhyaya Yasovijayaji.”?

8. Parama Jyoti Dhyana: When the divine light experienced during Jyoti
Dhyana shines even more brightly within, it is Parama Jyoti Dhyana.

While describing the techniques of meditation on the mantra
3% (Arham) in the eighth chapter of the scripture Yogasastra, the
author Acarya Hemacandrasiiriji says, “Meditate upon that Anahata
(in this context, Anihata is a type of divine light form) progressively
becoming as subtle as the tip of a fine strand of hair. Going deeper
in this state, visualize the entire world in its formless, unmanifest,
and light-permeating form. Thereafter, by gradually moving the
attention away from the comprehensible and establishing it in
the incomprehensible (the soul), an indestructible inner light

transcending the senses emerges within.”**

9. Bindu Dhyana: When the thoughts and the emotions in the
deepest substratum of the mind (called Adhyavasiya) are such
that they result in the destruction of karmas bound to the soul,
this state of consciousness or Adhyavasaya is called Bindu Dhyana.

In order to reach this state of Bindu Dhyana, the utterance of the
Bindu (dot) inhabiting words such as 3 (the dot above the letter g")

in accordance with the pronunciation received from a Guru is helpful.

It is said in the Arihana Thuttam Stotra that when a seeker meditates
upon the sixteen letters depicting the Pafica Paramesthi in the first

five verses of Navakara Mantra or any letter thereof, in conjunction

13. Sri_manyc varsaparyayar, praptc paramasuklatam;

Sarvarthasiddhadevebhyo'pyadhikam jyotirullaset. - 13, Paramajyotih Paficavimsarika
14. Tadcva ca kramat siksmam, dhyayed valagrasannibham;

Ksanamavyaktamikscta, jagajjyotirmayam tatah. 26

Pracyavyamanasamlaksyidalaksyc dadhatah sthiram;

Jyotiraksayamacyaksamantarunmilati kramat. 27 - Yogasasera, Chapter 8
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10.

with Bindu (ARES-RAE-mIARNT-Id=id -‘\‘ﬁ@, it results in
eradication of lakhs of cycles of birth and death of the seeker.!®

It is said for Bindu that it is the Ardha Matra'. It is the bridge
transporting the seeker from Matri to Amatra", from the manifest
to the unmanifest.

Parama Bindu Dhyana: The attainment of the nine Guna-Srenis'?,

out of a total of eleven, is called Parama Bindu Dhyana.

These nine Guna-Srenis are attained when the following stages of

spiritual progress are reached:
e Samyaktva: The fourth Gunasthianaka when the Mohaniya

Karma pertaining to delusion has been suppressed or destroyed.

e Desa Virati: The fifth Gunasthinaka, which consists of a

householder with one or more vows.

e Sarva Virati: The sixth Gunasthanaka, which is the stage of
monkhood.

¢ Anantanubandhi Visamyojana: The destruction of the four types
of Anantinubandhi Mohaniya Karma.

¢ Annihilation of Darana-Saptaka: The destruction of the seven
types of Mohaniya Karma (three of which pertain to ignorance
and the remaining four belong to the Anantanubandhi category).

o Upasama Sreni: The cighth to the eleventh stages of the
Gunasthinaka during which the residual Mohaniya Karmas are
progressively suppressed.

15.

16.
17.

18.

Vijjwva pajjalanti, savvesu vi akkharcsu mateio;

Pancanamukkarapac ikkikke uvarima java. 25

Sasidhavalasalilanimmala ayarasaham va vanniyam bindum;

Jovanasayappamanam, jalisayasahassadippantam. 26

Solasasu akharesum, ikkikkam akkharam jagujjoyam;

Bhavasayasahassamahano, jammi thio pancanavakaro. 27 - Arihdna Thurtam
Ardha Martri means half matri. The time taken to ucter a short vowel is known as Marri.
Bindu represents the last stage of gross uttcrance. Beyond this, there are only subtle and
subtler forms of sound vibrations that eventually dissolve in even subtler forms of the encrgy
and this process culminates in the state of Unmanah or Amaera - the abscnee of any measure.
This statc is outside the province of mental process and is beyond time.

Guna-Srenis are various milestones in the spiritual progress of a sceker. They denote the
successive stages of purification of the attributes of the secker resulting from destruction of
the obscuring karmas on an cnormous scale. Once the secker climbs to any of these Guna-
Srenis, he is bound to be liberated sooncr or later.



¢ Upsanta Moha: The eleventh Gunasthanaka when not a single
type of Mohaniya Karma is in fruition, and some or all are

suppressed.

o Ksapaka Sreni: The eighth to the twelfth Gunasthinaka, barring
the eleventh stage, during which the residual Mohaniya Karmas
are progressively annihilated.

¢ Ksina Moha: The twelfth stage of Gunasthanaka when all types
of Mohaniya Karma are completely destroyed.

During the times of these Guna-Srenis, a significantly large number
of karmas are destroyed. Hence, this state is called Parama Bindu
Dhyana.

11. Nada Dhyana: The subtle, innate sound, originating within one's own
body and resembling the sound of a musical instrument, is known as

Nada. When the seeker is able to connect with this Nada, it is called
Nada Dhyana.

The nature of Anahata Nada is described in the scripture Yogapradipa

as follows:

Anahata Nada is compared to the resonance of a bell. Similar to how
this resonance fades away and gradually becomes pleasing, Anahata
Nada gradually becomes silent and finally acquires an extremely
melodious form, which leads the soul into experiencing the sweet
nectar of the pure Self.”

When a mind devoid of the vibratory sound of words, free of
thoughts laced with attachments, aversions, or ego, and established
in equanimity reaches the state of effortlessness, Anahata Nada

comes forth.

And as soon as the vibratory sound of the Nada ceases, the effortless
state of Samadhi is attained.

The state of Vaikhari® is the gross form of this Nada. The state of Para
is the highest form of unexpressed speech.

19. Ghantanado yathi prante, prasimyanmadhuro bhaver;
Anahatopi nado'tha, tathi sinto vibhavyatam. - Yogapradipa, 117
20. Vaikhari, Madhayama, Pasyanti, and Pard arc the four states of specch, going from the gross to
the subtle states.
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12,

13.

14.

15.

16.

21.

22.

In Vaikhari, there is a distinction between the word of a mantra and
its meaning. In Madhayama, the word and its meaning are both
differentiated as well as non-differentiated. The meaning is partially
recognized but an in-depth meaning is yet not comprehended. In
Pasgyanti, there remains absolutely no difference between the word
and its meaning. They become one. This is Mantra Saksatkara (the
direct vision or perception of the mantra). The chanting of the 4gni
Bija*" produces heat and the chanting of the mantra Jia Bhayinam
(meaning the victor of all fears) give one a sense of protection, even
in the most daunting circumstances. In Para, all the thoughts laced
with attachments, aversions, and ego subside. Here, one experiences

the pu:e consciousness.

Parama Nida Dhyana: When the connection with this Nidabecomes

intensely strong, it is Parama Nida Dhyana.

Tara Dhyana: The firm, unwavering gaze of a secker settled in
Kayotsarga is Tara. Dhyana with a steadfast, unwavering gaze is
Tara Dhyina.

Parama Tara Dhyana: The steady, unblinking state of gaze similar to
that found in the twelfth Pratima® of monks is called Parama Tara.
Dhyana with such an unblinking state of gaze is Parama Tara Dhyina.

In the twelfth Pratimi, a monk acquires the ability to keep the gaze
fixated unblinkingly on a single earthly object (such as brick, stone,
and so on) for a period of twelve hours at a stretch.

Laya Dhyana: This type of Dhyana involves taking refuge in the
Arihanta, the Siddha, the Sadhu, and the Dharma (religion)
propounded by the Lord. The complete absorption of the mind in
the meditation of these four is Laya Dhyana.

Parama Laya Dhyana: To experience the Self immersed in its pure
essential form is Parama Laya Dhyana.

Laya Dhyana and Parama Laya Dhyana are considered to be forms of
Samapatti Samadhi (that is, the state of Samadhi prevalent at the time

Agni Bija Mantra is the sced mantra of fire clement, chanting of which activates the fire
element within.

Pratima is a specialized spiritual practice that enmils undertaking various types of rigorous
vows. There are rwelve such Pratimas for monks.
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18.

19.

20.

21,
22

23,

24,

of Samapatti). Samapatti is of two types: Tatsthya and Tadafjanata.

Tatsthya means Mayi Tadripata: 1 have the same nature as that of the
Supreme Soul. This is Laya Dhyana.

Tadafijanata means Sa eva abam: 1 am that Supreme Soul itself. To
experience oneself as the Supreme Soul is Parama Laya Dhyina.

Lava Dhyana: The annihilation of karmas by means of rituals or
activities which are a form of Subha Dhyana is Lava Dhyana.

(The word Lava is derived from the Samskrta root Li which means
to cut. That is, to destroy or annihilate).
Parama Lava Dhyina: The extreme suppression or annihilation of

karmas after ascending to the Upasama and Ksapaka Srenis is Parama

Lava Dhyana.

Maitra Dhyana: Matra Dhyana is the visualization of oneself seated
on the throne in Samavasarana and delivering sermons (Desana).

Parama Matra Dhyana: The visualization of oneself encircled by 24
concentric rings is Parama Matra Dhyana. These rings are made of
auspicious letters and the like. The purpose of visualizing oneself
surrounded by such rings is to take the consciousness onto a vast
expanse before centring it on the Self.?

Pada Dhyina: Meditation on the Paiica Paramesthi is Pada Dhyana.

Parama Pada Dhyana: Contemplation of the soul as the Paramesthi
after ascribing the states of the Pafica Paramesthi to one’s own soul is

Parama Pada Dhyina.

Siddhi Dhyana: Meditation on the attributes of Siddhas is Siddhi
Dhyana. It is also known as Rapatita Dhyana.

Parama Siddhi Dhyana: The ascription of the attributes of Siddhas to

one's own soul is Parama Siddhi Dhyana.

*

23. Mediration on the subtle and subtler objects requires that the object of meditation first be

expanded to a larger domain, engulfing the entire world. Parama Matra Dhyana cnables chis.
And this is the spirit behind the notion of 24 rings.
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REFERENCE SUTRA 13

Parisaba sahanadika parakara,
e saba hai vyavahara;
Niscaya nijaguna tharana udara,
lahata uttama bhavapara.

- Padmavijayjt

Enduring Parisaha is a spiritual practice from the
point of view of Vyavahara Naya. Being established in the
attributes of the Self is a spiritual practice from the point of
view of Niscaya Naya.

(Enduring Parisaha strengthens the understanding that
I am not the body, and when contemplation on Whe am I
reaches an experiential state, the real ‘T’ is experienced. Thus,
Self-Realization is not out of reach.)



CHAPTER 13

DHYANA: INTERNAL AUSTERITIES

The sequence of internal austerities is sublime: Prayascitta, Vinaya,

Veyavacca, Svadhyaya, Dhyana, and Kayotsarga.

The above six types of internal austerities can be broadly categorized

into two trinities: The trinity of cause and the trinity of effect or result.

Prayascitta (confession and atonement), Vinaya (reverence), and
Veyavacca (service) fall in the trinity of cause, while the latter three,
Svadhyaya, Dhyana, and Kayotsarga, make up the trinity of effect.

Prayascitta: When a seeker confesses sins committed due to
attachments, aversions, etc. before the enlightened master, the seeker’s
heart grieves deeply and eyes well up with tears of regret. This heartfelt

repentance attenuates attachments and aversions.

Thus, Prayascitta reduces attachments and aversions. But how does a

seeker reduce ego?

Two steps have been prescribed to attenuate the ego: 1) Vinaya and
2) Veyavacca.

Vinaya is humble reverence. One should bow down to and have

devotion towards elders and preceptors. Bow down, in absolute humility.
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After Vinaya comes Veyavacca. Here, the process of bowing down
intensifies. The values of devoting oneself to elders, serving the saints
and preceptors are deeply instilled in the blood. And solely due to these
ingrained values, devotion and service to them comes naturally. But,
what if the ego remains firm, as is, despite serving them? In fact, serving

can result in a feeling of pride, thereby inflating the ego!

This is where Veyavacca comes into the picture. Here, the idea is to
serve even the younger ones, to serve those afflicted with any illness. The
recurrent underlying theme here is: Bow down, bow down, just bow down.
Bow down so much so that the ego driven ‘I" is lost and is nowhere to be

found. Thus, Veyavacca is directed towards the attenuation of the ego.

The Tirtharikara Himself has sung praises of Veyavacca:
Jjo gilanam padivajjai, so me padivajiai.

He says: The one who serves unwell monks and nuns with devotion,

is serving me.
This trinity thus creates the foundation needed for the spiritual

practices for it attenuates attachments, aversions, and ego. The next step

is to engage in Svadhyaya, which is the study of the Self.

It will be possible to focus on the real ‘T’ (the Self) only if the false ‘T’
(the ego) has attenuated!

Svadhyaya helps us realize that the real ‘T is beyond any name, beyond
the body, and beyond the realm of thoughts.

Once this understanding firms up, a goal to attain the Self also firms
up in the mind. I need to have experiential realization of the Self!

Thus, Self-Realization becomes the sole goal.

How can it be acceptable if I do not know the real I, if I do not attain
the real T°?

This determination and this quest transform into Self-Realization,

which is experienced through Dhyana and Kayotsarga.



APPENDIX 1

The Jain Dhyana methodology described in this book has been
excerpted from various scriptures such as: Dhyana Vicira, Dhyana Sataka,
Yogasastra, Yogadrsti Samuccaya, Svarodaya Jfidna, Navapada Pija, etc.

The theoretical principles of Dhyana as well as its practical form have

all been strictly sourced from Jain scriptures.

APPENDIX 2
A Dhyana workshop can be organized for a period of 3, 5, or 7

days during which seckers are expected to remain in complete silence.
It is preferable if spiritual practices are carried out while the secker is in
Samayika.

A Secker’s Daily Schedule

5:00 - 6:00 am: Pratikramana (only one person to utter the siitras
aloud, the rest listen in silence)

6:30 - 6:40 am: Prayers (as per Appendix 5)

6:40 - 6:50 am: Understanding of meditation (as per Appendix 5)

6:50 - 7:20 am: Meditation (as per Appendix 5)

7:20 - 7:30 am: Listening to devotional songs such as Hama Magana
Bhaye Prabhu Dhyana Me

7:30 - 9:30 am: Rest (Worship, Piija, Breakfast)

9:30 - 9:40 am: Prayers

9:40 - 9:50 am: Understanding of meditation

9:50 - 10:20 am: Meditation

10:20 - 11:20 am: Optional Svadhyaya (as per Appendix 3)

11:20 - 11:50 am: Meditation

11:50 - 2:30 pm: Rest (Lunch)

2:30 - 2:40 pm: Prayers

2:40 - 3:10 pm: Meditation

3:10- 4:00 pm: Svadhyaya

4:00 - 4:25 pm: Mental chant of Namaskara Mahamantra

4:25 - 4:55 pm: Meditation

4:55 pm onwards: Rest, Devotional songs, Pratikramana
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APPENDIX 3

Recormmended scriptures for Svadhydya
(Al books are in Gujariti unless otherwise specified)

Samyag Dardana, by Acirya Kesarasiiriji.

Atma Utthana No Payo, by Panyisa Bhadrarikaravijayaji,
Bhadrankara Prakasana, Ahmedabad, Gujarat.

Kahe Kalapurnasiiri - Part 1, by Acirya Vijaya Kaliparnasiriji,
Santi Jina Aradhaka Mandala, Bhacad, Gujarat.

Kahe Kalapirnasiiri — Part 2, by Acirya Vijaya Kaliparnasiriji,
Sri Kalapurnasiiri Sadhana Smaraka Trust, Shankheshwar, Gujarat
and Santi]ina Aradhaka Mandala, Bhachau, Gujarat.

Kahe Kalapurnasiiri — Part 3, by Acirya Vijaya Kaliparnasiriji,
Sri Kalapurnasiiri Sadhana Smaraka Trust, Shankheshwar, Gujarat
and Santi Jina Aridhaka Mandala, Bhachau, Gujarat.

Kahe Kalapurnasiiri — Part 4, by Acirya Vijaya Kaliparnasiriji,
Sri Kalapiarnasari Sadhana Smaraka Trust, Shankheshwar, Gujarat
and Santi]ina Aradhaka Mandala, Bhachau, Gujarat.

Yogadrsti Na Ajwala — Part 1, by Acirya Muktidarianasiriji.
Yogadrsti Na Ajwala — Part 2, by Acirya Muktidarianasiriji.
Yogadrsti Na Ajwala — Part 3, by Acirya Muktidarianasiriji.

. Samvedana Ni Saragama, by _J.-:airjfa Yasovijayasiriji qucé?ya

Bhuvanabhinusiriji Samudiya, Divya Daréana Trust, Dholka, Gujarat.

11. Jailer, dcarya Abbayasekbarasiriji.

12.

13.

14.

15.

16.

Bhuvane Dharmajayakara Prakasana, Surat, Gujarat.

Rome Rome Parama Sparsa, @!Efd@a Yasovijayasiriji,

Acirya Sri Omkarasiiriévaraji Jidna Mandira Granthamala, Surat, Gujarat,
Samunda Samana Bunda Me, by Acirya Yasovijayasiiriji,

ﬁcﬁr}'a Sri Ombkarasarisvaraji Ariadhana Bhavana, Surat, Gujarat.
Dhyana Ane Kayotsarga, !5_}‘ A_c'zir_ya Yasovijayasiriji,

Acirya Sri Omkarasiiriévaraji Aridhani Bhavana, Surat, Gujarat.
Pravacana Afijana Jo Sadguru Kare, by Acirya Yasovijayasiirifi,
Acirya Sri Omkarasiiriévaraji Aradhana Bhavana, Surat, Gujarat.
Anubhiiti Nu Akisa, by Acarya Yasovijayasiirifi,

ﬁcﬁr}'a Sri Ombkarasarisvaraji Ariadhania Bhavana, Surat, Gujarat.



APPENDIX 4 - GLOSSARY

Abheda Milana: Non-dual union of a seeker’s consciousness with the

Supreme Consciousness.

Abheda Naya: A type of Naya that views an object as a single undivided
entity, undifferentiated by Dravya, Guna, or Paryaya.

Acirya: Head of the Jain ascetic order.
ﬁgama: Jain canonical text.

Aghati Karma: A category of karma that does not hinder the soul’s
attributes.

ﬁjﬁﬁ Cakra: The sixth cakra of the body, also known as the third eye
cakra. Located between the two eyebrows.

Analambana Dhyana: Meditation that does not need any form of

external means of support.

Anandaghanaji: Revered Jain monk from the 17 century A.D. known
for his deep spiritual mastery.

Antarmuhiirta: A time duration ranging from a minimum of 2-7 samaya
to a maximum of 48 minutes less 1 samaya.

Apramatta: The state of a secker or a monk where all kinds of
inattentiveness and lethargy are shed away. Such a state is reached in the
seventh Gunasthanaka and is prevalent in the higher stages as well.

Apunarbandhaka: This is the stage of first Gunasthanaka when a secker
has just begun the spiritual journey towards liberation. In this stage, the
seeker will be no longer bound by karma in their most extreme form in
terms of duration and intensity.

Arihanta: Another name for Tirthankara.
Arta Dhyana: The engagement of mind with thoughts arising out of

SOrrow.

Asata Vedaniya Karma: A type of Vedaniya Karma that upon fruition

results in a feeling of pain.
Asta Pravacana Mara: The 5 Samitis and 3 Guptis together.

Atha Drsti Ni Sajjhaya: A scripture in verse, written by Mahopadhyaya
Yasovijayaji, based on Yogadrsti Samuccaya.
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Aura: Vibrations. In the context used in this book, they refer to the
vibrations that emanate from the idol of the Lord, or from the holy body

of an enlightened master.

Avadha: A type of a saint or a mystic who has shaken off the impurities
of attachments, aversions, and ego and thereby realized the Self. Such a
person is indifterent to the affairs of world.

Avirata Samyagdrsti: This is the stage of fourth Gunasthanaka when a
seeker has the right belief but does not have the ability to practice self-

discipline in conduct.
ﬁyu Karma: Life span determining karma.

Bharata Ksetra: In the context discussed in this book, it is the southern-
most region of the Jambudvipa according to the Jain cosmology where

we all currently live.
Bhasa Samiti: The restraint that must be exercised while speaking.

Bheda Naya: A type of Naya which differentiates between various
aspects of an object such as its Dravya, Guna, or Paryaya.

Brahmarandhra: Literally, it means aperture of the Brahma. Physically,
it is the crown of the head.

Camara: Whisks fanned over the Tirtharkara in the Samavasarana by
the celestial beings.

Dasama Dvara: Literally meaning the tenth door, it is the gateway to
spiritual enlightenment. It is named Dasama (tenth) so as to distinguish

it from the nine other openings in the physical body.

Devacandraji: Revered Jain monk from the 17® century A.D. known
for his deep spiritual mastery.

Devchanda: Anabode for the Tirtharikara created by the celestial beings

to retire after delivering sermon in the Samavasarana.

Dhyana Yoga: Dhyina means meditation, and Yoga means union.
Therefore, Dhyana Yoga means meditation that enables the union of

one’s consciousness with the Supreme Consciousness.
Dravya: The substance itself (in the context of Dravya, Guna, and Paryiya).

Drasta Bhava: Only being in the state of observation.



Drsti: Understanding of the truth accompanied with the right faith (in
the context of the eight Yoga Drstis). There are eight such Drstis denoting
progressive stages in the spiritual journey, viz. Mitra, Tara, Bala, Dipra,

Sthira, Kanta, Prabha, and Para.

Dvadasangi: Twelve compositions or twelve Arigas that are a part of the
ﬁgama.

Esana Samiti: The restraint that must be exercised while seeking and

consuming food.

Ganadhara Bhagavantas: Chief disciples of the Tirthankara.
Ghebara: A traditional Indian sweet soaked in sugar syrup.
Guna: Attributes of a Dravya.

Gunasthanaka: A milestone or a stage in a soul’s spiritual progress. There

are fourteen such stages.

Gupti: To still the activities of mind, body, or speech (Suddha) or engage
them in pious activites (Subha). There are three types of Gupti: Mano
Gupti, Vacana Gupti, and Kaya Gupti.

Haribhadrasuriji: A revered Jain monk and Acarya from 7% century
A.D. An exemplary scholar and a prolific writer known for authoring
1,444 scriptures. He is considered to be an authoritative source on Yoga
in Jainism.

itys"t Samiti: The restraint that must be exercised while walking. It entails

moving cautiously, carefully, and looking closely on the ground so that no

form of life may be harmed or killed.

Jivan-mukta: One who is emancipated while still alive.

Jnata Bhava: Only being in the state of knowing.

Kayotsarga: The posture of meditation during which all activities of
body are relinquished, while those of mind and speech could be engaged

in pious activities such as chanting, contemplation, etc, or completely

relinquished.

Ksapaka Sreni: The cighth to the twelfth stages, barring the eleventh
stage, of the Gunasthanakas during which the Mohaniya Karma
are annihilated.




Logassa Sutra: Prayer devoted to 24 Tirthankaras and Siddhas.

Mahavideha Ksetra: The central region of the Jambudvipa according to
the Jain cosmology where the path to liberation is open at all times.

Mabhavrata: The five great vows followed by Jain monks.
Mahopadhyaya: An eminent Upadhyaya or teacher, distinguished by his
outstanding contribution to a literary body of work.

Mahopadhyaya Yasovijayaji: A highly learned teacher monk from the

17% century A.D. known for his immense contribution to Jain literature.

Muhapatti: A small square white cloth used to cover mouth while
speaking to prevent violence towards micro-organisms in the air. This

cloth could also be used as a wisp in certain rituals.

Mila Guna: Principal virtues observed completely by Jain monks and
partially by Jain householders: 1) Non-violence, 2) Truthfulness, 3) No
thievery, 4) Celibacy, and 5) Non-possession.

Nadi: A channel or conduit for energy in the subtle or the astral body.
Navapada: The nine supreme positions according to Jainism: Arihanta,
Siddha, Acérya, Upadhyaya, Sidhu, Darsana (Perception), Jiiana
(Knowledge), Caritra (Conduct), and Tapa (Austerities).

Naya: A method that employs a particular perspective or a viewpoint in

order to understand the nature of reality or things.

Niksepana Samiti: The restraint that must be exercised when picking or
placing things.

Niscaya Naya: The perspective that takes into consideration only the

destination, the final absolute perfect state.

Pafica Paramesthi: The five supreme beings according to Jainism:
1) Arihanta, 2) Siddha, 3) Acarya, 4) Upadhyaya, and 5) Sadhu.
Paksika Suitra: A text for monks.

Parisaha: It means affliction or hardship. There are 22 types of Parisaha
such as bearing the hardship of hunger, thirst, heat, cold, diseases,
etc. They help in getting rid of karmas if equanimity is maintained in

such adversities.



Paristhapanika Samiti: The restraint to be excrcised when discarding
waste or things deemed unsuitable for monks.

Paryaya: Transformations or the transient states of Dravya and Guna.

Prasanta Vahita: A state where nothing but tranquility lows through
and pervades the entire being,

Pratikramana: A spiritual practice of minutely examiningand confessing
one’s transgressions or sins occurred during a specific time period and
seeking repentance and atonement. It is one of the six Avasyaka (the
mandatory spiritual practices) prescribed by the Jain tenets.

Piirva: Jain canonical text that belongs to the 12 Afiga named Drstivada.
There are 14 such Pirvas which have all now been lost.

Rakta-pitta: A skin disorder in which pus oozes out of the body.

Ratnatrayi: The three gems of Jainism: Samyag Darsana (right
perception), Samyag Jiiana (right knowledge), and Samyag Caritra (right
conduct).

Raudra Dhyana: The engagement of mind with thoughts arising out of

hatred, anger, or malice.
Sadhu: A Jain monk.

Samapatti: Samapatti is when the meditator, the goal of meditation,
and the meditation become one. It is the reflection of the Supreme Soul
in one's own soul when it has become pure due to diminution of the

activities of mind.

Samavasarana: The divine preaching place conjured by celestial beings

(Deva) where devotees come to hear the sermon of the Tirthankara.
Samaya: Smallest unit of time (infinitesimal fraction of a second).

Samayika: A spiritual practice duringwhich a seeker remains in complete
equanimity for 48 minutes. It is one of the six Avaéyaka (the mandatory
spiritual practices) prescribed by the Jain tenets.

Samiti: To perform the activities of walking, speaking, etc. in a restrained
manner in strict adherence with the code of conduct prescribed by the
Tirthankara. There are 5 types of Samiti: Irya Samiti, Bhasa Samiti, Esana
Samiti, Niksepana Samiti, and Paristhapanika Samiti.




Saca Vedaniya Karma: A type of Vedaniya Karma that upon fruition

results in a feeling of pleasure.
Saudharma Indra: Lord of the celestial beings.

Savaso Githa nu Stavana: A devotional song of 125 verses composed by
Mahopadhyaya Yasovijayaji.
Siddha: A fully liberated soul, free from all karmas.

Sreni: A series of the advanced stages of Gunasthinaka during which
the Mohaniya Karma either gets suppressed or destroyed. There are two
types of Sreni: Ksapaka Sreni and Upasama Sreni.

Sruta: Scriptural knowledge acquired through listening or reading.
Stavana: Devotional song.

Sthira Drsti: Fifth of the eight Drstis. Samyag Darsana is attained in this
Drsti.

Svadhyaya: A scriptural study of the Self in the domain of words and
thoughts. It is of five types, viz. 1) Vacana (studying), 2) Prcchana
(resolving doubts through questions), 3) Paravartana (revision), 4)
Anupreksa (contemplation), and 5) Dharma Katha (engaging in

religious discussion).

Three worlds: According to Jain cosmology, the universe is comprised
of three worlds. viz. 1) Adho Loka - the lower region of hell, 2) Madhya
Loka - the middle region where humans coexist with animals and other
living forms, and 3) Urdhva Loka - the upper region which is the realm

of celestial beings.

Tirthankara: The one who has won over all the inner vices, has attained
omniscience, and who establishes the four-fold Jain society after attaining

omniscience.
Twelve Bhavana : Twelve typesof reflections to develop non-attachment.

Udasina Bhava or Udasina State: It literally means seated above.
It indicates a state where a secker has risen above the events and the
happenings around him, such that he remains completely detached to
their occurrences. It signifies an intense state of Jiata Bhava and Drasta

Bhava, where no external event can perturb him and affect his equanimity.



Ujagara: Beyond the states of being awake, dreaming, or sleeping is the
fourth state of awareness or Ujagara. Here, there are no thoughts laced

with attachments, aversions, or ego, and there is complete awareness.

Upadhyaya: A title given to an erudite Jain monk who teaches scriptures

to other monks and householders.

Upadhyaya Harsavardhanaji: Revered Jain monk known for his
scripture Adhyatma Bindu.

Upasama Sreni: The eighth to eleventh stages of the Gunasthinaka
during which the Mohaniya Karmas are suppressed.

Upasraya: A temporary place of dwelling for Jain monks.
Uttara Guna: Virtues that support the Miila Guna.

Vartamana Yoga: The spiritual practice of leaving aside the worries
of the past and the future, and to remain in the present moment with
Udasina Bhiva.

Vedaniya Karma: Feeling producing karma which has two types: Sata
Vedaniya and Asata Vedaniya.

Vyavahara Naya: The perspective that focuses on the intermediate
imperfect state, the path that will eventually lead to destination.

Yogadrsti Samuccaya: Scripture written by Acarya Haribhadrasiriji

that describes the eight progressive stages of Drsti in a secker’s journey.

APPENDIX S - PRACTICAL DHYANA
AS DESCRIBED IN CHAPTER 3

Prayer (Song)
Namaskiara Mabamantra

Namo Aribantanam, Namo Siddhanam, Namo Ayariyanam,
Namo Uvajjbayanam, Namo Loe Savva Sihiinam,
Eso Pasica Namukkdro, Savva Pavappandsano,

Marigalinam ca Savvesim, Padhamam Havai Masigalam.

&
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Cattari Maigalam, Aribanti Mavigalam, Siddhi Masigalam,
Sahiz Marigalam, Kevalipannatto Dbammo Marigalam.

Cattari Loguttamd, Aribanti Loguttamad, Siddha Loguttama,
Sihi Loguttama, Kevalipannatto Dbammo Loguttamo.

Cattari Saranam Pavajjami, Aribante Saranam Pavajjami,
Siddhe Saranam Pavajjami, Sahi Saranam Pavajjiami,
Kevalipannattam Dhammam Saranam Pavajjami.

ol

I take refuge in the Arihanta, the Siddha, the Sadhu,
and the religion propounded by the Tirthankara.

With the enlightened Master as a witness,

I condemn all my past sins and wrongdoings.

I extol everyone’s good deeds.

Sivamastu Sarvajagatah, Parahitanirati Bhavantu Bhiitaganab;
Dosah Prayantu Nasam, Sarvatra Sukhi Bhavatu Lokah.

Khamemi Savva Jive, Savve Jiva Khamantu Me;
Mitti Me Savva Bbiiesu, Veram Majjha Na Kenai.

May the entire universe be uplifted!
May everyone be immersed in wishing the wellbeing of others!
May everyone’s faults be eliminated!
May everyone be happy!

I seek forgiveness from everyone.
May everyone forgive me.
I have amity towards everyone.

I have no animosity towards anyone.

*



Bhadanta! Dvidasargasya, kim saramiti kathyatim;
Sirib provaca savo'tra, dbyanayogah sunirmalab.
Miilottaragunah sarve, sarva ceyam bahiskriya;
Muninam sravakdndm ca, dhyinayogarthamirita.
Manabprasidab sadbyo'tra, muktyartham dhyanasiddhaye;
Abimsadi-visuddhena, sonusthanena sadbyate.

With the divine grace of God, may my spiritual practices be

successful!
Basic Understanding of Dhyana
Dhyana: The beginning of an inner journey
Dhyana is an effortless, spontaneous process.
Because Dhyana is your true nature.

Dhyana means experiencing the attributes of the Self,
experiencing the pure essential form of the Self.
Dhyana is you experiencing your true Self.

So far, you have experienced only the external world.
And therefore, you have been unaware of your true Self.
Now, experience your true Self.

Experience the eternal entity shining within you.
The Tirtharikara has said:

Jo egam janai so savvam janat.

This translates to: He, who knows and experiences the one, knows all.

The one being referred to here is your soul, which in its pure form
is blemish free and supremely blissful. Through the process of Dhyana,
we want to experience that pure soul. You all have joined to practise this

process of Dhyina, as propounded by the Tirthankara.
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This process comprises of four steps. The first step is Bhava
Pranayama. The second step is Bhasya Japa. The third step is Manasa Japa
with concentration, and the fourth step is Dhyana.

Step 1: Bhava Pranayama

To only regulate the breath by inhaling and exhaling is Pranayama at
the physical level.

Bhava Pranayama involves taking in positive vibrations such as that
of equanimity during inhalation and releasing negative vibrations such as

that of anger during exhalation.

First, the spiritual practice of equanimity is to be practised.
Autosuggest or instruct the mind to take in the vibrations of equanimity
that have been released by great souls and pervade the surrounding
atmosphere with every inhalation and to release the vibrations of anger

from within with every exhalation.

You will then experience that the flow of equanimity within has

become stronger and the vibrations of anger have reduced.
Step 2: Bhasya Japa
It involves chanting aloud words in a slightly raised voice. The mantra
Titthayara me Pasiyantu, given to us by the Ganadhara Bhagavantas, is to
be chanted aloud. Two things are accomplished by the sound (acoustic
aspect of the mantra) made by this chanting: 1) reduction in the speed
and intensity of thoughts laced with attachments and aversions, and 2)

creation of a base for our spiritual practice.

Chanting aloud should be carried out for two minutes. It will create

an atmosphere that is conducive for spiritual practice.
Step 3: Manasa Japa with concentration

Mental chant of the same mantra Titthayari me Pasiyantu should be
catried out for eight minutes. The key here is deep concentration in the
mental chant of these words — there should be no other thoughts. The
mind that was until now, wandering across the length and breadth of the
universe uninhibited, is now pegged to this mantra. This is an important

step to enable transition into the meditative state.



Step 4: Dhyana

Chanting should be dropped in this stage. It is time to experience

equanimity now.

The subtle wavesof equanimityareconstantly flowingwithin. But they
could not be experienced thus far since the consciousness was engaged in
the external. The concentration attained in the third step through mental
chanting should now be channelized to experience equanimity within.
The clarion call of the fourth step is: O Soul! You continue to sparkle on
the other side, beyond thoughts laced with attachments and aversions.
Now just dissolve yourself in your real Self!

Let’s begin the spiritual practice.
Our spiritual practice comprises of four steps: Bhiva Pranayama,
Bhasya Japa, Manasa Japa, and Dhyana.
Step 1: Bhava Pranayama
Sit with the upper body in an erect posture with eyes closed. Breath
is being inhaled. Breath is being exhaled. Exhalation should take place
slowly. Inhalation should take place slowly. With every inhalation,

vibrations of equanimity are entering within. With every exhalation,
vibrations of anger are released.

The process of Bhava Priniyima is of 10 minutes. Be completely
alert, be aware. Focus only on the activity of inhalation and exhalation.

{Instrumental music plays for 2 minutes)

Now, the practice has deepened. Bhava Pranayima is taking place
effortlessly. Breath is being inhaled; vibrations of equanimity are entering

within. Breath is being exhaled; vibrations of anger are being released.

Alertness, awareness is required. Be vigilant that thoughts do not arise
and that you do not fall asleep. The moment you notice any thoughts
crossing the mind, take a couple of deep breaths. If you find yourself
becoming sleepy, blink your eyes a couple of times.

No thoughts, no sleep. What remains is awareness.

{Instrumental music plays for 3 minutes)
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Upper body in an erect posture, eyes closed, no thoughts. You
are neither consciously inhaling nor consciously exhaling. The body
mechanism carries out that activity. Inhalation is happening effortlessly
and soisexhalation. You are merely an observer of thisprocess of breathing.

(Instrumental music plays for 3 minutes)

Mahopidhyaya Yasovijayaji has said:
Bahya bhava recaka iha ji, piraka antara bbava.

Exhalation at the spiritual level is letting go of everything that does
not belong to the Self, and inhalation at the spiritual level is the intake of
everything that pertains to the Self.

Now we will proceed further on the basis of the vibrations of

equanimity we have received.
Step 2: Bhasya Japa

The mantra Titthayara me Pasiyantu is to be chanted aloud. It should
be chanted such that the acoustic vibrations of those words enter your
ear. The words of this mantra say, “O Lord, shower me with your grace

for I cannot walk even a step on the spiritual path without your grace.”
(Chant aloud 21 times)
Step 3: Manasa Japa

Mental chanting of the same mantra from Step 2, instead of chanting
it aloud. Chant for eight minutes with deep concentration. The mind
should be focused only on these words. No thoughts, no sleep, only
alertness, only awareness.

If a thought arises, you can chant the mantra Titthayari me Pasiyantu
aloud a couple of times.

{Instrumental music plays for 2 minutes)

Mental chant. Concentration. It should just be you and the words

of the chant. You have immersed your consciousness in the words of

the chant.



The success of the fourth step depends on how well this step has been
practised. That is, the deeper the concentration in this step, the better the
result in the fourth step.

The propensity of the mind is to slip in either the past or the future.

It does not remain in the present.
We need to keep the mind in the present.

Focus the consciousness in just the words of the chant. Be vigilant to

ensure that the mind does not wander anywhere else.
{Instrumental music plays for 2 minutes)

Concentration in the mental chant. Only alertness, only awareness.
Consciousness focused only in the words of the chant. This is Sadhana
Ekagrata'. Concentration and absorption in the Selfis Sadhya Ekagrata®.
That which enables the attainment of this end goal is Sadhana Ekagrata.

(Instrumental music plays for 2 minutes)

Step 4: Dhyana

Dhyana means experience of the Self. Partial experience of the
attributes such as equanimity, bliss, absolute non-attachment, etc.
is Dhyana. And experiencing the pure, unfragmented nature of

consciousness is also Dhyana.

Now, chanting should be dropped. You should experience the
equanimity within.

Just sit with a still, calm mind.

You just need to be cautious about two things: No thoughts arise and
you do not fall asleep. If the consciousness is not engaged in anything

external, it will invariably flow towards the Self.
Experience the equanimity within, experience the divine bliss within.

(Instrumental music plays for 3 minutes)

1. Sadhana Ekagrara: concentration in the means

2. Sadhya Ekagrata: concentration in the cnd goal

105




16

Dhyana...
Self-Realization...
Consciousness singularly focused within...

All you have to do is to ensure that the mind and the consciousness
are not engaged in the external.

Just sit with a still, calm mind.

There is no dissonance of any thoughts within you. All there is, is
supreme peace. Experience this supreme peace.

{Instrumental music plays for 2.5 minutes)

Equanimity is already within you. Experience of its bliss remained
elusive, because the consciousness was flowing towards the external.

Right now, the mind is in a state of equilibrium, without any likes or
dislikes or ego.

Until now, your consciousness was flowing towards the external, it was
wandering everywhere. Therefore, you did not experience equanimity.
Now you can experience equanimity.

Just sit with a still, calm mind...

{Instrumental music plays)

o
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Books authored by
Acarya Yasovijayasiiriji
(All books are in Gujarati unless otherwise specified)

Darisana Tarasie — Parts 1 and 2 (second edition)
An essay on the spiritual practices of the Tirtharikara

along with siitras.

Bichurata Jaye Prana (second edition)

An exposition on the devotional songs written by Siddharsi
Maharaja.

Atama Jiiini Sramana Kahave (second edition)

An exposition on Sabhikkhu chapter, the 15% chapter of the sacred
scripture Uttaridhyayana Satra.

Mere Avaguna Citta Na Dharo (second edition)

An exposition on the scripture Atmaninda Dvatrimsika
written by King Kumarapala.

Rsabha Jinesara Pritama Maharo Re

An exposition on the first through fifth devotional songs of
Anandaghanaji.

Prabhu No Pyaro Sparsa

Discourses on siitras one through four of the sacred scripture
Sri Dasavaikalika Sitra.

Atmanubhati

An explanation of spiritual practices-related sitras found

in scriptures such as Yogapradipa, Jidnasara, and those by
Cidanandaji.

Astitva Nu Parodha

A study of the scripture Hrdayapradipa Sattrimsika.
Anubhati Nu Akasa

Ruminations on Asta Pravacana Mata Ni Sajjhaya

written by Devacandraji.

Rome Rome Parama Sparsa
Story of the twelve and a half years of the divine spiritual practices
of Bhagavana Mahavira - An inner perspective.
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13.

14.

15.

16.

17.

18.

19.

20.

21.

22,

23.

Prabhu Na Hastaksara

A study of a few selected siitras of the sacred scripture
Uttaradhyayana Sttra.

Dhyana Ane Kayotsarga (second edition)
A study on Dhyana and Kayotsarga with scriptural references.

Pravacana Anjana Jo Sadgnru Kare
Spiritual practices of the Navapada.

Ekanta No Vaibhava (third edition)
A trip down the memory lane.

Raso Vai Sah (second edition)
A study of the devotional song on Bhagavina Abhinandana

written by Devacandraji.

Sadhana Patha (second edition)
A study of the devotional song on Bhagavina Suvidhinatha

written by Devacandraji.

Parama! Tara Marge (second edition)

A study of the devotional song on Bhagaviana Mahavira
written by Devacandraji.

Pragatyo Purana Raga

A study of the devotional song on Bhagavana Neminatha

written by Devacandraji.

Sadhani Nu Sikhara
A sketch of the life of f'u:érya Bhadrastirisvaraji.

Vatsalya No Ghughavato Sagara
A sketch of the life of Acarya Ombkarasarisvaraji.

Samadhi Sataka (Parts 1 to 4)

An explanation of the scripture Samadhi Sataka

written by Mahopadhyaya Yasovijayaji.

Samunda Samina Bunda Me

A study on the discourses of Acarya Kalapirnasirisvaraji.

Svanubhirti Ni Pagathare

A study of few selected verses from the scripture

Savaso Gatha nu Stavana written by Mahopadhyaya Yasovijayaji.



24.

25.

27.

28.

29.

Sadguruh Saranam Mama

An assortment of various ruminations pertaining to Sadguru Tattva.

Niranjana Natha Mohi Kaise Milenge?
A study of various devotional siitras

given by Panyasa Bhadrankaravijayaji.

. Dila Atako Tora Carana Kamala Me

An exposition on the devotional song of Bhagavina Rsabhanitha
written by Mahopadhyaya Vinayavijayaji.
Moksa Tamari Hacheli Ma

A study of few selected verses from the scripture Panca Sttra.

Dhyana: Antara Yatra (Gujarati book second edition)
Meditation in Jainism.

Dhyana: Antara Yatra (Hindi edition)

Meditation in Jainism.

30. Juga Juga Thi Jhankhu Chu Tamne

3.

32.

33.

34.

35.

36.

A study of few selected verses from the scripture Vitaraga Stotra.
Svanubhuaci

The three stages of Self-Realization.

Svanubhiti (Hindi edition)

The three stages of Self-Realization.

Devacandre Stavyo, Munigane Anubhavyo...
An explanation of a few selected verses from

devotional songs written by Devacandraji.

Manavijaya Vacaka Kahe...
An explanation of a few selected verses from

devotional songs written by Manavijayaji.

Anandaghana Cetanamaya Marata...
An explanation of a few selected verses from

devotional songs written by Anandaghanaji.
Sakrastava: Parama No Saksatckira
An exposition on the Lord’s attributes from Sakrastava.
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