UNIT-I
Part-A : Commentary on Jaina Learning

LESS0N-1

ORIGIN AND DEVELOPMENT OF THE SCHOLARLY
COMMENTARY ON JAINA LEARNING

since the dawn of human cultore, knowledge has been a subject of discussion. Bvery civilization,
every culture has undoubtedly acknowledged the sigruficance of knowledge. In the perspective of the history
of religion and philosophy, the thinking over the existence of religion goes far to the ancient imes. In Jaina
Philezophy, there has been a detailed discussonon knowledge. On the basis of the available Bieratare related
to religion, it can be said with ample proof that in Jaina philosophy, aphorisms  like Mardi etc. have been
composed merely on the commentary of knowledge. In other philosophies, a book discusdriz pure knowledge
1s not yet available.

1.1 Dviscussion on Knowledge Prior to Seriptures

soriptures have a pride of place in Jaina religion. Of the books of Jaina literature available at present,
scriptures are the oldest. There 15 an account of the principle of knowledge in those scriptures but there 1=
evidence that such an account was found in the texts even prior to seriptures. In the book Vifesavaivaka
Bhasya a tale has been narrated in the reference of mowledge, whish has beenrecognized as a prior tale by
the commentator and mendicant.

It is believed that there was an early cancon that wac prior even to Lord Mahavira and that is now
destroyed. In that early canon, there was a pre-canon entitled JR&ra Fravada in which there was an account
of five kinds of knowledge. Both the Digambara and Swetdrtbara sects admit this fact. Inthe texts related to
karma that are supposed to be very old thereisa dividon of the natures of the knowledge-obscuring karma on
the basis of five kinds of knowledge. The conesptrelating to karma 1s certainly the remaining tradition of the
canon of the flow of karma, that has now disappeared. There is an account of them in a subsidiary canonas
old as. In the text there 15 a discussion only onfive kinds of knowledge. In the vocables that are available and
that are supposed to be very cld thersis a clear desaription of the five kinds of knowledge, The benedictory
prologue of the ancient expatiatory iext like has been done with five kinds of knowledge. Its existence is
proved by the aphorism related ie the royal question even prior to Lord Mahavira. The author has put the
following sentences in the ahioonth of Keglkumara, a disciple of Lord Parévanatha-

Evar khn paesiambham samananam nigganthanah pancavihe nane pannatte,
Tam jaha ahhinibohiyananre, siyanane, ohindne, manapajjavanane, kevalnane 1

From thizguctation itis clear that according to the compiler of this text, the monks even prior to Lord
Mahavira recogrized. Their assumptionis not baseless. From the dialogue between Kefl and Guatam in the
254 chapterof Litaradhoavana, it is clear that Lord Mahavira had made some slight amendments in the
principlestegarding conduct in the tradition of Lord Farévanatha but had not made major amendments in his
basic ideclogy. From all this discussion it is clear that Lord Mahavira did not originate the thinking of , but
continmed the tradition that was going on from the olden times.

1.2 Knowledge in the period of seriptures

Ey observing the order of development of the disousdon of knowledge in the perspective of the
scriptural literature we come to know the following three things !
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1. At the first stage, knowledge has been divided in only five kinds.

2. At the second stage, knowledge has been divided into two kinds-Dhirectand Indivect. The fivst two
kindssensory knowledge (matl jidna) and vocable knowledge (Srgta fidna) have been acknowledged as
inditect knowledge and dairvoyance (avadhi fhana ), telepathy (manah parwava fiana ) and omri science(kavala
Jrarna ) have been regarded as divect kmowledge. At this stage only the knowledge thatis related to soul has
been regarded as direct knowledge. The knowledge originated from senses has been regarded as indirect

krnowledge. The sensory knowledge that was regarded as direct knowledge by all the other philosophers,
remained indirect knowledge in Jaina tradition.

5, Atthe third stage, sensory knowledge has beenacknowledzed both as direct and indirect krowledge.
Thizis 50 because of the popular belief

We get the account of the knowledge at the first stage in the scriptire BhagavarT Siira. Jithis book
krowledge has been divided into five parts. It can be explained with the help of the following chart --

Knowledge
| A
| | | | 1
HENSOTY WVocable Clairvoyance Telepathy Omrniscience
|
| | | | |
Apprehension speculation Perceptinal Ind gement Retention

In the text, instruction has been given to supplement the remairang patts from the text Kajaprasnia
Siifra stating the two kinds of apprehension apart from the kinds mentioned above, The meaning of all this
discussionis thatin spite of the remaining account being inaccerdance with, the difference iz thatat this stage,
there 1s no account of the direct and indirect kinds mentionsd in the beginning of MartdT Sitra and at this stage
there is no account of the arrived perception based on verbal symbel and perception based on non-verbal
symbol at this stage. On this basis it can be said that thisis an account of the ancient stage.

[Crscussion on knewledge in the canon Stidrarga Sidra represents the second stage.

In this canon, two distinctions of knowledge divect and indivect have been made and the five kinds of

krowledge are merged into these two knds, In this text, there 1s an account mainly of two knds, not of five.
This, cleatly, is the development of the first stage.

Knowledge
|
N |
Direct Indirect
A V] |
cIrisciense non-omriscience deliberate vocable
| l
, I . | ,
clairvoyance  telepathy percepticn  percepton primatry secondaty
CAnons  Canchs
| 1 ‘ ‘ —
inherent destructional direct vipul based on bazed on scriptures  scriptural
-cum-  telepathy telepathy verbal non-verbal negation

subsidential | |

1] 1
symbaol apprehension  symbeol
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On the basis of this very classification, acarya Umaswami has divided the organ of knowledgze into
two parts direct and indivect and merged the five kands into them. Later on Jaina thinkers divided the direct
krowledge into two parts total (whole, ldyyand deficient (inadequate, fody ). The basis of this qualification too
is the division made in the text perfect knowledge and 5% and 4'" cogritions.

The basis of the 3* seriptural stage of the order of development of the discussion on knowledge 1sthe
dizcussion on this topic in NeasdT Sira

Knowledge

1. deliberate 2. vocable 3. clairvoyance 4. telepathy 3. omniscience

direct indirect
SENSOTY quasi-sense deliberate vocable
perception perception perception based perception basded
on verbal symbol on non-ver bal symbol
1. perception by the 1. clairvoyance. 1. apprehension 1. intellect of insmntanecus
sense of hearing (a) apprehension comprehension
2. perception by the 2. telepathy. (b} indistinet 2. bor of faithful service
sense of seeing apprehension 3, (developed by practical
3, perception by the 3. omniscience, 2. speculation, experience
sense of smell 3. perceptual 4, intellect of mature
4, perception by the Judgment Experience
sense of taste 4. retention

5. perception by the
sense of touch (skin)

Inthe text krowledge has first of all been divided mito five parts and then these five parts have been
merged into twe divisions direct and indivect. These two dividons ave sehsory perception and quas-sense
perception. Under sensory perception there 1s a menton of the knowledge gained with the help of the five
senses and under quasi-sense perception come clairvoyance, telepathy and omriscience. Deliberate and vocable
krnowledge have been acknowledged undet indivect knowledge, Perception baszed on verbal symbol and
perception based on non-verbal symbolare the two kdnds of indirect deliberate, There are four kinds of
perception based on verbal symbaol apprerendon, speculation, perceptual judgement and retention; fiour kdnds
of intellect intellect of instantanecus comprehension, intellect born of faithful service, intellect developed by
practical experience and intellect o mature experience fall under perception based on non-verbal symbal. The
spedality of thisdivisionis thal sensory krowledge has beenaccepted under both direct and indivect knowledge.
sSuch a division has not beeri made at the two stages mentoned abowve, All the philosophies other than the
Jaina one have regarded Imiowledge gained by the five sensesas direct knowledge. Keeping this co-ordination
inview, Jaina &carya Jinabhadra hasmade itclear that sensory direct should be termed as practical direct. The
conclusionis thateensory knowledge but because of practical utility it has been said to be direct. Real directs
are only clairvoyance, telepathy and omriscience. Only the knowledge that relates to only soul from the point
of view of divect non-sensory perception is direct knowledge, From the discussion givenabove, itis clear that

1 Clairvoyance, telepathy and omriscience are direct non-sensoty perceptions.

2. Wocable knowledge 1s indirect knowledge.

3. Bensory knowledge gained with the five sensesis indirect from the point of view of direct non-
sensory percepton and divect from the point of view of practical utility,

4, Psychic sensory knowledge 1s indivest.
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1.3 Liberty of the discussion on knowledge

The peculiarity of all these three scriptural stages in the gradual development of the discussion on the
five ldnds of knowledge 1s that no co-ordination with the discussion on the organ of knowledge popular in
other philosophies has been made in them. Knowledge has been regarded as right or wrong, takdng into
congderation the candidate, The purpose of the instrument of valid cogrition and of invalid cogrition in the
scriptural period was served by udng the adjectives right and wrong with the word knowledge, Adjectives
likee walid or invalid hawve not beenused inthis period but the first three kinds of knowledge sensory, vocable
and clairvoyansce have been acknowledgzed as right or wrong keeping the knower in view.

2. 1.0 Development of thinking reparding knowledpe

In Jaina tradiionthe development of thinking regarding knowledge took placein two different dirsctions
. practice in the philosophy of ones own and practice in the philosophy other than ones own Tr the first
direction, no attemptis made to adopt the defiritions of the persons believing in philosophies other than ones
oy, hot thelr opinion 1s contradicted, In the second direction attempt is made to assimilate the defintions of
the philcsophies other than cnes own, their views are sometimes contradicted and meamingless talks are also
resorted to. When we study the development of Jaina ideclogy regarding knowledge, we come across its
many historical stagesin Jaina Literature,

The stages of development of knowledge from the scriptaral period to dinabhadragani K samadraman
can be divided into six parts. The seventh stage may be the one developed by the acharyas that came later.

Order of the stages-1. pertaining to the ideclogy of karsma and the scriphiral period, 2. pertairing to
prakra commentary, 5. pertairing to exposiion, 4. pertairing to ascertained reals, 5. related to siddhasena, 6.
telated to Jinabhadra and 7. related to the acaryas that came later.

2.1.1 The stape pertaining to the philosophy of A2:ma2and the seriptural period @ Atthis stage the
rames of all the five kdndsare found and the kinds and the sub-kands of the knowledge gained by the practice

of the philosophy of one's own are also thought over semew here near these names.

2.1.2 Commentary on the knowledge pertaining to prafriz Commentary | prakra commentaries
are regarded as the first expatiaion of scriphurss. 1'here 15 an acoount of the five kinds of knowledge in the part
of the prakrta commentary that is supposed to be belonging to the second vikram century. Apart from the
words  like  sensory  and @ deliberate, many synonyms like instinct  (sarigh
@), and memory ets, and the two kindsof knowledge-divect and indivect arve also found init. This clasdfication
is the indicator move or less of the practice of the other philosophies.

2.1.3 The stage pertaining to exposition : Areyogdwara Sitra that 1s supposed to be belonging to
the second of vilrame cenhiry, contains four organs of knowledge of the Mydwe Sifra having some steps and
a collection of the kands and the sub-kdnds of the inference relating to them and which 1san evidence beyond
ary doubt of the practice of the philosophies other than onefs own., Arya Rakst has made an attempt first of all
of bringing the fainous section of organ of kmowledge and the defiritions of Mydya philosophy into the sphere
of Jaina thinking even while presenting the five knds of knowledge in his famons work,

2. 1.4 The stape pertaining to ascertained reals : The fourth stage of the development of knowledge
15 found in the scripture and its self-composed commentary. Thisis a work of the third vifkram century, The
commentator has given anaccount of direct and indirect organ of knowledze expounded by prdfpta commentary
and shown indifference to the four-fold section pertaining to the philosophy of Nydyae acknowledged in, The
result of thisidea of the commentator was that no scholar (logician) coming next gave any thought to the four-
fold organ of kmowledge, thought to the four-fold orean of knowledge pertaining to the philosophy of Nydwua
got a permanent place in the scriptures like Bhagavati that are regarded as the supreme evidence because of

M.A. J (P)VIV/4



Arya Rakdt S, a reputed and established disquisiiorist being once admitted in the Jaira vocable. The
commentator hasincluded the evidences like the fameous inference and implication in the commentaries other
than philosophy. Such an attempt was not made by anyone prior to this,

2.1.5 Thinking of knowledge pertaining to Siddhasena @ Siddhasena Diwakar, the famous
philosopher, iza bright gem inthe fleld of logic. He has presented many issues worthy of considerationin the
field of knowledge by his extra-ordinary talent. He was a scholar of the fifth vifame centory. In the sphere of
krowledge he presented many extra-ordinary things. Mo one would have everthought of them in Jaina tadition
before. The main points of the commentary on knowledge presented by Siddhasena Ciwalkar can be divided
into four parts.

1. Thereal uraty of sensory and vocable knowledge, According to Siddhasena, sensory knowledge
and vocable kmowledge are not two different things. There is no sense in treating thent as two
separate entities.

2. Bascally there is no difference between clairvoyance and telepathy. According to Siddhasena,
thereis no need of treating them as two different things. The purposeis served when even one of
them 1s acknowledged.

3. There is no difference between cmriscience and the philosophy of-omniscience. Siddhasena
[Dhiwakar didnit admit their separate entiies and gave solid argumnent in support of his view of
non-differentia between the two.

4, Hiddhasena Criwakar has admitted non-difference betweenthe philosophy of faith and kmowledge
too, By presenting these four novel ideas, Siddhasena Diwakar has thrown a new light on the
ancient line of difference and non-difference between knowledge.

There wasa great controversy in Jaina tradition over these new ideas. Acarya Diwakar has presented
his otiginal and revolutonary ideasin books like, By winting Myayavatdra, he has presented an entirely new
idea in the field of organ of knowledze too.

2.1.6 Commentary on knowledge pertaining to Jinabhadra : Acarya JinabhadraganTK samé éramana
has made a valuable contribution in the field of the development of knowledge. Acrya Ksamaédramana has
given a detailed commentary on knowledges, in his mammoth work Vigesavasyaka Bhasya with the help of the
commentary from the period of scnptotes upto his time. There are 2840 tales in from the book alone. In his
boolk Jinabhadragant has presented arvsll entive and logical account of the five-fold knowledge based on the
soriphares, Thisdevelopmental stags of AcBrya K smma framana can be better called the scriptiral stage deperdent
on logic, All his forse of logic can be seen tied up in the himits of scriptures. He has very systematically
presented all the matter related to knowledge in his ambitious work that setves as a bads forall the writers of
books belenging to the Swetambara sect of the Jainaas,

2.L.7 Comrzentary on knowledge presented by the Acharyas coming next to Jinbhadra : Some
distingiished Acryas coming next to Srilinabhadragan K samaéramana have made a sgrificant contribition
to the fleld of knowledge, AcBrya Akalank, VidyEnand, Hemecandra and Upadhyaya Yafovijay are some of
them. Bhatta Akalanka has made a many sded contribution to the development of the ideas of knowledge.
Three of his attempts are particularly remarkable :

The first can be said to be the reflection of Tattvarthaszrdresariand the second can be said to be the
reflection of MWyayavatara written by Siddhasena Diwakar, The third attempt is in the form of Laghfwasray
and more specially in Pramdna Sargraha. It 1s his orginal work, In his books AsfasahasTand Framdana
Monarsa etc, too knowledge and the organ of knowledge have been discussed indetail. Upadhyaya Tadowvijay
has presented the essence of the entire commentary on knowledge available upto that ime in his ambitious
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works etc, Solution of many debatable issues from many points of wiew is also found in his books. Besides,
many new ideas relating to knowledge have also beenincluded in his work JAgna Buidie Frakarana thatare
not found in his earlier works.

For example he has compared apprehension etc. to the parts of cause and business etc. that are found
in philosophies ke My@ya eto. Many Aciryas have contributed largely in bringing aboutchanges and refinement
inthe commentary cnknowledge, The thing to benoted is thatthe basic sariphiral form and kinds of knowledge
have nowhere been disturbed or distorted.

2.2 Disenssion on the organ of knowledge in Jaina Seriptures

Commentary on knowledge originated and developed in Jaina tradition from the practice of the
philosophy of the elf From the account found in scriptures itis clear that organ of knowledge was riotmixed
up with knowledge. Not that the Jaina Aciryas were ignorant of the discussion onorgan of knowledse going
around them, butitis certain that they arrived a bit late in the field of the organ of knowledge. hen the form
of organcof knowledge got sableand clear to the philesophiesotherthan the Jaina philosophy, Jatha philosophers
too began to wonder asto what should be considered as an organ of knowledge. Inthe atteinpt of solving this
problem, knowledge itself took the form of organ of knowledge, Acirya Arya-raksita dscussed the organ of
krowledge first of all in his book. He has interpreted the organs of kmowledge e+ the kinds of organs of
krnowledgze and guality. The other philosophers acknowledged four organs of mowledgeddivect organ ete.
Aryarakhita made it clear that these organs of knowledge are conative, This expatiation makes this thing also
clear that in Jaina tradition, close proximity with senses, factors causdrng entirety and the atitude of senszes
cannot be the organs of knowledge, Siddhasena and all the philosopiers have givenanaccount of knowledge
to a certainty while describing the characteristic of the organ of kniowledge. Desoription of the organ of
krowledge is found independently from the account of knowledge in Jaina scriptoves. However, sometimes
we find the description of four organs of knowledge approvved by the philosophers of Mydwae and others, in
reference to the discussion regarding the organs of knowl=dge.

At some places there 1sa mention of three organs of knowledge. Their mentionis found in the dialogue
between Lord Mahawvira and Gautama Ganad hara i Bhagavati Sitra too, From all this accountit seems likely
that the writers of these books regarded the organ of knowledge too anindependent means like the knowledge
approved by self in. In the book the word (legical reason) has been used in place of (organ of knowledge)
From all this discussion itis clear that the Jaina authors in the soriphoral pericd have not done independent
thinking from Jainaa point of view inthe section of organ of knowledge, only the collection of the ideas of the
other famons philosophers is found in their works. However, by the time Um&swat appears, an independent
form of the tradition of organ of knowledge from the point of view of Jaina philosophy is expounded. In the
works of the Aciryis comirg next, discusdon on the organ of knowledge has been an important topic for
congderation.

Doctrine of sAewpoint in Jaina philosophy occupies a urique place. Inthe scriptural literature, element
has been expatiated many times from substantive and modal standpoints, Gautama asks Lord Mahavira, O
Lord, please tell me whether living being is eternal or non-eternal. The Lovd addresses Gautama and says, O
Cautama, Hing being is eternal in comparison to matter and non-eternal incompatison to mode,  According
to Jaina piilosophy matter is of infimite natire, and the very matter has been acknowledged as the subject of
organ of knowledge. The quality of being of infinite nature can be realized by destructional knowledge only
thatis the form of omniscience. The knowledge of even non-ommissient has been regarded as right knowledze
in both the traditicns soripture ard philosophy. In such a dtiation an order of the doctrine of qualified assertions
and seven-fold predication has beenestablished so that the things may be known, When organ of knowledge
came to be discussed in the world of philosophy, it seems likely that Jaina philosophers too had to enter this
field. In spite of accepting the organ of knowledge they did not neglect standpoints but presented them ina
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novel way. But itis clear thatin the field of, the system of standpcints of the Jaina scholarsis very old and
original and the system of organ of knowledge originated because of the circumstances. Scholars are of the
view that knowledge has been admitted prominently by the Jaina ideclogy but the attmosphere when discussion
on the organ of knowledge prevailed attracted the attention of the Jaina scholars with the result that some new
insallations developed, It was Acirya UmAswat who first of all talked ofindependert Jaira organ of knowledge.
Knowledge itself was transformed into an organ of kowledge, Afterthat the tradiion of the organ of kmowledge
wenton flourishing, Acarya Umaswat didnit forgetthe sy stem of standpoints that was prevalent inthe reference
of the concept of the matter that can be known, He accepted both the organ of knowledge and stand point as
a means of attainment of the matter.

Upto the scriptural petiod there was the predominance of the commentary on knowledge, The concept
of organ of knowledge came later in the petiod of philosophy. The two main Acaryas who introdiced it are
Acarya Aryaraksita and Acarya Umaswat, Acarya Aryaraksita introduced amiyoga with the aphorism of
five-fold knowledge. He has discussed the organ of knowledge under the organ of knowledse and attribute,
The conclusion of all this discusdon isthat the original basis of the comimentary on the organof knowledge is
the commentary on krowledge. Acirya Umaswat has firstdiscussed the fivefold knowledze and thencomposed
the aphorism that kowledge itself is the organ of knowledge.

Thizis undoubtedly true thatin no other philosophy has knowledge been dizoussed and commented
onin such a detailed way asinJaina philosophy. In booles like Mardr |, Visesawaiyaka Bhasya , Safkhandagana,
Easdvapabuda, JAanbindy prakarana etc., knowledge has been represented in detail.

According to Jaina commentary on knowledge, there are twe kands of knowledge directand indirect.
These knds or sections are of the later pericd. In the ancient tines, knowledge had been divided into five
parts. There were no parts as direct ard indirect. The use of divect Izicwled ge alongwith the crgan of knowledge
15 found in almest all the Indian ideclogies. The world Eindirect 1s not found inany other ideclogy except
Jaina philosaphy. The concept and the use of the werd gindivect 1s a dgnificant contribution of the Jaina
scriptural period. Both deliberate and vocable knowledsze do not know the object that can be known directly,
hence they have beenvegarded asindirect knowled e Inthe period of philosophy orin the period when organ
of knowledge was commented on, the word indivect kmowledgel has been used in the sense of ambiguous
krnowledge. There has been an expansion in the meaning of the word Eindirect in the scriptural peried (the
petiod when philosophical ideas prevailed’

QUESTIONS
Essay Type Question :
1, Explain the concept ol direct and indirect knowledge and discuss the originand development of Jaina
commentary on knowledge.
short 4 nswer Type Cuestion !
1. How many slages are there of the development of the concept of knowledze? Eepresent any one of
them 13 our own words.
or

Bxwnatiate in brief the antiquity of the Jaina commentary of knowledge.

Objective type questions :

1. The assumption of the five-fold knowledge was prevalent among monks even prior to Lovd Mahavia.
From the quotation of which scviptural textis this statement realized-
[A) Acararga (B) E&ja Prafantya
[T Samvayanga (D) Uttardadhyayar.
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2, The oldest literature to expatiate the principle of knowledge is

[AY Scriptural Literature, (B Bhdsya Literatore,

(i) Literature of Prakra Commentary. (L Early Canons.
3 A kind of direct non-sensory perceptionis

(A0 Bensory knowledge. (BY Vocable knowledze.

(Y Omriscience. (L Perception based on verbal symbol.
4, Scriphiral literatore is a kind of

(AY Sensory knowledge, (BY Vocable knowledge.

(20 Clairvoyance. ([ Omruscience.

5. Kinds of indirect knowledge are
[AY mensory knowledge and vocable knowledge,
(B) Sensory kmowledge and clairvoyance.
(CY Vocable knowledge and telepathy.
([ Vocable knowledge, clairvoyance and omriscience.

&, Crirect non-sensory perceptions are
[AY mensory knowledge, vocable knowledge, clairvoyance.
(B) WVoecable kmowledge, clairvoyance, omriscience.
(120 Clairvoyance, telepathy, omriscience.
(7 Sensory knowledge, clairvoyance, telepathy.

7 For the purpose of study, the stages of the development of the 1declogy of knowledge have been
divided into-
[A) Seven parts., (B EHight parts.
(% Nine parts. (L) Ten parts.
8. According to Jaina philosophy, the meamng of the word arekdrita is
(A% There being many obijects. (B The object being of infinite natures.
(2 The object being inherent. ([ Existence of an object having procf
Q. The organ of knowledge was fest of all discuszed by-
(AY hnabhadraganT K samasramana (BY Acirya Aryaraksta Ariyogadwar
(20 Umaswat in Tadvarth Sitra (L Upadhyaya Yafovijay in JAara Fiidu
Frakaran’.

10, The work expoinding the discussion on the organ of knowledge by Siddhaserna Diwakaris-
LAY JRarna bindu Prakaran (B Vigesawalvaka Bhasya
(120 Laghhuastral (D) Myayavatara Sitra
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UNIT-1
LESSON-2

JNANA (KNOWLEDGE) AND JNEY A
(OBJECT OF KNOWLEDGE)

Relation between Subject and the Object

We know that knowledge 1sa function of consciousness, that is, the soul. Mow, we shall try to know
what sort of function it is. In other words we shall try to find cut how a subject comes in relation with the
object, which is the problem of epistemclogy proper.

The relation between subjest and object presupposes the existence of both the factors, Buat, the Indian
as well as the Western sy stem s hold different view s vegarding it. Some of them hold subject atthe only reality,
while others resort to the object only. There are others who hold both of them as real or uneral. The second
point of controversy 1s, whether the subjectis related with the object directly or threuzhia via media. Amongst
the Indian systems epistemology follows metaphysics. First, they fix up a particuiar notion regarding the
ratire of uriverse and then explain the subject-objectrelation in conscnance withthermetaphy sical conceptions.

The Nature of Ohject

1. The Advaita Vedarta holds that external objects do not existindependent of the subject. They are
illusary projections subsisting in the latter. The subject hasa real existence while the object has
phenomental existence.

2. The ¥Yogacara maintains that the object does not exist at all. The subjectitself appears into the two
forms of subject and object.

3. The Madhyamika holds that the subject and objest both ave phencmenal.

4, The realistic systems on the other hand, hald independent and a real existence of both the subjectas
well as object. But, they also hold divergent views regarding their actual natre. According to the
Buddhig the objectiz absolutely particuiar wathout any mixtare of genemlity which is purely subgctive.
According to Samkha it 1s general. The others hodl it as a combination of both, The Jaina holds that
the object exists independent of the subject and posseszes the characteristics of generality as well as
particularity relatively.

Objections against fdeafism

The main objectior against the idealist sy stem is this, that the apparant diversty in cogrition cannot be
explained without diversity 1n the objects. If the objects do not exists at all or do not possess real existence,
where from this diversy comes? The example of dream also cannet explainit, because, the dreams are not
absolutely unconnecied with the objective reality, The world of dream is composed of only these objects as
arealready expetienced. The ornly difference is that they appearinthe relations diffevent from their real existence.
The pastimpressdons also cannot explain this diversity as the diveraty in impressions also must have some
canse bekind it. Ulimately, we shall have to admit some external canse responsible of for diverse cognitions
and impressons.

Further, we observe a lot of difference between the subjective and the objective appearances. The
appearanses of pleasure pain etc. 1s subjective. It differs with the subjest. Mo two persons feel alike. But, the
appearance of jar, 1.e. objective appearanceis one and the same, in spite of the difference incogrisers. Objective

appearanse changes with the change of object. The subjective appearance, on the other hand, changes with
the change of subjects. The idealist cannot explain this difference between the two appearances.
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The Jaina is an empiricist. He holds that everything thatis apprehended must have objective existence.
He differs from the realistic Buddhism also, which holds the notion of class as merely conceptual. On the other
hiand he disscards the S&rkhpa view also, which holds the notion of pariculanty as merely conceptual. The
Jama holds that the aspect of generality and particularity, both ave real and objective. Both of them exist in
each and every object.

Relation between object and knowlege

MNow, we come to the question of relation between the two, According to the Advara Vedarta the
objectisrelated with the subject through the mode of artahkarana goes cut through the medium of sensesand
transformes itselfinte the form of object. This mode of arttakkarana destroy s the obsouring apfdra, lying with
the consciousness condiioned by the object. This results inte the appearance of jar which was projected by
AVIA YA,

According to Yogacara this relation means appearance of the subject in the form of obiest,

Amongstrealists the Saardrit fa and Sarkfia are the advocatesof epresentation theory. The Saararit fka
hiolds that Jhama takes the form of object. This he calls tadakaratd (coordination). Thus, cogrition of jar
means the coordination of jar by frara. The latter does not reach the object directly, Dut gets its coordination
and caninfer the existence of object, throughit. The Sarnkhwae holds that the objectizreflected into the mode of
EBuddhi, Cogrition means the apprehension of that reflection only. In the vl of Vedarta the contact with the
objectis real. In the case of S@rtkhpa it 1s merely a reflection. Thus, the brddfii 1s not able to reach the object
directly.

The cther realistic sy stems do not believe in the theory of representation. They hold that the object i
presented to the subject directly. But, the presentation 1s not one and the same in all sy stems.

The NMrdra View

(11 The presenmtionacconding to My@wa means pliysical grasping. The tenn kpalabdhiused by Gautama,
Watsyayana and Vacaspat sgnifies the idea. Udayana has substitated it by paricchmti (neasring) which also
denctes the same thing, The Ny&wa 1s very particular aboutits theory fo contact, Cogrition means the contact
of the sonl with the object through mind. The soulraccording to Mydwais all-pervading, Ttisalwaysincontact
with the objects far and near. But, that kind ot contact is not sufficient for cogrition. The contact that results
into cogrition must be through the mind. The soul 15 united with the mind, the mind with the senses, and the
senses with the object. Thus, in the case of perception itis a four-fiold contact. Inthe case of feelings itis two-
fzld, i.e. the soul 15 urnited witht he rard. But, the contact between senses and the objectis not same inall the
cases. In the perception fo a substance itis unity (sarzyoga) Inthe perception of gumdr itis uniteddinherence
(sarnyita samavaya). Inthe case of genemlity existing inthe grendsitis united-inherent-inherence (sarpiia-
samaveta-samavdaya ) In the cogrition of sound it 1s inehrence. In the case of generality existing sound it 15
inherentinherence (sameaveta samavaya). In the cogrition of non-existence it is merely a qualification
(visesanatd) Though the NMalywdyika 15 very particular in establishing some short of phy sical contact between
subject and the objear, yet, his theory of six-fold contactis so generons thatit can establish the contact argyw here,

The Manamsd View

The MEnamsaka also supports the thecry of contact and all-pervasiveness of the soul. But, hisidea of
krowled ze 1s different from the Mydwa, He holds knowledge not as grasping.

self as self4lluminating entity
The NrIrz View

The Myawa holds that knowledge manifests the object only. It cannot reveal itself, The knowledge of
a jar can be known by a second knowledge, whichis called Artevyavasaya or after-thought. The Mydpa theory
15 based on the contention that nothing 1s cognized unless it comes into contact with the soul through mind.

M.A. J(FNIVI0



Thisrileis equally applicable to the external as well as the intermal objects. Even the atiributes of scul, suchas
pleasure, pain, desire etc. are not known untl the mind comesinte their contact. Knowledge, according to the
Mydwa, as has been stated before, 1s grasping in the phy sical sense. This grasping implies difference between
the object grasped and that, which grasps. The factor of grasping which is another name of knowledge, can
not be grasped by itself. It requires ancther knowledge to be grasped.

The main objection agains the Nwiya, advanced by other sy stem, 15 that the contention of after-thought
leads to regress adinfinitum. If the cogrition of jar requires another cogrition to be cogrized, the second
cogrition would require a third one and so on. The My replies to the objection that the judgement of the
existence of jar standsinneed of the apprehension of jar only. The second pdgement, regarding the knowledge
of jar requires ancther knowledge to apprebend it. Itis not neceszary forthe first judgement that its knowledge
must be cogrized. The regress and infiritm is applicable only if the first judgement is impossble withiout the
second and second without the third, In the present case first judgement ccours with cogritioriof the jar
without waiting for its own apprehension. The Jaina contends that no judgement can be confirted unless its
source 15 apprehended.

The A unamsd View

The Bhatta school of MBramsa goes a step further and holds that the knowisdge of objectie. pot, is
not percelved evenat subsequent moment. Itis never directly known, either with the object orat a subsequent
moment of reflection. The dichim rns, “Just as the tip of a finger cannot tevich itself, so knowledge cannot
know itself by itself™ Knowledge 15 known, however, through infererse, In order to explain the quality of
marnifestedness (fatatd) abiding in the objest we must suppose, for want of any other explanation, that there
was such a thing as knowledge of the object. Knowledge, therefinie, is never known dirvectly; it is inferred
through the quality of knownness, that exists in the object and 15 =aperienced in the appearance of the pot.

Prabhakara dizagrees with Kumarila and holds every Gogrition as self illuminative. He maintains that
each and every apprehension is constitiuted of the three faciors of knowledge, the selfand the object. He calls

it as fripuf-prat yaksa,
Wran Misra on the other hand holds thatafier the cogrition of pot, there 15 an after-appearance which
has the abowve mentioned three factors asits abjsots,

The Vedanta View

The Advarins do not acceptany of the these podtions. Against Bhatta they argue: The Bhatta seem to
think that, as a result of the knowing activity of the self the obiject (the pot) comes to acquire the quality of
being known which is similar to-its other gualities of size, colowr, eto. and that the knowledge of the potis to
be inferred from this objective of quality. But, this theory is urintelligible; becanse, we cannot understand how
the knowing activity of the w=if should be able to endow the object with the quality of knownness, whichis to
be conceived as objective like the properties of colour, dze, ete. Itis contradictory to think, as the Bhatta do,
that knowledge 15 theactivity of the self, and yet, the result of this activity (viz. knownness) is an objective
characteristic or a par with colour, size, etc. The result of the activity of the self must be in the selfand notin
the object; that1s, it must be subjective and not object. The attempt to infer the knowledge of an object from
any objectve characteristics1s, therefore, doomed to failure. Consequently , the theory of the Bhatta 1s untenable,

A5 against the Matwayikas, the Advaitins argue that the theory that knowledge known ina subsequent
reflective knowledge inveolves a great difficulty. To suppose one knowledge to be the object of another
krowledge 1s to hold that two states of knowledge exist together at the same time, which isinconceivable. Tt
faces one more difficulty. The Myaypa holds that the subsequent reflective kmowledge, in which the previous
krnowledge 1s kmown as an object, 1s a self-conscious judgement of the form, “I know the pot (ghagem ahar:
Janamilror what is the same as “T possess the knowledge of pot™(ghaja fRanavanahans). In such a case, the
krnowledge (of the pot) comes to be perceived as a quality inhering in the self. The self 1= directly perceived,
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and knowledge is perceived indivectly through perception of the self. In the Mydwa scheme of relations between
the mind and the percept, already explained, the relation between the perceiving mind and this knowledge
falls within the class of sarnulita samavdya 1.e. inherence in the conjoined. For, in this case first there iz a
direct connection of mind with the self, and then, through the self with the knowledge inhering in it But, this
account of the Mydpa does not satisfactorily explain the knowledge of knowledge. The self according to the
MWyaya has many qualiiesinhering initand all of them are not held to be perceived in the perception of the self.
Asthe attnbute of a selfis not necessanly perceived, therefore, in the perception of the self, it1s of little help to
say that knowledge 1s perceived as being an attribute of the perceived self For, even then, to answer the
queston why the attribute knowledge should be pevceivable, whereas some other atiributes of the selfare not
perceivable, the MNydws must say, because knowledgeis an attribute of the natire of which 1s to be perceived.
*If w0, the Vedaritist asks, what harm is them in supposing that it is the very natie of knowledge to be
perceivable, they gain little by resorting to the vound about way of explairing that knowledge 1s petiseived as
an attribute inhering in the slf, which 1s perceived by the mind.

The Vedaritins themselves hold thatitis the natire of knowledge to be selffmanifest. When the potis
krown, the knowledge of the pot also becomes marifest at that very moment. The self marafesting the nature
of knowledge s regarded 15 regarded by the Vedartins to bea natural subjective charactei stic, which, therefore,
carmnot be classed underimmediacy (pratyaksatva) as pertaining to objects, As Wadhavacarya puts it “Things
likke pots are perceived as objects. But knowledge being self-marnfest cannet be regarded as an object of
perception.”

The Jairasalso hold knowledge as selfimanifest. Ttis ke the lamp which illumines the objectas well
as itzelf. The selffmarmfestation and the mamfestation of the objectare not two functions. It 1s one function,

where all the three factors of knowledge, the self and the object appear smultanecnsly.
The Jaina Stand-point Clarified

The thecry of manifestation orillominaticnimplissthatour knowledge solely dependsupon experence.
Whatever we know 1s given, and enjoys an existence inidependent of the mind, Mot only the substances or
phy sical qualiies but the relations, class conceptsand all other categories have their objective existence.

According to Jainism a thing is possessed of aninfinite mimber of attributes and characteristics. Cut of
them certain qualities are natural (svabhavay while others are derivative (vibhava) 1.e. caused by external
association. Consclousnessin Sva dees riocdepend upon any external factor forits possession. Butthe possesgon
of divine or humarn body is notindeperdent. The Sfva depends upon prudgala orother factors for thelr possesdon,
They are not natural, Similarly, predsala has corporeality as its natural quality. But, its transformation into a
physical body is derivative. According to the Vedarita, the natiral qualities are real, while others unreal. But,
according to Jairism, thers 1z no difference between the two as far as reality 1s concerned. Perishability or
permanence have no value in this respect. Bverything that exists, temporary orpermanent, natural orderivative,
iz on the same level asfar as reality is concerned. All of them are objective and external.

Reality is not eonfined to the Existence only

Further, the Jaina does not believe that reality 1s confined to the existences only; which is only an
aspect of it. The reality consists of many other aspectsalso inaddition to the existence. The aspects of existence
and noteexstence are governed by four factors. They are @ Substantiality (Dravwa), Space [(Ksetra), Time
(Kala)and State (Bhava). BEverything existsin relation to its own substantiality, space, ime and the state, The
same thing does notexists inrelation to the substantiality etc. possessed by ancther thing, But, as faras reality
15 concerned, both aspects are objective and stand on equal footing. As a matter of fact they are implied by
each other. Bx stence implies non-exd stence inrelation to the factorsother than governing the existerce, Similady,
non-existence implies existence in different relations. One without the otheris unconceivable. To say, that one
15 real and objective and the other as unreal and merely conceptial has no reason, The cogrition of both the
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aspectsisan experience, based on external reality. The Jaina differs from the Mbndrisd also which holds that
the cogrition of absence [abhdva) as purely mental.

CGeneralitvand Farticalarity

What has been said about existence and non-existence, applies to the gquestion of generality and
particularity also. The Buddhists like Dinnaga and Dharmakii hold that sense-experience is confined to
particularity only. The class-concepts are purely mental and are added to the particulars afterwards. Kant also
hiold s that the ime, space, class and all other categories of understanding are supplied by the mind. According
to Jaimism generality and particularity, both ave objective. MNothing is supplied by the mind. They are two
aspects of the same reality rolled into one. The mind only arranges them.

Knowledge : True and False

It can be argued; if nothing appears in knowledze which does not exist objectively, the difference
between true and the false would disappear; as both of them would refer to the objects existing extermally. The
Jaina replies that objectivity or subjectivity of a cogrition has nothing to do with its tathor falsshood, A
cogrition is false when the samething appears in the context other thanits own. Inthe sase of the conch-shell
appearing as dlver, the slver existsin relation to its own substantality of slverness. It dees notexistinrelation
to shellness asit appearsin the present case. Similarly, it existsin relation to its owirspace, 1.e. the shop where
itis sold, and notin relation to the space whete itis appeatring. The same is the case with time and state also.
The Jaina does not hold that the glver is purely mental as the Vedarta or Yogdedra does. He says the silver
and shell both exist in relation to their contexts, A cognition is false wherthe context is disordered.

False knowledge is that which represents thingsin relationin which they do not exist. When a rope, in
a badly lighted place, mives rise to the illusion of a snake, the 1llusion consists in taking the rope to be a snake
i.e. perceiving the snake where it does notexist, Snakes exdst and ropesalso exist, there is not untrath in that.
The error, thus, consgsts inthis, the snake 1s perceived whete the rope exists. The perception of a snake under
relations and envirormments in which it is not then exising, 15, what is meant by error here. What was at first
perceived as a snake was later on contradicted and thaes, found false. Falsehood, therefore, condsts in the
mistepresentation of objective facts in experience. Illusion conssts in attibuting such spatial, temporal or
other kinds of relations to the objects of our jidgement as do not actially exist, but the objects themselves
actually exist in other relations. When I mistake the rope for a snake, the snake actually exists, though its
relation with ‘this'as “thisis a snake’dossnot exist, for the snake 1s not the rope. Thisillusionis thus, called
sadasatkhyatt or misrelating the exdstents.

The truthand flasehood of the context are ascertaired by the subsequent corresponderce or contradiction.
The criterion of falsity 1s not subjectvity of the appearance, butits contradiction. Ifa judgement is contradicted
by another judgement of ursivestionable tmith, the formeris to be rejected as untrue. Subjective experience, as
illustrated by dream, 1s rejected as false because it is contradicted by the waking experience. There 1s no
intringic characteristics of falsity, The problem of falsity is thus, ulimately a question of experience. The
problem of truth alsc is no lessa matter of experience and a priot logic is absolutely incompetent to deal with
it. We have dissussed it further in the chapter on ajHana.

The Personial Experiences Explained

FEain, it can be asked; if the whole data of knowledge are supplied by the experience, how do you
explain the cogritions based on personal atitude? The same personis cogrized by one subjectas his enemy,
while by the other as hisfriend. If the attributes of enmity and friend ship are possessed by the object, why they
are not commaon to both the subjects. The subject holding friendly atitnde does not see the objectas anenemy
and the subject holding hostile atitude does not percelve him as a friend. Moreover, if they are the objective
characteristics, why they are not perceived by an ommiscient? If they are perceived, how do you explain his
atitude of indifference?
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The Jaina replies that the above notion has two aspects. It is concerned with knowledge as well as
feeling. When both of them are intermixed, they resultinto a confusion. There 1s a lot of difference between
the appearances when we feel an enemy 1s totally objective while its feeling is subjective. Like all other
judgements the judgement of ‘Heisanenemy alsoisrelative. Mone can say that this statementis urconditional
A person 1s enemy in relation to a particular person, time ot occasion. Bnemy means a person hatred or
harmfial atitode towards another. If a person really possesses such an attitide he is enemy of the person
towards whom he holds such an atitude, and this judgementis not particularto any subject. Even a dispassionate
person (vRardga) can behold it It does not, in any way, affect his own atitude towards the objest of the
judgement. He only kmows his (of the object; atitude of enmity towards a particular person. The omniscient
himself is free to have his own atitude. He 1s not dependent in that respect. Similarly, a third person alse can
krow the state of affairs as good as the persons invelved init. But, he is not affected with the resalts and,
therefiore, 1= free from the feeling of pleasure or pain.

The feeling of enmuty is a sort of mental pain, whichis like all other feelings, subjective, It results from
the intensity of hatred lying with the subject. If the hatred isnotintense the feeling will bemild. An omriscient
iz absolutely free from it, and therefore, does not have such feelings. Similarly, a third person who is not
attached with the result, is away from such feelings.

An omniscient dees not hold harmful atitode towards any-body, and therefore, he is enemy to none.
=till, another person can have hostile atitude towards him. He can feel the crimiscient as his enemy and the
queston of its being right or wrong does notarise, It pertains to ethics and not logic, But, when a third person
ot he, himself, makes a judgement proposing the cmriscient lord as his enemy he is wrong, Because the
factors that can establish the enmity do not existin relation to the onum scient.

One can explain this point in another way also. Three ladies perceive a person in different relations,
For one, itis a perception of the son, for second that of the brather and for third that of the husband. Tt can be
asked whether these qualities are actually possessed bw th= person so perceived, or they are imposed by the
ladies concerned. If they are objective why they are not sommeoen to all of them?

The Jainas reply to this question also is the saine as that of the former, As faras knowledge is concermed
the judgementis comimon. Bvery-body can ses a person as brother is relation to a particular lady. Even his
wife kmows that A isbrother of B, Butthe pieasure that results from the sight of a brother 1s particular to that
lady only to whom, heis so related. The gleliies of being brother, husband or son are as objective as those of
being jar etc. Just as, we call a thing “iar'in relation to a particular from ete., similarly, we call a person brother
who standsin a particular relation tothe other person. Both connetations depend on the popular conventions.,
Thete is no ground in viewing ot= as objective and the other as subjective.

QUESTION

Essay Type:
1. How do you expiain the relation between subject and object of knowledge?
Short Answer Tyie
2. Whatare trie view s of various schools of Indian philosophy regarding the nature of object of knowledge.
Objective Type :
3. Jairdsmis: [a) Kealit, (k) Jdealist, (c) Mayavads, [d4)Aphatavadt
4, Jainmism believesin: (a) All pervasiveness of soul (b)) Pasdveness of soul

(c) Atomic slze of soul (d) Consciousness of soul
5. Belfblluminatesitself like @ (a) Lamp, (b)Pot, () Sky, (d) Earth.
Complied from
Jaina Epistemology by Dr. Indracandra Sastl,  Pali PV, Research Institute, Varanast
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UNIT-1
LESSON-3

NATURE OF DARSANA (PERFECT) & ITS TYPES

2. ppavogalaksano jivah

CAph.) Th. defiring characteristic of a soul is consciousness (cogritive activity ). (I

However much the kanmic matter may obscure the consciousness of a soul. It cannct obliterate it
altogether or make itabsclutely inoperative. So this consciousnessis found also inthe rigeda state and through
progresdve development reaches its maximum in the omniscience of the perfect soul.

3. cetandvyapdare upayogak.

cetana JRanadariandtmikd. 1asyad vyaparal pravritrupayegak.

[Aph.) Consclousness (cogritive actvity )is the activity of sentience. (II1)

((Gloss) Sentence conssts of knowledge and inbmtion. Consclousness 15 the activity, that 1s, the
application of the same (viz. sentience).

4, sakaronakaraica.

CAphI Tt (viz. consciousness)is determinate as well as indsermminate, (TW)
Dariana
The dmultaneity of fiana and dardana also was accepted for the same reason.

middhasena beinga logician, made fortherimprovement. He held that omriscience cannot be established
unless frana and dariarna are amultanecus, But, both o' them are partial views of the same thing, The view of
anommniscient canmot be a partial view. Itisalways compiete. So, he held thatin the stage of kevala fiarna and
dariana merge into one. As we have stated before, Siddhasena alway s looks to the objective side. But, Jaina-
notion of framna and dardara 15 subjectve, related with two natiral powers of the self

3 paryayagrahival jRanar sakarak.

wtpdday yayadbrany ya@tmakasya dravyasya diraiy yam gaunikrtya
wtpaday yayaye grahalar RAnam sakara upayoga 1yle yate, aQyamarareia
pAryayena sahtatvdl sakaral savikalpa upayoga Tyasya parvayan.

LAph.) Knowledge s detenninate, because it cogrizes the modes.

(iGloss) Knowlsdge 1s called determinate consciousness because of its being the cogrizer of the
origination and cessation by mansof subordinating the penmanence of the substance which embodies orgination,
cessation and permanence. The expresdon ‘conceptial consciousness’is synonymons with it (viz. determinate
CONSCIOUSNESs )

t dhrauy yagrahitvad darianamanakarak

wtpada-vyaya-diraiey yatmakasya dravyasya wipaday yavatmakarn: pary@yant
caupicrtya dhrauvyasya grahakam darianamandkara upayoga 1y Weyate,
nirvikalpa upayoga Iyasya parwivah,

(Aph.) Inhntion is indetenminate, becanse it cogrizes the permanence.

(iGloss) Intmitionis indeterminate consciousness, because of its being the cogrizer of the permanence,
subordinating the modes of origination and cessation of the substance which embaodies origination, cessation
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and permanence. The expression ‘non-concephial consciousness’is synonymons with it (viz. indeterminate
CONSCIOUSNESS ),

Dariarna
Inarticulate Cogrition
Dariana as Attihade

The term darsamnais applied intwo senses. It ethical field it means attitnde of the soul towards worldly
objects. Itis right (sareyak)if the soul leans towards spiritual progress & believesin iberation as the highest
aim of life, Ttis wrong (meahpd)if the soulis engrossed in worldly pleasuresand goesastray from the ultimate
goal. According to Siddhasena Divakara darsara, in the sense of atitude, is to be included into matyrana.
But this can be sald of the attitnde found upte the seventh grrasthana only; where right atitode 1s cansed by
the vize of saryaliva mohaniva, The ksayopasama of matiiandvarana and the rise of either of the three
degrees of dardanamohaniya create a certain atitude of mind towards worldly objects; itis called sawyagdrss,
mitiwadrsii or misradrsii as the case may be. Beyond the seventh gumasthama the aspirant podtively gets
ksayika saryalkiva which 1s a natural characteristic of the soul.

It extists evenin the liberated souls, This atbtude is beyond the range of matiFana, Though ksayika
saryakiva is posdblein the fourth gurasthana also, yet, the existence of other varieties is not ruled ot Asa
matter cef fact, the right atiitude can be created intwo ways; firstly, itiz a result o dimple faith produced by the
teachings of certain persons to whom we are devoted, or by the books which we hold in high estesm, being
the sacred books of our family, or by logical confinmation based on arguments, Secondly, it comes as the result
of inner purification; when a person subdues his passions, and rises above the pride and prejudices, he getsa
real and distingt vision of soul and matter. The firsttype isa variety ol matias itis a mental phenomencon. The
second type is marifestation of the natoral quality of soul.

The psychology of early Buddhism divides kmowladge into three degrees digghi (opinion), viakka
vicdra (logical operations) and bodhi (ntntive knowlsdge) The latter two degrees can be compared with
paroksa and pratyaksa of the Tattvartha. The first degree 1= characterised as opirdon not guided by reascn
(pertrirdivg ) but, by desires (farhd). In the Jaina hi=ratore we meet both the terms; 1.e. dardara and ki, But
the dighi of Buddhists is relate with wrong aidtude only. They do not hold any category as right atitde,
because all conceptual knowledge, accordinig to them, 1s false.

Epistemology and Darsana

In the theory of knowledgs darfana 1s generally interpreted as inarticulate (medkdra) appearance
preceding articulate (sakara) knowledge.
Darsang in Jaina Episteniclogy

The Fannavana rufta divides upayega into sakara (ariculate) and nirakara (inarticulate) cogritions.
The sdkdrais knownas pidna while nrdkara as dardana. Darfanais devold of judgment (vyavasdwa). Inthe
lomical period it ismot included into the category of pramana. Asa matter of fact it is neither pramana nor

apramana. 'Thelzrmsapplied to valid and invalid judgments respectively. Dardana 1= mere awareness without
any predication.

K egarding the actial natire of dardana the Jaina scholars hold, widely different views Before going
into the detailed account we would like to sum up them in the following
1. The direct cogrition is darsana while that obtained through a mark in fhana.
2. Dariana apprehends the present only, while jiarna is velated with all the three imes.
3. Dardana is limited to the appearance of mere existence; while jfdara begins with particularization.
4

Dariana represents the view-point of uriversality and jriana that of partcularity.
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8. Dardana is the cogrition of particular object without krnowing their pardicularity.
6, Dariana 1s the first two stages of st 1.e. avagraha and tha, JAdna begins from the stage of avawa.

7. Dariara stands on the same stage in the case of mind and vidon where Viyafjanavagraha stands in
the case of touch-senszes.

3. Dariana isidentical with VyaRjandvagraha, ffidna proceeds with Arthdavagraha,

9. Avagrahais Dariana;, while the subsequent stages of tha etc. are ffrana.

10, Dariana apprehends the self only, while jAdrna is related with external objects.

11, Dariarna is the first inclination of soul towards knowing something, preceding the contimiity ¢

(1) Dardana as Direct Cognition @ The first view has been referved to by Siddhasena Ganlin his
commentary on the Taevartha, Unfortunately, we are inthe dark about he upholder of this view, Siddhasena
GanTmentonsit only to rejectit at the end. According to this view the term @karw, as stated in the Fraffaparnd
and other Agamdas, means the mark, Sakdra prayoga means the cogrition obtained througha mark, as one
infers a conch from its sweet and soft sound. It does not include the case of visual perception where we
cogrizea jarthrough appearance of certain form, as the mark must be different from the ohijectthatis conceived.
Eoughly stated, this view renders all the sense-cogritions as dariarna while imits jidee to the inferental types
only. The Jaina Agamdas accept distincton between darsana and fidna in the case of avadhiand kevala also.
But, we cannot zay, in their case, that one is obtained through mark while the sther is not. All of them are
direct, Siddhasena Ganl rejects the above view on this very ground.

(2 Darfana as Confined to the Present only @ The second view is this, darfana apprebend s the present
only while fidna is related with all the three tenses, present, past and fuhire. We can compare this view with
the modern thinkers like Russell, differentiating sensation from image. Russell holds that sensationis without
any mixtore of the past events or memory, while the image is riot constructed untl it is mixed with the past
impressions or memoty. This view also falls short in the case of inhntional knowledge, particularly that of
ommisciensce, where every thing s perceptual.

It may be observed that the abowve two views, though logically sound, are not accepted, because they
fall shortin the case of supernatoral knowledge,

(3 Darsana as the Apprehension of Generic character: According to Jaimism, everything consists of
both the generic as well as the specific chatacters. Itisalso admitted that knowledge asa general rile, proceeds
from generality to particularity. "We bhave elaborately disqissed this factorinthe divisionof matifiana. According
to the present view dardana, apprebiends generality while pi&rais related with particularity. It can be said that
the terms of generality and particularity are not fixed, they are relative. The same object can claim both the
categories absolute generality, which isin no way particulanty, such as the apprehension of mere being,

Though, this view isgenerally accepted by the Agamic as well as the latter scholars; yet, itis not free
from confusion. It is gererally held that dardara 1s the first apprehension, ccourring after the contigunty of
subject with the object. But, itis inconsistent with the conception of vyafijandvagraha. VyaRfanavagraha is
generally defined as the contact between senszes and the object. Itis the physical grasping of an object. It is
included in the process of knowledge simply because it 1s cause of the latter. No knowledge of any sott,
whether general or particualris possible before it The imitation of vyaRjandvagraha to the four senses, which
cogrize the object after real contact, has no significance if it 1s not the first stage or 1s preceded by some other
apprehension. Vyafjandvagraha is preceded by some other apprehension. VyaRjanavagraha is followed by
arthavagraha. thus, there 1= no place for dardara.

While defining avagraha, some scholars have specified that after contiguity there is darfana and then
avagraha. But, this order also goes against the notion of vigRjanavagraha, In other diiritions the avagrahais
stated as the first apprehension of generality after the contiguity. IF this view is accepted, dariana would mean
a stage before contiguity.
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YTatovijayai suggests a solution for this difficulty. He states that darfarna is nothing but
ralicaykavagraha. It should be recalled here that vyaRfanavagraha 1s mere contiguty of senses and the
object. The subsequent stage 1s arthavagraha. It has two consderations. When considered precisely itis the
first general apprehension ocourting after contiguity. Itis kmown as raifeayikdvagraha. Roughly considered
avagraha 1s a relative term. Generality, inthis case, means a comparative generality. The matfcayvikdvagrabia
is absolutely free from the notions of class, name etc. Yafovijayaji holds the same as dariana.

Thisview, though rational, upsets the Agamic divisons of st The province of mat? starts with vyaA
Jandvagrahba and with dharana. To hold dariana as a middle stage makes the matter a part of #eat.

(4 Darsana as the Representative of daravywdarthika naya @ Siddhazena Dhivakara, who always looks
to the side of object, explains frana and dardana inanother way. He say s that urdversality and particularity are
two aspects of one and the same individual. The consideration of these aspects 1s based on two differernt view-
points (rawas). The view-points related with the aspect of urdversality are known as darvypdrthika while those
with the aspect of particularity are tenned as paryayarthika. Daridna and jRana stress upon these two
fndamental aspectsrespectively. Though the objectis samein both cases; yet, darsdana takesinto consderation
the uriversal aspect, while jidrna the particular one.

(&) Darfana as the cogrition of particular without particularity + Accovdiing to Abhayadeva, the
commentator of Sarereart, darsana 1s the cogrition of paricular objects without sricwing their particularty.
But, in dariana the particulars are notrecogrized as such, They are apprehend=q withoutany relation between
ohe another.

(6 Dariana asthe first two stages of Mati » Hnabhadra in his Vigesavaryakabhdasya and Malayagiriin
his commentary onthe Sthararga sidra, vefer to a view holding avasreaha and tha as dariana, while the latter
stage of avdyae and dharand as ffiana. The identification of dardidea with avagraha and #a, as the present
view proposes, puts down the objection raised above, But, thiz would either upset the theory of the four stages
of meatFdna or reject the separate existence of dariara,

(N Darsana as the first stage of Dhistant-senses ¢ Siddhasena Dhivakara holds that dardara is the first
apprehension of things cogrized by the distant senses. According to this view dardana 1s confined to two
senses orly, 1.e. the sightand the mind. The four toech-senses do not comeinthis category. The terms cakser-
dariana and acakser-dariana are confined kere; to the visual and mental cogritions respectively. The mental
cogrition here does not include inference cii. init. It is confined to conceptial judgments only, just as the
existence of atoms. This view brings darsana at par with vyafjanavagraka. The stage ascribed to vayh
Jandvagraha in the case of touch-serizes, is allotted to dardana in the case of other senses.

(8 Darsana as identical with Vyafjangvagraha ¢ Brahmadeva states contiguity as the defimtion of
dariana, i, he does notexclude the touch-senges from this category. In hiscase the scope of vwafifandvagraha
isidentical with darsana.

(9 Dariana as Arthavagraha ¢ Siddhasena [Mvakara refers to ancther view, which holsd that
arthavagraha is dor fana, while the subsequent stages are fiana. We have already discussed this view in the
rame of Yadoviiaya.

According to Brahmadeva the cogrition of colour, taste etc. in a general way 1s dardana while that of
its division, yellow, white eto., 1s fd@na. This conception also amounts to the same view as expressed above,

(40 Dardana as apprehensdon of the self  VTrasena refers to a view that every cogrition apprehends
the self aswell as the external object. The two partsof obpctivity are confined to darfana ard jiama regpectively.
Dariana apprehends the self only while ffara 1s related with external objects, This view fixes the provinces
of jRana and darfana definitely.

If the distinction between jAamna and darfamnais bazed on their being cognitions of the external objects
and the self, respectively, fidana and darfarna 1s based on their being cogritions of the external objectsand the
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cself, respectively, fidama stand s no more asthe cogrition of both, According to Jairism dardara and fidarna are
two different types complementing each other. thus, nothing remains unknoewn, They are two functions of the
same agent cooking. The same consicousness when acts as apprehension of the self, it 1s darfana, while the
sameis piana when apprehending external objects. The divisionis bazed onthe objects and not on the activity.

(1) Dardana as the firstinclination of the self + Dhavald improves the last view that dariana starts
with the first inchination of the self to known an object. This stage precedes the stage of contiguity. If we
congder the process of knowledge, the abowe views can be putin the following order:

1. Inclination or mere awareness—7The view held by Dhavala

2, Contigunty—Siddhasena and Yasovijaya.

3, The cogrition of mere existence—Pujyapada and the logical pericd.
4, Cogrition of general type—MNemicandra and Brahmadeva.

Asa matter of fact the term avagraha and its general definition denotes that itis the first siage where an
object comesinto consideration. Dardara, therefore, must be the stage of mere awareness ercontiguity. Inthe
later case it would be confined to two senses only as the case of touch-senses goes to vyaRfanavagraha,

Further, the terms of vyafjandvagraha and arthd@vagraha themselves support the above view., Vyad
Jamdvagraha is merely an activity of senses before reaching the object, as vyafjena means the senses which
marifest the object. It isin the stage of arthavagraha that the object enters into the process. Now, darsana
must be a stage preceding them. It can be nothing but the desire of soul towards knowing a particular obiject,
which sets the senses at work.

Brahmedeva explains itin the following way : The self males an effort to know the external object. It
15 an intellectnal phenomencon resulting into je&ra. This effort 1z darsana while the later cogritionis jRana.
Forinstance, a personis engaged in conceiving a jar, wishesto know a cloth. He tomes his mind from the jar
and tries to apply the same to cloth, The middle stage vwhen the mind has left the association with jarand has
not reached the cloth is dardana, This state lasts for a short while only.

Dariana is recognized as ‘samanyagrabuna’in all the texts, But the term samedrya is interpreted
differently. ¥Vrasena and Brahmadeva assert the sdmarya means the self of jiva. Virasena saysthat he selfis
samdanya (general, becanse, itis commeoninall the cases of cogrition. He farther states that visiual darsara is
the result of the ksayopaiama of cakmrdarianavarna This ksayopaiama as it is the perception of cloth,
A sayopaiama 1s the manifestation of a particular power. The poweris not related with the cogrition of partcular
objects, but, to the capacity of scul. Tt would ilhamine any object that is within the grasp of that capacity. The
ksayopasama 1sidentical withethe self and its first inclination towards application of that power 1s dardana.
Erahmadewva hodls that the s2lf is samedrwg; because, it is commeon to all cogritions. The soul is a common
canse inthe perception of a jar as well asa cloth. The two cogritions are differentiated from each other on the
basis of objects only.

34, calmiracaksravadhikevalan darianan,
carmesah s@manydvabodhaicakmrdarianarm.
Sesendriyamanasoracaksrdarianarn,
avadhikevalayoica avadhikevaladariane.
MARERpAr YA YA YA manasak parydyavisayatvena samanyabodhabhavanna darianam.
CAph.) Intdition is (possible in the case of ) ocular and non-ocular cogritions as well as clairveyance
and omriscience (pure and eprfect knowledge). (XX XTIV
((Gloss)Of these, the indeterminate cogrition by the eye is ccularinhition. Such cogrition by the other
sense-organs as well as the mind 1s non-ccular inbnition. Such cogritions in the case of clairvoyance and
cinriscience (perfect knowledge)are respectively known as avadhidariana and kevaladariana. The cogrition
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of mental modes has no dardarna becanse it never cogrizes the general featire inasmuich asit has the mental
maodes (which are particular) asits object.

Division of Larsana

Dardarna 1s divided inte the following four types
1. Cakser darsana, 2. Acaksr darsana,

3, Avadhi dariana, 4. Kevala dariana,

The first two types depend upon the senses as their cause while the remaining twe are supernormal.
They are produced by the selfindependently. According to Dhavala all the four darfanas spring from the self.
MNone of them has sense asits cause,

1. The term cakmrdariana does not require any explanation. Itis related with the sense of vidian.

2. About araksurdariana there arve different views. The general conception is this, that the dariarna
related with non-visual senses and the mind 15 acaksirdarsana. The discrimination between visnal
and the non-visual sensesis understandable as the former apprehends from a distance while the latter
through contact. But, to place the mind alscinthis category 1s hard to explain, 4 sa matter of fact mind
has no darsana, Its fincton is limited to the objects grasped by the extermal senses. Memory and
conceptual deliberations like inference ete., which are the actual provings o' mind, do not pass through
the stage of dardara. this view 1s supported by the Mamdt siitra alse atich does not admit the variety
of mental perception.

According to Siddhasena Divakara ordinary dariana is corfined to mind and the wisual sense only.
Consequently, acaksrdariana means the mental apprehension notdetved through a mark or ketie, According
to this view the cogrition springing from mind alone, and not framm any other senses, falls under the head of
acaksurdariana. Itis the cogrition of subtle or distant things, such as atom, mera eto.

Weareata loss of understand precisely the underlying idea of the above view that the mental cogrition
of an atom 1s acaksurdariana while that of fire throughithe mark of smokeis fiana. Perhaps, itmeans thatint
he case of inference the mind does not conceive the object independently. The conception of fire 1s memory
which dependsupon the former sense-cogrition. 1'he perception of the mark helpsin revival of that memory.
In the case of mental cogrition like that of afoms, the idea is formed by the mind itzself Ttisa mental vision,
where the senses are helpless. Further, inanference we do not construct a mental image. It 1= amply the
cogrition of the existence of major t2im. In the mental visual cogrition a certain image is constmicted. The
former 15 conceptual, the latter perceptual,

The above views are mainly concerned with the conception of darfarna as the cogrition of generality,
Dhavald also follows nearlz the same view. Butinits case caksrdariana does notmean the dardana springing
from the vision, but that effort of the soul which later on results into visual cogrition. Asa matter of fact the
division of caksurda=iana etc., has no real sigrnificance in the conception of Dhavald Itis merely assumed.
Iloreowver, the distinziion between visual and other senses exists onthe phy dcal plane only. The former grasps
the object witheutany physical contact, while the others are touch-senses. In the plane of internal experience
they do nottield any distinction, In case, darfara is an internal experience, this dividon has no ground. IF,
inspite of it, darfana iz divided on the bads of futore development, then, there should be six verities
cotrespending to the five external senses and the mind, and not twe based on touch and without touch.

According to another view, referred by Dhavalad, acaksordariana means recollection of the objects
already perceived. Dhavald rejects it on the plea that it would mean the absence of aeaksrdariana in one-
sensed animals, If *perceived’is held as ‘grasped’by any of the senses, acaksrdariana in one-sensed armals.
If ‘perceived’is held as “grasped’by any of the senses, acaksurdariana would be confined to a mental activity,
and this comes to the view of Siddhasena Dhivalkeara,
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Jinabhadra hodls that manakparydya and Sruta are followed by acaksurdariana. Perhaps, Dhavala
has the same in view.

3. Avadhidariana 1s the awareness preceding avadhifiana. It has the same sphere of objectivity as
avadhiiRana.

The above three types of darfanas cocur befoer fiana, Caksir and acaksur precede matiifiana while
avadhi dariana preceded avadhi-firana. Sruta has no preceding darsana as it 1s preceded by matyrana.
Marnahparyvdya also is preceded by fidana, which we have already discussed.

4, The most type is kevaladariana. It corresponds to kevalaffana, According to the tradiional wiew it
occurs before kevalagiana, butitis not accepted by all. There are three views regarding it, each championed
by a great stalwart of Jaina tradition; which we propose to discuss in brief.

Jigmaand Darsana

Upayoga (consciousness) is the defining characteristic of a soul, This upaywoga can be sakara
‘determinate’as well as ardkara ‘indeterminate’. The formeris called jAdra and the latter derfana.

Jrana as 'determinate’ and darfana as ‘Indetenninate intmtion’although we are fully conscious of the
inadequacy of the translation. For the sake of convenience we shall sometimesuse amply ‘knowledge’for &
ana and Sinhition’for darsana.

The hoary antiquity of the Jaina conception of jRandvarana and darfianigvarana points to the antquity
of the distinction between ffiana and darfana. The Jaina Agamdas use tHe terms janal and pdsal in order to
express the two faculties of the soul. The Prafiapana Sitra recogrizesa peculiar faculty called pasanawi and
in this connection we should notice the contents of its two chapters dealing severally with wpayega and
pasanavd and in this connection we should notice the contents of its two chapters dealing severally with
upayoga and pasanayd (rendered pafyafta in Sanskrit) Itisrecogruzed that both upayoga and paiyafita can
be sakdra as well as andkara. This means that both pidra and dariana can belong to both the categories of
upayoga and pafyaitd Disinguishing between upayoga and pasyaita, the commentator Malayagiv says:
“Sdkdra upayega congsts of five classes of knowledge (viz. matl, Srita, avadhi, manahparydya and kevala)
and three classes of non-knowledge (viz, mati-apiana are not incldued therein, Fadyartd is devived from drd
and means preksana and, by convention, coniotes ‘prolonged vision” with reference to determinate knowledge
and ‘clear vislon"with reference to indeterminate inhntion, Mati-fana and seati-affana cogrze only what 15
present and cannot be prolonged to what is past or futare, and as such cannot possess pafyaita. Similarly,
andkdra wpayega conssts of four classes of dardana (inhnton) viz. cakserdariana (eye-intiition),
acaksurdariana intntion by themdnd as well as the sense-organs other than the eye)), avadhi-dariana and
kevala-darsana. Anakara pas paitd, onthe other hand, cons sts only of three classes (oot of these four), inasmuch
as acakserdarsana being deveoid of ‘slear vision'cannot possess padyata, and as such is excluded from the
category of anadkara pasyatta. Fafyaita thus means ‘prolonged vidon’or ‘clear vision'. It canalse be called
‘direct vision®. The Frapiapand Sitra gives the divisions and subdividicons but does not clarify the meaning of
pasyattd and its ditference from wpayoga. It is only the commentator Walayagivi who attempts to demarcate
the line of dinshniction between upayoga and pasyaita. Asregards the distinction between jidgna and darsana,
however, the A gamds are very clearand defirite, and unarimenstoo, The great Acirya Kundaknda, however,
records @ guite original conception. His leaning is towards the absalutist standpoint. He asks, with refernce to
the cmmmscient, whether his knowledge reveals the non-self, hisintntion reveals self. and his soul reveals both
the self and the non-self. He consideres the problem from the empirical as well as the transcendental standpeint
and concludes that the @mear, its kmowledge, and its inhntion (dardara all these are identical and hence each
can reveal the selfas well as the non-self. He does not referto the s@kara-wndakara (detenminate-indenterminate)
telation, and so it is not possble to ascertain whether he dstinguished between jRdna and dardana on that
basis. Acirya Virasena in his commentary called Dhavald on Safkhandagama of Puspadanta says “What
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comprehends an external object of the natire of the urdversal-cum-particularis fiana. And the comprehension
of the self of the same nature 15 dariana. Reality conssts of uriversal-cum-particular and as such the valid
cogrition of it must conslsts int he comprehension of both these characteristics. fH&ra and dariarna are both
cazes of valid cognition, and so each must be regarded as comprehending both the aspects of reality. Those
who hold that ffd@ra comprehends only the particular features while darfarna comprehend s only the uriversal
ones are ariicized as upholding wrong conception of the nahre of fiana and darfana. A particular without
the uriversal is a figment, and =o the knowledge which comprehends a particular bereft of the uriversal 1s
invalid, nay unreal. Similarly the intntion of a uriversal withow the particular 1s also unreal. ¥Trasena thus
maintains that each of the two, fidna and darfana, comprehend s reality asitis, thatis, a complex of uriversal-
cum-particular, the difference between them consisting in the fact that a ji&ra know s the external reality while
a darfana inhits the internal self, Dardara is artarsmkha (himed insde, introvert) w hile fiana is bahizpndkia
(tormed cutside, extrovert), I the ffidara knows the external world darsana inhaits the internal self Thz internal
reality 1sas mucha complex of uriversal-cum-particular as an external entity. Thus the object of botha jrama
and a darfana is a complex of universal-cum-particular. Brahmadeva in his Vet on the Dravyasargraha of
Memicandra upholds a similar pesition. In his commentary on Dravyasargraba, gatha 45, 0e recogrizes the
darfana asinhntion of a universal characteristic. But in his commentary on gatha 44, he distinguishes two
views— 1 according to logic (farkabhiprayena), and (2 according to scripture (sridhariabhiprayena) The
usial view of darfana as inhntion of the uriversal, forinstance saitd (existence’, is referred to as according to
logic. The conception of darfana according to the scriphare is givenas follows Awareness or vision of one's
self, consisting in the striving for the genesis of knowledge inits wake, 15 Fardana ‘inhntion’and the subsequent
determinate knowledge of the external objectis fidra. The soul knowsas well as inhiits much in the same
way as five burns as well as illumines. The selfzame consciousness it called darfana as well as frana with
reference to the difference of its object. Ttis called dardana wheriatis engaged in inhiting the self, and jrama
when engaged in kmowing the non-self, Knowledge would i its validity if it were admitted that darsamna
and jHdra are confined to the comprehension respectively fs the uriversal and the particular exclusively. The
ground given is the same as already mentioned by vs Mow as fidame and dardana, viewed from the
transcendental point of view, areidentical with the £!f, it can be said that the self itself, being of the nature of
krowledge free from all doubt, delusion and ermor, 15 the ultdmate organ of knowledge. Dardana and jramna
thus ultimately lose their identity in the self. Brahmadeva gives yet another explanation of this twofold
interpretation of dardana. He says that the sdmdnya-videsa (uriversal-particular) relation of darfana and j#
ara 1s for the non-Jaina logicians whe are unable to understand the real sigrificance. For those of subtle
intelligence, however, the other explanation which 1s1in strict accordance with the scripture 1s propounded. It
15 to be noted in this connection tirat all these proponents of the new conseption belong to the Digasibara
school, So far as our knowlsdge goes, we do not find any Svetambara exponent of this conception. Among
the Digamebards also, only the above-mentioned thinkers propound the theory, the other great thinkers
urarimensly admiting the sakara-andkara (determinate-indetenminate) relation between fRdrna and darfana.
Of course, it has not been possble for me to examine the whole relevant hiterature on the subject and so my
above remark may be lable to contradiction. Butin view of the fact that such great exponents as Piajyapada,
samantabhadra. Akalanka and Vidyanandl unanimeusly accepted the conception, we can, with confidence,
say that thete was little controversy regarding the sakara-andkdra (determinate-indeterminate) relation of ji
@ra and darsana among the Digaribara thinkers as well. We do not know whether there isany badc afinity
between the upayoga-pasyaita conception of the Prapeapand Sitra and the apparently original theory of
Kundakunda and others. In spite of the explanation of Malayagin regarding the distinction between upayoga
and paiyatta, we are not sure of the original relatine between the two. Itis also a problem to be decided
whether there 1sany affirity between paivantd and dariarna. Itisa difficult problem and T confess my inability
to solve it ad hoc.

MNow we come to the problem of the temporal relation between jiama and dariana. JAana and dariana
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are conscious actvities, and itis an Apamic principle that two conscions activities carmot ocour smulmnesnsly.
The Avasyaka Niyukti says that (even) the Kevalins (the omniscient) cannot have two conscious activities
dmultaneonsly. The Agamads, therefore, unanimeonsly admit the imposdbility of the smultanecus ccourrence
of jiana and darfana.

QUESTION

1. Write comprehensive note on the nature of darfana.
2. Ay  What do you understand by upayogalaksano fieak?
i) What do you know by cetanavyaparayogah?
3. Hxplain very shortly—
i1  Knowledge is determinate
(i) Inhnticnisindeterminate
(i) Dardara as confined to present only
[{iv) Dardara as apprehension of generic character.
4, Rl in the blanks.
1) Dardaraisthe ..., of a particular object without knowing its particularity.
i) The direct cofritionis ...
(i) Dariana represents the view-points of uriversly and prama thatof
[iv)  Dardara is the fivst two stages of sl cand o

V) is Darfana while the subszquent stages of Tha etc. are
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UNIT 2
LESSON 4

JAINA THEORY OF KNOWLEDGE

Matkjfana (Sensuous Cognition)
We have seen that the wpawga (consciousness or cogritive activity )is of two kdnds:
1. S@kara- determinate 1.e. knowledge (fRana)

2. Andkdara- indeterminate i.e. inhiition (dariana)

S0 far as detenminate knowledze is concerned it is of five kinds in Jaimism. The five ddnds ave as

Follow s

Matifiana (Empirical Knowledge) Srtaffidna (articulate knowledge) (Clairvoyance) Avadhi-fiana,
(Manrah-paryaya) Mind-reading and (Kevalafian) Omriscient.

MNow we deal with the first type of kmowledge, 1.e., Mati-jAdgna general known as sensous cogrition ot
empirical knowledge. “The perceptual cogrition ‘depending on verbal symboi’is of four kinds sensation,
speculation judgment and retention.™

Definition

Itis Umasvat who gives for the first ime the definition of Matifana i.e. sensucus cogrition, OF
course, he does not state anything new. He only gathers up the ssattered views of the scripturesin a logical
way. He defines Matiiiarna as ‘knowledge cansed by the sens=zsand the mind.” Ttis rather a statement of the
condition of Mati-fiana thana defimtion proper. But it setwes quite well the purpose of a defirdtion. It further

states the two varieties viz., (1) knowledge bom of senses and (2 knowledgze born of mind, as the author
himself informs us in bis auto-commentary.

Mati-fRanaizusally knownas abhinibodiikha-fRanai.e. perceptial cogriioninthe A gamds. I belongs
to the category of indirect cogrition (paroksa ntasmuch asit 1s born with the help of the sense-organs and the
mind. Of course, the soriphares Amu o gadvdra and NandT, recogrize the knowledge born of the five sensesas
rrdriva pratyaksaile. sensuous divect knewledge and inabhadra designates the knowledge bom of the senses
and the mind as Saxovyavahara pratyaksa 1.e. empitical perception. But thatis only by way of concession to
popular usage asis clear from the tse of the word "‘Samrvyavahdra’ by Jinabhadra, Acirya Umasvat, however,
15 definitely opposed to this concession. The recogrition of driya-pratyaksa 1s only a later addition, and this
extranecs character of it is proved by the fact that the knowledge born of the senses and the mind is also
recogrised as Marti-fRara (sensory knowledge) which is always counted under the category of paroksa [
indivect knowledge) The Jaina thinkers are nanimons inascribing the statis of knowledge to the Mati-fiarna
and the Sruta-fidas (scriphmal knowledge) When pratyaksa 1z subdivided into the categories of driya-
pratyaksa and noe-mdriya-pratvaksa 1.e. non-sensiuous direct knowledge, Avadhi (visnal intmtion)), Marak-
parydya (inftiton of the mental modes) and Kevala (perfect knowledge) are put under the latter while the
knowledge bomn of any of the five sensesis counted under the former category.

Dt of the five types of knowledge the last three are related with pure intmtion. They are attained as
super-natiral powers and not through psychological process. It is Matiffiana that covers the whole range of
cogrition as far as modem psychology 1s concerned. The entire process beginring with contiguity of sense
and the object, upto the sub-conscious impressions which are capable of rising again in the form of memory
are included into this type of knowledge. All varieties of profane knowledge, perceptual or conceptial, termed
and clasafied differently by different sy stems are included init.

M.A. J(PVIVI24



The Synonyms of Afat-jidns

Mati-frana covers all types of knowledge related with the epistemology and logic. Its subdivisions
include all varieties of sensual as well asmental cogritions. Synonyms of itindicated in different texts endorse
the wery fact. According to Bhadrabubni’s Nimyekti the synonyms of abhimibodhika are: tha (speculation),
apoba (exclusion), vimarsa (enquiry), mdrgana (searching), gavesana (fathoming), samfia (recogriticin),
smertl (memory), mabl (sensusous cogriton), and pragya (wisdom) Tattvdartha Sira mentions only Mat
(sensuous cogrition), smi (recollection), eiia (thought), abhmibodha (percephal cogrition) as synonymaos.

Mati takes stock of a present objective datum, recollection (smerT) has reference to a datim perceived
inthe past; recogrition (serid ) is the cogrition of the identity of it past object of perception with the present,
though (£t is the cogrition of a fuhwe event. All these different varieties of cognition are regarded as
identical in spite of the difference of determinations, becanse the substantive objectisthe same, Abkinbodha
iz a cognition competent to take stock of an object with all its temporal determinations as past, present and
futare, The different varieties are only synonyins because they all agree in respect of theddentical object.
Matiffiana 1sa comprehendve class which includes a large variety, Thus, forexample, there are purely sensuous
cogritions, purely mental cognitions and cogritions which are generated by both the senses and the mind. The
sensuous coghition of ammals, beginming with the cne-sensed and ending with the Gve-sensed, but destitite
of the mind, are purely sensuous. Recollection and instinctive inhition (@gha-ffiana) are purely mental, The
notthal cogritions of beings endowed with the mind are generated by the co-operation of the mind and the
SETISE S,

UUmasvat gives these five synonyms explaining the range of Mati-fridra. He states that meatt, swertl,
saria, citda and abhinibodha are identical in sense. Acourately spealdng they are not synonyms with the
same denotation, but different regions of the field covered by Ml Umasvat means that none of the varieties
of knowledge expressed by these synonyms goes beyond the sphere of Matl, All of them are covered by it
But the commentator Siddhasena Ganl differentiates the shove terms as follows,

1) Mati—T'he cogrition generated by the senses and the mind and apprehending the prezent only.
) Smerti—Momeory, the mental revival of the past impressions.

(1) Sargrd— Recogrnition. The cogration of the object already known, but presented again.

iv)  Citd—Hypothetical ndgemerit

%)  Abkinbodha—The general terms forall types of the above mentioned and other varieties. Itcogrizes
all the three times.

Pajyapada Devanandi; the author of Sarvarthasiddhi, does not supplement the synonyms of Maii as
given by Umasvat. Bhatte Akalanka interprets abhinibodha as inference. In other respects he agrees with
middhasena Ganl He supplements the list by pratibha (grasp), buddhi (intellect) and upalabdii (perception),
and refers to others by usng the term etcetera (@40, Vidyanandi in his Tattvarthslokavarttika, however,
adasbuddii intelllest), medhd (retentiveness), pragwa (reascring), pratibhd (grasp), abhdva (hon-petception),
sambhava (probability) and wpamei (analogy)) to the synonymes given by Umdsvatl

In tiis connection the view of Bhatta Akalanka deserves special attention. Akalafka, in his
‘Laghipastaya’, divides pramana (valid organ of knowledge) into praiyaksa and paroksa and recogrizes
pratyaksa as twofold, viz, skhpa (transcendental)) and s@rrv yavaharica (empirical ). The two are also called
atrdriya-pratyaksa (super-sensuous inhntion) and mdrivanrdriva-prat yaksa (sensuois and quasi-sensiions
perception) respectively. Avagraha, tha, Avayae and Dharapd are subsumed under imdriya-pratyaksa while
Swertt, Sarffia, Ciitd and Abkibodha are put under arindrya-pratyaksa (quas-sensuous or mental perception).
Srita-fhana (scriptoral kmowledge), Arthapaiti (presupposition), Amunana (inference), Upamana (analogy)
etc. are put under paroksa. Mati-fiana, thus, 1s recogrized as pratyaksa. Memory, recogrition, discursive
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thought etc, are cases of mati-fiama o long as they are not associated with language. They come under
Sritajiana as soon as they are associated with word, and as such they become paroksa. No other Jaina
thinker has tried to subsume memory, recogrition, discurave thought ets. under pradvaksa, Akalanka stands
alone in this respect.

Here Siddhaszenagani attempts to disinguish three categoties of Matifiana, viz, (Lexclusively due to
the sense-organs (driva), (21 exclusively due to the mind (@ridriva), and (31due to the jointactvity of the
senses and mind. Umasvat cites the cogrition of sense-data; viz, (touch) sparéa, etc. asinstances of matijiana
due to sense-organs. Knowledge independent of the activity of the sense-organs iz called ‘kmowledge due to
arimdrive mon sensuous)’ Thus knowledge which invelves the activity of the mind alone falls under this
category. Similarly, instinctive incipient intitions of the plant world as well as the undeveloped animal
orgamisms, which are independent of both the sense-crgans and the mind, also fall under it. The comimentator
middhasena Ganl distnguishes an additional category comprising cogritions born of the joint actinity of the
mind and the senses. But this 15 also implied in the statement for the aute commentary, Thus 1 all there are
four categories of meatiifiana, viz, (1) cognition without the help of both mind and senses, [2eogrition due to
the activity of the senses alone () cogrition due to the activity of the mind alone, and (4) cogrition due to the
joint of the mind and the senses. One factis to be noticed here, All cogritions are nettung but different states
of the soul and as such are cnly cases of emergence and not origination proper. They depend upon the activity
of the soul alone, the senses and the mind being only auxiliary conditions.

Mati covers all the stages of acquisiion, conservation and elaberation, accepted by the modemn
peychology as the stages of thinking. These stages are only a logical assunption. They are hardly felt distinct
from the ancther in our common experience. Sometimes, our mind works so abruptly that one sensation and
mentonin a paricular caze. But the sensation does not reach the ctage of knowledge unless itis interpreted,
understood or given a mental arrangement. The function of intermetation or understanding is generally known
as intellestiation, The back-ground of this intellectnation is based on the material supphied by the person
Himszelf or some other person. When a child is born he 15 not able to understand anything. Gradually, his
intellect develops either on his own experiences orinstruction for mother persons. The instrictions are either
otal or through bocoks. The main difference between the two bases of intellechial development is, that the
former iz autcmatic and experimental. The s=eond 1= derived and indirect.

The Mand? divides Matiinto two vansties of Sruta-nisrita and Afuta-nifria on the abovementioned
two grounds. The intellectuation based ‘en soriptures of other kinds of instructions 1s Srta-nisrita and that
based on other scurcesis Aduta-nifia. Malayagin defines Sruta-nigrita as the cogrition of a person with the
intellect developed through the study of scriptures, The latter are not recollected at the time of cogrution; but
finection as assimilated in thevwnerntal set up, On the other hand, if they are remembered at the te of cogrition
as authorntes, the resulting fmowledge would be Sruta and not matl,

The natutal capabulity of mind to strike at the right soluticnor exact point without the previcous knowledge
of scriphares is ASrta-risrta. It is the direct result of ksaywaopasama attained through birvth (etpantn), self-
discipline (vinaja), practice (karma) and rationality (parmama).

Some Historical Remarks

The above division of Sruta and Afruia-nisria is not found in the Digasbara tradiion. In the
Svetambards alsoitis not found in the Bhagavati, Prajfidpand, Nirwdktisand Ameyogadvara. It isthe Nandt
w hich refers to it for the first ime. Inthe BhagavatTand Avasyaka- Ny four buddhis ave described without
their relation with seatl. They are not specifically mentioned as related to any for the five types of knowledge.
The Srta-ffiana at that ime was confined to scriptural knowledge only. Consequently, these examples of
wits, generally associated with unlettered person, could not be created as Srwta. So, itappears that the anthor
of MWardt tried to include then in Mati through the above mentioned device.
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The Division of Srita Nisrita

The two-fold division of Asrta-ridria and ASuta-risrra was introduced by the author of Nardi, If
this division is not taken into consderation Mati-fhana 1s directly divided into the four vareties of Avagraha,
tha, Avaya and Dharand. This division is common with the Svet@mbara as well as Digambara. Tt expresses
the psychological process of knowing as admitted by the Jainas, If we congdder the sphere of ASruta-nisria
alogwith AfSra-nisrta we can say that Matiara covers the whole field of sensous cogrition.

A ragrafiz (Sensation)

sSensation means cogrition of a genetic character in the wake of the inhiition of the contact between
the sense and the object.

There ccours sensation, thatis, cogrition of the pure general character without the marfestation of
any particular characteristic of the contact due to the situation of the sense-organ and the object ata proper
place etc. Inthe wake of this there ccours the indeterminate cogrition of the general character |of the) object.
Thisis called ‘@vagraha’or sensation.

According to the Jaina psychology of knowing, the cognitive process begins with Dardana and ends
with Dharand. There are three middle stages of Avagraha, tha and Avaya. The stagez of udement is reached
in Avéaya the first two stages comprise in awareness and the inchination towards 2 judgement. The stage of
Avagraha appears immediately after Dardana. Its conception, there, varies wccording to the views about
Dariarna,

According to the general view, Dariana 1s the first cogritive stege appearing after contiguty of the
senses and the object. Pujyapada, Akalarika and all scholars of the legical school have accepted this view.
Accordingly Avagraha iz not a mere awareness. This stage is alwady covered by Darfana. Avagraha goes
one step firther towards apprehension of the particularity.

According to Virasena, Darfanais the firstincliriation of the soul, for knowing it dees not refer to any
external object. It puts the senses at work, According to this view @vagraha means the stage of contiguity,
which 1s closely followed by the first awareness of the external existence, known as arthavagraha, The
process of pariculatization begins with Tha.

According to the first view, Avagrasa is defined as the cogrition of object, following the general
awareness of mere existence appearing aithe contiguity of the sense-organ with the object. It holds thatin the
stage of Avagraha one iz able to mak='a disinction whether the objectis a sound or colour, Thisview isopen
to certain difficulties. The avagraba, as will be seen later on, 1= divided in two stages of Vyafjandvagraha and
arthavagraha. The first stage 1s the contact of the senses with the object.

This stage cannot be explained in any other way; as its four-fold division, 1.e. the excludon of visnal
sense and mind from its sphere, points out clearly thatitis nothing but the contact between the two, It would
mean that the stage of Avagraka begins with the contact and Darfara comes after ity which 1s against the
established order,

secondly, the particularizationisalway s preceded by a doubt, having anequal balance on two or more
alternatives, thien there is the stage of leaning towards one side followed by the stage of judgment. We cannot
make the cognition of first particularity an exception to this mile. If Avagraha is admitted as cogrition of first
particularity it also must be preceded by Tha i.e. doubt and speculation.

The second view dominates the Agasmika literatre, Umasvat, Siddhasena Ganland Jinabhadra support
it. The examples of a sleeping manand the earthen pot fresh from the oven asexpressed in Mardt, support the
same. According to this view Avagrahais the fivst awareness of external existence, without any distinction of
sourd, colourets, All paricularsinthis gage he unmarifest, The first stage toward s the realization of particularnty
begins with ha.
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The process of cogrition as admitted by the above mentioned two views can be placed as follows:
1. ContactglarianapAvagrahahiha etc.
2, DariarajcontactfAvagrahajiha et
According to the second view contactis a stage of Avagraha, known as Viyafjanavagraha.
The Synonyms of 4 ragrafia

The scripture Mandigives synonyms of avagraha as avagrahana (recelving), upadhdrana (holding),
Sravana (hearing). Avalambana (grasping), and medha (gradual awareness), Umasvat, however, gives the
following synonyms: avagraha (receiving), graha, ghrahana, alocand (inhnton)and avadharana (holding).

Avagraha can be of two kdnds, viz, vyafjaravagraha (contact-awareness)and arthavagrahae (object
perception). MandT does not clearly define avagraba, but only clarifies the implication by illusteations. It
seemms to quote Avaiyaka Nzt of Bhadraba b which defires avagraha as ‘cogrition of ssnse-data’ (atthanam
uggahanart). It also states that avagraha 1s instantanecus, that 1s, it lasts only for one insant which 1s an
infiritesimal and frther indivisible point of time, beyond ordinary human concepticn,

Butitis to be understood that thisinstantarecusnessrelatesto arthavagraha and not o viafiandvagraha
which continmes for an (countless)) asartkh ye ya number of instants, gradually procesding towards the plane of
consclonsness. Suppose, forinstance, thata manisasleep and is to be awakened by call. The sound, which the
Jaina thinkers regard as composed of matetial atoms, of the call reaches hisgars and he 1s awakened. But the
sound-atoms reach his ears in succession and countlessinstants elapse before the earsare sufficiently saturated
with these atoms so that the person may be awakened to conscicusness. As soon as the person becomes
consclous, Viaffandvagraha 15 over as then there ocours arthdvagraha which lasts, as has already been
stated, only for one instant,

The Vyafjarna menas “the sensation in respect of the senseand the object™Avagraha means the
indeterminate cogrution of the objects such as sound and the like through vyarfana which is of the nature of
the contact between the object and the sense-crgan. There ccoursin the trail of this sensation another sensation
called arthavagraha, which cogrizes the object ¢ lttle more distinctly, thought deveid of the concepts of
class, substance and attributes, Thisisa judemert iike ‘there exists something.”™

The tertmn “vywafifana bears two senses The firstis ‘contact of the object with the external sense’. This
hias been stated in the gloss. On accountof this contact with the object quia touch, smell, colourete,, fit to be
perceived, there takes place anindeterrinate cogrition. This contactisalso a sort of Indistinet sensaticnand as
sich must be cogrizant of an object- The obijectis also called vyafijara. So, the expresdon Vafjandvagraha
15 to be expounded as the cozmition of a vyafjana, that 1s a perceptible object, such as sound, colour, eto.
through vyakiana, that is, the contact of the sense with the object. The expression VyaRfanavagraha, thus,
means the cogrition of vyefiena through viafjana.

The idea 1% that material object first comes into contact with the sense-organ and this evokes
cotresponding cotisciousness, Thisis called contact. Ttis the condition of the object perception which, though
slightly more developed than the former is indistinet and indeterminate as it does not take note of the specific
characteristic of the object. This specific perceptionis perceptual judgement, say of eye. To sum up, first, there
is sense.cbject contact whichis also a kind of cogrition.

The second stage is the perceptual inhiition of the object inits genetic character. The cogritionis of the
form-Itis something. The third stage 1s speculation. The fourthis perceptual judgment, thatis, cogrition of the
object with its specific character, Thiziscalled the determinate cogrition by the Maivwayika and the Buddhist,
Itis furtherto be noted that vyafjara QUi sense-object contactis regarded as the condition of cogrnition and not
a sott of cogrition in the Myawe schocl, In Jaina epistemology, this contact 1salso regarded ascogritive, This
is the peculiar thecry of Jaina epistermology.
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The Diviion of Avagraha
Avagraha is divided into two kands, viz, arthavagraha and Vyafjanavagraha,
Vel vacraha
Vyarjandavagraha means the contact between sensesand the object leading to the manifestation of the
later. By senses we mean here the internal phy sical senses (artarnrv i), which possess the power of cogrition.

The term ‘Vyafjara' has three meanings: The senses, the object to be cogrized and the contact between the
tweo, The third is known as Vyaijandvagraha.

Vyaijanavagraha is not absolutely without knowledge as it supplies matter to arthavagraha which is
knowledge withoutany doubt. Vyakjanavagraha resultsinto arthavagraha. IFit were withoutany knowledge
it cannot transform into a knowledge, fianaie knowledge does not necessarily meana cogrition but, alscits
causze. Jinabhadra suggests another explanation also. He says that a thin ray of knowledge exists in Vyah
Jandvagraha as well, but 1s unmarifest on account of its dimness. A single ray of light cannot appear distinctly
in thick darkmess. The contact, in the case of a deaf does not result into cognition, nordt centains even the
thinnest ray of knowledge. Consequently, it cannot be accepted as Vyafjandvagrabae. It means that Vyah
Jamdvagraka is a contact of the object with living senses only.

Jinabhadra replies that “unmanifest’does not mean, here, that the thin rav of knowledge is urmarifest
evento its ownextent Itisalways marfest to the extent of its size. Butthat manifestationis so feeble that we
cannot realize it. It 1s just like the cogrition of a sleeping or unconscious person. He is not aware of his own
sensation. When awakes he expresses total absence of knowledgze during sleep or senselessness. But we
cannot say that kmowledge was totally absent in those conditions. During sleep also some persons utter
mearingfial sentences, reply to the calls in a general way and inove their imbs, These functions are not
possble in total absence of knowledge. After all they are reacions of certain stimuli which are a kind of
krnowledge. They are never seen ininarimate things ke stones and bricks. But knowledge at that ime 1s so
obsoured by slumber that it is realized neither at that tine, nor afterwards.

In the walking state we do not vealize all the impresdons or sehsations, changing every moment. Itis
only the strong feelings and distinct apprehenscons, that we are aware. Many others come and go without
involdng any attention. Similatly, Vyakjardvacrha also isindistinet on account of its feebleness. But, it cannot
be excluded from the category of knowledgs.

As a matter of fact knowledze 15 a long process gradually advancing towards jud gement and
confirmation. It begins with the cortact and gets completion in the stage of judgement. The first judgement is
again scrutirized and results inte discrimination. This process goes on as long as the cogrizer does not divert
his attention. It 1s difficult o bold any of the middle stages as knowledge and reject others, If the preceding
stage is not knowledge, it cannot result into knowledge subsequently. The particles of sand, which do not
possess oll inany degree, cannot produce it even when assembled ina big quantity. The cil-seeds can do o,
orly becanse they nossess cilin single grain alse, however scanty itmay be, Mothing can be produced in later
stages whichis ot possessed by a thing in the first stage. This principle holds good in the case of knowledge
also. If the first moment, 1.e. the contact, 1s not knowledge, it cannot develop into knowledge even in the
succeeding smges. Bo, VyaRjandvagraha must be accepted as knowledge.

Moreover, Viafjanavagraha lasts fora durationof inmimerable moments. Changing into arthavagraha
at the last moment. We cannct say that knowledge appeared suddenly at the last state. Ttis anacoumulation of
the impressions taken in the irrmamerable moments. There 1s no instant without putting its mark, As the cloth
15 produced by all the thread s constituting it, one cannet say, that the last thread 1s cloth and the othersare not
sSimilarly, impressions of all the instants combined make a knowledge, They cannet be divided into two
groups, one as knowledge and the other as not knowledge.
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A rtfeavagcrafia

Vyakjanavagraha 1s mainly related with the function of senses, without producing any appreciable
result in respect of grasping the object. The first moment, when the cogrizer becomes aware of the external
existence, is arthavagraha. It lasts for a moment only. Jinabhadra describes it as a cognition of generality
without any mixtire of particularity, free from connotation and classification. The cogrizer does not know
even the nature of obgct, whetheritis visible, andible or the object or some cther sense. Ttresults the subsequent
stage into speculation of particularity.

The Mardtincludes clasdfication of sound, colour ete. into arthavagraha. Hnabhadra explains away
the contradiction in the following way:

In arthavagraha sound or colourets. are apprehended ina general way, 1.6, not as sound or colour, but
metely asan external exigence. The objectis the same inall stages beginring from Avagraha upto the judgement.
MNone can say that Avagraha does not have sound or colourasits object. The difference amongsithe succesave
stages is that they graduvally adwvance towards particularization. Avagraha is the starting ‘peint of external
awareness. [t does not go beyond the most general form of mere existence. He contends further that the
cogrition of sound as wound 1sa judgement i.e. Avaya and not Avagraha, If it 1s admitted as the first stage,
Avagraha and tha will have not scope. Woreover, the cogrition of this is ‘sound’imnplies the exclusion of
colour etc. which is clearly a kmowledge of particularity.

It can be argued that the cogrition of sound as sound 1s Avagraha and not Avawa, becausein the stage
of Avaye we goa step further towards particularity. Inthat stage we cognize the particulars also, whether the
sound emanates from a hom or conch, Thus, the difference between the two liesin degree of awareness and
not quality.

MNow the questionis whether this object-perception is detemminate orindetemminate, Contact-awareness,
as we have seen, 1s only stirring of the consciousness. Itis only awakening of consciousness. Of the five
sense-organs, the sense-organ of sight is incompetent for scontact-awareness as much as there 1s no phy sical
contact between this sense-organand its object. Onthe same ground the mind (maras)isalso incompetent for
contact-awareness. 1 hus there can be only four tynes of it, there being left only four sense-organs, viz, ear,
taste, smell and touch competent to have contactawareness, Thus, there can be only types of it, there being left
only four sense-organs viz; ear, taste, smell and touch competent to have contact-awareness. Object-perception,
however, 1s possible by all the five serize-orzans as well as the mind, and consequently can be of sx types.
According to Umasvat and Jinabhadra, both of whom are staunch supporters of Agamika conceptions,
Avagraha isindeterminate cogriton 3o far as our knowledge goes, among the later Jaina logicians there has
been none to uphold this old podtion, except SiddhasenaGand, the commentator of Umasvat’s Tattvartha
sitra-Bhasya, ard Upadhyaya Yaiovijaya of the seventeenth century, who has only summanzed the arguments
of finabhadra in his Jaina Tarka Bhdaswe. Thus, our enguiry will be based on the works of Umasavat,
Jinabhadra, Siddhasere Ganiand Yadovijaya We shall referto the works of Pijyapada Devanandi, Akalafka,
WidyanandT, VadT{ievasirl and Hemacandra only by way of contrast. Here we are mainly concerned with
the Agamika conception and as such should leave the detzils of the theories of the later logicians out of
account in the present context.

Lhnasvatl defines avagrafa as ‘indeterminate inbmtional cogrition of their respective objects by the
sense-organs. The avagraha cogrizes only the general featires of an object. Ttisindeterminate. The distinctive
characteristics of the object are not cogrized by it The object presented init is indeterminate and free from
assoclation with names. The NardT Sifra cites the sound-consciousness of a man just awaken from sleep by
hearing the scund as an example of arth@vagraha (object-perception) by the sense-organ of ear. The manis
consclous of some sound, but he does not cogrize the definite nature of the sound atthis stage, According to
Jinabhadra, the consciousness of sucha person has not even taken the form of "Thisis sound’inasmuch as the
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cogrition “Thisis scund’is detenninate and discursive and requiires more than one instant for developing such
form whichis possible only in the third stage called apawa (perceptial judgement). The arthdvagraha (object-
perception), being instantaneous, cannct be conddered to have developed such a form. The object of
arthavagraha is some commeon feature, indefinite and deveid of any individual characteristic, name ete.

What then is the exact nature of arthdvagraha? Object-perception is the consummation of  vyak
Jandvagraha (contact-awareness)and as such can be properly understood only when the natire of the later is
propetly understood. Mow what is vyafjana? What revealsan objectevenas lamp reveals a jaris vyaRjana. It
15 the relation of the physcal sensecrgan with the substance transformed into its sense-data such as sound
(atorms). The vwaffandavagrahais notunconsciousnasmich asitis this that finally developsinto arthavagraha
(object-perception).

Yafovijaya, however, concedes as an alternative that vyafifardvagraha 15 a cogrition only by
transference of epithet, being the condition of arthdvagraha whichis a cogrition. The conscienstizss is there
from the very instant of inception, though it 1= not felt due to its undeveloped existence. Itis not possible for
any ordinary man to know all the contents of the mind even when he 1s wide awake, inasmuch asa countless
rnmber of conscious states emerge during the course of a dngle day. Let us now come to arthavagraha
(object perception).

The MardtShtra states inthe last instant of the vyafjaraivagraba (conteciawareness) there emergesa
cogrition such as “The is sound’thoush the exact natire of the sound isnet cogrized there, This is called
avagraha. lnabhadra interprets this statement as recording only the ceccurrence of the cogrution and notits
specific content. The arthdvagraba (object-perception) but Avaya perceptual judgzement)inasmuch as it is
determinate cogrition having ‘the exclusionof every thing else other than sound’asits characteristic. Jirabhadra
refutes at great length the podtion of the opponent who regard s arffivagraha (obpct-perception) as deterrinate
cogrition. We do not know of any logic treatize, prior to the Vitesavyaiyakabhasya of Hnabhadra, which
regards avagraka asdetermirate cogrition, except the SavirthasiddhiofPajyapada. Devanaadi, which defines
avagraha as ‘first cogrition after the instant of the contast of the object and the sense-organ and further say s
0n the contact of the object and the sense-orgarn, there ccours inhmtion [dariana) and the cogrition of the
object thereafteris avagraha, forinstance the cogration “Theis white colour’by the organ of sightis avagraha.
The Sarvarthasiddhivegards vyaffanavagrahs [contactawareness) as indetermirate’ ard arthavagraha (obiject-
perception) as ‘determminate. " Hinabhadra, however, as an exponent of the Agamika conceptions, insists on the
indeterminateness of avagraha. He iz not prepared to allow the least reference even to a relative particularin
avagraha, because even relative pardcularity is enough to put it into the category of apaya  (perceptual
Judgement). If relative parbiculariy is the criterion of the status of avagraha, then the possibility of apaya
(perceptiual jndgement) will b2 miled cutinasmich asin that case only cogrition of a particular characteristic
will be a case of avagraha, there being always available a cogrition of a still move particular characteristic. It
15 not possible to ascertaiall particulars of an entity even in the course of very long bime. An entity reveals
more and more specitic characteristic alongwith the advancement of cur knowledge. It is therefore, more
logical to concede the status of avagraha only to those cogritions which are to tally free from even negligible
reference to some particular characteristic. The cogrition that contains the least partcular as its content is
apaya (perceptual judgement 3, and not avagraha. Jinabhadra quotes the view of some thinkers who held that
the avagiefia of a new-born child cogrizes only the general featires while that of a person sufficiently famihiar
with the'Gbijects cogrizes the particular characteristics evenin one single instant, But he refistes the view onthe
ground that it will entail the postulation of an indefinite nmumber of avagrahas each varying according to the
tichness of the knowledge of the cognizer. The richer the knowledze of a person the more will be the rmamber
of particular characteristics cogrized in his avagraha. But this is certainly a fantastic position. Jinabhadra
further quotes an opirdon which regarded avgraha as bringing up the rear of &@locana (Intutitonal cogrition)
which cogrizes the gerneral feature (s@manya) and as cogrizing its object as excluded from everything else.
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He criticizes the theory on the grounds already given and says that this @lecand (inhiition cognition) cannot be
identified with vyafjandvagraha (contact- awareness)inasmuch as the latter has none as its object while the
former has ‘gereral eature’asits object. It can, therefore, be nothing but our arthavagraha (object-perception)
under different nomenclatire,

MNow Avagraha, like tha [ speculation), apaya (perceptual judgement) and Dadrana (retention) has
ben characterized as ‘cogrnizing quickly’, ‘cogriang slowly’, ‘cogrizing many’, than one instant and as
cogrizing the particular chacteristics. inabhadra get over this difficulty by stating that these are called cases of
avagraha orly by tranderernce of epithet {upacarena ) A gerre (ralfcayika ) arthavagraha (object perception)
lasts only for a single instant and cogrizes the general featore alone. It is only by way of metaphor that an
apaya [perceptual judgement) is called avagraha with reference to the succeeding #ha [ speculation) and
apawa  (perceptinal judgement). In the case of gernne avagraha only the general featire 1s cogriz=d. Then
through the process of ha (speculation)and ap@ye (perceptual jud gement) the cogrition becomes deterrinate,
Inthis determinate cogrition whichisan apdyae (perceptual judgement)a particular characterishs is cogrized.
‘Thereafierifthe cogrizer strives fora finther gpecific chatacteristic, he hasto pass through rew Hia (speculation)
to new apaya  (perceptial judgement). In this case the former determinate cogrition which was the starting
point of this second processiscalled avagraha by transference of epithet. Ttcan alse becalied a case of relative
avagraha, But by no means can it be called a gernnine avagraha. Siddhasena Gaul has also raized the same
problem and given the same view in his commentary on the Tattvartha Sitra Fhasya Upadhyaya Yasovijaya
has summarized the posiion of Jinabhadra very excellently in his Jaina tarka-bhdasa.

Pijyapada Devanandl regards Avagraha as determinate cogriticn. It is interesting to note that all the
eminent Jaina logicians such as Akalafnka, Vidyanandl ,\Yadi-DevaswT and Hemacandra regard avagraha as
detenmirate, Akalanka defines avagraha as ‘deerminate cogriionof the distinctive nahme of anobiject, following
inthe wake of inhnitional cognition of pure existence, consequentupon the contact of the sense-organ with the
object. On the contact of the sense organ with the object there arises an inhntional cogrition of pure existence
[ sammatra-darianarn ), This inhmtional cogrition then developsinto determinate cognition of the object. This
is called avagraha. Vidyanandi defines avagraha as the object. Thisis called avagraha. Vidyanandidefines
avagraha as the cogrition of the individuality of a thing, following in the wake of the cognition of thing in
general bom of the contact of the sense-organ anid the object. WVadtDevasinT defines a avagraha as the first
cogriticn of an object as determined by a s2aondary commen characteristic, born of the inhnticnal cogrition
following in the wake of sense-object contact and having pure existence as its object which follows in the
wake of indeterminate intmtion due o the contact of the sense-organ with the object. We thus find that these
Jaina thinkers unanimously hold dvagraha to be determinate cognition was not upheld by the Jaina logicians
in view of its indefiniteness and {ack of pragmatic value.

Ihg (Speculation)

*wpeculation conasts inthe experience “this must be that. ”Speculation 15 an experience which brings
up the rear of doubt “thisisthat or anything else™throngh agreement and difference in respect of a characteristic
feature, for exarple, “it must be a sound.”™

Thizspeculation constitutes the intermediate stage between indeternminate perception and determinate
percephial judgement. On the inhmition of the generic character of the obiject, there arises an enquiry about the
specific natare of the same. It ocours in the shape of problem, e.g. “Is it the touch of a snake or of a lotas-
stalk™ Butit cught not to be regarded as a case of doubt, Doubtis indecisive inits. result, But speculationisan
atfitnde of the mind which leads to the determination of the specific character of the object by laying emphasis
upon the real characteristic that are perceived and the elimination of the unreal attributes that are notcogrized.

iha (Speculation) follow s in the wake of avagraha (perception). In avagraha, as we have seen, there
iz only anindetenminate cognition, oranindistinct awareness of the object. In tha the objectis known disinetly.
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Forinstance, in avagraha (perception) a person dmply hears a sound while in Hha he cogrizes the nahme of
the sound also. The indistinct awareness of the avagraha (perception) cogrizes only a part of the object while
tha, being a detenminate cogrition, cogrzesthe restand strives orenguires fora particular characteristic. The
process of Hid continues for a certain period of time, thought it never cne much trath.

The real avagraha has been described as the apprehension of mere existence. The speculation of
particulatity starts with #a, which continues upto the stage judgement (Avawa). Itis beginning of the process
of dfting, whether the object known isa sound or colour. Ifthe cogrition of fivst particularity isaccepted as the
sphere for avagraha, tha start with further particularization. In that case the speculation whether the sound
emanates from a horn or a coune would constiate the subject-matter for the ha. As a matter of fact thdiz a
dedte for knowing a thing in particularity. This particularity is not confined to a definite stage. Even after
reaching the stage of the judgement of a particular type, one can desive to know fAarther about its partcular
type, one can dedre to know further aboutits particulars, Thus, Tha ocours not only before Avawae tutalso after
it, if the cogriser continues thinking and 1s desirous of knowing a thing further.

We come across hundreds of things in ourdaily life; but only abouta few of them, reach the stage the
judgement. This difference cannot be explained withont accepting the extistence of desive, distinct orindistinet,
for kmowing. Bven in the case of undesrable things the desire for knowing cannet be ruled out. Desire for
possesgonis something different from that krnowing, This desireis explicitinthea advanced stages of krowledge.
On the same ground it can be postalated in other stages also. Moreover, Hhdisa mental contemplation on data
supplied by the senses. This contemplation 1s not urdversal. Some object disappear altogether after the first
sensation without leaving any mark of impression on the mind. Only those which impress the mind, favourable
crunfavourably, are contemplated further till the stage of judgement. These phecmena lead us to the conclusion
thata desire preceded the judgement, Thisdesiveis not of a general type, where the agent follow s his freewill.
Itiz forced upon the cogrizer by sensation. The cogrizer hasto limi His choice within the boundaries, constricted
by sensation.

The Mardt Sitira gives these five as the synonyms of tha abhoganata (learming towards), medrgantd
(searching) gavelanata (fathoming) cima (discurdye thought) and vismarsa (enquiry). Umasvat, however,
gives quite different synonyms which are: tha (speculation), tha (reasoning), farka (reasoning), pariksd
(investigation), viearand (thinking) and jifids4 fenquiry ). Fijyapada DevanandTdefines %hd as the striving for
a specific characteristic of the object cogrized by avagraha (perception). The Avasyaka Niryankti defines ha
as ‘speculation’{vidrdnar ). irabhadra, eommenting uponit, say s i means enquairy for the distinctive feahire,
VyaHjanavagraha (contact-awarenessris the beginring of awareness, arthdvagraba (object-perception) iws
the dawring of awareness, and 15 determinate tendency towards the ascertainment of the particular nature
of the object. Though $ha iz akivid of speculation, itis to be distinguiished form sapefaya (doubt),

Ihaand Doubt ( Samsava)

It can be arguea that #id cannot be differentiated from doubt. Both of them are apprehension without
any decision. Thereis a lot of difference between the two. In doubt one wavers in two or mote alternatives
without teaching the stage of judgement. He puts equal balance on all the alternatives. Itleaves the subjectin
confusion, Tid does not waver amongst alternatives. It naturally advances towards a judgement. It prepares the
ground foethe latter. Tt speculates the natire of a thing on logical ground and inclines towardsacceptation one
alternative and rejecting the others. tha does not lead to perversity or confusion.

Thete is very fine line of distinction between samfaya (doubt) and tha. According to Jinabhadra the
mental state which relates to many (mutually contradictory ) obijects, which 1s shupefled owring to itsincapacity
forexcludon (of the false), which seems to retive into a perfectly supine condition, s noncogrition (@ffana) of
the nature of doubt. And the mental state which strives for the ascertairument of the truth by means of reason
and logic, which is destined to be successfil, and which tends called #ha. Siddhasena Gand also draws the
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same line of distinction between tha and samsaya (doubt), All the Jaina logicians have unanimously given the
same view of Tha and so we do not mention their defiritions separately.

Apava or Avrava(Perceptual Judgement)

Perceptual judgement 1s the specific determination of the object, iz, ‘thisis that.'Forinstance itis a
sound, indeed. After ha (speculation)there arises apdwa  which excludes the nonexd stent characteristics. Hha
(speculation is enquiry about right and wrong, Apdaye  1s ascertainment of the right and exclusion of the
wrong, It, therefore, is a detenminate cogrition of the object. Apdwe can berendered as ‘perceptial judgement’.
Apaya involvesdetenmination of the existent qualifies and exclusicnof the non-existent qualities. Forinstance,
when on hearing a scund one determines that the sound must be of the conch and not of the hom, becanse it
isaccompanied by such qualiies as sweetess, itisa case of apdwa (perceptial judgment). Jinabhadra quotes
anopirion which regarded apaya asonly excluding the non-existent characteristics and attibuted the function
of cognizing the existent characteristics to dharana (retention) w hich brings up the rear of apdwe « e criicizes
the opirion as absured and states that whethera cogrition simply excludes the non-existent characteristics or
amply determines the existent characteristics or does both the functon, itisap@we and nothing else. Limdsvatt
gives the following synonyms of apdya: apagama, apanocda, apavyadha, apeta, apagaia, apaviddha, aparnuta
(all these expressions having the same meaning viz determinate judgemet). The Marazsurta givesthese asthe
synoryms: avartaatd (imited determination), pratyavartanatarepeated determiraton, Avdya (detenmination),
EBuddhi (vividdha) determination Vidara (determinate cogrition). A compatiscriof these two setsof synonyms
leads s to the hypothesis that the above opirion, as quoted and criticized by Jinabhadra on the natore of
apdya , was upheld by those who regarded the first set as the synoriymes of apd@wae  guoted by JHnabhadra,
Jinabhadra, however, is undeubtedly a stancu supporter of the A gamitka conceptions, and it is apparent from
the consideration of the synoryms as given by the NardT.Sizira that e agree with the view of the Nandi Sizra.

Avaya is the stage of judgement where one reachesat a decision. The desision is reached after due
deliberation on the points of agreement and disagreermnernit. Just again the case of Jaina holds that both the
postve as wellasnegativeaspects, ae presentinall the udgements, BEvenin the negative judgement something
is affirmed and in the afirmative judgement some alematives. Out of them one is accepted and the other is
rejected in the stage of Avaya. Thus a judgemeniis always associated with both aspects; positive as well as
negative. The Prakra term Avays is renderedanito Sanskra in two forms having different meanings. Ifit is
taken to be Apaya the sense of negation dominates. In that case itresembles the buddha term. Apoha, ifitis
held as Avaya it carries the positive sens= mearing a decision. Umasvati and these subsequent Svetambara
literatire accepts the former term winle Digasbards patrorise the latter.

Thiz controversy leads tothe discussion about the factor that play s most important part in ariving ata
udgement. At more weight, but the negation of the exdsting factor carries more welght, but the negation of the
non-existing factoris not reashed as yet. This is completed in the stage of Avawa. According to this process the
podtve factor 1s knowin at the stage of tha, while the negative factor awaits Avawa, masvat in his Bhasya
stresses upon this poirtt and recogrizes the term Apdya  onthat basis The Digarbara tradition, has always
interpreted it as Avawz, in the sehse that it reaches the posiive aspect. In both cases both aspects must be
accepted. No judgement 1s possible in absence of any of the two.

DhirandiRetention)

Apdya (perceptial judgement) is followed by dharamd (retention) which means retention of the
perceptial judgement for a number of instants, sarkhveya (countable) or asarkheya (countless)

Dharana conslstsin retention of the judgement already arrived at. It does not add anything new to the
krnowledze but helps in retaining the already acquired for a longer duration or in puting the subconscious
imptession that can be revived into memory.

*The persistence of the same (viz. perceptual judgement)is called retention.”
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Srnonyms of Dharana
The synonyms of dharana are predispodton, trace, etc. As sensation and the like (which are fourin

runmber’) are related to each of the (Five) senses and the (dxth) mind, and as there is no contact-perception in
the case of the eye and the mind, there can be twenty-eight (5x56-2=28" types of perceptial cogrition.

There are four vaneties of perceptual cogrition iz, avagraha, tha, avidya, and dharand. Bach of
them iz cccasioned by each of the five organsand the mind. This gives us twenty four kinds, Contact sensation
is possible only of the four senses excepting the visual organand the mind. This gives four knds which added
to the first twenty-four give the first twenty-four gmive the total as twenty-sight varieties.

The Mard Siira gives the following synonyms of dhdrana. dharand (retention), dhdrana (holding),
Shapand (placing), pratistha (fixing), determination of the object, retention of the (resultant) cogrnidon and
recogrotion (of the object on future cccasions) and gives the following synonyms: prafipaits (continued
cogrition), avadharand (memory ), avashana (retention), rifcaya (contrmied cogrition), avagwsa (retention)
and avabodha (cogrition). The Avasyaka Nirwekti also defines.

Avicyetl or-Fixation of attention on the same point for a long time without diversion. Itis the state of
cogrition lasting for a longer duration without intermiption. It is the absence view esembles the present
AVIE YAVAMA,

(2) Vdsana (impressiony The concentgration on a subject for a long peviod, makes strong memory in
brainimpressions which car be received into memory . These impressonsars known as Viasand and constitute
the second variety of DAdrana.

(37 Sl (memotry Flental revival of the pastimpredions. Iiiceffected by Viasana as state above and
atise generally through sensation of the same object or its associates.

siddhasena Ganl has coepted view.

Pijyapada Devanandl defines dharand as the condition of nonoblivion in fuhire of what has been
cogrized by Avawa (perceptual judgement) Akalanks arid Vidyanandldefire itas the cordition of recollection,
whichis called samskara (impressions), This trace 75 not unconscious, Ttis like tha (speculation), of the nature
of knowledge, inasmuch asitis the conditiorn of another knowledge called recollection.

Avagraha (perception), ha (speculanon) Avawa (perceptual judgement), Dharana (retention)each of
these four can again be of six typesinasmiach asit can be due to any of the five sense-organs or the mind. Thus
we get fourmultiplied by six or twenty-for types. Again, asalready state, there is Vafijandvagraha (contact-
awareness) of four types. Thusin all there can be twenty-eight types. Bach of these again can have following
twelve different kinds of daie asi1ts objests. Thus totally there can be twenty-eight multiplied by twelve or
three hundred and thirty s tpes of Abkiribodhika or Mati-ffRana (sensuous cogritorn),

(13 Babu (mangr The apprehension of many things simultanecusly by the same sense. Ina concert
of matiy muscal instruments a person, with minute observation apprehends all the instruments
distinety. His cogrition is known as bafm, 1.e. grasping of many things by the same sense. In
case of different senses the Jainas do not admit simultaneity, They held that two senses cannot
operate simultatnesusly. But, the principle that two cognitions do not cccur simultaneonsly holds
good in the case of two senses as well as two things.

Zonsequently, the idea of baki can be explain in collective sense only.
() Eka (Oney The opposite of Bakue (many ) 1s one, It means grasping one thing at a time.

(3 Babwvidha (Qualitative plurality + The cogrition of different qualities at a ime. The former division
was telated with the numetical plurality, while the present one vefers to qualititative plurality.

) Ekavidha (Qualitative unity) The apprehension of one quality ata time.

M.A. J(P)NIVI3S



B Ksipra (Swift -Grasping the object swiftly.
B Aksipra or manda (Slow) Grasping an object slowly.

N Nigrrta (Inferental - Grasping the object theough some sign or emblem or WNisea mean partly
exposed,

(8Y  Arilrta (hon-inferential) or aradlda means unspoken.
9 Nifeta (decisive) Grasping an object ultimately.
(100 Amiseita nconcludve ) Grasping the object without arriving at a decision.

(11 Déaruva (unfailing» The cogritive power of a person, which never fails, which grasps the object
postvely when the latter comes into contiguity.

(12 Adbrueva (uncertainyThe power of cogrition is Hable to failure on certin cccasions

some personsate gifted with such a power of keen observation that nothing can escar= from ity while
the others are not o keen. These two dividons are based on this fact.

Cut of the above mentioned twelve varieties the first four are related with the obijest, while others with
the cogritive power.

The Duration of 4 ragrafizete.

Vyafijan@vagraha is a contact between senses and the object. It does not produce any kmowledge as
the mind does not operationinit. Itcan last for artarsmhinta (durration of dime more than one &valka and less
than forty -eight minutes) Nalfcayika Avagraha lasts fora moment only. tha and Avaya last for aritarmmchiirta,
Cur of the three types of Dharand, Avicyavana and smerti last for Artarsmdhirta, while the third categotry of
vasana can last for indefirite period.

The Order of Causation in A ragrafiz ete.

Yafovijaya proposes that avagraha and tha are cause and Apawa the result of knowledge. Avie wavana
the first category of Dharanad, is confirmation of the jodgement reached in the stage of Apawa . The remairing
two categories of Dhdrana are separate cogrutions.

The Division of Asrurta-Nisrita

The perceptual cognition not depending on verbal symbol falls under four categories, wiz,
Autpattihieiintellect of instantanecus comprehension) Vaimaywiki (intellect born of faithful service) Karmeikt
(intellect developed by practical experience’) Fariamik! (intellect of nature experience).

The instanecus comprzhension apprehends the unseen and the unheard object.
The terms pratibha end pratibha are its synonyms.,

The second viskavikiis so called because itis anintellect born of training in modesty, homility and
loyalty to the teacher. Vinaya means training in modesty ete. and the vianayikfintellectis born of it.

The Rariniklis so called because itis anintellect developed by practical experience.
Practical experience means repeated practice, and the intellect born of such practice 15 called kareeiks
The ParindmikTis so called becanse it is the intellect born of matarity.
Matirity means mahirity in respect of age.
some Remarks on the Four Saddfiis

Now these avagraha (perception), i (speculation)ets. can be either Sruta-Wigta (backed by soriptral
learring) or asrutarisria (not backed by scriptural learring). The Sthangriga Siftra clasafies Mati-prarna into
Sritaniiria and Asrutaniirita and subdivides each of the latter two into arthavagraha and Vyarjanavagraha,
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It does not include tha, Avawe and Dhdrand. But they can be understood as implies, in as much as they
raturally follow in the wake of Avagraha Besides, the Sthanariga could not have mentioned more than two
subdivisions, irasmuch asthe chapter which deal s with the subjectfollows, asa rule, the principle of dichotomy.
The Mardt Sitra, however, does not subdivide AfStaniiria inte arthdvagraha and Vyarjandvagraha, but
gives the subdivisions of Awtpaitiki-buddhi, Karmikibuddhi and parinamiki-buddhl, Sinabhadra gives the
same view but holds that avagraha, tha etc. are common to Sruta-Nigrta and Afmganidia Of course, we do
not find anything in the Marndi Sira that goes against the statement of Sigbhadra whose view seems to bea
consstent development of the view given by the Sthandrga Sitra. The Avafyaka Nimudai gives the four
kinds of buddhi (intellect)in quite a different context. But thete is nothing there which can contradict the claim
of these buddhis (intellects) to be regarded as Asrdaniirita Mati-fiana. These buddhis are special gifts of
natire, and are not due to education or learning and as such their claim to be adrdanizta is but self-evident.
Jinabhadra quotes an opirion which replaced the fourfold Vyasjardvagraha included in the twenty-eight
types of Mati-i#dna by these fourfold brddhis in order to keep the traditional mamber twenty-sight intact and
at the same titme to find a suitable place for the tour-fiold A Srmta-Nisritaz as well,

A8 Typesof Asrutanisritg VMatijiana

mense of touch, Sense of taste, Sense of Smell, Sense of sight, Sense of scund, Wind

vyaRfandvagraha X X X X X X
4 buddhis X X X X X |
arthavagraba | | | | | |
ha | | | | | |
avagraha l l \ | \ |
dharand } } ! ! | !

The Avasyaka Nkt however, does notincluded the fourfold brddhis inthe twenty-eight types of
Mati-jrana. Nor doesitrecogrize them as a separats type of it. The opinion quoted by Jinabhadra seemsto be
an attempt to accommodate the new cometin the old scheme. Of course, we do not know exactly when this
rnew conception of Afrutanisria matl creptitn. But undoubtedly it came after the time of Bhadrabahu, the
avthor of the Avaiyaka Niryukti Hinabhadre criticizes the opirdon as unnecessary because according to him
Afrutaniiria is nota sepavate category butitis only a variety of avagraha, tha etc. and as such isincluded in
them and consequently does not necd separate counting. AbhayadevasirT say s that VyaRjanavagraha is not
possble inthe case of buddhis (intzllects) inas much as they are cases of mental perception. We have already
given the reason why mind isdricompetent for vyafjandvagraba. Instances of afrutaniiria vyarjandvagraba
(contact-awareness), howevsr, are available in the cases of cogritions due to the sense-organs other than sight
and mind, For the differeniation of Sutaridria from asutanisria, inabhadra say s “That (cogrition) which at
presentis devoid of verbal association and belongs to one whose intellect has been previously trained by the
(study of the) sorivtires 1s Sutaniirta, The opposite of itis arlirta and comprises the four matis or intellects
(wiz. autpattier etc.). The Srtarisria is <o called because the perceptual cogritions that come under it are
possessed by those whose minds have been educated by the instructions of others regarding verbal usage and
other scances such as soriphaves, although the verbal knowledge has no dirvect bearing and influence upon
them. The sensuous inhiticns are not generated by the kmowledge of language as verbal judgment (Srreta)is
The conditicns of percephial cogritions are the same in the case of the instructed as well as the urinstracted,
but the krnowledge of language and the culture embodied in itenviches the content of perception by implicit or
explicitassociation with inguistic symbols and their suggestive reference and consequently it cannct but have
its effects on the capacity of cogrition. The afrutanisrta perceptions are those which are deveid of the
background of previous educaion of the perceiver. They fall into two categories according asthey are purely
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mental or cases of sensuous perceptions. The former category comprises the fourfold buddhis intellects) viz.
auipaiti, varayiki karmaja and parinamkl, each having the sages of avagraha (perception), tha (peculation),
Avawa (perceptual judgment) and dhdrand (retention), but never vyaffandvagraha (contact-awareness ). The
lattercategory comprizes casesof perceptions due to the five sense-organs including vyaffandvagraha (contact-
awareness) also in the cases of the sense-organs other than the eye. Thisis the finally developed form of the
conception of ashratanishrita meati (intellectyand is found in Abhayadevasir’s commentary on the Stharndariga
referred to above, Letus now state in brief the mearings, with illustrations, of these fourfold buddhis (intellects).

The Avasfwaka Nirwckti define anrpartikiintellect as “the intellection which comprebend s insantanecusly
the true nature of a thing never seen, heard of, or even reported heretofore and 1= crowned with unhindered
scecess. The Nandf Sitra only quotes the same definitions as those of the Avasyaka Wirudti and o we shall
not refer to the Nartdi Shitra in order to avoid repetiions. There are given many illustrations of each of the
intellects (brddhis) but we shall give only ore instance in each case. Among the numerous instance sof cadpat i,
given by the Avasyaka Nimmkti, there is one of kukkufa (cock). Once Rohaka the son of Bharata-nata was
asked by the kang of Avarti to make a cock fightalone, Rohaka was quite a boy, But hisinstantanecusintellect
suggested the solution. He puta mirror befiore the cock, and it bean to fight withitsimage, Jinabhadra refers to
this instance, and shows how the mind passes through the stages of avagraha (peresption), tha (speculation)
ets. 1n such as a case. How can it fight in the absence of ancther cock? With the image-this 1s avagraha
(percepticn). What sort of image i) most auitable? —thisis Ha (spleculation). Tnage reflected ina mirror-this
isapaya (perceptual judgment) Here Jinabhadra attempts to give the psychiclogy of solution of problems. It
is by a flash of genins that the sclution of a difficult proble dawns upon the mind. Thisisthe stage of avagraha
(perception). The intellectual application of the solution present a mumiber of alternatives and consequently
there is speculation or inquisiive pursint-this stage can be called & (speculation). Again there 1s the final
settlement of the mind- thisis apdwe  (perceptual judgment). Then follows dhdrana (retenton).

The vainayikr is defined as the intellection whici is capable of completing a diffioult task, can
comprehend the spititand letter of the trio of dharma (vehmon), artha (material prosperity) and ka@mea (sensial
pleasire’) and 1s fnnthil in this world as well as the werld hereafter. This buddhi 1s bomn of humarnility and
faithful service. The ancient literature of India abeinds in stories of acquidtion of high knowledge by mere
faithful service of the preceptor (gurn). This knowlsege has been called vinayasarmmha or vamayika (bomof
hrility and service). The Avasyaka Niooet refers to a story of two students of astrology, one of whom
became more efficient by faithfully sewdice of his preceptor while the other remained stupid in spite of his
learring.

The karmiki or karmasannifa 1s defined as the intellection while comprehends the truth due to its
attentive conssicusness and breadth of wision of both the practical and the thecretical sidesof actions (karmeans)
and which has received aporeciation of competent critics. The intellect developed due to practical experience
15 called karmic. People appreciate suchintellect when itis extracrdinarily developed. Itis not learming that 1s
responsible for the dewelopment. But it is practical experience that lies at the back of such intellect. An
expetienced gold srath can costly differentiate between pure gold and analloy, while a laymaniseasly deceived.

The parvamikis defined asthe intellection which fulfils (its purpose)by means of inference, reasoning,
and analogy,wwhich develops with the matunty of age, and which results in well being and salvation,

The common feature of all these intellects 1= this that none of them isinspired by learring. They are
gither due to spontanecus suggestion or modesty and humility, or practical experience, or natural matority of
the power of reasoring. Itis on account of this common characteristic that they are called afrutanisria.

We have now dealt with the types of matifiana (sensuous cogrition). It is not possble to give all the
possble types. Only the mostapparent ones can be enumerated. The types vary according to the natire of the
percephial cogrition which can be infirtefold. Perception of the same object varies with eachindividual, and
50 1ts types carnot be enumerated in full,
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QUESTION
Essay Type Question:
1. Write critically on the Mati-fRarna.
Or

What are the types of Mati-jiara? Examine them critically.
shrot 4 nswer Questions:
1. How is Mati-ffiana direct and indirect both?
2 Mati-fhana is known as Abkinibodhika how?
3. Show the difference of Sruta-Wisrita and Adruta-Nisrita, Mati-fiana.
4 Write on the any four following subjects:

1. Avagraha 2. ika

30 Avdya 4, Dharand

5. Awtpaitiki Buddhi 6. Vainayki Buddhi

7. Karmiki Buddhi 8. Parmamikl Buddhi
5. Give brief commentary on the synonyms of Mati-ffamna on Avagraha.
Ohjective type Questions:

The mirimum development of kowledge isin ..o, Jhvas

Vitarkamitlaka avadharana ave ...y .
........................... has 356 kands.

.............................. buddhiis originated from continuous practce.
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UNIT 2
LESS0N 5

SRUTA-JNANA (ARTICULATE KNOWLEDGE)

The cognition capable of commuricating itself to othersin the way of instmiction by means of material
symbolsis called articulate knowledge (Sruta-fRarna).

‘Waterial symbols'mean word, gesture and the like, The cogrition capable of commuricating itself to
others by means of these symbeolsis called articulate knowledge.

Srita-fiana comes second in list of the five types of knowledge. Ttisdefined as the knowledge having
Matiasits cause. Really, itis Mati with prolonged activity, Sruta-fidna originally means knowledge embodied
in the soriptores, Knowledge of the soriptures wasalso called Srita-ffidna. Umasvati says that Srida-fidanais
preceded by Mati (empirical knowledge) and falls into two categories viz. argabdhya [other than the original
scripture) and argapravisia (included in the original scripture) which again are mamfcld and twelvefiold
respectively and comprise the whole of the Jaina soriptave. He further says that wmeafl -fidana (empivical
knowledge) cogrizes only what 1s present while the Sruta-fiana comprehends what is present, past and
future, The Jainas regarded their scriptures to contain all the truths, much in the same way as the Brahmeings
considered their Srwtf or the Vedas to possess all possible such was the eonception of Sruta-ffiana in the
beginming. Three stages—

There are fourteen varieties of Sruta-ffiana which are concerned with linguistic symbols, rational
beings, authentic knowledge, what has a beginning, what hasan end, Agamika, whatisincluded inthe angas,
and the cppostes of all these seven.

The Subject matter of Sruta- -JR3na

A person with Sruta-fiana can know all the obijects of the world, the present, past or fuhare with all
modes and states. But his cogritionis indirect. He kows, but carmot perceive themn. Srta is not preceded by
sensation or the stage of acquidition.

According to certain sy stems the scniptoral knowledge result inte inhiition or percephial knowledge.
Eut, the Jaina does niot support it. As far as the subject-matteris concerned the Jaina also holds that St is not
infetior to kevala, The only differerizs between the two 1s that the first is indirect while the later 1= direct.

We have now seen how Sda which originally meant ‘scripture’ gradually came to meanany symbeal,
written or spoken, and finally was even identified with inarticulate verbal knowledge. This development of
mearing isnot, strictly speaking, chronological. Itisthe gradual subtlety of speculation that is responsible for
this development. The selfsame thinker could have started from the conception of Srta as scripture and
reached the conceptar of S1ea asinariculate verbal knowledge. The speculatichs recorded in Sama scriphares
on this subject are so rich, subtle and varied that it is difficult to ascertain the original contributions of the later
Jaira authors. Almost every idea that we have been dealing with can be traced in the Agamdsin some form or
other, Our statement about development 1s to be judged with this provison.

The Types of ﬁmm-jﬁa‘n&

The conception of st as distinct from Mati has passed through three stages. In the fivst stage Sruda-
JRana meants knowledge derived from the scriphres. It is divided into Arigapravisia and Asgabdhya and
finther subdivisions. The peculiarity of this pericd 1s that it confined Sruta-jfana to the cancrical literature
only. Itis represented by the Sthandriga and the Tatvartha.

The second stage is represented by the MWiuektis? the Ward? and the Vigesavyasakabhasva® where
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the Sruta is divided into fourteen types of aksara, Sapgil etc. and the whole knowledge associated with
speechisincluded init. Inthis stage Srueta becomesa prolonged function of Mati, Thisview gained prominence
in the later Jaina literahare and got a general approval.

The third stage is represented by Siddhasena Crivakara who rules out totally the distinction between
Matiand Sruta. He anncounces them as identical. Yafovijaya also shows some favour for Biddhasena. This
view, though somew hat reasonable did not get mush favour as it went against the established tradition of the
five types of knowledge. The three stages in detail in the following pages.

The Avafyaka-Nyukti says that the types of Srta-fidna are as many as the number of letters and
their various combinations and as suchitis not possible to emmimerate all the types. It then enumerates fourteen
salient characteristics of Sruta-ffiana as given below. Inhaling, exhaling, spitting etc. are given asinstances of
anaksarairuta® so farasthey are indices of the mental disposiions of the person. Eight qualities of thedintellect
are recogrized as necessary for the acquidtion of Srdafiana. They are dedre for hearing, repeated guestioning
(attentive), heating, grasping, enquiry, conviction, retenfion and right action® The Avasyaka Wikt thus
recogrizes the words as well as other symbels the acquisiion of Sruta-fidna. It, however, does not state the
mearings of all the fourteen characteristics. Itisin the Maridi Siira that we find the meanings clearly states.

The Nzadirefers to following fourteen categories

1. Aksarasruta (alphabet) 2 Anaksarasruta
G, SargAl Swta (discursive ot cogritive or scriptural) 4 AsarRT Srda
5. Samyakiruta (right) b, Mihyasrta

T sadisa (having beginning) 2.0 Araditruta

Q. Saparyavasita (having end) 10, Aparvavasia
11, Gamika (contairing repletion) 12, Agamika

13, Argapravisfa (included in the original scripture) 14, Anargapravisia

The Mand? divides Sruta-fidna into fourteen types. Out of them the fivst ten are related with second
stage of development. We shall discuss them in their proper place. The last four varieties are related with
scriptires, They are introduced inthe following two pairs: (1) Gamika and (2) Agamika, (3) Argapayiia and
(4 Anarigapavia.

These fourteen categories are not found in the Digasbara literature, In the Sveta@mbara literature also
they are mentioned for the first tme by Avaifyaka Nkl They are not referred to even in the Tattvartha.
But, the first two categories of Aksara and Anaksara are accepted by the Digambara also. In the karma-
literature of Svetambardas as well as the Digambards futa 1s described as having twenty varieties; which
include the above-menticrisd two., Y EBh refers to a gdtha from the Firva literatare retering to the same. It
appears that the fourteen Categories are a development of these two, inabhadra has givenan elaborate description
of them onthe basdizof Wiradei Akalanka also hasmentioned them but his explanation is quite different. The

detail of each catezory of Sruta-fiana is as follows
Aksmrasrataaml Amksarasruta

Alsara means the symbols that express some idea. They are called Aksara, because they are not
destroyed even at the destmiction of object. They are impetishable. The Jaings do not admit eterity of letters
in the form of sound asthe school of grammarians holds, The imperishability means that they last foreven, as

faras their knowledge 1s concerned. That knowledge also exists not in the form of attention; butin the form of
faculty or power (labdhi),

The aksara iz divided into vowels and consonants. The vowel 1s knownas svara mearning that which
sounds. The consonantis knownas vyaffana, that which expresses. Itis generally consonant that are responable
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for the expression of differenit meanings, while the vowels are mere sounds. Avticulate soind expressing
defirite meaning is Aksarasuta. Inarticulate sounds with definite expressions are Anaksarasruta. Long and
deep breathing expresses the state of grief, spitiing expresses hatred. Similarly, coughing, nazal and such other
sounds express a definite meaning. They are included inte Araksara Sruta. One can say that the motions of
body alse express some meaning. The different kinds of hand movements denote refiizal, calling, threat ets.
They alzo should be included into Araksarairita. Haribhadm holds that the present consderationis concermed
with sound only and therefore mowvements are not taken into account.

In the Mandi Shkira, aksrasrita 1s given as threefold | samphaksara, vyafjanaksa and labdhyaksara.
The shape of the letter, in other words, the script or alphabet is sargfiaksara, sound of the letter, in other
words, the spoken letter is vyaRjanaksara, labdhyaksara is possessed only by one who is competent to learn
alphabet (@ksralabdhika)and canbe possible through all the five sense-organs as well as the mind. Asvregards
anaksarasruta, the Nandi Skftra gives no new informeation. The first two categories of aksrasriia are only
material symbols written or spoken, and as such are called dravya-fSrita. The labdhyaksara 1= a kind of
knowledge, and is Sruta-fiana proper (bhavasiuta). It can be produced through any of the sense-organs and
the mind. Ifitisa sound that conditions it, thenitis produced through the sehse-organ ofear. I itis a coloured
shape that condition it, then itis produced through the sense-organ of sight. Ifitis & wnell that conditionsit,
thenitis produced through the sense-organ of smell. And =0 on. Only those whe possess the gift of language
can have labdhydksara. When one hears a sound or sees a coloured shape, thete arizes in the wake of the
percephial cogrition, a cognition couched inappropriate words composed of syllables (aksara) following the
conventicnal vocabulary, This cogrition is called labdhyaksra. (Knowledge of the conventional vocabulary
and conscious application of it are the conditions of Sruta-fiana. In other words, conscious exercise of the gift
of languageis the indispensable condition of Sruta-fiana. The cogiinons which, in spite of their being couched
in words, do not involve consclous attempt on the part of the cogrizer at application of vocabulary, fallin the
category of weatl Jiamna (sensuons cogrition) and not Swede-1fdma, OFf course this distinction was stressed by
later logicians.)

Sapiisruta and Asa@iAsraty

The dividon of Sargiifruta and Asariffiilvuta 1s based on the stages of mental development or the
degree of the power of thinking. According to Jairism, as stated before the mind is divided into phy sical mind
and psychical mind. The physical mind iz nat possessed by all arimals. It 1s found in a portion of the five
sensed andmals only. The general classification of sariis and Asarfiisis based onthe possession of phy sical
mind. But, this does not mean that the animals withowt it are totally devoid of the mental activities. Their
different movements cleatly express the existence of mental function in greater or lesser degree. The one-
sensed animals, who cannot rnove from one place to another place at their free will, or who cannot move, have
their imbs by themselves, alio possesscertain amount of mental funcion, like feelingand willing etc. Considered
from this point £ view no ammal 15 @sarggil But, the mental function as found in one-sensed animals ke earth
etc. 15 so minute that it cannct be commornly apprehended. The arimals like ants are seen rminming in several
ways in search.of food, They rveact to the external simuli and do such other things as cleatly express the
existence of mind in them. This iz not so clear in the case of one-sensed ardmals, Their mental function is
known as Clghasania, which in the present case 1s not recogrized as such.

The sarghtSuia 1s consdered in three ways, in as much as there are these three varieties of sargfa
(cognitional actvity @ (T discursive thinking that takes into account the past, the present and the fishore, (20
consciousress that can disciminate betwesn whatis to be avoided and whatisto beaccepted forthe maintenance
of life, but cannot think of the past or the futare, and (3 consciousness due to knowledge of the right soriphires
(sarnyak Sruta) The fivst is called (dirgha-kalik?) (lasting for a long time), the second hetipade ST
(discriminating) and the third drsjivadopade stk (backed by scriptural knowledge) Those who possess these
samfids are called samjiTs. The Srita-fidna possessed by these samfls is samffitduta. The asamfifs also fall
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inthree categories The mind isthe organ of thinking. The more developed the mind is the move one iscapable
of thinking. Those whose mind 1s weak and incapable of thinking fallin the first category of asarils.® Those
whao are totally deveid of mind and live on mere instincts fall in the second category of asaryiist Againthose
who believe in false sariphires and thus possess perverted knowledge fall in the third category of asampiis®
Srita- Fiana possessed by the asamifls 1s asarAEduia.

Samvaksratand Mithedsrata

There are two considerations in recogrizing a Srufa as Sarsywek or mithyd. According to the first
congderation the scriptures composed by the sages having a minmmum knowledge of full ten plrvdsis Sarsak-
Surta, while the whole non Jaina literatire 1s mtkpdsruta, the works composed by the Jaina sages having the
krowledge of less than ten pirvas may beincluded into Sarswak as well as mepthyd. Thisassumption is based
on the conception thata Mrhypadrsit cannot obtain the knowledge of full ten plrvas. This consideration keeps
in view the question of authoritative validity. According to the second consideration every scripture possessed
by a sartyagdrsiiis Sarpwak-Sruta and that possessed by a mrthyadrsii s mihya-Suta.

The twelvefold ganipitaka (scriptire compiled by the ganadharas) containing Acarariga, SEtrakranga
et. 15 Sartyak-Sruta (right scriphure) while the other books such as Mahka Pharata, Edmavana, the Vedaseto,
are enumerated as mthpd-Srufa (false soriptures). Itis further said that the Sarpwaltva (rightness) or meithpdtva
(wrongness)depends upon the atitude of the knower, If his atitude 1s right, whatever he know s becomes right
and if his atitide is wrong (meihowd), his knowledge also becomes wrong. Similarly if the result of the kmowledge
of mhyasruta (false scripture) by a merhyadrsii (person of perverse athbade)) tums out in the end to be the
abandonment of the perversty (mithpddrs) the mithpdsida (false scripture) is to be consdered as Saryak
Seuta (right scriphore),

Sritajiana s without beginning and end (anadi-aparyaasia)in the view of the Dravyarthika-naya.
It has beginning well as end in view of the Paryayarthika-reva.

If we leave aside the question of two Nawds and sonsder Srutaffiana on its own merit we have the
follewing four alternatives

1. Sadi-saparyavasta-Having beginritiz as well asend. 2. sadi-aparyavasita-Hagving beginming
but no end. 3. Anadi-saparyavasta-Having end but no beginning. 4. Anddi-aparyavasita-Having neither
beginming nor end.

These fouralternatives are disgussed inelationto the following four consdemtion:- (1) Dravya (person),
(2) Ksetra (place), (3) Kala (ime)), (1) Bhava (state), If the Suta 1s considered in relation to one person it has
both, the beginming as well as the end. A person with Srutaffiana can have three prospects : Firstly, he may
make further progress and attaarn kevalaffiana. Secondly, he may die with his knowledge of Srwda and forget
the majority ofitinthe next hife. Thirdly, he may lose the knowledge in the very life on account of phy sical or
mental disorder. All the three cazes prove that the Suta is never without end. Jinabhadra says thata person
with the kmowledge ~ffourteen Piarvas, does not remember all of them in his heavenly hife. He may remember
a portion of themror forget entively. Even in the same life he may retain it or forget according to the external
and internal factors. The change of faith from nght to wrong, death, falling ill, absence of revision etc. are
some of the factors which wipe out the already acquired Srdtafifana.

The characteristics of sadika ‘having beginning’and anadika ‘having no beginning -saparyavasia
*having end’and aparyavasita ‘having no end’arve thus consdered variously. But the discussionis urimportant
for cur purpoese and so we do not enter into it Itis, however, to be noticed in this connection that the Jaima
thinkers held that a scul could never (except whenit has attained perfect knowledge)) be beveftof mati (Ensons)
and sruta (verbal) knowledge. Even the one-sensed orgarsms are held to be possessed of them. T'o be bereft
of these is to lose the nature of soul and become nontsoul. Mow, the one-sensed organism has the feeling of
touch and o can have matifiana (sensucus cogrition), but how canit possess Sruta-fiana (verbal knowledge).
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Thisis a difficult problem to answer. Jinabhadra says that although the one-sensed organisms do not possess
dravya-Srita (symbols-written or spoken) they possess bhava-sruda (potential verbal knowledge)) which can
be hikened to the verbal knowledze of a sleeping ascetic (watD). But even bhAdva-iruia 1s posable only with
those who have the capacity to speak and t hear and with none else, and itis nothing but the mental disposition
that precedes a speech orfollows a hearing, And as sush how canit be posable for the cnetsensed orgarisms
w ho have neither the capacity to speak northe capacity to hear? Jinabhadra answers this objection as follows
. ‘Bven as subtle internal sensuous cogrotions are possible in spite of the absence of the external phy sical
sense-organ, =0 ‘potential verbal kmowledge’is possble even for (the one-sensed) such as the earth-bodied
(beings)in spite of the absence of dravye-S1ta. Itisadmitted that the one-sensed organismes have neither the
tongue to speak nor the ear to listen, nor have they any symbols of their own. But nevertheless, according to
the Jaina thinkers, the one-sensed organisms are capable of potential verbal thinking. Though we are vinable to
krnow the exact nature of the process of their thinking, yet we can have some inkling of its natue by the
consderationof the external activities of the one-sensed orgarisms, The Briadvrti givesa numberof instances
from the plan world to prove by inference that even the one-sensed plants can hear sound, == colour, smell
ocdour, and experience taste, and saysthatasitthese cases the sensuous functions are carried out by the internal
capacity of the organisms evenin the absence of the external sense-organs so also.can there be possible the
existence of bhavairuta in the absence of dravya-Sruta. Dravya-Sritais the exponentof thinking while bhéava-
Srta 1s such thinking itself. The Jaina scriphires recogrize ten instincts (sap#a i the one-sensed orgarisms-
siich as theinstincts of hunger, fear, sex attraction, possession etc. The Brhuad il say s that these instincts are
impossble without bhdva-Sruta internal capacity for verbal thinkdng®. The famous commentator Malayagir
maintains that the instinct 1s a kind of desire and quotes a passage from the Avasyakaifka, which says that the
instinct for food means ‘desive forfood’, 1s born of the feeling of hunger, and 15 a particular disposition of the
souls He further maintains that a desire 15 a determinate willing for the acquisiion of the object of desire. Ttis
of the form “such and such objectis whole-some for me; it will be good if L can secureit’. Of course, inthe case
of one-sensed orgarnisms the desives are not couched irarisulate language. But nevertheless they must have
some sott of instrument for their formation. This leadsus o the postilation of a peculiar capacity of the soul,
This capacity 1s called bBAava-iruta.

Gamikaand Agamika-sruta

The frea whichis connected with mathematical calculations or repeats the zame text againand again
with a paricular purpose is known as Gamika, This name was generally given to Drspivada, the twelveth
ariga. The Suta composed in various matter and prose forms in Agamika, itis also knows as kalika.

The MardrClirnidefines GGamitka as the text which 1s vead twice, thrice or hundred times with a slight
change in the beginning middie or at the end. Gamika 15 also explained as the literatare with varions types of
classification or alternative interpretations. But, nothing can be said with precision about the mearing of this
term. Generally, Drspivada 1s held as gamitha and the rest as agamika.

A dgapravistaand A radgapravista
The second divideon is citrent in these days also. They are knows as Dvadafangl or dvadalariga
Ganipiiaka, These 12 arigas are—

| Avara (Bk Acara). 2. Siyagada (Sk. Sarakna) 3. Thana (Sk Sthana) 4. Samavdya 5. Vigka
Pannates (Bly. Vyakhya prajiapti or Bhagavatl), 6. Nayvadhamma kahdo (JRatadharma-katha),
T Uvasagadasae (Upasakadasd). 8 Antagadadasas (Antakrda-dasa). 9. Anuttarovavaiyadasas
[Aruttaranpapatikadasa) 10, Panka-vagarana (Frasnavydkarana) 11, Vivagasiya (Vipdkasira) 12,
Dighivaya (Drsfivada).

Ot of the above list Dightva@ya is now extinct. It had five sections—(1) Farikapsna, () Sutta, (3)
Puvvagaya, (4) Amiyega and (50 Cialla,
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Perhaps, Dighrvawe included all the Fizrva literanire and cther remirants of the tradition of Parsvandgtha.
The remairing eleven arigas are the contribution of the tradition of MahavTra. Itis also said that Drsfivada was
origitally composed in Sariskria, while other Arigds in Ardha-Magadhi, the spoken language of that ime on
the borders of Magadha and Kofala.

The 12 avgdsare conddered as 12 limbs of the personified Suta. They are two feet (padas) two lower
legs, (farghas), two thigns (rEs), two halves (gdtrardhas) of back and belley, two arms (bakus) one beck
(grvd)and one head (§75a). Aydra and Siyagada stand for the feet, Dithivaya for the head and the rest. argas
stand for other imbs, On the other hand the Ararga-pravisia literature does not forn a part of this Swta-
prrisa, It comprihence such soriptores as are not included into dvada-sarigl But this dees not answer the
questionwhy a particular canonis admitted as a patt of the allegovical S1ea prerresa. This distinctionis explained
on the basis of two factors. Firstly, it1s admitted that the works composed by Ganadharas are Argapavijfha,
whereas composed by Srutasthaviras (learned scholars)are anasigapavifha. Secondly, that Suta whichexdists
in every trtha in short which 1s riyata, 1= argapaviifha and the restis anargapavitha. The second view, it
seems, 1s an influence of the Vedic Tradition. At least four of the angas are biographical sketches of the
histotical personages. We cannot says that the same persons ot the same number of othet persons with the
same names and hife-events take birth again and again. Itis an acceptance of the theoty of incarnation which
the Jainas do not hold, The guestion of eternal literature, therefore, does not arise

Srutaas Knowled oe

We have given above a short description of the Jaina Agamika hisrahre known as Sruta. But, in
reality itis only a source of the Srutajfiana. The literature it selfis not kinowledge. Ttis called so onaccount of
its being a source of the latter Srutajfana, generally means a knowlédse based upon anthority. That authority
15 either a person ot a book. But, in the later pericd, it covers a wider field, Every knowledge associated with
speck as its cause or its effect, came to be recogrized as Sz On the other hand it was realized that every
articulate cogrition 1s associated with speck. Thus, thers avcse a difficult problem of fixing the limits of meats

and Sra.

Jinabhadra! points cut the difference in the Ballowing seven points: (17 Definition, (27 Causation, (30
Claszsification, (4) Senses, (5) Bpeech, () Articulation, (7)) Dumb and elosuent.

Visesavasyaka gives two defiritions of Srda. According to the first, whateveris the object of anditory
sense 15 srada.t But, the sound as the deBitston leads, cannot be included in the divisions of knowledge, stll it
is known as Srutae; because, it play s important partin producing Srta-fiana. Tris called Dravyadita, mearing
the material cause of Srutaffiana.

Srita in the real sense means the knowledge produced by sensesand the mind; associated with sound
and capable of being expressed into words. Itis known as Bhdavasruia in contrast with Dravyairita,

Asregardsthe r=lation of matiand Srueta, Umasvat say s that Srutais, aza mile, accomparied by Srieta.?
But the NandT Sitra says “Where there 1s abhinibodhika ffiana (thatis, matD), there is Sruta-ffiana, and where
there iz Sruta-figna there is abhinbodhikatfiana, Both those are mutually involved. But nevertheless the
preceptors (Aciryas) notice this distinction : @bhinibodhika 1s so called becavse it perceives directly
(abhiribudionite), while S1da 1s so called because it hears (Srotl) And as Sruda 1s preceded by s, meadl
cannot be preceded by Swuta’ According to MandbSitra thus the relation between smeati and Srufa is one of
mutual concomitance, The oreis necessarily accomparnied by the other, Pljyapada Devanandi and hisfollower
Alcalanka also endorse this view. But here the questionis whetherit is the smatiipayoga® and Srutopayvoga that
are upheld to accompany each other orit is their labdhis® that are referred to. We do not getany clear statement
on this in the above references. Butit is very probable that itis the labdhis that are held to accompany each
other, The fact that the Jaina thinker unanimonsly maintain the imposdbility of the smultanecus ocourrence of
two upayegas also lends support to our hypothesis, Moreover, meatt and St qui labdhis are unanimeously
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held to accompany each other.” Furthermare, onthis hypotheds, the above statement of Umasvat that seaiiis
notnecessanly followed by Sriga also find s proper explaration, because in that case there would be no objection
againg admithng that matiepa yoga 1snot necessatily followed by Srdtopayega. Ttis beyond doubt that Uma swat
refers to wpayoga and not to labdhiin the above statement.

It will not be out of place in this connection to add a short patagraph on the conception of wpayoga and
labdhi The consclousnessin its stae of dormancy 1s called labdhi. In other words, the dormant capacity of the
soul for knowledge is labdhi Upayoga, on the other hand, 1s consclousnessinits state of activity, The sculsis
called upawdita orupayogavan whenitis achally engagedin knowing something. Mere capacity for knowledge
withowt achial knowledge is labdki,

Limits of Matiand Sreta

Thete are three parts in the above definition of Sruta. The first part is related with the cause, which iz
the same asin Mart As a matter of fact Sruta does not depend upon external senses. It hasthe rind only asits
producing causes, Hven, in the case of anditory sense, itis meati as far as the question of grasping the sound is
concerned. The stage of Srta begins when one starts of formulate and idea on the bagis ofits mearing. The
second part distinguishes Sruta from Mari, It holds that the knowledge based on speech 1s Sruta. The mat
does not depend upon speech. Roughly, this factor distinguishes the two types of kewledge from each other.
By speech, here, Jinabhadra says, we should take the words, whose meaning 1z already known, It means that
the auditory sense is not so important as the words of other person, whether spoken or written, to produce
Sutapiana. But, one can say that everything that is seen, touched, smelt or stated has a meaning behind it. Our
mind brings cut that mearing after due deliberation. e see a paricularairangement of colour and shape and
interpretit as flower, We relish a sweet taste and interpret thatitis a inango fruit. This processis common with
all the sense and their objects, and nor merely with words, Thers is no reason inincluding the one into Srutaph
ana and the othersinto mati. Roughly, a cogritionis Sruta-ffidna and the others into mati. Roughly, a cogrition
1s Sruta-jiana whenit arise at hearing or reading something_in the form of mental association of word withits
mearing.

The third part expresses the special quality of Sutaffiana. Itis capable of being expreszed to others
through the medium of speech. The cogrition < matl cannot be fully transmitted as it avises without the
assoclation of words, Moreover, when we giasp an object through external senses, the experience cannot be
put into words entivety, Only a fragment/of it can be corveyed through speech; and that also by the person
who knows the expression of languags, to a person with the same ability, The cogrition of a newborn baby
does not associate any words with the knowledge. Thus, the range of matt differs from that of e, Sruta
congders only that object and only to thatextent as can be expressed in words, Itis associated with speech as
its cause as well as the effest It can be argued : if every cognition associated with speechis Srufa. tha, Avaya
and Dhdarand also would besome S1da asthey alse do not ccour without the association of speech. Thuas, the
prcatt will be confined to Avagraha only.

Jinabhadre replied to the above that every cogrition associated with speech isnot Srea, but, only that
w hich follow o the speech; which has wordsasits genetic canse. The stages of Fad ete., though associated with
speech, are niot produced by it. In the case, where those stages are produced by words, there 1s no hanmn in
accepting them as Srufa. Again, it can be asked : mat has been divided into Smde-risrta and asrtaniaria,
and Avapraha etc. are admitted as Sutaniria. IFevery cogrition that 1s produced by Sruta or word 1s Sra-
Jhana the Tha ete. cannot be explained asthe division of math;, becavse all of them are based on futaie. Sabda
ot speech.

Sruta in the Animals having less than five senses

It can be asked firther, if Srta is dependent on speech, it 1s not possible in the case of one-sensed
arimals. They neither possess mind to associate a word withits sense, nor the faculties of hearing and speaking;

M.A. J(P)NIVI46



to grasp ot utter any word. Thus, the existence of Suta carnot be explained in their case. This will go against
the Agamika conception that all the arimals podtively posses two types of knowledge.

Jinabhadra replies that one-sensed amimals, though deveoid of speech 1e. dravyairuta, possess
bBhdavairuta, The facultes of hearing, speaking and thinking are the cause of drav yasrta only . Intheir absence
dravyaiuia is not posdble, But, there is no difficulty in having bh&vairuta in their absence. Bhavasuia is
neither cause nor the result of speech. A learned man, while asleep, neither listens nor speakes any word. Stll
we cannot say that heis devoid of Srutapfidana. By seeingits marifestationin the walkdng state one caninferits
existence in the sleeping state alsc, as one infers the existence of butter in the milk from the later production,
though it was not visible before, Bimilarly the cone-senszed animals also possess Suta in unmanifested form.,
The marifestation, in their case, iz not possible as they are not equipped with the necessary instrament.
Bhavairuta, in such cases, means the Xsayopasam of Sruta- ffanavarana. Its existence can be préved, not
chly on the basis of tesimony, but alsc on basis of the existence of different desives (sampias) inthem. They
also feel hunger or desire for food. Such dedires are not possible if they are totally deveoid of mind; and the
existence of mind leads to the existence of Sa also.

Again, itcan be asked; Suta has been defined in two way s Inthe cause do dravyaidais was defined
as whateveris heard. The bhavaiuiais defined as soul in the Sreta of attention (upagsza) toward s drav wairuda
ie. words. Both are impossible in the case of one-sensed amimals as well as ir the sleeping man, who can
neither listen a word nor can apply their attention to uttera word. Jinabhadra vepliesthatin such caze we have
ancther derivation which means the instmiment of hearing (srreetwarena s or cause of hearing (asmat) or the
location of hearing (asmpe). Ulimately, these derivations express the s=nse of kravopaiama of the obscuring
karmic matter; and it is not impossble in the case of one-sensed armimals as well as in the sleeping man. But,
these derivations do not explain the findamental difficualty.

It can be argued that the example of sleeping man dees not suit in the case of onetsensed anmimals.
Srita, ulimately depends upen the faculties of speaking ‘and hearing. The person with these faculties can
convey hisideas through the vehicle of-words and can onderstand others. A sleeping man possesses both of
the faculties. Though, in sleeping state be dees notapply them, yet, they are notabsent. He canuse them atary
moment. Thus, we can admit the existence of Swtain Hs case. But, in the case of one-sensed aramals those
faculties are totally abzent. There is not basiste prove the existence of Suta in them.

The above argument does not pot any difficulty as the facultes of speech and hearing are accepted to
be present, thoughinmild form, in one-sensed arimals also. We observe a particulartres, senstive of nonfactual
impresdons, Onthis basis we can say that the other senses are not totally absentin them. Similarity, they also
hiave their feelings and desires which are the filnctions of mind. Even them, their classification as the one-
sensed animals, means the abserice of material-senses (Dravyendriyas)in them. Inthe same way they possess
bBhavasruta and not dravyvaseida,

Again it can be asked,; if Srua is possble in one-sensed arnimals also without any recourse to speech,
the latter can not be 4 condition of Sruta and thus cannct form a part of the defirtion,

The Jains clarifies, his position that the abowve definition; 1s means for the Swta as found in the five-
sensed arimais. Who are fully conscious of the words and their mearings. It does notinclude the Sreta of the
one-sensed arimals who are admitted as having two types of knowledge merely on the basis of Agamtika
concepticn. Their S does not functionin any appreciable manner. Itis known as Oghasruta, quite indistinet,
likee a three in the seed.

Again, one can ask, if the exastence of Srda 15 accepted in one-sensed arimals without any functional
appearanse ot other basis, the existence of all the five types of knowledge should be accepted there on the
same growund. This objectionisreplied ontwe grounds, fivstly, the extistence of a particular types of knowledge
in a particular person depend s upon the corresponding ksayepasama. For knowing a particular ksayepasan
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ina particular being the only sourceis the Agamika statement. It is a matter of faith only. The 4 gamds do not
propose existence of ksayopasawna of Avadhiets. inone-sensed arimals, Secordly, they are not totally deprived
of the functon of first two types of knowledge. It has been already stated that they also possess desires and
feelings and the power of articulate thinking,

As a matter of fact, as will be seen later on, Sruta has no cormection with speech or sound. It is
articulate’ cogrition or vikalpa as knownin the Buddhistand other sy stems, The Mydwa recogrizes the same as
prakara. Thus, every articulate thinking is Sruga.

Difference between Ndatiand Srueabased on eausation

We have pointed out the difference between st and Swta on the basis of their having different
definitions. They can be further differentiated on the following basis, Mariis the cause and Stz 15 1ts effect
SrIeta is always preceded by Mari,

One can argue that sometimes #eatt also 1z preceded by Suta and itis wrong to say thatin every case
mratils the canse and Sruta the effect, For example, when st 1s generated at hearing a sound 1.e. S, the
order changes. Sruta becomes cause and mati the effect. This argument s based on-mistonderstanding the
rature of real Sruta. Inthe case quoted above, only draviae-Sruta stands as the cawse of matl, while we can
concerned with Bhavasrda.

The above principle is applicable in the case of cansation only. It only proposes that st does not
occurasthe effect of Sruta. It dos not rale cur the occurrence of meatiafter Stz as anindependent knowledge.
Just as the ornaments of bangles. Similarly, Srita 1sa particular form of et and must have the latter as its
causze, When that form disappears, there 1= no difficulty in ccourrence of mati from its own causes. MNone can
say, that Srieta, once produced, miles ot seatt for ever.

Dravyasruta preceded by Ivat

According to another opirion it 15 not bhdvaswie, that is preceded by matl but the dravyasruta 1.e.
speech. Mo body speaks without thinking. First, we establish theidea in cur mind and then convey itto others.
=0, the speech 1s preceded by seatt,

Thete are three cbjections to this view. Firstly, itleaves no ssope for bhdvasrga. If the mental association
of word withits mearing, which precedes witerance of a speech, is matt, the same should be admitted in case
of the knowledge resulting from hearing the speech. Thus, the mental thoughts preceding as well asfollowing
the speech are included into meati and no room is left for Smte. Secondly, we are not concerned with the
difference between dravyasruta and matl. [tis already established, because the former 1s a matter while the
latter 1s knowledze. There can be no question about their difference. The question is related to the difference
between two types of knowledge, i.e. matiand bhavasruta only. Thirdly, it was proposed that Suta 1= preceded
by matiand matiis not preceded by Sra. IF Srufais taken as dravyairida the above proposal is not supported.
Because, dravyairutais notonly the effect of meatl, itis also a canse of the latter, Ttis effect of maiiin the case
of speaker; but, in the case of listeneritis the cause of matl The knowledge thatis generated ill the listener has
the speech asitscause.

As g matter of fact dravyairuta is preceded not by st but, bhavairita, When one thinks before
speaking, ins thinking is associated with words, Itis, thevefore, not sati but bhavaiuta. One can infer from
dravyairuta the existence of preceding bhdvairuia.

The Senses as the Basis of Difference

The findamental difference between matt and Sruta is bazed upon the senses that produce them.
Sritas is produced by the auditory sense while mari vesults from all the five. Tt should be observed that all
cogriticn produced by the auditory sense are not Srida. They are Srta as well as matl, The only hmitation 1s
that the cogrition resulting from other sensesis necessarily mati, while resulting from the auditory sense may
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be fruta as well as mati, But, the confinement of S1da to the anditory sense does not mean that itis the resnalt
ofhearing only. Inthe case of scrptares Srga results from visml perception. Ttis Stz in sprite of itsindependence
from the auditory sense. If a cogrition 1s associated with or followsa speech oral or written, it is generally
regarded as the case of auditory sense. It can be grasped through vision or other sense also. Like spoken
wotds, written soriphure also are accepted as dravyasruda, becanse they are cause of bhdvaririda,

The auditory perception of a boy, who does not understand the meaning of words 1s not Swa, Itis
only seatt and takes its usual stages of avagraha etc. dmilarly, the perception of written scriptares, without
understanding their mearing is sl

The acceptance of Sruia as result of all the sense does not render this distinction, based on senses,
mearingless, becanse knowledge associated with speech is the main factor that constinates Suta. It may resnalt
from any of the five senses. Iti1s admitted as the cogrition of audition of account of its capability of being an
object of hearing. Whatever is associates with speech must possess that capability, Thus, every cognition of
this sortis admitted as relates with the sense of audition, and the same becomes a distngishing factor between
mati and Sruta.

According to a certain view, the Srda here, means dravyasruda 1., speech only, and itis smatias well
as Sruta. Inrelation to the speakeritis Suta, becauseitis heard. Inrelation to the Ha=neritis matl, because it
15 deliberated upon for finding out a mearing. But, this view 1snot correct. The same word cannot be matias
well as Sruta. Wlere etymological derivation, leading to different formes in relation to different persons, cannot
establish any real difference in one and the same thing. Moreover, asfar as dravyairida 1s concerned, the
difference between matiand S1dais beyond any doubt, Oneis knowledzs and the otheris matter. The present
controversy 1s related with bhdavairuta and meatt. So, the above vieve carnot hold good any longer.

[rifference between matl and Suta due to expressibility and inexpressbility. Ancther important
difference between st and Sruda congstsin that the objectaapprehended by Srieta can be expressed in toto,
They are not beyond the reach of words, Tt does not i=an that all such objects are actnally expressed or
conveyed to others, A greater part of them 1= left unexpressed. But, thisis due to their huge nmumber and the
shortness of life. By nature they are notinexpressibis. Onthe other hand the objects cogrized by matiand the
Avadhi etc. are not within the reach of the words, The objects known through scriptures or preaching can be
put inte words in their entireness. Bvery thing known in this way can be conveyed to other. But, what we
krow throngh senses or other types of pero=phial cogrition, cannet be expressed through words asitis. The
wotds are generally related with class-concepts. The individual peculiarities, appearing new and new with
every percepton are beyond the reach of words, We can experience them but not express.

Concluson

In orderto have a clear conception of the distinction between matiand Sruta we can divide the matter
in the following three categories-

1. In the nist category we include those objects as are expressible but not accomparied by the
attention of Suda; i.e. the cogrition of which does not depend upon instmiction or scriphires, The
cogmtbon of such objects 15 st

2 In the second category weinclude those objects which are notexpresable. They also come into
mat,

3. Inthethird category we place those, which are expresdble and at the same titme accomparied by
Sute attention. The cogrition of such objects 1s Sruta.

The above clasgfication would show that there are two conditions for Srreta. Firstly, its object should
be expresdble. Becondly, its cogrnitions should be produced by Sutaie. speech or scriphies,

All expresdonis not Sua, because it may arizse without the help of instruction or scriptures. In such
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casesitis nothing but mearl. The reason for excluding such cases from the category of Sufais this: inthe case
of Sruta it 1s necessary that the whole knowledge should be expressible. It is possable only if the cogrition
depends upon some verbal testimony. Any knowledze gathered from self-experience may have some element
that can be put into words, but the whole of it cannot be translated into language. It is always mixed with
certain material that is inexpressible. So, the only possible himitation is that whatever 1s Srmta, it must be
expressible and not the vice versa, i.e. whatever is expressible is not necessarily Sta, Mariis expressble as
well asin-expressble, Sruta is always expressble.

It can be zaid; in the case when maii and Srieta, both are expressble, they do not differ as far as their
subject-matter or the nahe of cogrition is concerned. The only difference, that can be held in such casesis
that, one depend s upon scripture ot speech while the other on experience. But, the difference in cause does not
make any intrinsic difference in the natore of kowledge.

The above objection does notarise if we compare the internal nature of the Sreta with st The object
of Sruta isnabally expresdble asitis cogrized. It doesnot allow any difference between expresdonand the
cogriticn, On the other hand the object of mati 15 not expressed as apprehended. The difference among the
tastes of sugar, gur, sugarcane, honey and dates is beyond the reach of words, The term sweet is only a lame
expresson. Much of the experienceis left unexpressed. o, mati and Sruta differ in their internal nature also.

The [Nustration of Bark and Rope

The difference between matiand Srietaisalso illustrated by the barkand rope. Matiis like the barkand
Sruta like the rope. Tt means that Sta is a particular stage of sl The latter contimes to exist evenin that
stage. As the existence of bark is not firished onits transformationirto vope, The latter ismorely anadvanced
stage of the former. Similarly, Sta is an advanced stage of sl

The Difference of Articulation and Inarticulation

According to another opirion Swta 1s articulate (S%sara) and matt particulate (araksara). This view
goes against the conception of tha etc a the sub-class of satt, which are cogrition. In the stages of meatt, only
avagraha is inarticulate. In the latter stages the cogrizer must have ariculate cogrition. It can be aroued that
avagraha etc. are recogrized as the stages of Sura-nisrra-mati, so the function of ariculation, in the latter
stagescan be performed by Sruta. This view alzoas not free from defects, If the function of tha is performed by
Suta the former cannot be a stage of mati If, in spite of its being the function of Swia tha is admitted as the
stage of mati Sruta will have no scrope. Thie alternative that both seatias well Suta should be accepted to exist
there, also is not feasible; becanse, two npayogas do not cccur simultaneonsly.

Wloreover, Sua-nisria does not mean ariculation or dependence upon Sta at the time of ccourrence.
It only means the relation with a person whose mind 1s will-cultivated through the knowledge of saripture or
other instructions.

Asa matter of fact, bhavasruta and mati both are articulate as well asinarticulate. Matiin the stage of
avagraha is inarticulate and in the later stage arioulate, Sruta 1s ariculate as far as it follows the soriptures or
articulate speech. It 1s inarticulate when it follows a sound other than books or distingt speech : just as the
sound of inhaling orexhaling, spiting, coughing etc. But, inthe case of dravyaimutait is podtively articulate.
Inaiculate soundis not accepted as dravyasrga, So, the difference ofarticulation and inaticulationisapplicable
to drary pasrieta and matt only.

The difference hetween the two based on Silence and Eloguency

Srtais eloguent. It can express the object to others, Matiis slent. It cannot make the object known to
others, It can be said, as far as cogrition is concerned matl and Suta, both are silent. It 1s only speech,
recogrized as dravyairuda, that can express the meaning to others, Itis related with bhavasuta, becanseitis
a cause of the latter. If BAgvasrida is be a as eloguent on account of the expressaiveness of its cause, the mat
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also can be proved elogquent on the same basis. The object of mati is not expressed through words, but the
same can be done through mowvements of the body or other sources. The above contention goes against the
following reasons Firstly, the physical movements are not the exclusive cause of meatt They are commeon to
mati as well as Sta. They cannct be called dravyamari as well as speech as dravyairuta. So, dravyaiuta,
being closely related with bhavasrta, canassign eloquence to Sritais general, This cannet be sald inthe case
of matl, Secondly, the indications also when they go beyond the limit of perception and indicated something
mote, come into the categery of #uta. Sruta does not mean spoken or written words only, But, everything that
Ziven some 1dea based on authority. After all words also are indications. A person touches his mouth with
folded five fingers. As far as the perception of his movements is concerned itis matl. But when we come to
krow that such indications express hunger, we pass into the sphere of Sruta. Thus, what cannot be perceived,
inferred or otherwize known, and is exclusively based on the anthority of the other person, is Suta. In the
above case, if hunger 1s known through other conditions it will be meati It 1= Suta when the fach 1s made
krown by the person through words, speech or any other ostensible movement.

We have now drawn a line to demarcation between seat and Sruta, whichis more orlessin accordance
with the traditional way of through, But let usnow study the logical implication of the tradiional conception.
We have seen that tha (speculation) ets., though they are associated with words, fall Th the category of mat
and not frta. The ground givenis thatthe scriptures recogrize them to be so and, farthermore, that language
doesnot play the determining role of a condition of matias it does regarding Suna. In tha eto. thereis only the
mirimum possible association with words, which is rather the cutcome thar the generating condition. Words
come in only in order tmake the cogrition ‘determinate and firm’. The pesceptial character still remains there,
The background of cogrizer’s learring plays only a silent part. It does notactively influence the cogrition like
the sense-organ, Butthis positionis not withoutits weakress. The difficulty canbe put thus: Can our cogritions
be associated with words, and at the same time remain free friem the influence of cur previcus training in
verbal usage? If not, why should not such cognitions as are a<sociated with words be considered as Srnta? It
is perhapsin order to avoid this difficulty that Akalanlke Feid the view that our cognitions are matl o long as
they are free from verbal association, and fall in the vategory of St as soon as they are associated with
words, POjyapada DevanandT say s that all organs«f valid knowledge excepting Sruta are for cne’s own self
and not for others, inasmuch as they cannot expeess themselves to others. This stagement of Pajyapada does
not mean to say thatall cases of knowledge except Sruta are devoid of words, It only means that they are not
expressed in language to outsiders and thatthey fall in the category of Suta when they are so expressed. We
can interpret the above statement of Almalanka in this light. It will then mean that all processes of knowledge,
perceptial or otherwise, fall in the category of matt =0 long as they are not expressed in words, and they are
transformed into Srieta as soon asthey are so expressed. This mearning follow s from the staterment of Akalanka
himzelf as well. Akalanka oz widens the scope of puafi and at the same times distingrishes it from Srieta on
the ground that matiis conflied to the knower himzelf while Suta veveal s its contents to othersas well. Inone
wotd, matils subjective and private (svartha) while S1dais subjective as well as objective (pardrtha), private
as well as public. Eagt this line of demavcation is too superficial. It is immaterial whether a kmowledge is
expressed in words or not, Meve verbal expression cannot be taken to confer a new status of knowledge. To be
logical, therefore, all sach knowledge should beregarded as meatt. Thisis the logical conanmmation of Alalanka’s
poston. And this was anticipates by Siddhaszena Divalara when he said, as we have already stated, that there
15 not Srla over and above meatt, Upadhyaya Yasovijaya has elaborated this position in his Jharnabindu-
prakarana. Siddhasena Divakara had asserted that the admission of Srufa as separate from mati involves the
faults of redundancy (vyarthya) and unwarranted extention (@fiprasarga)’ Lasovijaya only amplifies and
illustrates these faults. He says that the conception of Sruda as separate from meati is futile inasmuch as the
function of the former can be adequately fulfilled by the latter. Ioreover, if the non-difference of meatt and
Srta be admitted, the necessity of the postulation of a separate avagraha for the apdya  (perceptual udgment)
bringing up the rar of a generic verbal cogrition (fabda-fRana or Suia- jRana) on account of a firther
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enquityfiora more specific characteristic of the same object isalso avoided, becanse in this new conception the
generic verbal cogrition itself will serve as the basic avagraka of the whole process whichis a case of mati it
ara, The urnityof the process will remain undisturbed even when it becomes intricate due to the entrance of
verbal knowledge (Sruta-fiana), because says Yadovijaya, whenitis acknowledged that there isne distorbance
in the urity of the process of Swtopayega (verbal knowledge)even whenitisinterspersed with more than one
process of marfi, what possible harm can there be if the process of matiis conceived to preserve its integrity
even when the Swtopayoga follows in the wake of it} Beades, if a separate status were accorded to verbal
krowledge on the ground that itis non-perceptial the undesirable consequence of the admission of a respective
separate category for inference, recollection, recogrition ete. would follow, because these alsc are non-
percephial. But the Jaina thinker cannct accept this consequence without throwing overboard their whole
theory of knowledge. The Jainas accept inference, recollection etc. to belong to the category of meai, What
thenis the ground for treating Sruta as a separate category from seati? Again, if mati 1s concelved as twofold
viz. [T perceptual and (2 non-perceptioal, and avagraba, tha etc. are held to fall in the latter grevp, then logic
will demand that St also should be treated as a case of non-perceptial mati and not as a separate category.
Thus does Yafovijaya vindicate the posiion of the great logician Siddhasena Crivakara whem he often quotes
in his treatises with great veneration and sometimes refiers to him by the term mave (hea-logician)), Siddhasena
wasa great logical genius and Yagowvijaya, asaninspived admiver of him, gives him this status of a neo-logician
of ancient times in view of his pure logical speculations that were the charactetistics of the age that was to
come after a millerwivm from his own tem.

QUESTIONS
Essay Types Question
1. Write in detail about the Sruta-fiana.
Or
Explain the types of Srida-jfiana.
short Question
1. Whatis the difference between agamic and Axgapravisia futa. 2. Define the Aksara and Anaksara
Sruta.
2. Whatis methyd Sruta? How many ave those?
3, What do you understand by Sixavaiakas?
4, Write the kinds of Sruta-ffiana?
5. Which are three types of aksara Sruta?
&, Of how many type of kalika Suta?
T Write only names of utkalika suta?
g, Which are teri prakirnakas?
9. Bxplaitarigacilied with name(s)
10, Eplain prakinaka accordin to Clhrnikdra and Veitthara®

11, Whatis arga-pravisiz of how many typesitis?
Ohjective types questions
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1. Srga-ffanaisof ..., kinds.

i)12 (i) 13 (iii)14 (ivy 15
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UNIT 2
LESS0N 6

SENSE ORGANS & MIND

We have already seen that the senses and mind are the instmiments of sensiois cogrition (meati-Fdarna).
Itisessental to know what is meant by this instumentality and what is the posiion of the senses and mind in
the Jaina psychology.

The Mdriyai.e sense-organ means an organ that comprehends a specific object. The sense-organis so
called because itis possessed of the nature of comprehending specific objects, such asthe sound and the like.
There are five sense organs which the instmiments of touch taste smell sght and hearing,

The Jainas beleive that the purity of self resulting from Ksawe anmhilation-cuomsobadrance  of the
corresponding of Karma, 15 the main cavse of cogrition. In the case of Mati also this principle is equally
applicable jAdra. The =lf 15 by nature possessed of these and can know everything without any external
asdstance. But, its power of knowing is obscured by the karmic matter, The man requirement of cogrition is
therefore, the rmoval of this obscuring matter. In the case of Matifrana, this requirement 1= fullfilled by the
senses and the mind along with other external such asobject, lightand the lik=. and internal causes such as the
attention, purity of come and the like.

Asa matter of fact the senses are instmumentin the auxiliary capacity only. We can compare them with
the windowsin a rocm. The man siting insde the room natirally possesses the power of perceiving cutside,
But the function of his power is obstructed by the walls, Theonly thing he requires is the removal of this
obstruction, paritally or totally. In the case of perfect knowl=dge, this obstruction is remowved totally. Inother
cases, itis removed partially. Just as the windows remeve the obstmiction of walls to a part and man can see
through such parts enly: dmilarly the senszes are the windows or the partal vemoval of Karsmie matter. The
window s do'hit help in perceptioninthe main capasit sense but they helpinauxihary capacity 1.e. by removing
the obstriction. Acirya Akalanka places the senses in the category of external but inseparable canse in the
contrast with the object, light etc. which are vt 1n separable.

Jaina Account of sense-organs

MNow we propose to deal with the nature and function of the senses as recogrnized by the Jaina
Phile sophy. According to it thers are five sense-organs: spariana (tactual), rasana (gustatory), ghrana
(olfactory), cakswie (visual)and drodra (auditory ) having for their characteristic the capacity of perceiving touch,
taste, odour, colour and sowurnl respectively. The definition given by the Jainas endores the above said factin
the following manner:

*Touch, tasts, odour, sight ansense serve as the organs of perception of objects for a soul which 1=
polluted with kanms and is, thus, unable to cogrize thigsd sound are respectively the obijects of the sense-
otgans.”

The procf of the existence of sene isas follows: Cogritions of touch and the like must be conditioned
by relevarit instruments, since they are acts like the act of cutiing. The sensesare called ‘rdrivas’ becanse they
have been produced by ‘imdra’which means karma, dince the senses gue physical are produced by the
marnifestation of the phy sique-making (ramea) karsea as their condition, An alternative explanation is: the
reason for their being named ‘mdirwas may also be due to the fact that they arve the distinctive marks of the self
thatis designated by the name ‘mdra’. The senses serve as the organs of perception ofobijects fora soul which
15 polhated with kareg and 1s, thus, unable to cogrize thigs by itself. Now, hereis anobjection: The cogrition
of an object by the self, generated asitis by a mark, viz, a sense, should be regarded asinferential. Such being

M.A. J(PVIVS4



the case, the iference cannot arise if there be a lack of the knowledge of the mark, If the mark were to be
krown by another inferene, there would arise the fallacy of negresus and infinie tums. The Jaina replies that
the cbjection advanced by the opponent is baseless, since the psychical senses are selfintititive and so there
is no posdbility of regresus at infinitum. In Jairism, the senses are described as a mark (or a fetare) of the
mundane ST as well as the instniments of cogrnition, In the first sense they are related with ontology and in
the second case with epistemology . The five senses in teh former sense are known as five types of life force
(prana) possessed by living according to the stage of their biclogical evolution. The Jainas divide the living
beingsinte five classes (fatis)on the basis of the number of senses possessed by them. These classes consist of
che-sensed two sehse beings and =0 on upto the five-sensed ones. In the field of epistemmology, the senses are
instruments of perception. They out of two kdnds the material stuchire (dravyvesdrivg) and the psychical
finetion or senses qui phy dcal and senses qué psychical.

Two Kinds of sense-organ

It has already been mentioned that the senses are of two kinds: physical and psychical. The physical
senses are cauzed by the rise of the coresponding phy sique making Karma. The psychical sensesare caused
by the anrikilation cum-subsidence (ksyaopatama) of knowledge-obsouring karmas [Tow, we propose to
present their respective characteristics.

Fhysical Sense-organ { Dravveddriva)

The senses as material struchore are affected by the corresponding Wema karsma. They are physical
and made of the same stiff as that of the body. The Jaina does not regard a particular phy sical element as the
cause of a particular sense-organ asthe Nyaya philosophy holds, Asa matter of fat the Jaina does not hold the
garth, water etc. as the findamental elements. They are themselves compounds or bodies made from the
combination of paramares or ultimate atoms.

Divavyendriya 1s further divided into MWevritiand U selarana. Nevrtimeans the structare or form, Ttis
again divided into Bahya (External) Nivettiand Abkyaritora (Internal) Wirvrtl, Bahya-Wi-ertiis the external
form and Abhyartara-Nirvrttiis the internal form The Prajfiapana Sitra, whichis one of the canorical texts,
states that Bakya-Wrvrttl has inmmerable forms aceordingte the inmumerable species of amimals, We see a
clear difference between the cuter forms of tiz ears of a horse and a fireman being. But the Abkyasitara-
Mpvrdti has the same formin all the arimals The  Fraffiapana Siidra states that the form of the auditory sense
15 like the flower of the Kadameba, The formn of the visual sense 1s like the grain of Masira (a kind of edible
pulse) The olfactory senseis like the fawer of Atimrktaka. The form of the gustatory senseis like the edge of
a sword, The form of the cutanovs tense possesses diverse forms.

According to the Digasibara tradition the Bakya Nivatiis the particular material fonn and Abkyaritara
1s the part of the soul surreirided by the phy sical struchre. According to the Svet@mbara tradition both the
Bahya and Abhyamtara atz material; but Acarya Silanka in His commentary on Acararga Shitra supportts the
supports the Digarbora tradition.

Upakarapnais the power of grasping an object, possessed by the Wevatl The Digasmibara tradition
hiold s that L pakarana means what assists, Itis also a material power withou which the Wevritiisincompetent
of function. Tt is divided into two parts viz.external U pakarana and internal L pakarana . For example, in the
caze of ey, the pupil- the white and black porionisinternal Lpakarana and the eye-lids and eye-brows are
the external pakarana . Acirya Silanka also endorses the same view. It should be observed here that the
Digambara tradifion divides material struchire of sensesinto three part: (1) Bakya Nivati, (2) Abhyantara
Upakarana and (3) Bakya Upakarana . The Svetambara tradition holds Upakarana not as the material
strichore, but as the power possessed by the material struchire which 1s known as Nevettl, According to the
Digaritbara tradifion, Abhyantara Npvetiis psychical, the Svetambara holds it is material . All the parts of
drvayendriyas are caused by the corresponding MNarma-karma,
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Psychic Non-physical Sense | Eh3 vendrivas)

Thepsychical senszes (Bhaverdriyas)are not physical or corporcal but power or function of the selfie.
soul. They are again divided into Labdhi (poentiality) and U payega activity of consciousness for sentience.
Labdhiis obtained die to the partial annihilation and the partial subsidence of the obsouring and the obsticting
karmas, Whenthe labdhiis putinto action, on a particualr objectitis knownas upayogerdriya, It resultsinto
the cogrition of an object.

It has been stated above that the living beings are divided into five clases according to the mamber of
senses possessd by them. The animals possesdang one sense only are recogrized as ekerdriyas, i.e. ohe-sensed
beings. Those possessng two are known as dvirdriyas, 1.6, two-sensed beings and so on. The order of their
possession is respectively cataneous, gustatory, clfactory, visual and auditory, The amimal possessing the
latter must possess the former also. (For example, ekeridriya ffra possesses only one cutanecus, dvirrdriyg
Jiva possesses two- cutanecs and gustatory, and so onu).

Labdhiis nothing but the acquidtion of the potential sense-activity which consists inthe annikilation
cum-subddence of the intmtion-cbsaring karma which obsoures inhmtion U pawga 1= a parfcular modification
of the consciousnes of the self, in the presence of which the self perceives the obiest, ntlizngthe phy sical
sense-organ roused to activity, Of these two types of psychical senses, the formerisresponsble for the capacity
of the =lf to prehend a relevant object, the postulation of which 15 necessary, sinee no cogrition 1s generated
in an enfity which is constititicnally incompetent for prehending its objet,; ez space whch is not capable of
performing conscious activity. The latteris of the nature of an activity inrespect of the cogrotion of an object.
The postulation of a conscicusactvity as sense 1s necessary owing to tie fact that the senses of toush, vision,
etc., are not capable of prehending their objects unless they are appropriated by the conscious activity of the
self. Mot admitting this fact, the emergence of such cogrition indesp sleep also would be a posability. Hence,
the Jainas view of postilation labdhi (potentality ) and upaysea (actvity ) as the two varieties of the psychical
senses 1s not urontelligible.

An objection may be raised regarding the natare of conscious activity that the conscious actvity
employed upon the sense-perception of relevant objsctis rather the result and as such cannet be regarded azan
organ which is necessarily of the natire of a condition. The Jaina replied that the objection does not apply to
the present case, since certain attributes of the.cause follow inte the effect. A lamp and the like which are the
effects of fire to possess the capacity of ilitranating things just as fire has the quality of illuminating cbjects.
Moreover, itis notadmitted that conssious activity isan organin the same capacity in which itis the result It
SErves as anorgan in the capacity of the mostefficient instmiment and becomes the result in the capacity of an
act both of which characters are noticeable init. Take the example of light. It discharges the function of the
most-efficient instrument invits character as an illuminator and performs the function of effect in its character as
the act of illumination, and plays the role of the agent on account of its independent statas, All thisis easy to
explain from the standroint of non-absolutism,

Identity and Difference

Asregands the relationship of these sense-organs, the Jainas holds that the senses can be regarded as
mutually indentical, when looked at from the standpoint of substantial unity and can, again, be regarded as
rnumerically different from one another, if viewed from the standpeint of differential modes, If the identity of
the senscs were absolute then the consequence would be that the tactial organ would perceive taste and the
rest justas it doestouch. Consequently, the postulation of other organs would be a superfluity. Moreowver, the
petfection or the defection of one would make the corresponding perfection and defection of others. On the
other hand, if the mutoal difference of senes were absolute, then the result would be that they could not co-
cperateinthe generation of a synthetic judgementinvolving reference to the identity of the distinet sense-data,
e.g., the judgement I see what I touch®. This type of synthetic judgment cannet be explained on the ground of
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mind alonge, since the mind cannot generate such a judgment without the asdstance of the corresponding
senses. he same line of argument would dismiss the theories of absolute difference and absolute identity of
the senses with theself If thesenses were absolutely identical with the self, the former would fincton as the
subject ot the latter would act as the organs, or both of them would function in dual capacity, for thereis no
difference between the two. On the other hand if the senses were absolately different from the self, they could
not be held to belong to the self asits organs, justasthe senses of other subject are not. The senses of A would
not belong to the self of A, just asthe senses of B do not belong to the self of A, since the sense of both A and
B are equally foreign to the self of A, Orin the alternative, the reverse might be the caseie., the senses of a
would be the senses of B and vice versa, The Jaina, therefore, concludes that the relation between the senses
and the self should be accepted in terms of non-absclutistic position as neither abselutely different nor absclhitely
identical but both, They can be regarded asidentical if viewed from the standpoint of substantial vnity and as
differert when viewed from the standpeoint of diversity. This lkard of non-absolutistic position of the relationship
of the senses with the selfisapproved by the verdict of experience. This firishes our discussion e the problem
of the nature and functions of the sensesin general.

Regarding the relationship of the physical sense-organs among one another and fo the matetial atoms
from which they are produced, it should be understod in tertms of identity and difference from the zame
standpoint of non-absolutism, Binc the elements of identity is intelligible from the viewpoint of substantial
urity and that of difference from the standpoint of differntal modes.

Essential Conditions of Sensation

The Jaing s hold that the phy sical contact with the objectis notan essential condition for sense-perception.
They state thatitis mere competence (yoguatd), thatis needed for sehsation. Competence or potentiality as we
have stated in the case of labdhi, 1= nothing but partial remowal o the obscuring karmic matter. The function
depends upon many internal as well as external factors, The contiguity of phy sical senses with the object also
15 one of them. But, this contiguity does not necessarily mieans a physical contact. In the case of four non-
visual senses, the Jainds also admit real contact. They accept the aditory sense as a distance-receptor
(aprapyakart). They believe that the sound comesinto a real contact with the ear before it is apprehended.
According to Jairnsm, the sound isa material product, The sound travels through the vehicle of airand strikes
with the ear, a fleshy struchore of the shape of Fudamba which causes the sensation of sound.

In the case of eye, the Jaimas agree with the Buddhists and hold itas a distance receptor. The Nydwa
philosophy admitted the eye as a flery substance, which goes out and establisheds a contact with the object.
The Jairas do not agree with it.

The Jainas disinguish beiween ears and the other senses. They hold that the senses of touch, taste and
smell apprebend an object v heh 1s not only in contact with the sanse-organ but also fastened (baddha)) to it
The sense of sound (eariapprehends the object which isin contast only. It does not require the condition of
being fastened also. The auditory sehse is 5o sharp (pap) that mere contract 1= sufficient. Thus, the Jainas
make three classes regarding the contact between senses and the object. The senses of touch, taste and smell
apprehend theobject whicthisintouch aswell as phy sical grip (baddha-spreja). The sense of sourd apprehends
on mere toush only. The sense of sight apprehends the object which 1s neither in touch nor in grp.

The Ohjects of Sense-organs

(13 Touch- The Jaings held the five qualiies as the objects senszed naturally by the corresponding five
organs. The organs of touch-sense is natirally capable of apprehending the guality of touch, The Jainas
maintain eight kinds of touch, viz., hot and cold, soft and hard, viscidor and dry heavy and Light.

According to the modedm psychology, there are four classes of the cutanecus sensations, namely the
sensations of (1) tich proper, pressure or contact, (i1) heat and warmth, (iii) cold and coclness, (iv) pain
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(21 The Tounge- The gustatory sense reveals reveals the five types of taste, namely astringent (#ifa),
bitter (kape), pungent (kasaya), sour (@nla) and sweet madhura). Wodern psychology reduces the list to four
as the pure taste sensation, namely, sweet, salt, acid and bitter, It holds other tastes as a mixhire of taste with
smell or touch,

(31 The Nose- The olfactory snse apprebends two varieties of anell, namely, fragrantand non-fragrant.
The modermn psychology holds that there are many degrees of the intensity of smell. They are so vague and
indistingumishable from one another, thatisimpossible to have anaccurate classification. They also get blended
with (a) tactual sensations of nostrils, asin the ase of the smell sensation of ammeorna or of snuff; (b)) orgarnic
sensations of the respivatory system, e.g. certain amells simulate respirations and others have a choldng effect,
and (a)common sensibility, e.g. some smells have anexhilarating and chersa depressing effect on the crgarism
asa whole,

(47 The Byes - The sense of vision appreehends the five varieties of colour, namely, black (krsna),
blue (r#a), red (Fakta) Yellow (pRa) and white (fekla) The modern psychology accepts seven varieties of
colour with a complex system of sensation. The Buddhist inclusion of form (aké&ra) in visual objects 1s not
favoured by the Jainas and th Myawa. They hold tht it can be perceived by the sense of touch also.

(57 The Hars- The sense of sound apprehends three varieties of the sound, namely (1) produced by
living being (saemta), 1) produced by the hfeless object (aemta) and (ii1) the rused (misra). The Tattvartha
Siitra divides the sound into two varietis of () produced after certain deliberate process (prayegika) and
accidental (vaiiraisika). The sound 1s divided in other vartes also, but; they are connected with its being an
articulate, inarticulate speech and so on. They have no bearing on the ¢bjectivity of anditory sense.

According to the modern psycholgy, sounds ave waves of vibrations produced by certain phy sical
acton.

The Coneept of Mind in Jainism

MNow, letus know about the sixth sensei.e mind , Thought externally, it doesnot lockasa sense yet
internally it is connected with all the five senses. That is why mind is defined as follows:
*The mind is the organ of apprehenson of all objects of all the sene-organsef the thre periods of
L

time.,

*“That which apprehends all the objects- and not specifically determined objectzasisdone by a sense-
organ-isthe mind. Asitcan comprehend the objects belonging to the three pericdsof ime, itiscalled trailkalika.

Ttisalso called ‘arimdriva’and also “molidriya’or ‘quas-sense’,. Moreowver,the matter transformed into
mind is dravya-mana of physcalmind, while the attainment of efficiency and conscious activity 1s known as
bhdava-mana or psychical ind.

*The mind is called quasi-sense because itis not restricted, like the sense-organs, to specific objects.
Anocther explantiori of this nomenclature may be that it 15 not a sense-organ becaus it has neot independent
Jurisdicton over the external perceivable objects, and this lack of independent capacity disqualifies it from
attairing the status which the sense-organ has.?

Ir Jairdam, the mind is known as no-sense (anidriyg) or not-sense (ro-Mdrpa). The terms ‘no’or
not'in tms case, do not mean negation but comparatively lesser degree of the character of a sense. Though
mind also isa source of knowledge, itis regarded as ro-dripa, because itis dependent on other senses for
grasping the external objects, It is a common factor in all cogrotions. The object of each of sense-organs is
fixed but the mind is not confined only to any particular phy sical qualities. Itisalso capable of apprehending
the past and futire. The main function of the mind is thinking together with memotry of part and imagination
of future, Itis capable of analysing the data given by the senses.
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Asregards the views of the Jaina thinkers, Pijyapada writes in his commentary “Sarvdrtha-siddht on
the Tattvartha Sitra that mind 1s the internal sense-organ. Itis called armdriya’ (not-sense) since it does not
occupy a particular site in the body nor doesitlast fora long peried, whereas the sense-organs have their seats
in the different prtof teh body and last for a long ime. The mind is, thevefore, nota sense-organin the ordinatry
sense, but itenjoys a unique status, since it cogrizes internal activities, It is called not-sense in the sense of
quasi-sense. Just as a givlchildhood is called aruedarra without uteras, not becanse the does not have a uters
but because her womb is so small thatit does not possess the capacity of concelving, so also the mind iscalled
‘arirdriva’, snce it is not of the rank of ordinary sense-organ. The same opinion we come across in the
Tartvartha Bhasya. YVidyananda argues that the mind is not a sense-organ, because it is different from the
sense-organs. The sense-organs. prehend specific objects. One sense-organ cannot prehend the object of
another. Such isnot the case with the mind. It can cognize all objects of all the snses. So it cannet be regarded
asa sense-organ. It may be argued, he further remarks, that the mind 1s an instrument of cogritierniand so it
must be regarded asa sense-organ. Butinthat case smoke also would be a sense-organ, sinceitisaninstriment
of cogrition, being a mark of inference. Hence, itis wrong to include the mind in the list of the sense-organs.
This argument of ¥idyananda can only refute the posiion of a psychologist who regard s mind asan ordinary
sense-organ. Inthe case of smoke, the sihiation is quite different, dinceitisnot an inseinment of the self, since
the self 1= the agent which exercises that cogrizes. Smoke 1s an ordinary object that can be perceived by the
external senses. The mind 1snot like that. Ttisan importantinstument of the self and not an ordinary object of
the sense. Hence, the status of mind iz not like that of anordinary external sense-organ, norcan it be regarded
as an object of the senses like smoke. Iis the internal instriment that helps the self in cogrizing internal states
like pleasure, pain, etc. Hemacandra’s account regarding the statis of mind seems to be quite consistent. He
gives the defimtionof mind as follows: Mind 1s the organ of cogriticin ofall objects of all the sense. All objects
of all the senses, and not specifically determined such as touch is of the tactnal sense, are cogrized by the
mind. Soitis called the organ of cogrition of all objects. If the definition were worded damply as the mind is
the cogrizant of all objects’then this defimition would alsoapply tothe =lf, ance the self, while inall perfection,
cogrizes all the objects requiring no help of the senes, and so the phrase ‘the organ of cognition’has been
inserted in order to emphasise the instrumental character of the mind. And thus, the definition does not extend
to the self which iz but the agent.

The Classifieation of Mind

The mind isalso of two types iz physcal mind and psychical mind just like the five external senses.
The physical mind is nothing but male up of material aggregates of atoms transformed into the form of mind.
The rature of the shaff of whichithe physical mind is made up is as under: The Jaina philosophers have
clazsified matter into number of group (vargands) of material atoms. The fivst group contains only such atoms
as remain alone and solitavw and have not formed composte bodies with others, The second group contains
the aggregates of two atomes; the thivd group contains those of three atomes and =0 on. By this process we atrive
ata group tht contains the aggregates of aninfirte number of atoms, which 1s fit for the making up of gross
(@udarika) body, Thereis another group of this type whichis competent for the making up of (vateiva) body.
Thete iz stll anather group of atom s thatisfit for forming the stuff of commurication (Fharaka) body . Similarly,
other groupsean be concelved which are capable of forming bio-electric (faffas) body and karmic (kdrsmuarna)
bodies, speech, respiration and the like, The staff of which the physical mind is composed is one of these
various types of groups wheh 1s techrically known as ‘marovargand mearing thereby the group of atoms
which iz essential for the functoning of mind.

Flace of Mind

It cocupies the whole body, The Digamibards admit the heart asits abode; and of the shape of a lohas
with eight petals. The psychical mind., The psychical mind (Bhavamarna) is the power or activity of the self
resulting inte varics states of mental activities,
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The psychical mird isin the form of labdhi(potentiality Jobtained through the desmichion-aum-subsidence
of the relevant obscuring karma and in the form of wpayega 1.e., conscious acitivity of the self through which
it cogrizes the object. Thus, from these observations we arrive at the conclusion that the statius of mind in the
Jaina systemis justlike tht of other senzes the only unlikeness being that the other sehses are external and have
specific objects for their cogrition, whereas the mind 15 internal and has no special object forits cogrition. It
cogrizesall objects of all the senses, and thas, servesasan organ of knowledge. The activities of consciousness
e.g. pleasure, pain, recogrition, love, aversion, etc., are performed by the mind. All these activities are rooted
in sehse-perception. In other words, all the various sates of mind are based on the sensory cogrnition and
hence, we are justified in establishing the fact that mind is the organ of cogrition of all the senses. Whateveris
the obiject of sensory perception can also be the object of mental cogrition.

According to the MNardT and Aryogadvara, the ordinary (sensory ) perception is confined to the five
external senses. Therein mental cogritionis not regarded as percepticn. But, inthe later imes, the apprehendons
of pleasure, painetc, were included into perception. Inthe Agamika literature, feeling is considersd as to have
no relation with the mind. Itis effected by VedanTwa-karma and directly connected with ths soul. Bven the
arimals which do not possess mind, do feel pleasure, pain etc. The Arhatas, who have transcended the mind
for any psychic activity, are said to feel favourable or unfavourable experience diresty through the soul. In
this stage, the mind is purely connected with the function of thinking,

Regarding the cogrition of the qualities of soul by the mind, the Jaings 2y that soul can apprebhend its
wion qualiies independently.

The Jainas assert that the experience of pleasire, pain etc. are the gualities of the self due to rize of
karma.

The Funetion of Mind

The Agamika term for the function of mind 1s sarifia Ttis clasdfied in many ways.
The First Classifieation

According to the first classfication, it has thiee varieties:

(a) Dighakalikt The sense of keeping the pastimpressonsinte memory and refelection on the fuhare,
This sense is found in the living beings of ling beings possessed of and hell and in the anymals bern cut of
womb oregg, The classification of iving beingsinte sarpfls mind and asargiils (iving beings not possessed
of mind) depends mainly on this sense

(b Hetuvadikr- The sense of acceptance or rejection of an object after proper consideration of its
advantages or disadvantages. This sense 15 found inall the mobile (fasa)arimals, who can move from plae to
place according to their inizrest,

(c) Drsiivadiki-The sense of getting the kmowledge of Drspivada, the twelvth ariga (the main cancrical
text) This sense 1s Fotnd only in the ascotics with super spiritual power.

The Second Divizion

Accoeding to the second classifications the sarffid 15 divided into two varieties of (a7 knowing and (b))
feeling

a) The variety of knowing relates to the five types of knowledge, mati, Suta ete.
(b)Y The variety of feeling is divided into the following four types:

(1) Acdrariga- The instinct of hunger, Ttis effected by the tise of corresponding Vedanfya karma, (i)
Fhasyasaria-1 he instinct of fear, effected by the Mohantva karma. (i) Mathurasariffia- The instinct of
sexval desire, effected by Mohaniva Earma. (iv) Farigrahasargfia- The dedre for acoumulation, effected by
Mohantya Karma.
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The Bhagavail Sira add s dx more varieties; i.e. the four passios (kasavar), Oghasampid ard Lokasan i
& Dghasampiais the habitual feeling withoutany explicity psychic conscicusnes. Itis jut like the activities of
unconscions mind, Lokasarifia 1s the ordinary type of articulate cogrition.

The Acararga Shtra mentons, sx more sarfids viz., (1) Moha (delusor), () Dharma (righteousness)
(1) Sukha (pleasare), (v) Dukkha (pain) (v) Jugupsa (contempt) and (¥1) Soka (greed).

The above types of sarias as are common to all the mundane beings. They are found in th one-
sensed beings also.

The Problems of Sagifirand Asamiir

Inthe Jaina biclogical eveolution, ory a particular section of the five-sensed beingsis regarded as sapi
fie. beings possessed of mind, All other arimals ave asarmpiis 1.e., being not possessed of mind . This divisionis
based on the possesdon of mind or otherwise, But, the the same time it is held that Matiarnd Seeta jfdana are
common to all the imperfect sounls. We have divided seati into thiee types Mdriyeninita (produced by the
senses alone), antdrivatinita (produced by the mind only)) and wbhayaniaitia (produced oy the both), The
first type of weatiis posdble in the one-sensed arimals also, as they possessthe sense of totich, The other two
types require the assistance of mind, so they cannot elzt in the  asargpff arimals whe atz devold mind.

Jinabhadra tries to explain this inconsistency by holding the division of sampfTand asarpflfas based
on the phy sical mind, which is not complete in the lower grade armimals, Theiractvity is mere instinctive and
notrational. But, as faras the psychical mind is concerned, they are not absobately deveid of mind . They also
possess the power of thinking or feeling to a certain degree. The trees, though one-sensed in physical
congderationexhibit a clear sense of feeling, the favourable or unfavourable touches, But, this contention of
Jinabhadra, goes against the theory of cogrnitive causal system. Thea physical sense does not function without
the help of physical sense, as we have stated in the case of & blind, According to the same principle, the
psychical mind 1is impotent without the physical mind. Cernzequently, the phencmena of mental activities
cannot be explained in the case of asargft

The only posdble explanation of this division 15 that the negation in the case of asargils, does not
mean total absence, but an undeveloped conditicn, The mind of the lower grade arimals is not so developed
as amountng to rationality. This view 1s Ainthee confinmed by the first division of sarpia stated above. The
arimals by instinct also possess mind in vnaeveloped form, and consequently, they have Suta also.

Matiis produced by sense or mmind or both.? In case of the arimals without mind, itis generated by the
senses only. Such arimals are knewn as asargils. Modem psychologist explains their activity as merely
habitial or instinctive, The Jainas hold that such animals cannet think locially. Asarfif does not mean total
absence of mind.* but the absence of developed mind ameounting to intellect of the modermn psycheology. The
cogrition of the type of meteory etc.are purely mental. They do notdepend upon the assistance of the senses.
The perceptial cogritior of the arimals with mind is based upon the senses as well as mind.

Umasvati in ims Bhasya refers to one more type, 1.e. Jghapfiana. Siddhasena Ganlinterprets it as the
cogrition where the function of mind or senses 1s not explicit,. Where the only cause is partal removal of
corresponding karmic veil. For example, the movement of a creeper toward the roof of a cave ortree. Butthis
type does niet posess a qualitative difference, as that of degree, Itisonly a lower degree of undeveloped mind.

According to almost all Non-Jaina systems, mind 1s an essential condition for all types of psychic
finetion The Jaina doesnot fFavour this view, The Mardiclearly holds the sense cognition as different from the
mental cogrition. The firstis pratyaksa, while the latteris paroksa. All types of paroksain the logical period,
except dgama are included into paroksa matl, Alkalanka includes them into Sr1ata; bat, this difference is related
with the fixation of a demarcation line between mati and Srufa. Akalarka includes all typesof mental cogrition
into sraete.As far as the sensory cognition 1s concerned, he does not differ from the Masdt
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Thus according to the Jaina epistemology, mind 1s not an essential condition forall typescof kmowledze.
The logical pericd, it which held that mind functions in the case of sensory cogritions also. But, that 1s an
external influence. We have stated the varety of mati exclusively related with the senses. In such cases, the
soul cogrizes the object through the medivm of senses, without depending upon the assistance of mind, justas
inthe case of supersensial cogrition, itdoes so directly. Itis another thing thatin the case of sarp#is the mind
begins to filncton as soon as an object is presented.

In the casze of super-sensual cogrition of avadhiand manakparyaya, the role of mind is firished with
the desire to know a particular object. After knowledge, it begins to functionagain for the creation of favourable
orunfavourable atitode. In the case of an omriscient, 1t1s absolved from that function also, Similaris the case
with sensory cogrition. It (mind) functions in creating a desre to know a particular thing. It has nothing to do
with the stage of sensation. It functon again for creating the particular atitude. But the stage of desire and
atitude ave not cogritive stages. They are produced asa result of the vizse of Mohantve Karma. Here, the mind
does not function as an instrument of knowledge, but that of feeling or willing,

The mind as aninstrument of cogniticnis related with the four types of impercepiial knoledge. They
are memory, recogriton, hypothetical judgment and authority. Inthe Agamika period, the e typesare expressed
along with seatt or Sreta. No doubt, the feelings of pleasure, painetc. are divectly releted with the mind. But,
they are not cognition, The four types of passions (kasdwis) and nine types of qua s passions (mokasawas)also
are related with the mind, but those also are not cogritions. In the four state of Gvagraha ete. the mind begins
to function form the stage of tha, whichis a mental inclination towards judgement. Here, it operates upon the
data supplied by the senses. According to Jairdsm, meatl advances from general to particular. This process
consstsindoubt, inclination and judgement. All these stagesare mentai phenomena. In thearimals notpossessed
of mind, these states do not ccour, Buch animals get sense-impres<ion and react habitoally, For, the states of
dubt etc. the memory of past impressionis necessary. It is nocpossble in the less developed animals, They
cannot retain the memory of the past events. The flies =it o th same thing even if they are hundred times
blown away. They carnnot be rational. Wemory is the auality of developed mind. Similarly, the powerof
retention [Fharand) also 1s a mental quality.

The above discussion leads us to the conclusion that mind 1s an instrument of knowing as well as the
other psychical activities of feeling and willirg, The external senses are related with knowing only. Inthe case
of knowing, the mind 1s further analysed in two varieties. It serves as an instrument of an independently
recogrized category of knowledge, asinthe case of memory, inference eto. Tt also servesas an instrument of
the development of sensory cogrition, JAsa matter of fact both types are furdamentally the same. The elemments
of memaory and inference exist in both the cases. But, in one case, they are independently recogrized, whilein
other, they are secondary to the sensory cogrition. Such division did not existin the Agamika perid and not
logic (.ein the earlier age, “when the Agasmas where the only source of knowledge. Later on, in the age when
logic’was accepted by the Jaina acaryas, 1.e. during it was introduced during the logical peried, where the
question of inference ete. came into prominence.

QUESTIONS

Essay Types OQuestion:
1. Wik an essay on the theory of Mind in Jaina Epistemology.
or

Write an eszay on the theory of Sense-organ in Jaina Epistemology.
Short Question:
1. Whatis the difference between senze and mind?
2. Whatismind and whatisits object and place?
3. Make a critical discussion on the problem of Sargpsl and A sargrL
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Fill in the blanks:

Niffea (lifeless) padarthais devoid of

fcdrivasare of 2types ). and ({0,
Rasarendriyds @kara (spacelinlike ...

The maxim of cakseredriva 15 ..o,

S

There are ..o, vikalpas of pdrivas development.
Reply the following questions:

Which are kame-mdriyas 1.e. cupiditive pidripas?

Whatis the activity of mind?

What iz a samanaska sentent (prani) called?

Where 1= mind pervasive?

U

Who believes in manoffva-vada
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2. The Jaina Epistemology- Dr. 1O, Sastl

3. MNardtSitra-Bd. under Synod-chief Acarya Tulsl, by Acarya Mahapraifia,
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Prof. Wurd Mahendra Kumar
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UNIT 3
LESS0ON 7

THE JAINA THEORY OF KNOWLEDGE AND EPISTEMOLOGY
A VADHIINANA (CLAIRVOY ANCE)

In Jairism there arve five types of knowledge viz. Mati Suta Avadhl, Marahparyaya and kevala, The
five types of knowledge have been devided into two categories of divect cogrition (pratweksa)and theindivect
cogrition (paroksa) The fivst two types of Matiand Swta are indirect cogritions while the remaining three are
direct-cogritions. We have also discussed the basis of this division. Accordingly the cogrition which arses
from the soul without any external helpis direct and tht depending upon external cause 1sindirest. The direct
kriowledze isindependent of all factors, commornly held as the cause of kmowledge. Regarding the objects
also it differs from the indivect cogritions. It apprehends the objects that are remote, past, future, minute,
hidden or otherwise uncogrizable through the external senses. itis supernormal.

The modern scienice of hypnotism, decultism ete. will find sufficient material for vesearch in the Indian
account of supernormal perceptions. They will find it in the evidences of atty suggestions, Clairaudience,
hyperalesthesia of vidon hearing touch etc. hypermnesia thought reading, theught-transference, telepathy and
different types of trance or obtained through such practices.

Accordingly to Jairism there are three planes of supemormel sonsciousness as indicated abowve under
direct cogritions. The first plane known as Avadhifidna is limited to the material objects. It resembles the
Ripa citta of the Buddhist, It 1s limited to the cogrition of wipins or material objects, The second plane is
known as Marnahparyava iana, where one can know the other’s mind. Ttis subtler than the previous plane.
Woreover, the Avadhipiana 1s not necessarily connected with the spiritual aspiration. Itis found inthe beings
with vight faith (Samyagdrs) as well as wrong faith (mriyadrsn). The second and third planes are based on
the spiritual development. The second is confined to the monks only who have eliminated the third stage
deluching of attachment 1.e. MohanTya-karma and revealed the natiral sirtues found in the sixth step of the
spiritual ladden.

But, the Jainas do not hold that the consciousness of the lower plane 1seliminated in the higher plane.
On the contrary the knowledge of lower plane gets firther development in the higher stages.

In the third plane is kevaiapiana 1.e. cmriscience in which one knows aripin i.e. immaterial, objects
also. The JainAs do not adrut any order of objective appearance, in this stage. All the objects material or
immaterial, conscious op nconscious are apprehended simultanecnsly, Clairveyance is the knowledge
dependent on the slfalone and taka stock of material substance as it object.

The Owner
Itis congenital immediately caused by geneds in the case of the derdzens of heaven and hell,

[Cnsvine beingsand also beings bormnin hell are borm along with this clairvoyance. Itdoes not require the
good offices of the vzl organ but emergesin the soul directly and immediately. Asamatter of fact knowledge
can emerge only of the veil which prevented its emergence is removed and the other obsouring karmas are
hield in check and so the geneds of this type of super sensuous cogrition alse take place by this process. Itis
howewver, affiliated to birth as its condition in the case of the denizens of heaven and hell. Their very birth
brings about the relevant destructon-cum-suppresson which is thus regarded as the divect cause of the
krowledge in question.
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In the case of other being other than denizens of heaven and helli.e. men and lower arimals, itis due
to the occasional destruction-cum-suppresson of the relevant cbscuring XKarmas.

The Nature of Direct Knowledge

According to Jairism transcendental perceptionis produced by the selfalone. Ttisassisted by neither
sense-organs not the mind. Itisa natural quality of the soul, lying inactive onaccownt of the kanmic obscureness.
It getsits manifestation according to the partal or total removal of the corresponding obscurance, Ttis divided
into the following three stages of (1) Avadhifiana, (2) Marahparydvaiiana, (3) KEevalafiana.

Umasvat holds the above three types of kmowled ge as perception (pratyaksa-pramdna )in contrast to
Matiand Sruta which are pareksa 1.e indirect account of their dependence upon the senses and the mind or
scriptures. Jinabhadra, Akalanka and the latter logicians have named them as paramarthikal.e. transcendental
perception pratyakse in contrast to the sense-cogrition named as sawey yavaharika pratyakasa 1. comprized
perception. The Sthandrga classifies the above three typesinte Vikala (incomplete) and Sakala (complete)
The first two are Vikala-pratyaksa while the last one 1s Sakala-pratvaksa,

Avadhy

The Jainas believe in the capacity of the soul to know all things imespective of temporal and spatial
distance. The past as well as the fuhire can be perceived as vididly as the peszent. The soul 1s inherently
capable of perceiving all this with all their characteristics-past, presentand Hatore. But this capacity of the soul
15 obstructed by knowledge (frandvarantva) karsa which veils the stul and permits only an imperfect
comprehendon of the world. The nahwre and extent of the knowing capacity of a soul, therefore, depend upon
the nature of the vell. But never can the veil obstruct the knowing capacity completely because in that case the
soul would become covering as good as non-soul, The knowledge of the soul s never totally obstructed by the
veil even as the light of the sun or the moon is never totally abstmicted even by the darkest clouds, There is
always some ghimpse of the external world, howeverimperfesct or sometimes even perverted itmay be. Forthe
sake of sy stematic investigation, the various sites of kriowiedge, ranging from the mostimperfectand perverted
krowledge of the one senses orgarisms upto as the niost perfect kmowledge of the [ommscient) XKevalit have
been clasdfied into five categories viz., matl, Sruta, avadhl, marakpryaya and kevala, Of these, we have dealt
with meatt and Sruta which, as we have seety, ate dependent upcon the various external organs. But now we
come to those categories which do notdepend uponany sense-organ. OFf course, even in the case of matiand
Sruta, the role of the sense-organs isa sobordinate one because they only serve to eliminate the veil which
envelops the knowledge of the object alveady there. But nevertheless they have some function of their own,
in the absence of which knowledse would be impossble. The other three categories £ knowledge, however,
are completely free from the dependence upon the sense-crgans, and as such, as we have already stated, are
called pratvaksa proper. The Gonception of these categories will certainly appear dogmatic, but neverthelessit
should be borne in mind that the vital scuarce of the Jaina theory of knowledge lies in this conception. If the
soul hasthe capacity to know, it must know independently of any other external condition. Knowledge 1s not
spatial or tempeoral rzlation, butis a capacity. Dhistance, spatial or temporal, 1s not a hindrance for the soul. Tt
can obstrict phydcal movement. But with regard to the capacity to know, it cannct have any such influence.
If the soul carinot penetrate into the past or fuhire, or see through distance, itis due to the elimination of its
krowirys capacity by the obstmictive veil, and not due to any inherent prevention, Knowledge is asindependent
as existence. As existence does not depend upon some other existence forits existence, so knowledge does
not depend upon something else forits knowledge, Knowledge 1s there inits ownright asits objectsare there
in their own right. Mo physical contact, divect or indivect, with objects is necesszary for the emergence of
knowledge. The guestion of phydcal contact or limited distance or size comes in only when the inherent
capacity is delimited. And this delimitation even is not ulimately due to some extraneocus condition. ITtis due
to the soul itself which has acquired the kammic veil by its own activity.
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Difference of A radfhifrom Keral

Avadhirgana 1s the supernormal knowledge of material objects. It 1s known as avadhi, because, its
sphere of apprehension 1s limited . It resembles to clairvoyance or clairandience of the modem psychology.
But, according to Jairism all cogritions related with Avadhi are produced divect by the scul. The sensesdo not
play any part in them.

There are three characteristics which distinguish avadhi from kevala i.e. omniscience, Firstly, it is
limited in the scope of apprehension. It perceives the material objects only. Secondly, it is not constant. It
follow s attention (epayega). The kevala 15 constant, and deoes not require any attention, Thirdly, its (@vadhi)
area of objectivity is widerin the lower regions than in the upper ones.

The Types of A radhi

Avadhiis of two types, based upon the factors of its canse. Though the real canse of all @vadhi, asin
the case of other types of knowledge, is ksyaopaiama, without which no cogritions possible; yetin certain
beings itis natoral, just like the capacity of flying in bird, merely on account of its birth as 2 bird, is adeptin
flying. Similarly, every being bor in the plane of gods or hellish beings, isequipped with avadhifiana. This
avadhi is called bhava-pratyaya (caused by birth) This conception is based, pernaps, on the notion that
abnormal knowledge is a necessary equipment for the excess of happiness aswell as misery. Further, the
inhabitants of these kdngdom do not possess gross bodies. Their bodies arve fiuila (Vaikre yaka), Supernormal
bodies and super normal knowledge go together.

The second types of avadhiis known as ksayopasama-protwaya, cansed by the partal remowval of
avadhiphanavarana. This occursin the kdngdoms of menas well agarimals. According to Jairism an animal
also can rise up to the fifth step of the spiritual progress and canobserve the vowsof a laymen or Sravaka. We
hiave not come acrossany other sy stem giving so much condderation to a being of sub-human kingdem. Inthe
Purands some arimals, assoclated with the gods incamats or sages, are described as having supernatural
powers, In the Indian legends also some birds are character zed as possessing ocoult knowled ge and describing
hidden treasures or foretelling the futare calamities or persoral destiny. But, they are not given any philosophical
importance. The capacity of Phavapratyaya avadhiis fixed according to the region where a being takesits
birth. Forinstance, the being of hell plane cantot perceive beyond dx miles. Similatly, inthe different stages
of gods and the seven hells (Narakas) the poentiality of avadhiis fixed.

The possession of avadhi-fRdano iz a birthright of the denizens of heavenand hell. The avadhi-fiamnain
their case is bhava-pratyaya (due o birth). The avadhi of human beings as well as of the fivesensed bus-
hirman beings is due to the destuistion-cum-subsidence of the relevant karmic vell (ksayopasama-rniaita) It
isacquired by meritand isaleo called pupapratyaya (due to merit). The distinction, however, is only apparent.
The derizens of heaven and hell are endowed with avadhi by their very birth and hence their avadhiis called
bBhavapratyaya, Otherheings getitonly cccadonally and as a result of special merit and hence in their case it
iscalled ksayopasasna nimbta or gunaniatta, Infact, however, avadhiisas a rule, ksayopasama-ninitainall
cases. Itis necessary inthe case of the derizens of heavenand hell because they have secured the destruction
and subsidence of the veiling karmean by the acquisiion of requisite merits and only occasional inthe case of
other beings for the reason already given, and as such is classfied into separate categores dingily. The
ksavopaliama-prabyaya avadii is divided into the following sx sub-classes.

Varieties of A radhi

clairvoyance is sixfold, wiz.

1. What follows the clairvoyant, 2, What doesn'’t follow the clairvoyant,
5. HExpanding (Clairveyance) 4, Contracting (clairveyance),
5. Vulnerable (to loss), 6. Invulnerable
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Aranugamika—the avadhi which sticks to the place of'its birth, which deoes not follow the ownerif he
happens to leave that particular place where avadhi was produced. Ttis like the knowledge based onthe local
acquaintance and the study of environment. A perscn can resclve the queries related with hisown surroundings.
If he happens to leave his hometown, he cannot answer any question.

Anugamika—the avadhi which follows the owner evenif he leaves the place of its birth, Ttis compared
with the colour of a cloth which accomparies the latter every where, We can compare it with the knowledge
of philosophy or other higher sciences not dependent on particular environmernt.

Hoyamana—ithe avadhi which covers large area at the timme of its origin, bt shrinks gradually up to the
stage of negligibility or disappears totally. It is like the flame of fire spreading in dry fuel, but graduvally
extinguishing with the consumption of fuel.

Vardhamana—ithe avadhi which is negligible at the time of its birth but gradually increases upto the
extent of whaole uriverse. Itis like the fire of match-stick thrown inte a heap of dry fuel.

Anavasthita—the avadhi whichis unsteady; increases and decreases withoutany sy stem. It islike the
waves of ccean undergoing various fonmes,

Avasthita—the avadhi whichis steady. Having once appeared, it never disappears upto the attairment
of Kevalapidna or the end of life. Sometimes, it follows the next life also. Ttisliks the sex-organ which does
not change through ot the life.

The varieties of Anugdmika

The arugamika avadhiis again divided into two varieties viz., artagata (stiated at the border) and
madhyagata (stiated in the middle)

Artagata 15 explained in three way s According to the first explanation it means that which is stated at
the front of soul. The avadhi produced by a mamber of inelecules (spardhaka) which appear like the particles
of light spreading out of the window in the sun. In certin beings they are numerable, in others innumerable,
These units consist of various powers and forme. Same of them appear on the border of the soul. Again a
rumber of them cccupies the front position, ansther operates on the back, and a third in the lower parts; while
ancother mimber 15 associated with upper parts. Another number ocoupies the middle, Astagata-avadhi means
the avadhi having units which cccupy the border and not other parts. According to anothe explanation it is
body and not the soul that 1s concermed here, Artagata means. situated atthe border of the phy sical body. A
person sometimes can seein a parfcular direction only. Though the soul hasno partsasfar as ksayvopaiama is
concerned, yet a person sees a paiticular divection only. This is due to the body where the spardhakas of
avadhi operate. The ksayopaiama appears in various ways [ts nature can be judged from the result only.
Avadhi for a particular direction postailates the plaricular ksayopaiama. According to the third explanation
artagata means the cogmzer atuated at the end of the area illuminated by the avadhi directed towards a
particular direction. Tt means that when the cogrizer stands on one end of his cogritive area and not in the
middle of it. thenitis artagata.

Madhvacata

Madhyvata alsois explained in the dmilar three way s, One caninhgite from all the sides, all the directions
through the purity of concliousness 1s Madhyagata avadhi-frana,

The avadhi of zods, hellish beings and Ththarkards 15 Madhyagata, that of arimals 1s argatata and
that of human beingsis not fixed. It varies according to ksayopaiama. The avadhi of gods and hellish beings
lasts for the whole life, that of Trthartkaras upto the attainment of kevalafiana, that of others 15 uncertain,

Ey avadhi-fiana one caninbiite only those things which have shape or form (rEpi). The inhntions
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differ in scope and durability endowed with the highest type of avadhi can inhiite all the things having form.
In point of space his inhation extends over a space that could be cocupied by a countless number of space-
urits of the size of loka (the inhabited universe) and as regards ime it penetrates countless cannot know all, Tt
krow s only aninfinitesimal part of them. Though, of course, eventhis tiny part congsts of aninfinite number
of modes. The Jainas conceive infinity as having infinite gradation and as such there 1s ne absurdity in this
conception. The lowest type of avadhi can extend to a very small faction of an angula and know the infinite
rumber of things having form (FEvi davvars) that lie therein, In point of time it can penetrate only a small part
of an &valtka (a small measire of ime less thana secondand asregards modes it caninfinite mimber of them.

The Area cognized by A radhfii

The kmowledge of commeon people 1s confined to the capacity of senses and the mind, The area of
avadhiis ascertained from the point where the soul begins to finction independently. The mirdimuam and the
maximum area cogrised by itcan be fixed by placing the sense-cogrition on one sde and omriscience on the
other. Avadhi with the mirimum capacity apprehends the area, as little as the dimension of & panaka 1s the
shortest being of the vegetable kingdom which takes birthinthe body of a huge fish stretehing eight thousand
miles. The gimile indicates the very short area as the object of mirdmum avadhi

In the third moment of its bivth, the maximum area cognizsed by avadhiis the entire uriverse and
inmimerable units of the same size beyond it According to Jaina cosmology the  whole universe is measured
by fourteen Ragnes, a hypothetical scale of immimerable yojands. Itis believed thatthe five substances Dharmna,
Adharma, Jiva, Frudgala and Kala are found in this avea of fourteen rajiis only. Beyond it there 1z only ore
substarice, 1.e. Akasa (space) Out of the sx dravyas the prdgala is material while the other five are immaterial,
Avadhican know the material objects only. But the question under dizcussionis the extension of space, where
the object can be apprehended by the avadhi with maximumie capacity. Jinabhadra holds that avadhr can
apprehend an area as much asis constitoted by inmumerable worlds of the dimension of fourteen.

The Four Measurements of A radfif

Thete are four factors on which the capacity of avadhiis ascertained. They are time, space, subtance
(dravya)and mode (Bhava or paryaya). By timeand space we mean here, the material objects existing ina
particular span of time or area. The two subskEnces space (@kdfa) and time (k&la) cannot be perveived by
avadhi, as they are immaterial, These fourfaciors excel one after the otherin minuteness, Itmeans that @vadhi
cogrnizing a certain number of space-uris cannot cogrize the same number of ime-urits. It requires a higher
potency to cogrize them. It requires stll Higher potency for cogrizing the same quantity of substance urits,
and still higher for modes, Space 1z minuter than time, Substance 1s minuter than space and modes ave minuter
thar substance. The shortest unit of ime 1s samaywa and that of space is pradeda. If the mamber of space-units
covered by a finger-tip (argwla) is compared with the same number of sameapas the latter would amount to
inmimerable wtsarpiis and avasarpinis, 5o, with the one urit of tme, there are intmimerable units of space.
With one urit of space there are infirite (@rarta) urits of substance and with one unit of substance there are
rnumerable (sartkh pdia) or innumerable (asarkhyata) modes. With the extension of ime the area mustextend,
but there is no eertainty vice-versa, With the extension of area the span of ime may or may not increase,
similarly, with the extension in space and time the substances and modes must increase, but, there 15 no
guarani=e vice versa, In the same way the odes must increase with the increase in substance; but, it1s not so,
if the position is reversed.

The Proportional Development of 4 r2dfiin Respect of Time and Space

We have mentioned above the mirimiim and maximum area cogrized by the avadhi. All other units of
space fail in the middle. As the area extends, ime also gets its extension. But, this extension is not withouta
proportion. inabhadra gives the following account of it
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According to Jairdsm samaye and pradesa ave the shortest indivisible units of ime and space-
respectvely. Butthey are so minute as beyond the commeon apprehension. They are not taken into account for
general measurement. Argrla (finger tip) and Avalikd are the shortest units commonly applied to the
measirement of space and time respectively.

The avadhi cogriang anarea measured by aninnumerably small part of arigula, would cogrize the
span of ime measired by the correspondingly small part of avalikd. The avadhi with an area of one angula
will have one avalikd in respect of ime. This proportion is as below.

=SP4 CE TIME
Hasta (1.5 feet) Mukizrtarita (less than 48 minutes)
Crepv vt (4 miles) Divasarita (less than 24 hours)
Yojara (8 miles) Divasaprthaliva (2 to 9 days)
25 Yojands (200 miles) Paksankta (less than one fortnight)
Bharata ksetra Masanta (less than one month)
Jambudyvipa Wore than one month
Marsyaloka One year
Fucakavira 2 to 9 years, according to another view one tnousand years

wartkhye va dvipa-sagara (Mumerable numerable years more thai one thousd 1sland and ocean)

The increase in ime is not certain with the increasein arvea; but, with the increase in ime thatin space
iz certain,

The Scope of A radhiin Respect of Substance

We have known the area and the span of ime cognized by avadhiin its three degrees of mirdimum,
maximum and the middle. We have also known the proportional expansion of the two.

In this connection itis essential to have some idea of the Jaina conception of the relative subtlety of
tirme, space, matter and modes. The ultimate constitiert of ime is aninfinitedmal indivisible writ called sameya
‘ime-point’or ‘instant’. This time-point 1s bevond human comprehension and can be intuited only by the
omriscient. Inthe same way spaceisalso concsived as having pradesas (space-pointlasits ulimateindivisible
urits. But these space-points are subtler than the time-points. Itis conceived that the number of time-point of
a countless namber of cycles of time. Butan atom of matteris stll subtler. An infirite mimber of atoms can be
accommaodated inone space-point figain every atom has aninfinite number of modes and as such the modes
are concelved as subtler than the atoms. Thus of a time-point, space-point, a matetial atom and a mode the
succeeding one is subtler tharithe preceding one. It, therefore, natarally follows that with the increase of the
capacity for penetration into dme, there 1s necessarily anincrease in the capacity for extending over space, and
comprehending mote of matter and modes, but extension in space does not necessarily involve more penetration
into ime, notr does ceriprehenson of more matter and modesinvolve necesszary spatial extension and temporal
penetration. The tationale of the argument can be brought cut as follows;, A time-point 1s more extensve as
compared with a space-point than to penetrate one titme-point. So itis conceived that temporal penetration is
necessarily accomparied with spatial extension. But the reverse 1s not true. Mow as each space-point can
contain atiinfimte mamber of atoms, and each atom has an infirute mamber of modes, 1t 1s concelved that with
the increase of scope in space, thereis necessatily anincrease inthe maumber of things and their modes thatare
comprehended, but the comprehension of a greater number of thingsand modes does not necessarily involve
mote penetration into ime and extension in space. Comprehension of a greater namber of things and modes
may be due to the clarity of the inhmtion as well and this 1s ancther reason why itdoes not necessarily involve
spatial or temporal extension. Similarly, although the highest type of avadhi can comprehend all the atoms of
a space-point, it canmot comprehend all their modes because the comprehend all the atoms of a space-point, it
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cannot comprehend all  their modes becanse the comprehension of all the modes is possible only on the
attainment of the maximum of clarity which materializes only on the down of omriscience.

MNow, we come to the scope of avadhi in respect of substance, it has been already stated that matter
(pudgala)is the orly substance that can be cogrized by avadhl. Its molecules are divided into to following
glght classes known as varganas

1. Audarika vargani The moleculas forning the parts of gross bodies(audartka Sarira).
2. Valrewaka varganid Those forming the parts of fluid body (vairiwa Sarira)

3. Ahdraka vargana Those forming the parts of astral body (@hdraka Saria)

4, Tajjasa Varagani These forming the parts of firy body (tafjasa Sarpa)

5. Bhasa vargand Those constituting the parts of sound.

6, Anaprana vargand  The molecules of respiration

T Manovargana The molecules of mind

3. Karmanavargand Molecules of Karmdas

All the atoms cccupying dngle space-units constitote one vargamd. All molecules ccoupying two
space-urits constitute the second vargand and so on and infirntom, This constitures an infirite namber of
vargands. The molecules upto a certain grade are not fit for constitntion of a gross body, After than there
comes a number of fit molecules. Again they are unfit. When the number of 2toms is further increased, the
maolecules become fit for the flind body. Further increment makes them fittor astral body. This process goes
onupto the karmavargand. The mimber ofatomsincreasesin the higher and higher vargandas but the grossness
decreases. Valkreyaka vargand is finer than the andarka-vargana. Aharaka vargand is stll finer Karma
vargand 1s the finest,

The solidity of matteris divided into four degree of grorw (heavy )laghu (light), grrredlaghn (mixed)and
agurulaghu (neither of the two) the matter with nature efupiward movements 1s laghu; as five. That with ade
Movement is gruru-laghu as air, and that which is free Fom all these categories is agurulaghu. The above
division 15 only a rough estmate. In reality there is fio matter which 1s absolutely guri or absolutely laghu,
Everything possesses both the nahires more oress degree. Bven a stone can move upwards or side-wards
when thrown accordingly. In the real aspectthere are only two groups; that of gurnlaghy and a grrndaghn.
The first four of the above varganas are girnlaghn and the rest are a gurnlaghu,

The scope of avadhki in respect of substance begins from the cognition of either fefovarcana or
bBhasavargand. IFit start with tefovar gand, itis more on the side of gurrlaghn. Then, it moves towards the
apprehension of grosser object, " hen the girnlaghe groupisfully apprehended itexpands, if further purified,
towards the apprehension of dgurrlaghy group. In case itis not further purified, it stops there for some time
and then dizsappears. The avadhi beginring with the cogrition of bAdsavargand is more on the sde of a
eurulaghu. It progresees towards the cogrition of finer vargands. Having apprehended all the four vargands
of agurulaghu groue, it covers the gurulaghu group also, if further purified. The following table will show
hiowe the avadhi develops in the case of substance in proportion to titme and space.

Substance Space Time

1. Talasa farira Innimerable islands and cceans Innumerable parts of palyopama
(Bio-electrical Body)

2. Karmana Sarira -da- -do- (karmic Body)

3. Taijasa vargani -do- -do-

4, Bhasavargand -do- -do-

5. Manovargand A mimerable part of the A numerable part of palyepasa

entre Uriverse
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6., Karma vargand A consideration part of A condderable portion of palvopania
the uriverse

T -do- The entire urdverse A little less than palyopama

Karma-vargand cong sts of the finest molecules. It has been shown in the sixth category. The seventh
category is therefore left blank, Butitdoes not mean that the proportion of substance does notincreaseinit In
the seventh category avadhi begins to see dhruva varganas, which are subtler than the karmavarganas. An
crvadil JRanTin this stage, begins to apprehend the atomsas well, Woreover, it generally torns into paramdavadil,
which 1s necessarily followed by kevalajiarna.

We have stated that by avadhi one can know only those things which have form or shape, The formless
things such as the souls, dharma (substance that help motion) and adharma substance that help res), space
and time, are notintmted by avadhi. It 1s only the rigpi contents of space and time that are known by it Its
scope and durability 1s determined by the capacity of the person possessed of it. The Avasyaka Nkt gives
a detailed description of avadhi from fourteen points of view viz. its varieties, its spatial extension, shape of
space it extend s over etc. The Nardt Sktra, however, givesonly six varieties of @vadhithat are possable inthe
case of a meritorious homeless mendicants with a few sub-varieties.

The object A radhi

=So far we were discussing the scope of avadhiattained as the resalt of extracrdinary virtuesin the huan
and sub-human kingdoms. The capacity of this avadhiis not fixed. it flushiates according to the ethical status
ot the past virtues, The scope of avadhirelated to the lkdngdoms of hell and heaven, whichis effected, there by
the very birth is more or less fixed. In the kingdom of hell the minimum area is four miles and the maximuom
eight miles. In the kingdom of heaven mirimum 1s two hundred milesand the maximum lokanadi, the central
part of universe form top to the bottom with a length of 14 pajines and breadth of one raji.

Three stapes of Dasgvadhi Faramavadhiand Sarvavaaii

We have mentoned above that the scope of avadhiis not fixed, It begins with an innumerable part of
arignla and extends upto the entive universe, As farasits capacity is concemed it can cogrize anareaas bigas
inmimerable uriverses. It extends up to the sage just preceding omriscience. Keeping in view the above
congderation, Akalanka divides avadhi inte three stages of Des@vadhi (the avadhi related with a part),
FParamavadhi (avadhi developed into the highest stage) and sarv@vadhi (Avadhi related with the whole),
Desqvadhi has three grades, mirimuih (Jeghary) maximum (rtkrsia)and the middle (@pagharnyotkrsia) The
paramavadhialso hasthe above thiree grades. Sarvavadhiis without ary gradation. Ded@vadhiin the minmom
stage percelves aninfiritely small part of an arigrla. In the maximum stage it cogrizes the entire urdverse, All
the middle stages are relaiza with the third category. Parasmavadhi in the mirmmum degree perceives the
entire uriverse with an sdditnonal unit of space, thatin the maximum degree perceives the space me sured by
innuamerable urdverses, 'The middle stagesare related with the thivd category . Sarvévadhi perceivesinnumerable
urits of space in addition to those already covered by Faramavadhl Defavadhi may undergo all the eight
stages of vardbamana, kyamana, avasthita, anavathita, anugamin, apratipgtin and pratipatie, Out of the
gight, we have already discussed the first six. Pravipdtin means tht which shines like a flash of lightering
disappearsat once, without any duration. Apratipdinm is the oppodte of pratipatin, The Paramavadhi does not
meet the stage of Afvamana and pratipating Savrdvadhl meets with the four stages of avasthia, anugamin,
anargamin and apratipgtin, We have discussed above the gradations of Deddvadhi with middle capacity.
All these stages are found in the human kingdom. The maximum imit of avadhiin the case of sub-human
kingdomis inmumerableislands and oceansin respect of space, intmimerable year of ime and a certain degree
of firy substance.

Paramavadhiis posdble in the human kingdeom only. Itis attained by a person with a high degree of
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self-discipline, Sarvavadhi cogrizes all the objects that are within the scope of avadhi Tt necessarily results
into kevala. Asa matter of fact Paramavadhiiza varety of Desdgvadhionly. The categories of Defavadhiand
Sarvdvadhi cover the entite range of avadhl According to Sveta@mbara, tradition, Paramdvadhi results into

kevalajiana.
QUESTIONS
1. Essay Type Question
1. Defiring Avadhifiana explain its varieties.
2. Short Questions
1. Whatis the lmitations of the object of Avadhifiana”?
2. Bhow the difference between Avadhi and Manah-parydva jhana,
3. Objective type Question
1. Avadhifanais ... 2. hdriya pratyaksa.
3. MNo-driva pratyaksa. 4, Parcksa
Caudahapiirva ka bheda.
The Kinds of atindriva pratyaksa arve—
i) 5 i) 2
(i) 3 iv) 1
5. Avadhifdna s short knds are—
iy 2 iy 2
(i) 4 [iv) 1
&, Prncipal types of Avadiyrana as per Nandi Sfitra are—-
i) Armegami 1) Pratipgii and Ahwarmedrna
(iii) Bhavapratyaya and Krayopaiamika [1iv) Madhyagata and artagarta
T Whose Avadhajiana goes onincreasing—
1) who has aprasasta adkyavasdya arid apraiasta carira
({1 who has prafasta adhvavasdys and prafasta carirae
(i) who has aprasasta adhyavasive and prasasta carira
1) who has prafasta adhyavasiw and aprasasta carira
8. Whichis called aritagata avadhifana—
i) one, who knows one 2de 1) one, who knows of two sides
(i) one, who knowes of all ddes (1v) cne, who knows only the front,
9. How many types ol Avadhaifdna according to Sapchanddgama—
i) 13 iy 7
(i) 9 iv) 4
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UNIT 4
LESS0ON 8

THEORY OF KNOWLEDGE AND EPISTEMOLOGY
MANAH-PARYA VAJNANA (MIND READING)

Warah-paryavajfiana means the modes of mind. Their knowledge is called Marnah-parvavaifiana It
15 also called Marah-parvavapidna (FPrakna-Marapapava), The Digamibara literature uses the last name
orly.® The terms paryweva and parydwa express the sence of though-reading, while parydws means the modes
of mind cnthe baisisitis defined as follows : *Iind-reading cogrition of mental modes is the revealer of the
mental substance.”

The Avasyaka Niryuekti says that Marnah paryavaifidna is the revealer of the obijects thought by the
minds of the pecple, is lmited to the abode of human beings, is due to merit and is possessed by one having
character, that 15 a homeless ascetic.

It may be recalled here that Jairism proposes two types of mind @ (17 Phy dcal mind techrically known
as dravyamana and psychical mind techrically known as bhdGvamana. Phy sicel mind a mode of soul in the
state of deliberation. Itis immaterial like the soul and so beyond the reach efimperfect knowledge. There are
no two opirions in this matter. The phy sical mind is the material compastion made of molecules knows as
manovarganad, the phy sical mind change and tales various forms according to thought impressionis so deep
that itis wisible onthe cuter sirface also. The face of an angry personis reddened. His body trembles. When
the feeling is not so intense. or the thought is merely- of the nature of knowledge, it is not externally visble,
But, 15 cannot escae from the phy sical mind; which catches the impression of every idea and feeling, however,
feeble it may be. On the other dde the physcal mind i affected by the gross physcal body also. Heavy
stomach, hunger, thirst, holding up the calls of natore produce different effects on the physical mind, which
farther puts its impressions on the psychical mind, o, the physical mind is pasdve as well as active.

The Ohject of Vfanaf-parvavajfiidng

There are two opirions regarding the real natore of the object of Marnak-parvavaifiana The Nz
and Tattvartha* with its commentaries of Sarvarthasiddhi, Rajavartika and Slokavartika propose that the
subject-matter of Marak-paryavaiidna is the object conceived by the mind, Gommapasara: adds that the
object which is half-conceived vz to he conceived in futare also is apprehended by Manak-paryavajiana.
According to inabhadra, Marah-parwevafiana apprehend s the different modes of mind substance, The objects
conceived are not cogrized vy it, bat, later cninferred by Siddhasena GanTin hiscommentary on the Tattvartha
favours the latterview . The Mardl seems to suppert the former butitisinterpreted inboth way s by commentators!

Critical View abouovthe object of Manafh-parvavajidng

The mair objection against the view that Marah-paryavaifiana percelves the objects concelved by the
mind is that the objects under comeeption are matetial as well as immaterial. The immaterial cbjects are
beyond the scope of imperfect perception. On this ground Jinabhadra holds the Marah-paryavapidna does
not perczive the objects conceived, but, the different modes of phy dcal mind.

In the Svetarbara Literature none possesses the above view before Simabhadra. The Nandf states.
‘marnogaes bhdvejanarl | Its dmple trandationis, “Tt know sthe objects exasting in the mird.” But the commentators
like linadasa Gant and Malayagirl, following the footsteps of linabhadra, interpret, ‘marnogae bhave'as the
maodes of mind-substance. In the Digarbara tradition none has adopted this view. BEven the logicians liked
Akalanka and Vidyanahada do not favour it
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1 We can analyse the above problem under the following heads. The meaning of the termes.
2, The purpose of distngunshing characteristics.
3 The cogrition of physical mind.

4, The cognition of the object conceived.

(13 The term ‘Marak-paryavaiidna means the modes of mind. But, the mind can be physical as well
as psychical. So the term itself does not indicate sufficiently which aspect is meant for. The terms of Maruak-
paryavaifiana and manahaparydya also can be interpreted in both ways.

() The main porpose of Manah-parpavaiiana is, roughly spealdng thoughtireading, It can not mean
metely the cogrition of changes produced in the substance; but that of the ideas cosantained in it Akalanka
maintains that the function Marak parayava is not complete unless is knows the ideas also. Jirabhada®
confines it to the congrition of find substance only, The cogrition of ideas, he saysis the result of subsequent
inference.

(37 As far as the cogrition of physical mind is concerned, there is no difference between the two
exponents. Both of them hold that phy sical mind 1s perceived by Manak-paryavaiarne.

It may be mentioned there that according to Sinabhadra the phy scal mind izapprehended by the mind
of the cogrizer, Akalanka? interpredts ‘mama’as soul while Dhavald interpretsdt as Mati-fRana. But the
contention of Dhavald 1s not right; asaccording to this view, Marnak-parvavaiiana loses the credit of being
a direct cogrition (pratyaksa). If it depends upon Mati cogritions (pareksa) Though, an attempt 1s made to
explain away this difficulty and itis said that Meatt, in the present case, 15 not a producing cause, but, only a
helper pointing cutthe locationof the object of Manak-paryavaiidna , Justthe cogrition of cloud in previewing
the moon. But, when Marak paryava cannot perceive the conteinrs of mind directly, it will have to depend
upon the cogrition of mind as a producing cause; asitisin the case of inference.

The types of Manah-parvavajiana
The mind-reading 1s twofold, viz, Erematiie. shaight or plain and Vipsdamaiiie. expansve.

straight and plainis that which cogrizes thic seneral feature of the mental substance and expansive one
is that which cogrizes not only the substance [alse) the particular characteristies of it.

The plain cogrition takes stock cniy of the genetic character of the mental substance, for instance,
when one cognizes the mental conditicn of another in such general terms as ‘he kows a jar’. While the
expressive knows the details of the corntents, such as the jar knownis made of gold, made in IMumbai made
today and hasa big sze.

The difference betwsern the two is not that of quality but that of degree. Viprdmatt apprehends® the
objects. More mirnitely thar. Facnati, The Tattvartha mentions two points to express the difference between
the two. Firstly, Viprlasmati is purer than Fpeseati. Secondly, it 1s infallible while the latter 1= subject to fall
disappearance.

Jaina philosophy describe the theory of Gueastharn in the fourteen ethical steps which a soul aspires
forattaining liberation. At the end of the seventh step the aspirantadopts either of the tweo paths. Inthe path of
Upasamaireni the kanmic matter is not destroyed but remains subsides, ready to tise at any disharbance. The
aspirant adopting this path does not go beyond the eleventh step, where he falls down and reverts to a lower
poston He may try againand reach the goal by adopting the other path; butas long as heis inupasamasrent
the fall is inevitable, The other pathis known as Ksapakasrent The aspivant adopting this path does not fall
and rizes gradually till the attairwment of Katvala. In this path the karseic matter does not stay in reserve. Itis
totally destroyed; leaving not change of rising again.

Fnemati, generally , ccoursin the aspirant with L padarairent, O wing to the existence of karmeic matter
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ineserve his knowledge isnot so pure asitisinthe case of krapakalrent Secondly, itis subject to disappeatance
when the aspivant falls down, Viprdamail 1s attained by the aspirant with ksapakasrent, who destroys the
obscuring karic matter totally, MNaturally, his cogrition 1s purer and infallible.

Jinabhadra? holds that Faosatt and Vipulmari differ from each otherin respect of subject-matter also.
Fnenatt apprehends an object inits dimple form. Vipulamatl cogrizes the same with more particulars. For
instance, inapprehension of a mind engagedin the conception of inferthe jarina general way, while Viprdamear
will apprehend the minuste changes also, whereby the cogrizer caninfer also the particulars. He canmake out
the colour, size, stuff and other particulars of the object under conception,

siddhasena GanT also supports the above view. The same thing, he says, whichis grasped by Fheeati
ina general way, is apprehended by Viprlamatl with more particulars,

Mahibandha' explains the difference inanother way. It holds that Faemati cogrizes the obigsts which
have come inte mind distnctly. The objects that are hair conceived or to be conceived in fature are not
apprehended by it. While Vipulamari apprehends all of them.

According to Akalanka' Fir means formed by the knowledge of the obiject lyingin others mind or
sample. He incorporates the view of Mahibandha by the first condition and that of Neyuektt Bhasya the
second. Emmatiis formed by the cognition of the obiject lying in others mind. Thoz object has three types of
mind, speech or phy deal activity. A person conceives anobject distinctly in hizmiind, utters a speechin clear
tone ormoves his body with some specific purpeose; bt forgets itin the course of time. He cannot recall them
to his mind. Fmeesati knows those objects or acts and can says that such and such object way conceived,
spoken or expressed in scme physcal act, Thus Freesatl apprebend sthe dedre, memeory, arcaety about life or
death, pleasure, pain etc. existing in others mind. But, the contents miast be clearly formed inthe mind, speech
ot bady, as the case may be Viprlamati does not wait for clear foimation of the concepts. Itis o sharp that it
apprehends the concepts which are not fuly fomed or are vet o be formed. Moreover, ita apprehends them
mote mirmitely.

Akalanka follows the first reading and interprets it as the persons who have formed the idea clearly.
The second reading means the object which 15 altsady present in the mind. According to this interpretation
Fnumati does not apprehend the objects which. have shipped from memory or would be coming to mind in
future,

In the terms of modemn psychology we can say that Fremail apprehends the conscious mind only.
Vipnlamatiis competent to apprehend the subconscions and unconscions minds also.

The Sthanarga recogrizes two varieties of it viz. Fposartt and Vipulamati® Umasvat distinguishes
the former form the latter on the ground that the latter 1s purerand everlasting (that is, lasts up to the drawn of
ocmmiscience), while the forner is less pure and sometimes flaters too, ?

Difference between A padffand Manaf-parvavaiiidng

It (viz. mind-reading) is different form the clairvoyance on account of its difference in respect of
purity, scope, teowing subject and contet.

Visuddhi (purity) is that quality of the soul which makes posable the knowledge of a multitude of
specific.characters. The mind-reading takes cogrizance of a large number of details that the clairvoyance
[avadhi). The clairvoyance raized to perfection embraces the whole world whereas the mind reading 1s linited
to the abode of human beings. The clairvoyance 1s possible inall the four states of existence, that 1s to say, all
the four kinds of beings-men, gods, animals and the derizens in bells. The mind reading, on the other hand, is
possble only for self restrained persons. The object of dairvoyance conssts of all the material objects possessed
of colourand shape, whereas that of mind-reading is limited to aninfinite dimalar patrt of the substances known
by the former.
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It May be recalled heve that Avadhi has all the material objects asits subjectimatter. The phy sical mind
alsoisincluded inits scope. Thus, asfar as the subject matteris concerned, Manah-paryavapiana has nothing
new. On this basis Siddhasena, proposes the identity between Marah-paryavafiana and Avadhl,

Eut is goes against the traditicnal division. As a matter of fact Siddhasena,’being a logician gives
prominence to the objective sde. His tow-fold division of Pramana follows the Buddhist tradition, which is
based onthe two kinds of object. The other factors are not taken into consderation. Inthe Agamika tradition,
as has been stated before, objective condderation is not so impottant as the subjective.

If we take into consideration the subject Avadhi and Marnak-paryavaiiana differ from each other.
Avadhi can occcurin all the four kdngdoms of heaven, hell, human and sub human, Marah-parvavaifidana 15
possble in the kdngdom of men only. Among men also it is confined to sarmpagdrsfi can posess avadhl,
Marah-paryavaiiana ocours in ascetics with a high quality of character only.

The Tattvartha® relates the following four factors that distinguish Marnak-parvavaifiars form Avadhi
(10 Visuddhi (paarity - Mamah-par-vavaiidana is parer than Avadhi Avadhialeso can perceive the mand-substances,
but it, 1= not so clear as Manak-paryavaiiana a. Avadhi perceives them only in a genstal way. Marak-
paryavaiana 1s specially meant for them. MNaturally the latteris more precise and deep, Forinstance, a person
krowing mary thingsin a general way is not so deep in a particular subject as its sp=Gialist is.

() Kretra (area rAvadhi begins from an inmamerably small part of a finger and goes up to the whole
uriverse or more, Marah-paryavaifdnag 15 limited to the human habitation (Marmesyaksetra) only 1.e. (two and
a halfislands).

(30 Visawa (objectrAvadhi has all the material objects with anamount of their modes, asits object. The
object of Marak-paryavaifdana is only aninfiriteth part of matter {sudgala),

(4 Svarmin (owner rAvadhi cocurs in all the four Marak-paryavaifidana 1s possible in ascetica with a
high standard of character only. Amongst the fourteen stazes of the spiritual developmentitis found only in
seven stages 1.e. formn sxth to twelfth, In thos stages alss there are two kinds of aspirants, Some aspirants,
adwvance in their spiritial journey by destroying the abstmicting karmans. Their pathis known as ksapakairent,
others do not destroy the obstriction karmans, butbving them to the state of subsdence. This pathis knownas
Upasamasrent. The aspirvant with U pasamairenicannot go beyord the eleventh stage. His progressis stopped
at that stage. When the subsided karmic matter is distorbed and comes up on the srface. Consequently, the
aspitant falls down, Marnah-paryavariarna 15 not posable in the condition of retrogression. It occurs in the
ascending state only. Though the kgkier grade of Avadhi also requires a certain degree of character, yet,
avadhi as general is not o dependarit,

MNow let us see whethier there 1s any essential distinction between Avadhi and Marak-paryavafiana.
Avadhi, as we have seen, 1ohts the material substance and modes, Marah-paryavaiidna, as stated above,
intiits the modes only of the material substance that constinotes the mind. Itis fisrther admitted that the matetial
substance, inhmnted oy avadhi, includes the marodray e (matter constituting mind’ also. Thus we find that
both avadhiand Manrah-paryavaiiana caninhit the states of the material substance that constinires the mind.
The distinction between them, therefore, 15 only one of scope, Avadhiinhits other vargands viz. the audarika,
valiya ete.as well while Marah-paryavagidna cannot do so. Besides, only a qualified human being can
possessthis Manak-paryavafiana while the avadhi belongs to the derizens of heavenand hell and sometimes
even to the subhuman creatures. But in our opinion, these are only superficial points of distinction. They
cannot be held as constiniion a qualitative distinction. They can at best prove a quantitative difference. The
great logician Siddhasena [Divakara wheo, as we have seen, does not recogrize any distinction between avadhi
and Marah-paryavaiana as well. The orthodeox view 15 that the Marwah-par pavapiana 1s imited to the inhiition
of the minds or the objective contents of the mind of the human beings alone. But Siddasena objects that the
siub human orgarism possessed of two or more sense-organs also are found to strive by means of attraction
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and repuldon, and this are possessed of minds and as such it will be proper to extend the scope of Marak-
paryavafiana to the minds or the objects or the mind of them as well, or otherwise it will be improper to
postulate Manah-paryavaiiana as a separate category of knowledgze. Moreower, the avadhi can well serve
the purpose of Marak-parvavaffiana and as it is not necessary to admit the latter as constituting a separate
category of knowledge. It can at best be considered as a speaific type of avadhi,

Crstingiishing between avadhi and parydwa, Umasvat says one possessed of Marnak-paryavaifdana
kriow s only aninfinitesimal part of the objects of avadhi. He knows a greater nmamber of states of the material
objects that form the contents of the invisible thinking process of the mind and are dtuated in the region
inhabited by bhuman beings. According to him also, thus, itis the material objects and their states, thought of by
the mind of others, that are intmited by Mamah-paryavajiana .

The commentator Siddhasena Gand, however, interprets Umasvat inthe light of lirabhadm’s eonception
of Marah-parvavaiiana asintting the mental modes and knowing the objects thought of by the mind by
means of inference.

The mind undergoes process of change while thinking, and the objective contents of this process are
inhited by the Mamah-paryavapidna . Hnabhadra, however, says that one possessed of such knowledge
intiits the states of the mind-substance divectly, but know s the external objects thought of by the mind only by
way of inference. * The Brhadvritiargues ; “A thinker may think of a material ac well as a non-material object
(e.g. a cogrition). Butit is not possible for one who is not omri scient to inbait directly a non material object
And, therefore, it follows that one possessed of Manah-paryavaiana kncws the object thought of (by others)
only by way inference. Pojyapada Devanandhi, howewver, holds a ditferent view, Defining manaparyay he
says: Due to its association with the mearas (mind), the object of the iraras (mind) of others is called mearnas
and the paryiva ‘kmowledge’of that (object) s Marnah-paryavaifiana | Itis not a meat jAara because the mind
iz only aninactive background and does not make any contribaion (in such knowledge). Itis exclusvely due
to the potency of destruction-cum-subsidence, althoughitiz designated by means of the manas of oneself or of
another (on account of its association with 1t). The case is ona par with the usage in the propodton ‘Behold
the mocnin the sky "in which the moon is pointed cOtby means of the sky."He thus maintains, like Umasvat,
that the external objectitself is intmted by Manakh paryavapiana . Akalanka supports this view and seems to
refiste the position of Jinabhadra, He says thet ol the characteristics of a pratwaksa are presentin the Maruah-
paryavafiana inasmuch asitis independent of the sense-organs and the mind, and as such it should not be
regarded as aninference (arsedna ) w hich depends upon the instmiction of others (for the knowledze of the
telation between the probans and the probandum) as well as upon the sense organs such as the eye.

Here although Akalanks does not mention the name of Jinabhadra, itisalmost certain that he refers to
the view of linabhadra because, to our knowledge, there 15 none among the predecessors of Akalanka, who
states so clearly as Jinabhadia does that one posese of manah parydy know s the external obiject only by means
of inference. Connection that this contention refers only to the object of Marak-paryavaiiana and notto the
natire of it as pratuwaksa, Both Jinabhadra and Akalanka regard it as pratwaksa but the contention is whether
the external objects are intmted by it. Jinabhadra holds that the external objects are known by inference while
Akalanka maintiins that they are directly inhnted by Manak-paryavafidnag as they are associated with the
mind being thought of by it. Jinabhadra holds that the fianction of Marah-paryavaiiana of inference of know
the external things thought of by the mind. Akalanka, following Pujaypada Devanandl extends the function of
Marnak-parvavaifidna to theintntion of the external things as well, and it is but nataral that he has to meet the
objection of those who hold that it is confined to the mental states which setrve as the fond of inference of
external objects. Akalanka explains away the difficulty by asserting that the states of the mind are only the
medium through which the external objects are inhiited, and as such they need not be given the podtion of a
middle term of aninference. linabhadra dermed the posability of a nuddle tenn of aninference, the inhmton of
external objects by admiting that the knowledge of the external objects is a case of inference, but atthe same
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tirtne asserting in clear terms that manahpra iy has a different fiinction, and that fiinctionis the inhiiton of the
states of the mind that is engaged in thinking of the external objects. Itis but natural that the Marak-paryavai
ara should be concelved as inhiiting the parydwds (states) of the maras (mind) alone, and not the external
obijects also. Jinabhadra adheved to this perhaps original, conception, and when faced with the problem of the
krowledge of the external objects thought of by the mid asserted thatitis only by inference that one know s the
external objects, Akalarka, however, takes the podtion of Pijyapada Devanand and rejects the sclution of
Jinabhadra as unnecessary and uncalled for, It 1s, however, not possible for want of sufficient relevant pre-
Piajyapada hiterature to trace the origin of Phjyapada’s position. May be he tooks the suggestion from the
Tatrvdrtha Bhasya of Umasvat, Ttis also plavsble that Phjyapada followed the view embodiesin the Avasiaka
Mivalil, We can assert with some measure of certainty that he was familiar with this work, in asmuch as we
find him quoting from the work *and as such our conjechare is not totally 1nfounded.

According to Pijyapada, the objectsinniited by Marah-paryavafidna include objects of the activities
of the sense-organ of speech, body and mind. Distinguishing between Fromatiand viprlamati he say s that the
later krows less mimber of objects than the former, but knows them more vividly and thoroughtly, The
vipulamatiis more lucid and penetrating that the Fpeseart. The former isinfallible while the later falters. The
former 1s poosessed by one who graduyally ascends the spiritual ladder while the latetis owned by one who
is destined to fall in the grip of pasdons and go down. Akalanka only elucidates the view of Pajyapada’™
Widyanandi repeats Akalafika, It seemsthat the development of the conceptionof Marnah-parvafiata stopped
with Piajyapada on the one dde and Jinabhadra on the other, The later Jaina thinkers only took side with the
ohe ot the other, but did not make any further development.

Only human beings are competent to possess beings ave compstent to possess Manak-paryavaifiana .
The Mamdr Sira says that only those uternine human beings webey are born in the karmabbiimis (1e lands
where Trtharkards are born), possess longevity and have fully developed organs, who are of vight faith, self-
controlled and free form passons (apramatta) and who are possessed of pddhis (extra-ordinary powers) are
entitled to possess this Marnah-paryavaifidana ® Bven godsare not competent to possess Manaf -paryayajidana
. Itisthe special privilege of the gifted among the hirman species. Like avadhi, it has also gradation of spatial
extension and temporal objects.

(411t is abeoat the cogrition of objectecariceived that there are two opindcns, Jinabhadra helds that itis
an inference and beyond the scope of Marnas-paryavagiana . Akalanka holds that itis Marah-paryevajrana
MNow the question remains whether Marah-paryavaiiana |, according to Akalanka, cogrizes the conceived
objects directly orindivectly, If it percerves directly it would perceive the immaterial objects also, whichis an
impossbility, Akalanka saysthattre cogrition of the concelved objectsis to divect. They are cogrized through
the perception of the phy sical wind. Thus, Akalarika,also hasaccepted ina way the infervibility of the corceived
objects, but he, does not rwoogrnize this as a separate cogrution. It can be objected that if the cogrition of
concelved objects isindivest, it cannot be Marah-paryavapidna , asthe latterisa divect cogrition (prat ks ).
Alkalanka replies that indirectness and divectness do not depend upon the divect orindivect apprehensgon of the
object. They depsiid upon the external assistance. If the soul 15 asdsted by the senses or mind the resultng
cogrition is indivect, otherwise, it is direct. In cogrition of the conceived objects, otherwise, it 15 direct. In
cogrition of the concelved objects the soul 1s not assisted by any of the senses. Itis, therefore, divect. BEvenif
a thing is khown though another one, the cogrition 1s direct, provided it does not depended upon the external
factor asits canse,

One may say that the physical mind alsoisan external factor. It knowledge of the conceived objectsis
derived throughit, the latteris not divect. It must be seatiffdarna, Akalanka eplies, where the mind is a producing
canse the resulting cognition is mail. In the present casze the mind is not a producting cause but only an
auxiliary, When we sec the moon in clouds, the clouds are considered as producers of the cogrition of the
moon, They are simply location, Similarly, the mind substance of a person in which the conceived ideas are
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kriown, 1s not a producing cause, it is amply a location of the object, 1.e. the conceived ideas. The interface
which 1s variety of smati, depends upon the senses or mind as its producing cause. In the present case no
external helps is taken by the cogrizer. Thus, the cogrition of the concelved ideas though incirect on the
objective dde, iz not indirect (pareksa) on the causzal dde, which is the main consderation in deciding the
rature of pratyaksa or parcksa. Inlogical pericd the clarity of appearance becomes of perception. If Maruak-
paryavaifidana s a perception it must have that clarity, which is found in the direct observations only. The
cogrition of the conceived objects carnot come into the category. In that cause we shall have to constine the
sphere of Marak-paryavaifiana to the mind-aibstance only. Perhaps, inabhadra wasinfluenced by the logical
school in this regard. But, Akalatika is very careful. We do not find any confusion between Akalanka asa
logician as an exponent of the canonical theories.

Thus, we can see that the real difference between the two Acaryas is not about the subject-rnatter but
about the inclusion of the cogrition of the conceived objects into Marak-paryavaiiana .

The above discussion lead s to another question of fundamental importance, we have to decide whether
Marah-paryavaiidna , by natore, 15 a direct cogrition or indivect one. By direct we de not mean here the
subjective directess or independence form assistance of the senses, but, the objective presentation or the
direct apprehension. If itis a direct cogrition we must confine its sphere of objectyity to the physcal mind
only. Conceived ideas on noe account, can be presented divectly, If it is indirect vwe-must admit the conceived
ideas as its object: The question of the object being a material substance does niot arize in this case. We can
krow the soul and other immaterial substances through inference, 1.e. indivsstly.

According to the Jaina theory of knowledge a directcogritionis preceded by the conesponding darSama,
Anindistinct flash or general typeis essential before plunging deep inio particularity. Amongst the five types
of condition Sreta and Manah-paryavaiiana have no corresporiding darsaas. The Sutais defirntely indirect,
Abonat Marah-parwrvaifidana linabhadra states that defirmitely indivect. About Manak-par-wavaifidna inabhadra
states thatit has not comesponding darsana; because owing o itsintensity of force produced by the particular
ksayopaiama, itdivesdirestinto particularity and does notpass trough the stage of generality, ascthercognitions
do. But, this explanation is not convicing., Marali-paryavaifidna is not more forceful than kevala. When
kevala also has a corresponding dariana, there 1s not reason why Marah-paryavapiana should not pass
through that stage. We can admit the possibility of swiftness as in the case of well-acquainted obijects. But, it
1s not reasonable to leave that stage altogether, The absence of cormesponding darfana leads us to the idea that
Marah-paryavaifidana 15 an indirect cograton. There 1s no other reason which can be assribed to this factor,
We think that Marak-paryavaifidna is not a perceptual but conceptial. Its real function is the reading of
thoughts and not the perception of mind-substance. It is immaterial whether it passes through the later stage
but that is not its real purpose

Thisindirectness, orithe part of Marnah-parwavaifiana doesnotinterfere withinits posiicnas pra waksa,
because the bagis of the'conception of pratyaksa and parcksa, as we have already stated, 1s not objective
directness but the subjective independence form the senses and other external help.

One more point that requires clarity in this connection is, how the phy dcal mind is perceived. It is
beyond the reach of senses, and therefore, Matiand Sruta are out of there question. Avadhican know it butit
does not recessarily, precede Marnak-parvavaifiana . The person having Manah-paryavajiana may ot may
not possess it So, Manak-paryavaifiana is the only cogrition that is left. If its function is confined do the
concelved obijects there 1= not cogrition to perceived the mind-substance, The alternative that it can be left
unperceived also is unthinkable, becanse without the perception of the physcal mind the conceived ideas
cannot be cogrized. Akalanka explains away this difficulty by accepting the mindtsubstance also as the object
of Manah-paryavapiana inits first stage, the subsequent stage being the cogrition of conceived objects. One
is divect, while the otherisindirect. But both constitute one cogritiorn.
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According to Mahabandha® and Dhaval@ Manah-paryavaifidana is a cognition of another’'s desire
(s ), Memory (smertn), Intellect (meain), Deliberation (ciitd), Life (Svana), Death (marana), Gain (Labha),
Loss (Algbha), Pleasure (Sukha)), Pain (Dukkha) the destruction of city (Magarayinasa) the destruction of a
district (Defavindsa), the destriction of a province (fAdrapadavinasa) etc. This account makes the distinction
between avadhi and Marah-paryavaiidna insgrificant,

Theerguse of Manaf-parvavajfidng

It has been stated before that Avadhi, Manak-parvavaiidna and Kevala are superatiral powers
attained through the spirvitual progress, But Avadhi is supernatral as well as natoral. In the cause of human
and sub-human beingsitis super-natiural but in the case of heavenly and hellish beings it 1s natoral, Mareak-
paryavaifidana is alway s supernatiral, It is enmerated in the eight powers (labdhis) attained through wega.

Piajyapadat accounts Manah-paryavaiiana to four factors @ (1) Esayepasama or Viryastaraya, (2)
Ksayopasama of Manah-parvava jhanavarana, (3) Angopanga Mama Karman and (4) The contact with
other’s minds.

(1) Artaraya-karman puts obstacles in the progress of soul towards mundarnee as well as spiritial
attainments, The first four types of itare related with the obstruction of worldly gains: The lastis Vipartaraya,
It suppresses the nataral as well as super-natiral powers of the soul. The power ofkmowledge also isnot free
form its effect. The soul cannot attaina otherwize removed. Thisis why, its ksayopaiamais a common cause
in every types of cognition. The second cause 1s the ksayepasama of the cerresponding avarana, It does not
require any explanation. The third factoris Angopanga nama-karmarn. Tt chould be noticed that the phy sical
mind plays an important role in producing Marah-paryavaiiana . Lis completion on the subjective as well as
the objective ddeisthe first condition for the cogrition of thoughts, The completion of the phy sical mind is the
Bonction of Namakarman. The Angopdnga nd@ma karman 1sit schelass particulary related with the completion
of body and its parts. The fourth factor 1s the phy sical mind. According to Jinabhadra it1s the very object of
Marnah-parvavaifiana . According to Pijyapada itis a felping canse that object being the conceived ideas.

NaadiSgraand Manah-parvava Darsang

We have already stated that Marak-parpevaiiana has no corvesponding dardana. But, the Nandt
attributes to it both the functions of knowing (F4eal) as well as perceiving (pasar). It seemsa contradiction to
the abowve proposal. This difficulty is explzined several ways According to the first explanation the two
Punctions are related not with Marah-paravaiiana , but the person having it. The Mardfmeans, only that the
cogrizer apprehends first, the mind-<tubstance and then thinks over it. The second fiinction is related with the
mind and can be placed in the secord type of darfana, i.e. acaksrdariana. In the case of Srutajfiana alss, it
15 held that the cogrizer conceives certain idea through Sraa-fidna and then deliberates on them. This
deliberation iz acaksurdarsana.

The crly posdble obpction to this view is that acaksrdarianaisclassed as mediate (parksa) cogrition.
Itis possiblein the case of distant object only; which are beyond perception and known through scriptures, as
the golden mouniain ete.

But, whete the object is directly cogrized, asin the caze of Manah-paryavaifiana , no such dardarais
posable, Bauat, this objection has no ground, as there 1z nothing which can prevent the posability of
acaksrdarianain case of the objects directly perceived. One can think overa jar whichis divectly perceived,
and have a mental perception. The Jainas do not believe in the Buddhist epistemclogical division of objects,
hiolding certain objects as merely perceptible while others asinferrible. Inthe logical peticd they have supported
the theoty of Framanasamiava (convergence of the sources of knowledge). Even the existence of perceived
fire on the hill-top they say, can be further examined through inference.

One more point of mithor sigrificance, that can be raized in this respect is, whether the cogrition of a
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person with Marak-parvavaifidna is direct or indivect. The position of the Jainas in this respesctis very clear.
When the obiject is cogrized by Manah-paryavaiiana it 1s direct of pratyaksa and when it 1s cogruized
through aeakserdariana 1t 1s indivect or paroksa.

According to ancther opinion a person with Marak-paryavaiidana possesses Avadhi also, So, the
function of knowing (faraiand perceiving (pdsar) as related in the Nardt, ave performed by Manah-paryavajii
dra and Avadhi respectively. This view 1s inconsistent with the Bhagavarl, which holds that a person with
Marnaf-paryavaifinag may or may not possess Avadhi, B, the above difficulty can be explained if the staterment
of the BhagavaiTis givena bit more consderation. The Bhagavailis related with frara only. It does not say
anything about darfana. It does not propose that the co-exdstence of Avadhi dariana and Marnak-parvavaii
ana also iz merely a probability. Woreover, it can be held thatin the stage of darfana there is no difference

between Avadhiand Marnah-parwavaiiana . Inthat stage they have a cogrition of general type, which'develops
into Avadhiin one case and Marak-paryavaifiana in the other. That stage is termed as Avadhiina general
way;on accolunt of its being anall-inclusiveness, We cannct say that avadhi-darsana precede s gvadhi-jRana
orly, and not Manah-parvavaiiana, Butit has no claim to be called as Marak-paryava darsana, because that
distinction comesin the later stage.

According to Akalafnbka Marah-paryavapiana has three stage—1(1) Darsana, (2 Cogrition of the
mind-substance and (%) cogrition of the conceived obijects. Inthe case of Sruta alse we have three stage, Viz.
1) Dardana, (i) Matifiana and (i) Sreafiana. Both Srda and Manal-paryavaiiana rely on the darana
ococurting in the first stage, Although they are mediated by Matiand Avadbirespectively, yet, their field begins
with the stage. According to linabhadra there are only two stages.

According to ancther explanation the two functions of J@wai and Fasai are related with the person
who possesses both Avadhi as well as Marnah-paryavapiana,

Jinbhadra? says that ‘Pasai’in the present casze does not refer to dardara, but to a clear and distinct
krowledge known as “pasyatta’
QUESTIONS
Essay type question

1. Defining Manah-parydyae describe itz bwo various kinds and sub-ldnds.,
Or

=howing the similarity and disamilarity of Avaedhi and Marnak-paryaya write on the Lmitation of the
obiject of the later.

Short gquestion

1. Write on the eligibilities of Manah-parwavajiana.

short question

1. What is maral parydyapiana”
(1) Which kniows through mdriyas?
(1) Which knows through both #idripe and mind?
(13 Which knows through aterd the parakiya emotions of mind.
(1v) Which 1z paroksa jrana.

2 [hifference in vipdarsati and Manah-parvavaiianag are—
iy 3 1y 6
(i) 12 iv) 2
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3. second of three varieties of prafyaksa Fiarna is—
1) avadhi jiana i) kevala jHana
({1 Sruda fhrar (v manchparyava Jana

4, Who attains Marah-paryavaifiana

1) mithyadrsi (M) avirat
(1) pramaita sar s (1v) apramaita saryata
5, Marah-paryavaiidng 15—
1) pratyaksa 1) parmdarthika pratyaksa
(1) sarrvyavaharika pratyaksa 1iv) parcksa
&, Canse of Manah-parvwavaifana 15—

1) ksayopasama of darsandvarniia

i) Rize of mohaniya karma

(1) ksayopasama of Manah-paryavafiana and viyartaraya
i) Decay of artardyakarma

7. Both paryava parvdya means—
1) sarvatah bhdvana JRanah i) sarvatah peaptl
(iii) partial jRdrea (V) cakmodarsana
8. Fromeati Manah-parvavaifidana know s—
i) marcgatabhavasin ordinary facet (i) ~orne’s own mental BhdEvas
(1) paryayas possessed with special vifesana (iv% other’s mind in ordinary mode.
9, There is equlity in vipulamart ruseat
1) avisuddhi (1) viseddhi
(1) visuddhatara 1v)  visuddhatarma
10, There is equality in Kevala fRarna and sranah paridva—

1) Both ate sarreynevaharika (i) Both are parmarthika pratyaksa
(i) Beth know ariapt paddrihdas (iv) Both are attained by chadmast,

Compiler & Editor
Prof, Whira Mahendra Kumar
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UNIT -3
LESSON -9

KA VALA-JNANA (OMNISCIENCE)

Of the three classes of {pratyaksa)ie. direct knowledge we have described the first two, iz, Avadhi
and Marnak-paryavaiiana in the previcus lessons. Now we come to kevala-fiara 1.e. omriscience, the
consummation of all knowledge. The defirition of ommissience is as follows: “That which directly cogrizesall
the substances with all their modes 1= cmriscience (pure and perfect knowledge)™

The total destruction of the deluding [seohanTing) karmea is followed by a shortinterval lasting for less
than forty-eight minutes (muehfrta) after which the karsearns vailing the power of knowledge andnhntion of
soul alongwith the obstructive (atardpa) Karma are destroyed. And thenthe soul shinesindtzfull splendeour
and attains omriscience which inbats all substances with all their modes. MNothing remains unknown in
omrissience which inhtts all realities with all their modes Mothing remains unknown in oo science. Umasvat
quotes an opirdon that maintained that on the emergence of Kevala the other four Knds of kmowledge vz
Matl Srmta etc, are overpowered much in the same way as the other luminaries of the sky are overpowered on
the appearance of the sunin the firmament, but himself supports the view that they are absolutely impossble
inthe ommscient on the ground that the Xevalais due to the total destructiznwhile the other fourare due only
to the destriction-cum-sibsidence of the knowledge-covering [ fRandvarana) Karma, Total destruction bars
the possbility of destruction-cum-subsidence.

The fifth type of cogrition is kmown as Kevala-jrana. [Hisattained when the obscunng karmic veilis
totally removed. It kmows all the objects in their entivety with all qualities and modes. It 1s the stage of
cinriscience, the perfect knowledge.

Inthe Jaina literatore the term "Kevala,”whether single or with ‘fiara’izapplied to perfect knowledge.
the last types of knowledge 1s called kevala, firstly | becanse, it exdstsalone, It does not coexist with any other
type of cogrition. Secondly, according to ¥ ofovijaya the first four types of cogrition are produced by the
cottesponding partial panity of selfas well as the nse of karma named as kevalapranavarana, The soul urassised
by the karmic matteris not competent to predoce them, But, the kevalais produced by the soul alone, We may
assign this reason also to its designation as kevala. If the kevala is takenin the second sense,i.e. petfect, then
kevalaidna means perfect knowledze,

Avasyaka nirykti defines Kevala-fdana as the means of knowing all substances with their qualities,
modes and states, It isinfirate, eternal, imperishable and without gradation. The commentary elaborates the
above view as follows: “All substances undergo the modes of origination and destruction ete. These modes
can be classified into three categories types; viz. (1 produced by the external factors, (Dnatoral and (3 mixed
1.e. produced partially by the external cause and partially natural. The nature of all these modesis known by
kevala-fiana. It dawns when the obsouring Karmelc matter is totally destroyed. it is infinite, because it has
infirite modes asits object. Itis eternal, because it functions incessantly. The other types of cognition do not
illumine the objects constantly. They do so, only when itis desired and the attention 15 paid. In the case of
kevala the attention is permanent. It is not recrrent. All the objects are always under-cognition. Further,
kevala 1z imperishable. Once appeared it never varishes. it has one degree only. There 1s no gradationin it
becanse, it appears when the soul is completely parified. It is the state of perfection. Degree are possble in
impetfect state only.

The Jainas hold that each and every entity is related to all entiies other than itzself in the uriverse in
some relation or other. These relations are called parydwis (modes) of the entity. In order to know an entity
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completely, these relations or parwawas are to be completely known, And hence it follows that the complete
krowledge of one entity involves the complete kmowledge of other entities as well, If the relaticns are real and
1fitis also possble to know these relations, it logically follows that ommissience is posable, Omniscience 1s
perfectly consistent with the Jaina conception of emergence of knowledge as the removal of veil. As realists
the Jainas believe in relations as objective links that relate each and every entity with all that 1s other than the
entity. Symbolically, the relations arve links between A and the contents of not A, This means that the complete
krnowledge of A implies the complete knowledge of not-A and thisis obvicusly the knowledge of the whole
uriverse, In other words, the perfect knowledge of one entity means the perfect knowledge of all entities, This
has been very characteristically expressed by the Acd@ranga in the following terms: "One who knows one
knowsall, and one who knows all knows one."

Thete 15 no controversy regarding the nature of kevala among the different Jaina thinkers, ahd so we
do not state their views separately.

The Jainas hold a very clear and systemmatic view about the jourmey of soul towards hberation. Their
theory of (14 levels of pacification of self) gunasthdra present a definte road with well measured mile-stones,
leading to the ultimate goal., Gurasthdana means the different stages of spiritial attainments. The soul regains
its natural powers in higher and higher degree as the aspivant ascends to the stairs of gurtastharas. The powers
of soul are lying buried under the obsouring karsmans, The degree of manifestificon of those powers varies
according to the thickress or thinness of the obsourance.

According to Jairism Mohanfya 15 themost powerful of all the kzsnarns. This is the principal case of
bondage of the soul. The other karsars get their strength from Meha. The arangement of fourteen gunashana
also iz mainly based onits different potencies. We can compare it with the @vidya of other sy stems.

Moha operates onthe soulin two ways. Firstly, itdoes niot allow the soul to know its own veality The
soul, which is immaterial, eternal and pure, 1s wrongly idennofied with the materal, perishable and impure
body or senses. The canse of this perverted atfitnde is recognized as Dardaramohaniya. Dardana means
vislon, atitude or faith. Darsana-moha clouds that vison, makes the attitude perverted and misdivects the
faith. The second operation of Mokhanina isto obstuct the soulinits attempt to attain the pure state of infinite
blizz. The passions keep the soul invelved im external pleasures and pains. This operation is effected by
cargramobhaniya, The first four gupasthdands ae based on different stages of dardana moharlya and five to
twelve on edariramohantva, The last tweoane the stages of complete realization.

Kevalyiianaand Kevaladarsang
Thete are three views about the order of succession regavding kevalafiana and kevaladariana:

1. According tothe Hirst kevala-dariana precedes kevalaffiana. This view 1s champiored by Jinabhadra
and has been generally accepted in the Svetartbara tradition. Ttis also supported by the old A garetka tradition.

2. The second wiew holds that both of them ccour dmualtanecusly. Ttisadvocated by Mallavadie and
has got a general acceptance in the Digarbara tradition.

3. Thethird view maintains that in the stage of kevalaiana and dariana become one. This view 1z
held by Biddbhasena Dhivakara,

Historizai Survey of the Three Views

The Agarmeds as well as the other literahire earlier than Umasvat favour the first view only. The
second ard third viewsare not found onit. They are not menticned even for refuation. Of course, Kundakunda
has supported the second wiew, but, itis a controverdal point whether he lived before Umasvat, For the
present we Fave followed Pandit Sukhlal, who is defirite that Uma svat waseatlier than Kutdakonda, Avasaka
Miekai asserts that evena Kevalin doesnot possess two gpayegas simultanecusly, This statement appears to
be a refutation of the second wiew. But, it is doubtful whether this portion of Neekai is gernine and not
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interpolated after Umaswvat, asitis clear that the entive literature which goes with the name of Npywdeiis not
gSEnune.

Itis Tattvartha- Bhasya, where we find the second view for the first ime. Umasvat states that in the
case of first four types of mati etc. the ypawoga cocours in order. In the case of Kevalin where fidra and
dariana are inseparable, all cogrizant and constant, the rpawgds are simultanecus. Siddhasena GanTinterprets
the abowve statement in favour of the first view, but he does so on the plea that Umasvat cannot go against the
Arama argument show if the question.

Kundakufida in bis Miyamasara, Pojyapada in Sarvarthasiddhi and Samanitabhadra in AptamGedrsa
refer to the second view only. They do not refer to the first and third views even for refutation. Thus, up to
Samantabhadra we do not meet with any Digasbara work which mentions the opposite views even for
refutation. Akalanka is the first to refute the first and third views. In the Asjasaii he supports the second wiew
and clearly refintes the first view. In the Rajavartika he mentions the first view as aninsult to the emriscient;
and at other placesindicates the undedrability of the third +view also. He gives a verbatim reply to Siddhaserna
Crvakara by quoting a stanza from Sareeatl-Tarka, Thus, we can say that Digasbara raditon favours the
second view only; but the attempt to refiste other view s was not made before Akalanka.

The Avasvaka Niyukti, as we have already stated, does not admit the pocdbility of dmultanecus
ocoourtence of fhana and dardara of a kevalin, Then we come to Umasvat whosavs “The consclous activities
marifesting themselves as mati, Suta, avadhi and Manah-paryavaifiana cocour in successon and not
simultaneously. The consclous activities of the omriscience lord, possessed of integrated jiara and darsana,
however, in respect of ‘pue knowledge’and pure inhmtion- which compesnend all objects and are independent
oocur dmultanecusly inevery point of ime’, It follow sfrom this quatation that Umasvat admitted simultanecus
ocoourtence of fRdna and darfana. The commentator SiddhasenaCani, however, gives a different interpretation
in accordance with the Agamdas, althcugh he refers for the sake of refitation to some old commentators,
possessed of logical intelligence, wheo interpreted the relevant statements of the Agamds otherwise and deried
scecession of consclousactivities of a Kevalin The great Digartbara Acarya Kundaknda clearly states that
the jRama and darfana of a kevalin cccur dmulanecusly even as the light and heat of the sun occcur
smultanecusly. Fajapada Devanandi follows Kulidakonda, He says Jhama 1s sakara ‘determinate’ while
dariana is andkara “indetenminate’. They cecurin succesdon in the chadmastha (1e. one who is under the
influence of the obstructive karmans) while in the nr@varana (1.e. one who 1s completely free from the
obstructive karmans) they ocour simualtarecusly.

MNow we come to the great logmcian Biddhasena Crivakara who refiized to admit the separate identity of
Jirana and darfana because of legical difficultes. “We can distinguish between fiarna and darfana up to
Manah -paryavafiana . Kevala-fAdna, however, qui jidna and qui darfana 15 identical. According to
siddhasena Chivakara, thosewho, on the authority of the scriphires, maintain the emancipated one (fina)does
not know and inhait simaitanecusly make no scruple to fout their Trtharkara In other words, he finds logical
difficulties in the podtion and asks those who stand by the old position to reinterpret the Agamika statement
and thus remerve the mcond stencies. If kevalafiana dawns on the complete desrictionof the velevant obsouring
karma it stands o reason that kevala-dardana also should dawn immediately upon the destruction of the
relevant chzouring karman. And as both the destructions are dimualtaneons, it logically follow s that the dawnings
of kevalo-jrana and kevala-dariana also synchrorize, Asiot is said that there can be not meati-frana in the
o scient fira who has completely destroyed the veil., so (should it be admitted that)) there can be no separate
darianain one who has completely destroyed the veil. Moveowver, sayssiddhasena Divakara, inthe soriphares,
kevala has been said to have beginning butne end and those afraid of going against the scriptres should take
not ofthis fact, Admisdon of siccessioninthe ccomrence of fRara and darfana means admisdon of succession
in the occourrence of fhana and darsana. The frandvarana and darsanavarana are destroyed simultanecusly,
and the problem arizes which of the two, kevala-frana and kevala-dariana, should arise first? Logically we
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cannot give priotity to anyone of them. MNorisit possible to admit the synchronous emergence of both, because
two conscious activities cannot ocour simultanecusly. Ifan ommiscient soul knowsallin one instant, he should
contimie to know all for ever, or otherwise, indeterminate has ne scope in the case of one who has destroyed
all karmic veils. The distinction of ‘detenninate and indeterminate’. ‘distinct and indistinct’, applies to the
knowledge of imperfest beings, and not to that of the perfect ones. And hence there can be no distincton
between fidna and dariana of the omriscient. There are other difficulties as well, Supposing that evenina
Kevalin the jidrna and the darfana are quite distinct from one another, they must ocour eitherin succession or
smultanecusly. In the former case, the Kevalir could not be held do speak out completely reality, because his
statement, being in strict conformity with his awareness, would exclude the object of darfana whenit would
synchromze with knowledge, and it would evenin the case of simultaneity of fidna and dariana, the difficulty
of dmultanecns statement of the contents of both would stll remain. Omniscience would be only an ill-
concelved notion ifit were admitted that the omniscience arhat inthnts the unknown and know s themnbnted.
The conception of separate identity of fridra and darfana implies that the object of darfana remains for even
untouched by jRdna and the object of jAdna remains for even untouched by darfana and consequently it
follow s that the whole reality even remains unknown even to the kevalin, The various scriptoral statements
contradicting our podtion, however, are to be interpreted with reference to various standpoints, The scriphares
do not recogrize dariana inthe case of Manak-paryavaiiana , inagnuch asthe Mara-parwvafidna cogrizes
only particular features of the mind-substance of others, and not its universal foirns. They further recognize
only four classes of darfara viz. cakmrdariana, acaksurdariana, avadhvdariana and kevala-darfana.
siddhasena then quotes an opinicn which recogrized darfana as avagraha, smple and pure, and fidrna as
determinate description’of the form “Thisisa jar’, and distingmuished dursana from fiana on the ground that
the latter can be due to the former while the former can never be dve += the latter. He refutes the opirion on the
ground that avagraha has been recogrized as a sub-type of mati-jRara and as such if darsana were held to be
nothing but avagraha, it would follow that darfama iz a type of mati-fiana. Siddhasena then formulates his
own defirition of darfara which nins as follow s Dardaraas fiana (cogrnition) of external objects untoushed
by, or unamenable to the sense-organs provided the cogrition does not cogrize the past and fithire events by
means of a lrga (probans) The defirmtion does not everextend to Marah-paryavapiana , because the external
objects are not directly known by it. Matiand Srira have no corresponding dariarna. But avadhi can have
darianainasmuch as avadhiinhites objects that are untouched by the sense-organs. the omniscient (Kevalin)
krnows as well as inhites objects in as muech as he 1s aware of all objects irrespective of their amenability or
unamenakbility to sense-organs, Siddhasera Chivakat, therefore, concludes that fRdma and dardana of a Kevalin
arise smultanecusly and last for ever-He further says that this interpretation does not viclate the scriphures
while the view the ffidna and darsena of a Kevalinarise inalternate successonis not faithfil to the scriphores
and is to be understood as the position of the non-Jainas, We have already stated how he proves the non-
difference between fRara and darfana in order to avoid logical difficultes.

Mext we come o Jinabhadra, the great upholder of the Agamika view. He deals with the problem in
his VissavaiTand Visesavasyaka Bhasya He mentions all the three podtions viz. (1) dmultanecus ccourrence
of pidna and darsana (2) alternate ccourrence of them (3) non-difference between them. He records arguments
for and against ail the three positions. But he supports the alternate ccomrrence of jidana and dardana as we
have stated at the outset of our unaniry about their temporal relation.

fibalanka and Vidyanandlthe great Digasbara logicians, support amultanecus ocourrence of jramna
and darfanain a Kevalin, Commenting upon Samantabhadra’s AptamBndarsa, verse (1), Akalanka says 5F
the jidna and darsana (of a Kevalin) were to ocour alternately in succession, his omriscience would be only
a contngent cocurrence. There 1sno reason why the uriversal and the particular should not reveal themselves
smultaneonsly to the omriscient who has destroyed all his karmic veil, Vidyanandi says Awareness of the
uriversal form 1s varana and darfanavarana obscure these faculties. There 15 absence of kevala-prana and
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kevala-dariana in people like us because of the presence of these two. And it goes beyond understanding
why the uriversal and the particular should be revealed only inalternate succession when itis established that
the two (Fvarandas) are destroyed  simultanecusly due to a special kind of abselute purfication of the soul?
Haribhadra, commenting on JinadsaganT Mahattard’s Clrni on Masdf Satra says that Acarya Siddhasena
and others were the upholders of damultanecus cconrence of fRara and dariara, that Jinabhadragani
ksam@éramana and others were the upholders of the alternate ocourrence of these, and that the old Acaryas
uphold non-difference of fhana and dardana. Itis difficult to ascertain from the available Jaina literature as to
who this Siddhasena and the old Aciryas were whom Haribhadra refers to. Siddhasena Divakara, as we have
seen, suppotted the position of non-difference and so cannct be regarded as referred to by Haribhadra as the
upheolder of dmultaneity of both, Beddes, we do not know of any old Acdrya who were the supperters of non
differenice between fiana and darfanag. Again in his commentary on the sarmattarkaprakarana (1LI00,
Abhayadevasir mentions Jinabhadra as the supporterof alternate succession, and Mallavadir as the supporter
of dmultaneity. This Mallavddin also 1s not known to us the commentator Malayagivd, however, follows
Haribhadra in assigring the posiions to different authors. This problem of identification of Haribhadra,
siddhasena and Abhayadeva's Mallavadin has been thoroughly discussed by the great savart Pandit Sukhlaln
in ShRanabindy-paricaya and we refer to that for fuller information.

In Yafowvijaya we find the last Jaina logician who supported the podtion of Biddhasena Divakara at
great length and practically wiote a commentary onalmost the whole of the second Earda of his Sarmaitarka-
prakarana, which deals with the problem. Yafovijaya refers to the statemerit of Haribhadra or Wlalayagivi that
Acirya Siddhasera was the supporter of simultansity, and says that Hete only the prima facie podton of
siddhasena is referred to. He supplements the arguments of Siddhasena Divakara and strongly supports his
poston But what is most striking is the tone of comprehensive recenciliation of conflicting view s with which
he winds up the discussion, He says: ‘Mallavadin' (who admitied separate identity of frana and darsana but
did not admit successon) has resorted toe vyavahdra rawa (empivical sandpoint) which comprehends distinction,
the Revered (linabhadra) has vesorted to pure ruesiiira {arnyiytcstandpoint) which lie at (thatis, disinguishes)
the borderline between cause and effect, while Siddhasena has accepted sarigraha which tends to obliterate
distinction. Mone of these three postions of the Aciryas, therefore, are improper.

The Object of Kerafajiizna

The L parisadas repeatedly stressupon the knowledge of one which can lead to the knowledge of all.
It 1s their main teaching. The Acdrarga also announces thata person wheo knows one, he knows all; and who
krowesall, he knows one. Both of thetn identify the knowledge of one with the knowledge of all. But, the two
sy stems explain the above factin ditferent way s According to the Vedarita Brafumana is the only reality. The
krowledge of Brdhmana means the knowledge of enfive reality. It denounces the knowledge of external
things as mere verbal wrargling. It holds that the cause 1s the only veality and its knowledge implies the
knowledge of effect. Bridaranweka says that the earth is the only reality. Its effects are merely the play of
words, Itisearth where all the pots of different types pots. Similarly, the kmowledge of Brahmeana means the
knowledge of entive uriverse, It does not mean that a person with the knowledge of Brakmana comes to
possess the knowledge of all things. It only means that he has seen the findamental reality, after which the
krnowledge of resultant objects becomes false.

i, the Jaina interpretation is quite different. It does not hold that the kmowledge of the fundamental
canse isthe only knowledge. The knowledge of effects alsois as trie as that of the canse. Knowledge of one
as leading to the kmowledge of all only meansthat all objects are so interrelated that the complete knowledge
of oneimplies the knowledge ofall, This contentionis based on the fiindamental principles of relative existence.

Kundakunda's View

Kundakinda provides another explanation of the abowve. He say s that the above issue can be explained
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according to two view-points (rayas). If we follow that veal wiew point (mifeayanawa)a Kevalin perceives his
self enly. But from the discursive view-point he knows all the objects, Kundalkonda generally interprets Jaina
conceptions in the hight of Vedarita, According to the Vedarita Brakmana 15 self-cogrizant, similarly
Kundakuhda also halds soul as the selfcogrizant. The vyavabhdranaya of Kundalkofnda is just like the
vyavaharka-satta of the Veddrta, which maintains that, on discursve plane, sarvajia means the cogrizer of
all external appearances, asitisin the case of God.

Kundakunda is interpreted also in the following way: According to the real view-point the scul 1s self-
cogrizant, It does not cogrize anything else. But all objects stand as reflected into scul. The knowledge of
soul, therefore, ultimately leads to the knowledge of entive urniverse,

Arguments for Omniseience

We have given some arguments generally advanced to prove cimriscience. Below we givea summary
of those and other briefly:

1. The sculisa knower by natare, It cannet remainignorant of any objectif there 1s no abstruction; just
as fire cannot cease to burn the fuel ifitis without obstacle.

2. The incomplete knowledge, which we experience, iz a part of the complete one. The existence of
the whole implies the existence of the part.

3. The passions (dose) and obscurances (Fvarana) must disappear totally at a certain stage as they
hiave gradaticn; just as the removal of the foreign matter from gold.

4, The knowledge must have its stage of completeness asitiz a grades phenomenorn; justasin the case
of size the highest stage is found in the space, similarly, in the case of knowledge it 1s ommiscience.

5. We see the people with different degrees of intellect. sagacity etc. They mustattain perfectnessata
certain stage; because, they have a gradation.

According to Jainas, pasdon ave temoved with the destruction of Mohanfua, But, there is nothing to
destroy knowledge, Tafovijaya, perhaps under the influence of Vedarita, has proposed that the four types of
dizcursive knowledge are effected by kevalajiandvarana., Where this @varana dizappears they do not exdist
any more, Thus, ina way, we can say that aceording to Jairmism also the discurave knowledge disappears at
the dawn of kevalajfana, but the Jaina deesnot make any distinction between the two types, as far as their
appearance 1= concerned.

The Jaina divides the mind etfically into four dhydras, In the first two dhparas itis directed towards
evil-thinking. They resemble the samsara-pragbhdara state of the Yoga. In the remairing two the mind 1s
directed towards good thinking. They resemble the state of karvalyapragbhara. The different states of these
two dhyanas bear a striking resemblance with the yoga theory of samadhs, We shall discuss them in detail
along with the Jaina thecry of spirital progress,

Coneeption of T3rokaStage in Vogs

According to the system of yoga the last three parts of dhdrana, dhyamna and samadhi are known as
sarryara. The concentration or sarsyama on different objects results into various supermatural powers, The
yogoin whi concentrates on the three imes comes to possess the knowledge of all the three imes. Similarly, he
gets the knowledge of entite uriverss when prafib ha-fhana anses. Itis the knowledge just preceding vivekakh @t
This state 1s known as Taraka, because it brings the worldly bondage to anend. Tt knows the entire uriverse,
in all the imes and conditions simultanecusly. This iz attained in the stage of vifoka. it resembles the kevalajs
dra of the Jaings, appearing after the destruction of Meha, According to yoga it 1s perishable and a sort of
obstacle in the path of realization; itis a dishirbance in meditation. The Jaina does not support this view. COut,
no other sy stem except yoga has described the omriscience as akarma, which 1s maintained by the Jaina also.
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The wga-conception of infinite knowledge also bears a striking resemblance with the Jaina conception
of anarttapiana. Patalijall say s that when the dirt of obscurance 1s removed totally the knowledge becomes
infirite; as the knowable objects are finite, they fall short in compatison with knowledge, Vyasa cites the
example of sky and glow-warm. Similarly, the Jaina also maintains that practically a Kevalin perceives the
entre uriverse, but its capacity 1s infirite. Had there been infirite number of uriverses a Kevalin would have
perceived all of them.

Kerafajignaand Nvdva Vaksesika Philosophy

We have already described the Nyaya view of the Vaifesika super natoral knowledge; whichisattained
through an extra or divary contact with the uriverse. This contact 1s established through yegika practices for
w hich they do not prescribe any definite course and generally follow the yoga sy stem.

In the state of liberation the sculis devoid of all qualities including knowledge, The Myaue does not
make any difference between the discursive and transcendental types of knowledge, In the state of liberation
where the other systems propose absence of discursive knowledge and the revelation of franscendental
knowledge, the Nyaya proposes the total absence, Practically, they are on the same level,

In addition the Myaya accepts eternal omruscience of God; which 1s a necsszary equipment for his
finections of creation, preservation and destiction of the universe. The Myawa, amefly being a devotes of
logic does not propose any original theory regarding ommniscience.

QUESTIONS
Essay type question:
1. WWrite on the concept of Kevalaffiana in Jainism compassioiite other sy stems of thought.,
2, Critically examine the function of Kevala-fiarna and Kevala-dariana.
shrot question:
1. Clarify sarvajfavada
2 Define Kevala-prara and write its kands comprehensively.
Objective type questions:
1, Revala-jhana 1s pratyaksa—
1) ksdyika 1) ksayvopaianika
(11 Andayika [1v)  Aupaimika
2, How many views are available on Kevala-fana and Kevala-dariana
i 2 iy 5
(iii) 3 iv) 8
3, In what duration does a kevalfreach the podtion of Sales?
i) Inderation of two utterance (i) Intwo short utterances
(111} In two long and one utterance (iv) Inutterance of five short utterances

4, What is the process of impeding woga of a kevali—
1) vacanayegad, wmanayoga, and kdyayoga respectively
1) manayoga, vacanayoga, and kdyayoga respectively
(1) wga of manayoga and vacanayoga
(%) woga of respectively marayoga and vacanayoga
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5. Fevala-JRana occurs ..., in—
1) one, who knows miirta dravyds
1) one, who knows only amiirta dravyas
(1) one, who knows comprehensively seiirta and amitrta dravyds ard also know s dravya and paryawis.
[(iv) one, who knows only parpdwa.
&, Who is called trtha-siddha
i1 who gets leberated after being initiated into Sramana sarigha.
(1) who gets liberated after establishing t#tha
(11} who gets liberated before irntiation
[iv) he may or may not be iritiated into sermgha

7 Nyaya and Vaifestta darfana are—

iy aniSvaravads i) Evaravadr

(i) karmavadi iv) prakrvadr
g, Sarvaifiatd means—

i) Atmd’s svabhdva 1) vikhava

(1) svabhava material (iv) only man's svabhava
9, Jhata of sarva-ksetra means—

1)  who can make complete space [lokakasa and alokakasa)
1) one, who knows lokakasa
[{ii) one, who knows mansyaloka
(1v) one, who knows alokdkdsa
Compiler & Editor
Prof, Murd Mahendra Kumar
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UNIT - 4
LESSON 10

THE ORIGIN AND DEVELOPMENT OF JAINA LOGIC

In thiz lesson we are going to know about the development of Jaina Logic. Before we start the actual
discussion on the development of Jaina Logis, let us first become acquainted with the concept of logic.

1.1 Definition of Logie ( NrZrg)

The existence of things 1= self-evident. The knower may know it or not, butit makes no diffetence in
their exdstenice. They become known when the knower know s them and if such knowledge is right oris the
determinant of the object, itis called Framana i.e. the valid organ of knowledge. The defirdtion of the Logic
15 based on this affirmation. According to Vatsyayana, the commentator of the Mydwa school of philesophy,
the term (myawa) stands for an examination of reality through a valid organ of knowledge, According to
Umasvat, a Jaina Acarya of 4" cenhory A.D., the knowledge of the reality is obtained through pramdna (an
approved means of knowledge which is comprehensive) and maws (a partial organ of kmowledze) Thuos
according to the Jaina school of philosophy, rydweis the knowledge of the Redlity by means of pramana and
st v, In other words, the ascertainment of examination of the nature of veahtw by means of pramdna and sawe
is pepdye. Inthe Jaina tradition, the tenn ekl (reasoring )is more in vogls than the term spdwe. In the view of
Yativrsabha, another Jaina Acarya of 6-7® centory A.D., if a person does not examine objects by means of
pramana, naya and riksepa, the right would appear wrong and vice versa to him. Pramana means “valid
krnowledge’. The definition of niksepa is:

The depodting of power of expressing the specific meaning in words through the strength of qualifying
adjuncts is riksepa, Niksepa is the way of knowing the object through the expodton of the intended sense. Tt
also excludes the unwanted mearing. Naya stands for the philosophical standpeoint through which the knower
krow s a particular aspect or attribute of an object, I'he ascertainment of the mearing of the object, arrived at
by reasoning through prameana, raya and rigsepa is nyapa. This np@wa according to Yativrsabha, has been
handed down from generation to generation of the learned acBryas. According to AcBrya Samantabhara, the
Jaira Acarya of the 4 centry A.D., the system of Jaina Logic is chatacterized by the use of the term
“Syata’which literally means ‘from & particular point of view’. Iti1s used to avoid absolute affirmation and
absclute negation, foraccording te the Jaina belief, affinnation and negation are relative concepts. In the Jaina
tradition the entive episternological and logical sy stems do not transgress the Hmits presoribed by the doctrine
of syd@ta 1.e., syddvada. O tie basis of these facts, the definition of riydwa in the Jaina logical system may be
put as follows, rpawe means the relative comprehension of the real, effected through prapuana, naya and
RIS,

1.2 Three Eons of jaina Logic
Jaina Logic can be broadly divided into three eons of tme—
1. Jaina Logic of the pericd of Agamas (canorical age)
2. Jaina Logic of the peried of By stematic Philosophy
3, Jaina Logic of the pericd of critical study of organs of knowledge

The pericd of the advent of Lord Mahavira is 599-527 B.C. The Agameika petiod extends from this
period upto the first century A.D. The period of sy stematic philosophy starts from the second centory AL

and that of the critical study of the organs of knowledge from the 3-9' centory A.D.
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1.2.1 Jaina Logie of dgamic Eon : The logic of the canonical age is characterized by a detailed
discussion of the concept of cogrition (knowledge)and intmtion (dardara)and not of pramana as such, The
consslousness in the state of karseie veils isin two forms: potential (labdhn) sentience and marnifest (kpaywega)
sentience. The development of the capacity of knowing the knowable object is potential sentience and the
application of that capacity in knowing 1s mamifest sentience.

The marnifest sentience is again of two kinds: with details (s@kara) and without details (amdkara).
Deetails means ‘particular’or “various aspects of a thing”. The sentience accompained with details 1s called
cogrition. Sentience bereftof detmilsis called intnition I the Jaina 4 gamds, the expresdons ‘savikaloa’ (detailed)
and ‘rirvikalpa’ (without details) are not found. Instead, the usage of terms ‘sakara’ (with details) and
‘arakara’ (without details) isin vogue, There 1s no difference of meaming between ‘sakarae’and ‘savikalpa’,
‘andkdra’and ‘mivikalpa’. The inhntion (darfana-cetand)is only cursory, while the cogrition (JRard-cetand )
15 detailed. The former may be called as indeterminate or indetermined, while the latter as deisnninate or
determined. The soul 1s the kmower (fRata). It knows the jRewr (the object) through frara (knowledge)
Enowledgeis aninseparable attribute of the soul. The relation between the soul and the kmowledgeis like the
one between the substance (gup), and attribute (guna). The attribute 1= neither absolutely different from, nov
absolutely identical with the substanice. The soulis the substance, while knowledge 15 thz atiribute, As thereis
always a difference between the substance (guri) and the attribute (gura), so alsc kowledge 15 somehow
different from the soul. As anatiribute belongs to the substance, so also knoweledge certainly belongs to the
soul. Itis from this standpeoint that the former is relatively identical with the later.

Cognition (knowledge) is elassified into five kinds:

1. Empirical (matD) — Knowledze obtained through sersaal and mental perception.
2. Artculate (Sruta) — Verbal knowledge.

3, Clairvoyance (avadhi) — Knowledge of distart objects divectly perceived by the soul without
the help of senses.

4, Mind-reading (Marak-parvavaiiana ) — HEnowledge of what the others think in their mind.
5. Omriscience (kevala) — Enowledge of all modes of all substances.

Of the abowve five, the two viz. mariand Suta are sensory and the rest are supra-sensory. OF them
again, the four are non-communicative, that 1s confined to oneself, while the articulate knowledge 1s
commuricative, that isitis both for oneself and for others, Knowledge is essentially selftcogrizing. It is the
language that communicates knowledge to others, The articulate knowledge 15 also, in itself, non-
communicative, althoughit is conched in words, On account of this relationship with language, the ariculate
krnowledgeis metaphotically egarded as commuricative. Intheabove clasafication of knowledge, the dividons
of direct and indirect are notthe main types. There 1s however another way of clasdfication of knowledze
where sensory knowledge is regarded as indirect and supra-sensory knowledge is vegarded as direct. Inthis
classification, the fiesttwo types of the above mentioned list fall under the former, and the last three under the
latter category.

Digawbar Acarya, Kundakunda (127-179 A.D.) holds that the senses are not intrinsically related to
the scul. They are extrinsic. Whatis extringc can not be the nature of soul. How can the knowledge attained
through what 15 not the natre of the soul, be considered a divect (pravaksa)) perception belonging to the soul?
The knowledge acquired through an instmiment ora medivm, which is non-soul, is, therefore, to be treated as
an indirect perception (pareksa) Only that knowledge which oniginates from the soul whichis not dependent
on the sense-organs, the mind and the intellect isa direct perception. The knowledge through which one can
cogrize non-cotporeal and supra- sensory matetial substances, as well as the substances which are kept ina
place not visible or perceptible, 1s called direct (pratyaksa). A mode of a substance, whichis stll not marifest,
carnot be known by sensory knowledge, but it can be kmown by the direct perceptual kmowledge. The subtle
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meode, submersed underneath the gross one, cannet be kown through sensory knowledge but can be cogrized
through the dirvect knowledge. The knowledge obtained through the sense-organs and the mind 1s, therefore,
indirect, while the knowledge obtained exclusively through the soul is direct in the true sense of the term.

Anocther veason to regard sensory knowledge asindivect is that there is always a possibility for doubt
and error in such knowledge, In support of this view, Jinabhadra Gand avers that seatt ffiarna (sensory and
mental knowledge)isindirect becanse of the possibility of the doubt and error in them. In divect knowledge,
there 1s the absence of doubt, error and indecision.

1.2.2 The Nature of Knowledge : The consciousness in itselfis a single and undivided entity. It is
self-lluminating by natare like sun. On account of the association with Karsea, it has two states & covered and
uncovered, The sentence, which 1s fully uncovered, is the states of Kevalaiarna, which is unalloyved and
innate knowledge. Ttcanalso be called kmowledge, whichis free from any condition orimpeosed property. Mo
effort is needed for knowing through the kmowledge in the state of uncovered consciousness, arnd hence such
krnowledge 1s spontanecns. BEven in the covered state, the sentience 1s not totally covered, being necessarly
uncovered to a certain mirimum extent. When the clouds which cover the sun are dense, the light is dimmer,
but no amount of clouding ever dim the sun to the extent that one can not distnguish the day from the raght.
In the same way, the denser the cover of Karmea, the dimmer the knowledge. Neveitheiess, there isalwaysa
partly uncowvered conscicusness enough for its demarcation from non-soul. Althedgh such consciousness is
itself not extraneous, it 1s conditioned by extranecus factors. ‘Knowledge’is not only a subjective idea or
conception (pratyaya) or cogrition produced by mere sensotry experience, butit is the very nature of the soul,
It 1= neither generated anew at the time of taking ve-birth, nor abandoned at the ime of death. The relation
between knowledge and soul isnot like the one between the soul arid the phydcal body, which isacquired at
the ime of re-birth and relinguished at the ime of death. The soulisiota blank paper on which cur perception
scribbles with its fingers of sensations and self-feelings.

1.2.3 The Ultimate Souree and Origin of Kaowledge @ Knowledge is the natoral attribute of the
soul, which eveninits worldly existence remains alway s more or less uncovered, It can thus be said that the
uncovered state of sentience isthe ulimate source of knowledze. There are three more additional sources, viz.
sense-organs, mind and soul. The development of our sehse-organs depends on the development of sentience.
The diversity (degree) of the physical sense-crgansis dependent upon the diversity of the of the development
of entence. The development of the mindisalso dependent uponthe development of sentierce. The knowledge
whichis supra-sensory, 1.e., which aris=sindependently of the sense-organs and the mind 1s directly dependent
on the soul. Thus from the point of srizw of the development of sentience, the basic sources of knowledge are
three, viz., sehises, mind and soul The instumental cavse of the arising of knowledge is two-fold: internal and
external. Whereas knowledze atises on the proper prosamity of the external objects with the sense- organs, it
can arise also on account of mnental contemplation which is aninternal process.

1.2.4 Limits of Anowledpe : The empirical perception is obtained necessarily through the five sense-
organs and mind. £mong the five senses, each one has the capacity to know a particular kind of object.

mese-0rgans Objects
1 Tactile sense-organ Touch
P Justatory sense-organ Taste
3. Olfactory sense-organ smell
4, Wisual sense-organ Colour, shape and movement
5. Auditory sense-organ mound.

The above objects do not produce the sensual cogrition, but the cogrizer himeself, through his own
effort, on the ccorence of proper proxdmity, cogrizes them through the respective sense-organs. The sense-
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organs do not cogrize the substance divectly. They can know it through the attributes or modes, and, therefore,
the sense-organs cogrize modes directly and the substance only indirectly. They can know only the present
made and therefore, they are not capable of knowing the pa st and the futoe modes. The sensualists (philosophers)
congderthe sensory expetience alone asthe real cogrition. Butif thereisno cognition, which synthesizes the
discrete strands of sensual cogrnition, we shall never be capable of an integrated detenmination of the object.
The mind does not directly krnow the objects like touch, taste ete., butitdeoes so only through the sense-organs.
The mind, therefore, 1s not cogrizant of the substance (vasta) Butit has the capacity to synthesize the objects
(i.e. modes)cogrized by the sense-organsand also to contemplate them in the context of the three fold temporal
divisions viz., past, presert and futire, From this standpeint, the mental cogritionis congdered more advanced
than the sensual intmtion,

The experience acquired through the sense-organis called idea (pratyaya) or cognition (vVijfiamna). We
notonly know the cogrition but we also discover (through deductive orinductive processes) lawsand relations
which has been hitherto unknown, This power of knowledge 1s called intellect or reason. Sensual cogrition,
mental knowledge and reason constitate the jurisdiction of mati-fRara.

We know the objects also through symbeols and words, For example, on seeing the object called fire,
we look for the word, which stands forit, orconversely, on knowing the mearning of the word “fire”, we look
for the obiject dgnified by the word. The domain of verbal knowledge is constitioted by the following—

1. The knowledze consequent upon the meaning-word relationship arising from the Judgement ‘s
the mearing of the word fire’;

2. The knowledge obtained through studies or learring of language, and

3. The detenmination of the knowledge acquired thretign experiences.

The domain of clairvoyance is the direct knowledz= of the corporeal or material objects (Mirta)
The domain of the mind-reading is the divect kriowrledge of mind (raras)

Absolute knowledge or omniscience is campletely uncovered knowledge, which has the power to
krow all substancesin all their modes, This definesits jurisdiction.

1.2.5 Sensory Knowledge and Erisiemology @ Transcendental (supra-sensory) knowledge is an
uncommeon achievement. It is not ordipary (phenomenon), hence it dees not find frequent mention in the
treatises on logic, The predominant theme of the logical treatisesis the empirical knowledge (matiand Seda ff
). Matiiiana 1s a succesdve process, which coours, in the following order:

1. Contact betwesnh cogritim® and the cogrizer.

2 Intmtion fdarsana) — Cogrition bereft of details; cogrition of mere existence.

3, Inarbiondlate sensation (avagraka) — Iere sensing of the thing such as ‘there is something’.
4

D pecific inquiry (Tha) — Itis the curiosty to know the whole from the part through a process
of elitmination and reach the conclusion sush as, ‘Ttis most probably this',

Articulate comprehension (avawa) — A definitive identification of the object, such as ‘thisis
defirntely so’.

6. Imprintorretention (dhdrand) — Creating animpressionin the mind as pers sient determination
of the object, which iz retained fora longer ime. Predispodtion (vasand) ot traces (samskara)
ate the same as dhdrand.

7. Memory (sl — It iz a cogrition such as ‘that object’, which is conzequent upon recalling
an already retained object.
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8. Recogrition (sarifia) — The judgement ‘thisis that’, arising jointly from memory and present
percepticn.

9. Reasoring (cirtd) — Itis the ascertainment of necessary concomitance like ‘there ccowrs smoke
crly on the cccurrence of fire”. The tertns citd, tarka (rational or logical thinking) and #Aa
(process of inferring) are synonymous.

10, Inference (@bhinibodha) — The knowledge of the probandum® (sadhwa) attained onthe basis
of probans® (hetu or sadhnd) through the process of logical deduction.

The probansis of four kdnds:

1. Podtive probans leading to affirsmeation,
2. MNegative probans leading to affrmation.
3. Positive probans leading to negation.

4, HNegative probans leading to negation.

Mow it would be easier to understand the successive steps invelved in the ulimate cogrition through
sensory percepton. Sensory perception is not posdble firstly without the contact between the cogritinm and
the cogrizerand secondly without the inhmtion, Further, there cannot cccur specilic inguiry in the absence of
sensation, nor judgement in the absence of specific inguiry, nor retenticninthe sbence of percephl jndgement,
norretenticn withoutmemory, ot memory without tecogrition, not recogriticn without reasoring, not \Easormng
without inference.

Werbal kmowledge or articulate knowledge (Sruta-fHana) manifested in two forms—Syadvada or a
doctrine of conditional judgement, and Mayavada or the doctrive of standpoints. The Jaina logicians have
propounded the natore of ontolomical reality onthe basis of verbal knowledge through the doctrine of Sywadvada
was Nayavada. Inthe world of logicians, the verbal knowl=dge wasresorted to and the whole sy stem of Jaina
Logic got developed on that basis. In other words, thets are as many altermatives of conceptual thinking as
there are ways of linmiistc expressions, that is, the logical conceptions are commensirate with the varieties of
propositons. They are innumerable, and accordingly, the authoritative judgements canalso beinnumerable, If
looked at from a deeper condderation, it will follow that there are as many logically valid propositions as there
are determinative way sof thinkdng and spesking. Thisalso holds well inthe domain of the doctrine of stardpoints,
asit has been said, “There are as many vatieties of mayas as there are way s of verbal expressions.” In other
words, the mimber of rayas is detetmiined by our ways, intentons and opimions. The upshot is that the
enumeration of the sources of vehd knowledge (prasmana) according to the Jaina Logic, 1s a matter of
determination in a relative perspective.

The second pericd can be said move revoluticnary than the first, It brings effective change in the field
of Jaina Logic due to theinfluence of other Indian systems of logic.

2.1 Jaina Logiec of tie Philosophical Period

Philozoptical speculations had started asearly as the eighth centory before the beginning of the Christian
era, and tll the first cenhory A.D., the supra-sensory perception held a prominent place and logic which
definitely ‘wccupied a secondary posiion. It was only in the centuries that followed that critical studies in
epistemology and logic made their appearance. As epistemology occuples an impottant place in philosophy,
the philosophical peticd, fortified by epistemclogy, started from the second centary A.D. onward. Charing this
period there was a close alliance between philoscphy on one hand and epistemology and logic on the other.

The propounder of the Maiydyika school of Indian Philosophy wasthe sage Aksapida Gautama who
composed his Nyayasiira in200-450 A .1, according to Professor Jacobi, and inthe first cenhiy B.C, acconding
to Professor Dhruva, The sage Kanada composed his Vaifestkasiira in the first centory B.C, and Badarayana
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wrote his Brafumasiiva in the fourth cenhory A.D. Mund Kapila composed the Sartkhyasitra in 6-7' cenhry
E.C., and Iévarakrsna composed his Samkhya Karika between the second and the fourth centiries A.D.

The Buddhistsand the Maimwdyikas were pioneersin the field of logic. Buddhist philosopher Magaruna
(E00A. D) ariticized MWy pasitira and Vatsyayana (4004, D) zave the reply in his Nyd@yasirabhdsya. Buddhist
Acarya Dignaga (S00A.D.) criticized the views of Vatsyayana . Uddyotakara, the commentator of Nydya
philosophy (B004A.D.) gave the reply to the formerin his My@yavartka. Buddhist Acarya Dharmaldrt, in his
Nydyab indu, refited the views of Uddyotakara, Buddhist Acirya Dharmottara, in his commentary on
Mydyabmdi, strongly supported the views of Dhignaga and Dharmaldrt, Vacaspt Misra (200A.D.01n his
Myayrvarticataiparyaiika, ve-established the position of Uddyotakara by refuting the Buddhist criticism of the
Myaya doctrines.

The refittation and counter-refistation of the Buddhists and the Maiwiyikas went onunabated 7eal from
the third unto the eighth centary A.D. This battle of arguments ushered in a new era of logic.

Whentherearise conflicts between philosophies, the philosophersare prone to strengthen theirrespective
podton through refutation of others’by means of logic, relegating the soripture to o secondary place of
importance, A philosopher does not depend upon the soriptures for the support of hiswiews, but he requidtons
lomic in defense of his position.

2.2 Seripture and Logic Reconciled

The Jaina Logic of philosophical pericd has some distinctive ackievements toits credit. The firstis the
reconciliation between scriphare and logic. Inthe scriptaral eon, the ultimate souree of valid knowledge was
the scripture itself or the person possessed of supra-sensory knowleage, Inthe Mbnarisa Sy stem, the ultimate
authority rested with the Vedas. It considers the Vedas as impersenial revelation and not as written by human
being. According to the Nyaya School, such authority is devived by the Vedas from God as their revealer. The
Jaira philosophers regard the man whe has achieved perfect detachment as the ultimate authority, The Agmna,
in Jaina terminology, stands for the person who has eradicated all the blemishes, who is completely free from
all kinds attachment and aversion, and whois ommizsient. The Sthararga Sktra, a Jaina scripture, mentionsa
hierarchy of five sources of monastc legislation of (vyavahdara),

1. Agama — Under the first source oravthority, called Agama, are included the personages conversant
with the eleven Artgas and the fourteen Fiirvas® orat least tenor rine of them (Firvas)and also those who are
possessed of the powers of clairvoyanece, mind-reading and omniscience. The first and foremost authority of
monastc legislation is thus the Agamia ‘scripture’or those who are conversant with itin full or in part, at least
the ninth Firva.

2. Suya — The sifrd containing the fivefold vyavahara that was extracted from the twelve Argas by
Bhadrabahi, who possessad the knowledge of the fourteen Fiirvas, even as butter 1s churmed from milk, 1s
called Saya (Skt. fruia). The Suya consist of the Xappa (Briat-Kalpasitra) and the Vyavahdara
(Vyavaharasira) The dispensing of justice according to the Suya is Suya-vyavahara.

Thisis the second authority, in order of importance, of monastic legislation.

3 4 nd — The third autherity of monastic legislation is And that is, the concurrence or sanction of a
competent @carya who must be possessed of the ganisarpada and vinaya-padvaitl

4, Dharand — Under the authority of Dhdrana fall those miles of expiation, which are formulated
after a thorough condderation of the relevant texts, These rules derive their validity from the ancient texts as
interpreted by able exponents of the principles of monastic conduct, Such niles are conveyed to the disciples
by the elders according to theircapacities for application in different cases. These principles are called Dharana
because they are meant to be retained in mind for application as and when cccasions arse.
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5. Jhya (St SBa) — The fifth authority of monastc legislation 1s STwe, which stands for the customs
and conventons that are firmly established onaccount of their repeated practice by the eminentacaryas of the
order through the ages. The expiations prescribed by a partcular &c@rya on specific cocasions and duly
imitated by others in dimilar cases are carefully recorded for the future guidance. Such records constibiate the
cotpus of the fTyva law. The Jiya (custom or convention) which 1s vicious (s&vajia) in any way 1s not
commendable, it is only the immaculate (@savaiia) JTwa which conforms to the basic moral and religions
principles that is accepted as an authority in monastic jurisprudence.

&, Meaning and Literary Sources — The expression vevahara 1s used intwo senses. Firstly, itmeans
the sources or the authorities of legislation, and secondly, it stands for the subject matter of legislation, viz. the
common sense monastic propriety and the rules of expiation (pr&yaicmia) Here we are concerned with the
former, viz. the sources or the authorities, which are five in munber, and discussed in the BhagavatTSiira, the
Thanarm and the Vyavahara Sitra. The Vyavahdra Sitdra, in this connection, says: “Where the Ggama is
available, the justice is to be meted out according to the @gaiea, and where the dgamia 1s not available but the
sy is available, the justiceis to be meted according to the sewa; and where the sewa alse iz ot available, but
the @ma izavailable, the justice 1= to be meted outaccording to the &rd; and where the @na too 1snot available
but the dhdrand is available, the justice is to be meted ot according to the dhdarand, and where the dharand
also 1z not available, but the jfwz 15 available, the justice 1s to be meted cut according to the ...

Scarana-niggarithas are devoted to the dgama, and so the samana riggaritha, meting out justice
according to the fivefiold sources of legislation, completely detached and dispasdionate, isthe true executor of
the Lord’s command.”

Even in the Agamika period, the Jain thinkers did not urderestimate the value of logic. The Jaings
never questiched the solid authority of logic. The reason for thisis not far to seek if one clearly understand s the
subject matter of the five kinds of knowledge, already discuszed. Through sl and Sruita, one can know all
the substances, but it is not possible to kow all therrmodes through them, Substances are of two
kinds—corporeal (peftrta), and non-corporeal (apeirta), The non-corporeal substances are not cogrized by
the senszes. They can only be known by the mind as well as through instctions of others. In the Jaina
Agamds, six substances have been emimersted—dharmastikaya, adharmastikaya, akaiastikaya, kala,
pudealastikdya and jivastikd . Among these, pudgalasticaya is corporeal and the restare non-corporeal. The
non-cotporeal substances are not amenabi= to sense perception, which implies that the kmowledge of the
necessary concomitance [vy&p? 1s not possible in such cases, and consequently, the posability of inference
iz out of question. Tt is, therefore,/=ad that the non-corporeal substances can be known only through the
scriptural knowledge, that is the ioiowledge acquired from the instructions of dgama-prrisa who have divect
cogrition of such substances. The sages possessed of supra-sensory perception can acquire direct knowledge
of the non-corporeal substancesand through their verbal expression, can make statement about them. On the
authority of them, we understand that there do exist non-corporeal substances. The corporeal substances
howewver can be perceived through the sense-organs. But only a few modes that belong to them and not the
entire range of theirinodes can be perceived through the sensory knowledge. Forexample, the colour or shape
of a thing may be known by the eye, which cannct, however, know the other modes. The verbal knowledge,
conveyed by others, is acquired through the medium of words, But the words that we use are limited in
rnuumber, and, as such, are incompetent to coverthe entive range of modesindividually, which may be numerable,
inmimerable or infinite. It is, therefore, not possible to know the modes in their entirety through instmictions
from others.

Clairvoyance and mind-reading can comprehend only the things, which are made of pudgal or phy sical
particles. In omniscience, however, both the corporeal and non-corporeal things are divectly cogrized.

The object 15 known directly in omriscience, which, on this account, does not need any service of
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lomical reasoning. Anobjectis not known directly through the scriptiural knowledge and thatis the reason why
thereis scope for logical reasoning init. Digasbar Acarya Nemicandra Siddhanta- cakravart has recogrized
two forms of soriphiral knowledge & one derived from words, and the other derived from probans, The
scriptural bmowledge, in fact, is the comprehension of an object through another object. Thus, for instance,
when we know fire from smoke, 1t is a case of the cognition of one object through ancther, Similarly the
service of a probansisalso not denied in scripharal knowledge. This implies that reasoning was a recognized
instrument of knowledge in the scriptural period too, although it occupied a secondary place in the presence of
the dorninant A gamika personaliies (Ggama prresa). The logico-epistemological devices could not find scope
of developmernt during the age of omrdscient teachers and specially learned &c@ryas who possessed knowledge
of the Pirvas, in full or in part. In the first century of the Christian era, Aryaraksta, in his Anuyogadvara
Siitra, one of the Jaina canorical texts, accorded a special treatment to pramanas. Such treatment is not
available in the literature pricr to that period. The Jaina thinkers were attracted to the logico-episistnological
topics in the philesophical peried, when the logical science got the supermacy in the absence of acaryas
posessed of special learmingin the scriptures. A glimpse of such developmentcan be obtaired ivnithe exegeticalg)
literatire kmown as "Wkt whose authors unambigucusly assert the necessity of usang ‘examples’for the
dullards, and probans for the audience having sharp intelligence.

Ancther Digarmtbar Acarya, Yativrsabha, has attached great importance & the faculty of reasoning.
The theories propounded by the non-ommissient humans about the supra-senable objects are not necessarily
free from doubt and perverseness, though in some cases they may be beyond suspicion. It was, therefore,
necessary to attach adequate importance to logical reasoning in expounding the view sof the traditional Godryas.
There were two happy results of such ovientation, viz, satisfaction of the intellect of the advanced disciples,
and rousng of curiosty of the tyros towards the soriptoral knowledge. There was a two-fold necessty of this
logical development:

1. Logical defense of one’s own posiion against the logical incurdions of the opposite camps.

2, Batisfaction of the demands of the intelligent Jaina monks, fora clear comprehension of the subjects
of interest in the logical age.

It was for these reasons, internal and exiernal, that it was necessary to develop a logical apparatis
adequate encugh for selfdefense as well a<the refutation of the opposite theoties.

There was a strong scriptiral tradiion behind the Jaina thinkers, who propounded many a doctrine,
concerned with supra-senable objects, which were amenable to rational understarding, Under the circumstances,
defirition of the scope of logic farthe interpretation of scriptural knowledge was a desideratum, ™ which was
eminently fulfilled by Acarvz Zamantbhadra and Acarya Siddhasena, In his Sammari, Acirya Siddhasena
drew a sharp line of demarcation between the scope of scripture of logic, assigning complete freedom to both
in their respective spheres A person who adduces @gama for the understanding of the topics of dgama and
logic for the topic smenable to logic, makes a right approach to the subject. But absolutely wrong is the
atitiude of the perscn who attempts at supporting the saripture by logic and logic by seriptare, In the canorical
texts, the wordsof the omriscient are compiled, and they are mainly concerned with supra-sensory objects.
They are beyond the sphere of logic and reasoring, and as such, the application of probans are notin demand
inthem. The sensory object can be understood through reasoning and, therefore, such objects are to be proved
through logic. The employment of scriptaral knowledge for the proof of such objects 1= not necessary.

2.3 Objects Unamenable To Logie

The disembodied or the emancipated soul is a supra-sensory object. Logic is of no avail for its procf,
Intellect cannot comprehend it. There 15 an allusion found in the Jaina cancrucal text, Lttaradhyayana Sitdra,
wherein the sons of Bhrgo told their father that the soul, being non-corporeal, cannot be known through the
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senses. Similarly, the living being in the form of plants respire and they are possessed of all the instincts 2
hunger, fear, sex, possessiveness, anger, deceit, pride, greed, etc. They are subject to pleasure and pain. The
garth-bodied beings are described to suffer from infatnation, All these are supra-sensible objects. Their exdstence
iz notamenable to veasoning. The non-phy sical realities, the subtle phy dcal objects and the minute modifications
taldng place in every substance every moment are all in need of the testimony of scripture for their proof, The
authority of the scriptore establishes the supra-sensible objects.

2.4 Objects Amenable to Logic

The soul in the embodied form in the living beings can be established through logic. Lifein such souls
can be proved on the basis of certain obvicus facts such as, say, the capacity to reproduce identical offspring
ot progery 1s a clear evidence of existence of animation (life) in any embodied soul. In the same way, the
process of respiration 1s ancther criterion to test the life in it On the other hand when such processes are
absent, one may easily conclude that the thing is lifeless. Thus the animation of the embaodied welf can be
proved by logic. Logic, therefore, 15 needed for the proof of such objects as are subject to easering,.

When the propounder of the thedgsisa person who isnot an ‘épfa’(@pta 1sone whoenjoy s wimpeachable
authority onaccount of the fact that he directly cognizes the truth), there 1s scope foresmblishing histhesis on
the badis of logic (observation, inference, etc.), but in the case of an &pra, the theds needs no logic, it is
established by his words, Buch theds, therefiore, 15 proved only through the @gaisa (1.e. the scriptare).

2.5 Imparting Validity to Knowledge

The second important achievement of Jaina logic of the philosophical peried is the expodtion of
knowledge (fidrna) as an instument of valid cogrition (prasmedana i The doctrine of valid knowledge as
propounded by Aryatakdta in his Anuyogadvdra Sitra could notfind a respectable positionin Jaina Logic on
account of its being based on the Myaya school of thought, Whereas the rier-Jaina philosophers were engaged
indisousdons on epistemaological problems, the Jaina philozanhers kept themselvesengaged in their old theory
of knowledge. At the ime, when all other philosophers were engaged in the development of their vespective
epistemological theoties in an age of philosophical speculations, reinforced by logical thinkdng, the guestion
of developing an epistemological doctrine of their own, based on their synthetic attitude, presented itself
before the Jaina thinkers too, This problem was tackled for the fivst ime by Acarya Umasvat (44-85A.D.),
which took a synthetic view of an old Jairg doctrine of knowledze and the new science of epistemology. This
served as a bridge between the AgamiFa theory of knowledge and the logical epistemology. Siddhaszena
Crivakar (4'0-5% g A D and Akalanka (8" . A D established an independent science of epistemclogy. The

synthesis proposed by Umasvat Fastound vent in the Tattvartha Sitra

(1.9 mati-Sruta-avadhn-Manah-paryava-kevalant jranam, 1.10 tat pramane, 1.11 adye parcksam,
and 1.12 pratyvaksar: anyvar ) which may be rendered as follow s

1. Knowledzseis fivefold — empirical, articulate, clairvoyance, mind-reading and omriscience.

2. They fall under two categories of valid knowledge: mediate (acquired)) and immediate (innate).

3. (2f the above five) the first two are acquired kmowledge (pareksa).

4, The rest are innate (pratyaksa),

I the above epistemological doctrine of Umasvat, the Agamika tradiion of regarding the fivst two
kinds of knowledge as ‘paroksa’and the remaining three as ‘pratyaksa’have been well preserved. The only
difference that has beenintroduced in this classification consists in substituting the tetm s prafwaksa and parcksa
pramdana for pratyaksa and paroksa jRana.

The meaning of the word ffdra in the old tradition was the same as that of the word prasedna in the
philosophical age, Umasvat has defined pramdana asright knowledge. The knowledge, whichis unambigions,
non-discrepant and self-consstent, 1= right. He included under mati and Srieta fhana all the instruments of
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inference (armomdrna), analogy (wpamdna), verbal tesimony (dgama), implication (arthapait?), probability
(sarmbhava), and negation (abhava). All these categories of epistemclogical toolsinvolved the contact between
the sense and the object as an essental condition, and as such they are included under sl and Srieta.

middhasena Divalkara’s Mydypdvatara is the fivst treatise cnJaina Logic, composed in52 Karkas (verses).
It contains the defirntion of prasiana, its vareties and also the constituents of inferential syllogism, Though
we donot find a developed discussion of the epistemological problem in the treatize, it occupiesa respectable
poston in Jaina Logic on account of its being a picneer work on the subject.

AcArya SEmantabhadra did not write any independent work on Logic, yet his deep interestin Logicis
unambiguously revealed in his epoch-making works like the Apta-Mndrasa and Svavambhistotra, He has
described pramana as the revealer of itself as well as the object.

2.6 The Third Achievement: Definition of Frafvefse Framanag in Relevant Basie Text

The Buddhist philosophers considered the sensory cognition as Pratyaksa i.e. immedizte. The senses
directly kmow the object and so the resultant knowledge is called Pratyaksa, Such knowledge 1s free from
being conceptial and erronecns, which arve the two specific characteristics of it

The Marpayikas define FPrafyaksa as that which arizes when there 1= contact between the sense and the
object. The nec-logicians haverecogrized two varieties of Pratyaksa, viz, ordinasy (lankikaand extracrdinary
(@-laukika). Inthe former there is contact (sarmikarsa) between the sense and the object in the ordinary sense
of the term, while in the latter there 15 an uncommen or extracrdinary type of contact,

The snsory knowledge wasconsidered asinditect (paroksa) knowledge in the orthodox Jaina tradition.
Acarya Kundakunda has logically defended the indirect character of sensory cogrition, Umasvat also has
assigned the status of indirect cognition to sensory perception through his classfication of sl and Suta as
indirect cogrition.

Thus there were two different traditions among theioglclans regarding the nature of sensory perception
as direct and indirect. Some Jaina philosophers, inthe miean time, made an attempt at reconciling these two
atitudes towards sensory perception.

Itisin the Aruyogadvara Sitra, aneady Jaina text, that sensory perception findsa mention for the first
titne. Inthe epistemological discusdon of the Sthangrga Sitra, Pratwksais mentoned astwo-fold viz, Kevala
(omriscience) and no-Kevala (clairveyance and mind-reading). In the Armeyogadvara Sitra, Pratyaksa iz
divided as sensory and supra senszory Pratwaksa, the former being fivefold, viz. anditory perception, visnal
perception, olfactory perception, gustatory perception and tactile perception, and the later threefold, wiz.
clairvoyance, mind-reading atd omni science.

The Mandr Shtra follows, in this respect, the tradition recorded in the Aruyogadvara Sidra. Ttis only
inthese two Agamds that the sensory cognition isincluded under the category of Pratyaksa cognition. The
Aruyogadvara, Sira can be assigned to the first centory A.D., the Nandi Siira belongs to the fifth centory
AD, Jinabhades GanTK samaframasa, whois the principal representative of the A gamika tradiionand belengs
to the &' gentiry AL, has defended the pareksa statos of mati and Sruta, but at the same time he makes
a novel addinon, Inference alone, according to him, is absolutely paroksa, while the sensory and the mental
perceptions are instances of empirical Pratyaksa (Saney ydvaharica Pratyaksa).

Inference stands for the knowledge of the probandum through the probans, The cogrition of fire on
the cogrition of smoke is not a case of direct perception through the senses. This iz the reason why the
inference 1s absclutely a case of paroksa cogrniticn, The cogrition of the object through clairveyance, mind-
reading and omriscience is divect and absolutely Fratwaksa, becanse no other mediatory knowledge is required
for their cocurrence.
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The perception of touch, taste, etc. through the sense isdirect sensory perception. They are Prafywaksa
with reference to the senses, while with reference to the soul, they are indeed Paroksa. The sensesin themselves
are insentient (@cetara ). They are not capable of cogrnizing the objects. They act as the media of cogrition. Tt
iz ot of these condderations thatitis more appropriate to describe the sensory cogritions as Praryaksa only in
the popular sense of the term, while from the ultimate viewpcint, the sensory cogritionis a case of Parcoksa
EXpEtiEnce.

The above discussion may be symbolically expressed as follows:
Knower , knowable = transcendental Pratyaksa (paramdrthica Pratyvaksa)
Enower, sense , knowable = empivical Pratyaksa (samvyavaharika Fratyaksa).

[In the former cogrition, the knowable s divect, while in the latter, indivect to the knowerand direct to
the sense-organ.]

Enower, Wind , 3moke |, Fire = merely Faroksa.

Here there are two intervering factors between the knower and the knowable, These two factors are:

the activity of the mind and the knowledge of smoke together with its universal coticomitance (vuapi ) with
fire.

The recogrition of the sensory cognition as a kind of empirical Pratvaksa worked a connecting hink
between the indigencus and alien traditionsabout the Frafyaksa cogritions. This was a happy solution to the
problem. Inthe later peried of logical development, distinction between empirical and transcerdental Prafyaksa
contirmied withowut any recrientation. It was made a permanent feante of Jaina epistemological thinking by
Achrya Akalanka,

2.7 The Fourth Achievement:
Non-ahsolutism as the Synthesizer of Divers Fhilosophical Systems

T he fourthimportant achievement of the philosophical peried consisted inthe development of a synthetic
view of the divergent schools of philosophy, and the development and extensive employment of the non-
absolutistic dialectic for such synthesis.

The two important questions of the philosophical debate since the times of the Lparnisadas were:
1. Isit posdble to know the abaolate trath, the tnath inits completeness?
2. Isit possible to give it 4 verbal expresdon and exposition?

The different philosaphies have made out different sclutions to these perennial 1ssues of philosophy.
The Jaina thinkers also have presented their own solution. They answered the first of these questions through
their epistemological sriique, while the answer to the second they sought to give through their doctiine of
MNonrabsolutism [arelkdarita).

It is the emriscient (jina) who can know the truth inits completeness, His knowledge is absolutely
petfect, for s soul 15 without any kaind of veil over it This explains why his knowledge has no obstiction or
hindrarice. The non-ommiscient cannot know the tmith inits fullness, because the knowledge of such personis
impetfect, he being a person possessed of knowledge as well asignorance. With the acknowledgement of the
(imperfect) knowledge of the non-ommscient, we simultanecusly acknowledze his nescience also. In the
covered state of consciousness, both presence and absence of kmowledge are entwined in one. Itis only the
cmmiscient whom we can designate as having perfect knowledge. The expression "Eevalin ' (omniscient)can
also be explained as one who is possessed of only (Kevala) knowledge and nothing else. Heis pure knowledge,
absolutely free from nescience. Inthe point of knowledge, all persons other than the omriscient arve possessed
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of knowledge as well as nescience. This acceptance of the co-existence of knowledge and nescience implies
that the truth inits completeness can be known only by the ommscient and not by anybody else.

Reality has two facets—the substance and the mode. The possessor of higher kind of scriptural
kriowledze can know all the substances, phy sical as well as non-phy sical, but he cannot krnow all their modes.
The omrascient knows all the substances with all their modes, and therefore 1t 15 said that he knows the
complete tmith. The possessor of scripharal knowledge knows the substances through the scriphores, The
omrniscient knows them directly and so he knows the whole tnath, In the words of Acarya Samantabhadra
(2434 5 A D), both syd@dvada and omrmiscience are revealers of all objects. The difference between them, if
ary, conssts in the later’s being a direct cogrition and the former’s anindirect cogrition. All other objects,
which are not cogrized by either of them, are unreal.

In Jaina ontology, two kinds of substances are accepted—sentient and non-sentient, Bach stbstanceis
possessed of many units, and each uritinto endlessly infinite modes. All these substances with ali thigirintegral
urits, together with their modes, in their totality, constitate the complete truth, The morist sey postalate the
Absolute Truth (independent of anything else), but the pluralists do net agree with him. This is the reason
why the Jaina philosopher, explains truth on the bagis of his doctrine of non-absolutista, Truth has infinite
modes and the capacity of language is limited. A single mode at a single moment ¢an be expressed verbally
and hence any speaker can, in his whole life, give expresdonto only a limited mamber of modes. It, therefore,
follow s that the complete trath can never be explained verbally, itis only a part of truth that can be the subject
matter of linguistic expressdon.

Among the western philosophers, Spiroza has made a distinet contribution to the exposdtion of nature
of substance. Substance, according to Him, is that whichis initselfand is conceived through it itis camnsa sl
(svayambiir), 1.e. =elfforiginated and inexpressible through words (anrvacaniya), in other words, it is the
conception, which does not need the conception of another ding from which it must be formed.

The Indian philosophers of monistic persuasion have also propounded the highest trath as cavsa =i,
1.e. self-onginated and inexpressible through words or cencepts and as each unthinkable. The Jaina logicians
have not accepted a substance as inexpresdble. Their argument is that, if a substance is inexpressible in
language and thinkable in mind, then its inexerecability will not be amenable to proof through any verbal
symbols of concept, which are the only means through which the inexpressibility could be established. The
substance, therefore, is neither absoliately inexpressible nor absolutely otherwise, The infinite mimber of modes
cannot be expressed simultanecusly by any linguistic or conceptual device. It is from this standpoint that a
sbstance is inexpresdible, But thete are modes ina substance, which are expresdble through language and as
siuch the substance iz expresdbie through those modes. This exposiion of inexpresdhbility or otherwise of a
substance has been made bvdaing logicians on the basis of syddvada (doctrine of conditional predication).

In the proposition the jarisred’, the jaris explained through a colour, Buta jaris not only a coloured
object. It has also a taste, a smell, a touch and many such qualiies. When we characterize an object by a
particularattribute, vre are notable to disinguish other device to express all the atiributes simultaneously. The
Jaina logicians, to get out of this predicament, invented the particle ‘spat’. Accordingly, it should be more
appropriate b0 say ‘in some respect the jar 1s ved’ (sy@d asti rakie ghajak), than to assert amply, ‘the jar is
red’ (asii paito ghajaf). In other words, the jarisred relatively ina particular framework of reference, The use
of the particle “syai’is indicative of the fact that you are here describing the jar with reference to a particular
colour, iz, red, which 1s given prominence intenticnally by subordinating the other attributes which are,
however, not deried. Here the red colour of the jar does not segregate the other atiributes from the latter, but
while describing the jar as red, the particle ‘sy&tis indicative of the other attributes which constitutes the
complete jar. The finction of the particle “swai'is to bring home the existence of all other attributes left cutin
the proposton under reference, which ascribes a particular attribute of the subject. Similarly, in the proposition
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‘in some respect the jar exdists’, the attribute of existence is not isclated from the other attributes of the jar,
because in that case the jar will lose its jarhood. What 15 predicated of the jar in the above proposition 1s not
absolute existence, which 1s a particular kind. The jar is not an eternal thing and as such eternal existence
cannot be predicated of it. Ttisin ovder to specify the natire of the predicate to obviate misunderstanding of
any kind thatthe particle “sy&t'is prefixed to the proposition. The only way of describing objectinits whaoleness
is prominently to predicate a particular attribite, tacitly implying the others, and consequently an cbject can be
regarded as inexpressible and expressible at the zame time. The object qua its tacitly implied attributes 1s
inexpressble, while with reference to the attribute expressly ascribed, itis expresable, In popular parlance,
which iz frequently baszed on relative references, we describe a thing with reference to a particular attribute
withonut any weference to the other attributes, In such modes of desaription there is nothing which isnexpresable.
sSuch desariptionsare called “rawas’, while the description of a thing inits totality through a single atiribute is
called *syadvada’. The development of these two methodsof describing a thing fully or partially is animportant
upshot of the philosophy of Non-absolutism,

2.8 Dimensions of Synthesis

The Buddhists, the Maiyayikas and the Minarmsakas devoted their energies to the act of selftdefense
and the refutation of others, These polemics were fulll of stingent sarcasm and bitter aunts, Such methods of
debate were notliked by the Jaina philosophers as devotees of non-viclence, Theiratitude was dominated by
the Agamika dictim that those wheo praise their own doctrines and disparage the doctrines of others do not
solve any problem. The Jaina thinkers did not enter the arena of such debates for a long time. They restricted
their intellectual activities in their own limits as =silent spectators of the arguments and counter-arguments
between the followers of the different schools, But in course of time,) for the sake of selfexistence and self-
preservation, and due to the pressure of the religious, social and political civcumstances, there arcse a vital
necessty forthe Jainas to defend their own doctrines through argument and logic by participating in assemblies
of logicians and philosophers. The Jaina philoscphers al such times, started taking interest in self-defence
againstthe doctrines of the cpposite camps. But their methed of refutation was free from untoward vituperation,
Their refistations were synthesis-oriented in the interest of the cause of non-viclence and for strengthening the
search for truth, Such thought-actvity of the Jaitias is reflected in the following statement of Haribhadra
sin—“How can the spiritnal propounders of the sariptural discourses, who are great souls, bethe promulgators
of incompatible doctrines and detached frear the worldly things, and fully engaged inthe welfare of all living
beings? “The gquestion inevitably arses “why then are there such differences among the
philosophers™ Haribhadra’ s answerte this is - “The apparent contradictions are often only due to the fact that
we do not try to understand the pueport of their statements, this is not the right attempt to know the trath.
Actaally, we should try to conprehend their basic implications and thus get rid of the wrong approach.”

While Siddhasena Drivakara made landable efforts for synthesizing the different philcsophies of his
times, Samantabhadra commanded an uncommen power of formulating Jaina posiionin a language, which
evirnces hisdeep understanding of all sy stems of Indian Philosophy and their refistation from the Jaina standpaint.,
samantabhadra® was, in fact, a first-rate Jaina philosopher, who gave a firm footing to Jaina ontology, which
remained nnarpassed in centmesthat followed. Siddhasena Divakara can be conddeted asa pioreer philosopher
who took & synthetic view of philosophies while formulating the doctrine of arekarita as a philosophy of
philosophies, His method of treattment of 2arekhpa, Buddhists and Varifesika sy stems exhibits his wonderful
ingenmty and critical acumen for their syntheds, According to him, the Sartkhwa system is an approach to
reality from the standpoint of substance, which has resulted in the postulation of *Freusa’as an unchanging
eternal real. The Buddhists on the other hand, lock at the Reality from the medal standpoint, and as such they
(particulatly the Hiraparists) propounded the philosophy of urdversal flux (A sapikavada). Of these two, viz.
the S&rekhya and the Buddhist, one must obviously be wrong. Either the doctrine of urdversal fluxis false or
the philosophy of unchanging eternality must be so. Both of these canmot be a tmie estimate of reality, The
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Vaiiesika philosophers accept the independent existenice of the urdversal (samedra) and particular (videsa)
and as such they recogrize the validity of the standpeoint of substance as well as that of modes. But their
postulation of the urdversal and the particular as absolately two independent facts makes their philosophy a
false doctrine, being orly a partial and truncated estimate of reality. The Buddhists and the Viaigesikas consider
the Sa&rtkhya doctring of pre-existence of the effectin the cause asa false doctrine and the S&mkhyds consider
the former pre-non-existence of the effect in the canse (asatk@ryavada) as an absurd hypothesis. All these
theories are true in their own perspectives. None of these 1sanabsolutely false doctrine. They are false only in
so far as they are exclusively postulated. Relatively interpreted, none of these is false. A jaris not absolutely
different from the earth, and as such, it may be viewed asidentical with the latter. The jar, of course, does not
pre-existin the earth before it actoally takes the form of a jar. The jar, in fact, has come into existence on the
assumpton of the shape of jar by the earth, and as such, it is different from the earth. Thus, from the point of
view of the identity and difference or the uriversal and the particular, none of the statements (valdov yara) 1s
urtre.

Thete are asmany standpeints or way s of approach as there are way s of speech, and there are as many
heterodox doctrines, 1.e. divergent views, as there are standpoints. Every philosophy 1sa standpeint at best,
being a view of the real from a particular angle of vision, Mo particular thought 15 complete, bt it acquires
completion when consistently connected with other thoughts, Thus viewed, no siclusive kand of thinking 1s
trie not any relative mode of thought 15 untriue, The guestion arises: if the indisidual exclusive proposiion 15
false, wherefrom would the sum total of such propositions derive their valdity? A congregation of false
behiefsis necessarily an archangel of untrath, How could that totality be a philesophy, perfectand full? Acarya
Samatntmbhadra has very astitely formulated the veply by asserting that®all the possiblealternatives, congsently
construed, are bound to give glimpseinto the whole trath, capable of discharging all the functions of a Reality
inits completeness. Mo rational proposiion can be absclutely vhe, Shom of its exclusiveness, it becomesan
exponent of truth, which is tolevant of other co-ordinate rational propositions.™

Jinabhadragani K samasramana, the author of the encyclopedic Visesavadyaka Bhasya, extended the
scope of this synthetic atiitnde to its utmost to find i every wrong philesophy a window, which necessarily
opened towards the truth, His pleais that the integration of all the perverted views iz essentially the right view.
A heterodox philosophy is a true doctrine inso far as it opens up a vista of true philosophy (sva-siddhdartia)
The doctrines propounding uriversals, particulars, permanence, flux, ete. are parts of a grand philosophy. A
rational synthesis of these iz a right view as propounded in Jaina philosophy, which does not believe in
refitation or support of any pardicular standpeoint, but exhibits the fullness of tith as composed of marifold
viewsin their proper perspectives.

3.0 The Third Period of Taina Logie

In this lesson, thethard peried (i.e. the period of critical stidy of organ of knowledze) has not been
shown, The subsequentlessons mainly discuss the development of Jaina Logic on the basis of the third pericd.
That iz why it iz fielt that there is no need to deal with this pericd here. The students could learn about the
development in the third peticd through the reading of the subsequent lessons.

NOTES:

1, Tattvartha Sitra, 15,

2, mlddhasena Civalkara, Sanmeati-tarka, 5/47,

GLOSSARY:

a)  tabula rasa—the mind etc, before impressions are recorded upon it by experience.
by Cognitom: the knowable obiject.

g1 Probandum—is the fact which 1s capable of being (and sought to be Proveds.
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dy  Probans—is the fact, which is definitively known to stand in necessary concomitance with the
Frobandim,

g1  Pirvas are the 14 soriptures of the earlier lore of Jaina canorical texts that comprise the 5 part
of the twelfth arga agama drsfivada.

y Vydpri—invarable concomitance or uriversal accomplishment of the middle termn by the major.

g1 Hxegetical—the works of the acaryas, which throw light on canconical texts;, wiuktiis one of
the oldest exegetical expodtons.

by Desideratom (Lating noun—something lacked or wanted.
QUESTIONS
Eassy type questions:
1. Drscussin detail the development of Jaina Logic.
Short questions:
1. Explainin short whatis logic.
2. Write a brief note on the development of Jaina Logic in the age of Agamds.
Objective questions : Give answer in one sentence:
1. Enumerate the objects, which are unamenable to logic?
Which objects are amenable to logic?
Whatis the second important achievement of Jaina Logic of the philosophical pericd?

Show the difference between the epistemological doctiine of Umfsvat from that of A gasmika tradiion?

e

Do you agree with the view that there is no differsnice in the meaning of jAdna in Agarika period and
pramana in the philosophical period?

Which 1s the first treatise on Jaina Logic®
What is direct knowledge according & the view of the Buddhists?
Define direct knowledge according to NWyawa system?

R

In which Agasmas the sensary perception is included in the category of direct cogrition?
10, Which were the twoguestions of the philosophical debate since the time of the L panisadas?
Reference Books:

Acirya Mahapraifia, New Dimensions in Jaina Logic, Today and Tomorrow’s Printers and
Publishers, New Delhi, 1984,

Ernglish Translation: Dr, N, Tata
Lesson Compiled By:
D, Samani Caitanya Praijfia
Edited By:
Prof, Murd Mahendra Kumar
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UNIT - 4
LESS0N 11

CONTRIBUTION OF JAINISM TO THE DEVELOPMENT OF
INDIAN LOGIC

Freedom of thought generated variety of thought, which 1s the sine qud non of the development of
thought. Indian thought has two main streams, viz. Sramanik and Vediz, Both are dedicated to the search of
truth and the advancement of knowledge. The corpus of Indian logic 15 nourished by the intellectual exchange
and inter-influence between the two and contains specific contributions of individual schools 2swell az a
general advancement achieved in comimon. Anoutline of the basic contributions of Jairism or Jains acaryas to
the field of Indian logic is being atempted hete. It has esulted intwo achievements, relativity atsiieconciliation.
While non-absolutism has characterized the thought of the Jaina logician. The syadvada, the doctrine of
conditional dialectic has dominated their lingustic vehicle, and relativism and synthesis were the cutcome, It
is through relativism alone that one can understand the urdverse inits vasmess and atfeinpt an explanation of
its working. The uriverse iz made up of substances, each possessed of infinite rmodes. The substances are
intertelated and they influence each other. Bvery event hasits own setup and context, Therefore, a satisfactory
explanation of the apparent contradictions and discrepancies in it would b2 impossble without the relativistic
approach.

A nekaatvadaand Sradvada with special Reference to Relativism

Relativismis anall comprehensive principle whichis applicable in the context of an effect or an event
in its marifold, rather infinite-fold, character. Usually an enbty, though infintely complex in character, 1=
explained with reference to a particular attribute which recessitates the use of the ingustc tool, ‘sy@’, to
imply the remairing attributes. The petfection of our langoage is made up of the device of “spd’ which indicates
that the specific attribute 15 not the whole entity, Naoris our congrition competent enough to know the truth in
patts but the principle of relativisam does not allow 1s to remain ignorant of the other parts making up the
whaole, The absolutists forget the fact that thizugh the *Reals’are independent so far as their own existence is
concerned, they are not absolutely indererident in their relationship with one ancther, which explains their
existence in the context of the universe as a whole.

The determination of the laws of pervasion orconcomitanceis possble only on the basis of the principle
of relativism. The laws of the gross world are notapplicable to the worldng of the subtle word, The analy s of
the nature of the urniverse 10 1ts cosmic and supracosmic aspects has been explained from two different nayas
or standpoints, The Trithin its subtle or ulimate nature 1s to be studied through rifcayanaya (uldmate or
scientific standpeoint’, whereas the gross or the external world 1s explained through vywavahdara naya (the
pragmatic or the practical standpoint). The dictum ‘the self is the doer of its own karsa (action) 1s acceptable
tor all the spiritiahst philosophers, bt thisis only a comimeon place statement and the formula represents pragmatic
ot practcal wiew point. It can not be the formula of the ulimate or the scientific standpeoint, because the
‘Real1n itz ultimate natire 1s the doer of its own natire, The selfisa conscions substance and, therefore, itcan
be the deer of a mode thatis conscious, The karmea, on the other hand is matetial and as such is heterogeneons
and quite different from the self in natore, And as there cannot be any relationship between two principles of
diverse natire, the self cannot be the doer of karwmia whichis quite unlike the latter. Had the self been the real
doer of the karma, it would never achieve freedom from it. The proposition * the selfis the doer of karma is
therefore, only a pragmatic and commeonplace statement, couched 1na language expressive of the pragmatic
standpoint.
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Some bodies are felt heavy and some others light, but heaviness and lightmess are dependent on the
location of those bodies in space at different distance from another body onaccount of the law of Gravitation,
A body losesits weight as soon as it crosses the field of gravitation.

Sometimes we determine the natire of an entity with reference to its length and breadth. This is
understandable with reference to a material body but such determinationis impossble of the immaterial or the
formless entity, there being no length and breadth. It occupies space but dees not obstrict it Length and
breadth are therefore, relative to a material object. When the energy in the form of heat is transformed into
motion, its quantty remains constant, This 1s the first principle of thermodynamics. The second principle 15
that energy passed through an instmument loses its quality which gradually decreases. It has not been possible
to invent an instrument, therefore, whichis capable of changing energy into motion thatis perceptual and does
not consame the quantity of the imitial enerey. It has been presumed by some thinkers that, although itis not
posdble to preserve the quantity of energy intact in this space and time, yet it may be possble todo soina
different space and time so thatan instiment supplied with a quantom of energy would ever remainin motion
withoattinvolving any decrease in the initial energy . From suchinsances or ssientific discoveries and inventions
it 1= evident that the concomitances valid in a particular space and time are not applicable uriversally in a
different space-time context. The concomitances are, therefore, to be detenmined crithic basis of the principle
of relativism.

Marny a theory of statistics and phy sics has found an adequate exposincn in the ight of relativizm.
MNon - absolutism or Srddvada with refercence to Synthesis

The second important outcome of syadvada, the doctrine of conditional dialectic, is Syntheds. The
Jaina sagesand saints have not accepted the exclusive validity of {mpenmanence etc. given inexperience, but
attempted to dissover thelr coherence with their opposites, suchk as permanence and the hike. The philosophical
doctrines have a cyclic fate due to reasoring (farka). By one set of reasoning itis confinmed thata ‘Real’is
impermanent because itis a product and whatever 1s a product 1s impermanent, for instance, a jar. In ancther
set of reasoning, on the other hand, it is established that the sound is permanent becanse itis nota product
What isnot a productis permanent, for instance, tie space. One can search fora synthesis between these two
mutually opposed sets of reasoning. Opposticl: leadsto synthesis. The proposition, ‘sound 1simpermanent™is
trie because it becomes an entity of the pastinunediately after becoming the object of the ear. Ttis notillogical
to accepta sound as impermanent on account of this change. The Monaresaka philosopher’s characterization
of ‘sphota’, which is the material cavse (upddana karana) of the sound as external, is also not unreasonable,
The material bodies that transform irto sound never change their material character, and in this sense their
permanence should also be acceptable. Mo attribute of a ‘Real’, according to relativism, is independently trie,
The attributes can be tmig only as interrelated. Ac@rya Sayana Madhava (14th century A.D0, in his
sarvadarianasangraha. -has refuted one system of philosophy by ancther in order to finally establish the
ultimate validity of Veddrta, Wuch earlier, the great Jaina logician Mallavadin (fifth cenhwy A.LD1in his
Dvadasara nayacasra, demonstrated the inadequacy of one philosophy by anctherin a gradvated scheme of
rica s, He ultimately established the validity of nore independently, emphasizing the scundnessof a philosophy
that encompasses all individual schools into a comprehensive whole, synthesising all of them, pointing out
their relevarce and proper place in the world-view.

The philosophy propounded by an individual saws, being only a partial estmate of reality, 1s untre,
Only the coordinated wiew of all those philosophiesis true. This synthetic approach has saved Logic from the
whitlpool of wranghng and given the search fior Trnith a sound and dependable basis.,

The classification of the organs of knowledge

Animportant contribution of Jaina logic to Indian thought is the classification of the valid organs of
knowledge (pramdna ). The fault of intermixtare (sérkara dosa) or overlapping isavolded by the classification
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of the organs as pratyaksa (divect) and paroksa (indirect). All posdble valid organs of knowledge are
comprehended by it. The object is either known directly or through other means or medium. These are the
only two ways of knowing which are the basis of the above-mentioned two divisions, The Buddhist and the
Valfesika logicians accepted pratyaksa (perception) and armsana (inference) as the two valid organs of
krnowledge, but they had to prove the @gama (verbal testimony ) as included under the inference (aruesdrg).
Ttis not beyond controversy toirclude @gama under the inference, Urder pareksa itis easy to include inference,
verbal testimony, memory (smeri), reasoring (farka ) etc. and thus their defimtions also can be made free from
the faults of intermixtire or overlapping. Thus considered, the Jaina classification of the valid organs of
krowledge 1s uriverszally acceptable, being bazed on a realistic estimate of the problem.

The stage of sensuous preception

The consecutive stage of sensuous perception (@vagraha, tha, avawa and dharand)of the Jaira isalso
an important contribution to Indian epistermology. This has been discussed in the first chapter enatled: “The
Jainas logic ofthe &gamea pericd’. Thisanaly ssof perceptual cogrition is very inportant from the psychological
viewpoint,

The self-validity of human experience

The problem of self-validity (svatak pramanar) of the knowledge 1z a vndely discussed topic of
Logic. In the tradition of the Jaina Logic the ultimate source and validity of exp=rience is man himself, Ttisthe
birman being thatis self-valid and not any particular scripture or text. The derdal of the self-validity of any
particular text and the acceptance of the self-validity of a human being 1s a very urnigque principle. The
Monamsakas accept the self-validity of text (like the Vedas)and dery the self-validity of a man. According to
them a human being cannot be absolutely free from greed and attachiment, and in the absence of such freedom
nobody can claim cmniscience, and a person who is not omriscient 1s not ipso facto a possessor of self-
validity. According to the Jaina thinker, it is possible for a bniman being to become absolutely free from greed
and attachment and consequently attain pure and perfect kmowledge and ommiscience, This is why only a
burman being can claim the self-validity of his knowledge. The verbal assertions of such man or the books
witten by him detive their validity from the writet'aind are not valid in themselves. The self-validity of human
gxperiense 1sa fundamental contribution of Jaire Logic. In the entive range of Indian Logic it 1sindeed the
Jaina tradition that is the chief and the earbisst upholder of omriscience. And it is but natoral that a huge
literature devoted to the proof of omniscisnice 15 available in Jairism. The Buddhists have asserted the self-
validity of Buddha’s knowledge andtie secondary anthenticity of their texts, but they considered Buddha as
the knower of dharmea (merits and demerits)and not the knower of all things like the Jainas, According to the
Mindrsd philosophy, a human being cannct be the kmower of dharma. The Buddhist, however, wenta step
further and asserted that the matire of dhareea 1s accessible to the human mind. The Jairas went stll firther
and affinmed that a human being can be an omriscient being as well. Kumarila has vehemently criticized the
concept of cnniscienc= upheld by the heterodox schools, The Buddhist philosopher DharmakTrt has dismissed
the concept of cmrismence asirrelevant to the knowledge of a religious prophet. He asserts that one may see
at a distance or not |, but let him see the tnith that 1s profitable and beneficent. If a person who can see ata
distanice 15 a-walid authority, come, let us worship the vultares who canidentify the prey ata great distance.

The refutation of omniscience and the oblique acousation againstit have beenadequately answered by
the Jaine logicians for over a millenmium and a half and they have put up a strong defence against them.

some Valuable Concepts Borrowed From Non-Jaina System

Along with thisinfluence of Jaina thought on other schools, it would not be irrelevant to disouss the
counter-influence of the non-Jaina systems on Jairsm itself The Jaina logicians have definitely borrowed
some valuable concepts from logical systems contemporanecus withit. In their determination of the nature of
inference they have followed the tradition of the Buddhist and Maiwayika logicians, They have attempted
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clarification and amendment in conformity with their own thought and tradition about the subject of inference.
The Buddhist logicians proposed the triple characteristic of a probans. But the Jaina thinkers made a remarkable
advancement on it by proposing a unitary characteristic, viz. the logical impossibility in the absence of the
other (anyathdrnipapattt). The following four categoties of probans are also unique contributions of Jaina
logicians:

(11 A postive probans leading to an affirmative conclusion.

() A positive probans leading to a negative conclusion.

(3) A negative probans leading to a negative conclusion.

(4) A negative probans leading to a podtive conclusion.

The above-mentoned examples unambiguonsly demonstrate the fact that Indian thought uneceasingly
went on enriching itself by inter-disciplinary influencesand was never stagnant on account of dogmatism and
stalemate consequent upon individual aloofhness. It was to an appreciable extent free from the cbsession that
refutation of alien systems and confinmation of one’s cown was the only aim and object of a'particular sy stem
of thought. The process of give and take wasalway s in vogue —a phenomenon which chasicterizses the entire
range of Indian literature in all its ramifications.

Fhilosophy and Logie: New Possibilities

In concluding the discussion of the science of Logic it would not be cutof place to turn our attention
to new possbiliies in the field. There is no doubt that Bpistermelogy and Logicin their developed form have
beentecogrized asessental parts of philosophical speculations. Itis alss undeniable that Logic brought about
a stagnation in the stream of philosophical thinking by keeping it bozgsd down to expodtion of the tenets and
the doctrines of bygone days The entire energy of the majority of prilosophers remained engaged in spliting
hair in place of dizscovering new truths, And as a result dry Legic drove scientific observation to a place of
urimportance, The doors of new discovery and investigation of new facts were completely closed in the
abszence of the power of deep observation and scientific experiment.

The search for Truth has three avenues, iz observation, reasoring ot logic, and experiment. These
are the only tools by which discovery of new fimiths and facts in the field of the various branches of science,
viz. Wetaphy sics, Phy sics, Psychology, Botary, Biclogy, etc. have become possible, Itis with these instruments
that humanity has been in search of Truth arnce the imes when such search was initiated.

In those day s whatever new Facts were discovered by philosophers it was posdble only onaccount of
scientific observation. So long as eur philosophers were notaverse to the method of observation, there wasa
gernne search of facts and truths When Logic raised pure intellect to a predominant posiion and reasorning
(tarka) came to ocoupy an exivsordinary place in thought, the method of scientific observation lostits impottance
in the speculations of philoscphy and completely fell into oblivion, The result was that the subsequent thinkers
were rather philosophical commentators than philosophers in the e sense of the term. Only those who
searched out and es@blished new facts and truths through subtle observation were genuine philosophers.
Over the past mullenmium and a half no new discovery has beenmade crevenattempted, as our thinkers rested
on their cars, engaged in vain discussions of the discoveries of ancient philosophers, and endless mutial
griticism and refitations, fighting with phantoms created by themselves, Nothing elss could be expected from
them for want of the development of new methods of observation of minute facts, There was, of course, one
effective way of deep observation whichis epitomiszed by whatis called suprasensucus perception (atrdriya-
rara) of the yogins, But this was also neglected and not properly used and developed in a scientific way.

The mccessfil seavch of new knowledge and new principles by the different sciences is also, no
doubt, due to the faculty of suptasensucus expenence illustrated by the epoch-making discoveries spontanecusly
made by the great scientists like Newtonand Binsein Thess discoveries were cettainly the outsome of incessant
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search for Truth based on the analyss of the properties of matter and mind and casnal and acasual relations
existing between them. Itis absurd to think that a modern scientist has not played his partin developing the
way of suprasensuous perception. Their approach may be different, but there 15 no doubt that science has
provided method s and instruments to di scover suprasensuous truths, The subjects that fall under suprasensious
percepticn ate three, viz. subtle, concealed and remote, which cannot be known by the ordinary normal sense-
organs. The scientist today hasinvented insmuments like microscope, telescope and X-rays, through which
we can study the subtle matter or objects hidden from the senses or dtuated at a distance and unknown in the
past. The modemn scientist, however, 1s not conversant with the power of the soul capable of knowing such
objects by its faculty of suprasensucus perception. But he has invented physical instnauments capable of
petforming the task of knowing the subtle, concealed and remote, A philosopher has to go a step further and
utilize the experience of the yogins of ancient times and the discoveries of modern science to ardve at a
comprehensve truth, integrating all the valuable contributions of yoga and science. But philosophy at present
15 not petforming this function. Tt should be appreciated that whereas on the one hand Logic produced some
good results, it is also responsble for stalemate and stagnation of knowledge and thoughi in some ways.
Today suprasensory experience 1s a suspect. We have let the lucid intervals of suprasensueas perceptions go
in vain. There are two such occasions:

(17 We sometimes pass ona problem to the sub-conscious mind which continuesacting onit for some
time and then suddenly the selution flashes across the mind ina dream. This posability of discovering new
truths and solutions through dreams by sowing seed of the problem in the sub-conscious mind in a semi-
consclous state, has been abondoned by the moderm philosphers.

() Another cocasion such flash presents itself at a moment of pure inhmtion. A moment may come in
cgr life when we areina state of absolute equilibrium of mind free from the influence of reason and discurdive
thought. At such lucid interval there dawns anenlighterument that1s spontanecus and revealer of facts unknown
and hithertox considered impossible of being krown.

These two possibiliies were living issues before the ancient philosopher and he applied them in the
discovery of Truath, Modem sclence also has attemipted to throw light on these two possbiliies. In non-
concephial consclousness or pure inhtition the, subtier states of the mind become active and present sclutions
of penetrating problems. Bvenin the state of dream the gross consciousness becomesinactive, At that state the
subtle consciousness comes in touch with the minute tmith, T cannet believe that such power 1s absentina
maodern philosopher, This power lies hidden under the faculty of discurdve thought and the philosopher has
become more a logician thananinhnticrist. His power of observation lesdommant and inactive, While discusang
the new possible courses of philesephy one should net lose dght of facts contained therein, The importance
and the efficacy of reasoning (farka) cannct be derned. It cannot be divorced from philosophy. But reasonis,
o1 No account, superior to experience. Itis rather subordinate to it. Observation and experniment cccupy the
first podtion. In the expression aresmdna (inference) the particle ‘arn’indicates that inference is preceded by
percepticnand observaton which 1s subsequently subjected to reasoring. The science of logic or reasoring 1s
also called arviks®l, whichis devived from arme + ksa, thus meaning a science whichis preceded by observation.
Jeneral principals are derived from observation and experiment. And then the successful working of these
ralesiscaretully observed. These methods of experiment and verification make it possible for us to formulate
a plausbie theory. Such theoties obvicusly are not based on pure inhmition. Reasoning is the only instroment
which enables usto derive conclusions from observed factsand finally to armive at uriversal laws, Thisis the
method of philosophy and also of moderm science. By experiment the scientist discovered the mile that metals
expand when they are heated and contract when they are cooled. But this general rule hasa solitary exception
in that water gradually expand in volume when its temperatore 1s reduced from four to zero degree, and itdoes
not contract even when cooling, Thisisa special law, It thus follows that nothing can be affirmed aboutactial
facts exclusively on the basis of the general rules. This masxim applies to theoretical sclence, medicine as well
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aslaw. Definite predictions can be made on the basis of special laws. Forinstance, one can predict the bursting
of water pipe from the temperature of its water going below four degrees. Thisis the function of Logic which
hias thusa paramount importance. But it canneot be considered as valuable as observation. In the absence of
observational evidencesitis neither possble to discover the general law s nor to apply Logic when there ave no
data supplied by experience. The most urgent need and solid basis of Philosophy can be summed up in the
following three maxims:

1. Investigation of new truths and facts and detiving necessary conclusions from them.,
2. Development of the method of the minute observation.
3. Development of the purity of mind for acquiring the power of subtle observation.

Forthe successful implementation of all these conditions of development of knowledge, itistscessary
to undertake coordinated study and research of the science of Yoga, Karma and Fsychology along with
Logic, Without this coordinated study and research the approach of minute observation cannat flourish or be
successful. The yogiz experience 1s an important part of philosophy.

Itis not cultivated exclusively for physical health and elimination of mental tension, butit hasa great
patt to play inilliminating the minote strata of our conssicusness. It1sa successful medinm of communication
with subtle truths, Mahard Carvaka, it is said, could know the properties of wi=dicinal herbs, simply by a
sympathetic association with them without the help of microscope or other suctisubtle instiments to observe
them. He 1sed to €t downin deep meditation and the properties of medicinial herbs reflected themselves inthe
mirror of his pure consciousness, In ancient Jaina literature also there ars recorded many such properties of
vegetation as were inhnted in special state of trance.

For the right growth of the method of minte observation the stady of the science of Karma is also
very valuable, Behind cur phy sical body thereis a kareic body which is finer than the former and its  subtle
fnections marifest themselvesin the reactions of the physical body. By developing the power of observing the
function of the karsmiiz body we can succeed in exposng the reactions marifested in the physical body and
also determine the nature of the casual relaionship between the two (viz. the karmeic body and its reactions
marifested in the physical body.

By a careful study of the different faculties of the mind and diffevent phases of the consciousness
behind them as well as the external dats conditioring the consclousness, it1s possble to add new dimensions
to the power of observation.

Itis not sufficient fora phildsopher to be a mere logician to be successful in such coordinated study
and aptitude for discovering niew truths and facts. A philosopher has to cultivate the faculty of inhmtion by
means of yoga. He has to achieve purification of mind by freezing it from perverdons, angularities and idols,
Many among the scientizis are also saints and live an astute life as pure as that of an ascetic. In the minds
engaged in the searchalier Triath, pollution and blemishes cannot subsgist, and in case they subsist, obshctions
are bound to present themselves to obstruct the quest of Truath.

While the scientific observation is the pre-requisite for the search after Trath, the purty and one-
pointednes:z of mind is the pre-condition of that search. In the scientific atmosphere of the modern times the
examination and verification of the observed facts are to be pursued with requisite zeal. Science has inherited
the legacy of philosophy and as such why should there be animpassable hiatus between the two? Philosophy
can be a live pursuit and can recccupy its primal place if right observation followed by examination, experiment
and the application of Logic are brought to bear uponitina harmorized way. The merits of the sciences of
Epistemology and Logic would thus also receive their due appreciation and estitmation.
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QUESTIONS
Eassy type question:
1. Write a critical essay on the contribution of Logicians to the Indian Logic,
Short questions:
1. Canyou snggest some new posdbiliies in the field of Philosophy and Logic?
2. Inwhich field have the Jaings contributed through non-absolutism?
Answer in one sentence:
Show the influence of Jaina Logic on other schocls of thought (in points only
What has been borrowed by the Saira logicians from the xor-Jaina sy stems?
How does the Theory of Relativity deal with the problems of heaviness and lightress?
What are the four categories of probans, which are the urique contribution of the Jainas?
Which philosophy rejects the self-validity of human experience and why 7
Why do the Jainas accept the self-validity of haman experience?
Which subjects fall under the suprasensuous perception?

Sum up in maxims the most urgent need and solid basis of philosaphy.

R L o S T

How can we succeed in exposing the reactions marifested in the physical body?
10, Can you snggest the way to add new dimensions to the powetr of observation?
Reference Book:

Acarya Mah@prajfia - New Dimension i Jaina Logic, franslated by D, Nathmal Tatia
Editor:

L. Samani Caitanya Prajiia
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UNIT 4 :
LESS0N 12

CHARACTERISTIC OF PRAMANA

The Definition of Framaga

The following is the first aphotism of the work, which proposes to set forth the subject matter to be
dealt with, the knowledge of which is a necessary condition of inspiting the voliional impulse of a man of
intelligence towards the study of the work,

MNow a critique of organs of knowledge

The word atha (mow) means commencement and in the present context signifies tht the treatment of
organs of knowledge which are to be set forth in this work is being undertaken and thus by expounding the
ocbjective of the whaole work serves to enlighten and induce intelligent readers to the study of it Or, let the
word atha stand for the idea of sequence. The meaning would thus become: organof knowledge is being
discussed subsegquent to the treatment of Grammar (Sabda), Poetics (kavya) and Proscdy (chandas). Undersood
in this sense the word (atha) serves to donify that this work is the product of the same anthor as that of
rammar, etc. Again, the word atha, though used in the sense of commensement, by the very fact of its
phonetic value being apprehended, serves to promote well being justasths aght ofa garland of flowers, ora
pitcher filled with water, though carried for some other purpose, does, The promotion of well-being eliminates
obstructive demerits and thus lead s to the completion of the work wathout a hitch and hearers are blessed with
long life as a consequence. The author of the aphotisms has performed the auspicious ceremony of salutation
of the five exalted beings called paramesthins, but he does not propose to incorporate it in the work for
congderation of economy of labour,

That pramana organ of knowledge 1s the most effective instrument of the determination prama of the
rature of reality follows from the analysis of the egmological meaning of its components. The prefix pra
means ‘in excellent form’, 1.e., to the excluson of doubt and the like and ma means * to determinge’and the
suffix layout means ‘aninstmiment’. The meamng of the whole word Pramedna thus comes to be what is the
most effective instrument of the detenmiration of reality inits true character through the preliminary exclusion
of doubt, error and indecision. Monarisa criique of it organ of knowledge condstsin complete consideration
of the subject matter by the method ofenumeration and so on. The procedure of a scientific workis threefold,
viz., enmeration, defintion and examination, Among these, enumeration consstsin the specification of bare
names, and thisvery aphorisin is an example of the same. Defiritionis the staterment of the peculiarcharacter stic
of the thing enumerated. TtHsagain of two kinds, viz., general and spedific. The immediately following aphorism
15 an instance of general defimtion. Specific defimtion has its illustration in the aphorism “That which 1s
immediate and lucid is perceptial cogrition. ”Classificationis only a preliminary corndition of specific defirticn
and as suchisnot separately considered. Hxamination conslstsin the application of the logical tests to the thing
defined in order to make out that the thing defined is of the natwe affirmed and not otherwize, The third
aphorism serves as its example.

The term selraresg criigue means respectiul discussion, Itfollows from this that dissertation onorgan
of knowledge alone is not undertaken in this works, but it also embraces the consideration of rawas partial
glimpses which are parts of pramana with their scope detenmined by means of excludon of false nayas. As
hias been observed by the foremost Vacaka Umasvat: Acquston of knowledge of ulimate trathis by means
of pramanas and rayis. 7516, The work treats also of final emancipation moksa together with the means
thereto and its opposites, it being the foremost among the ultmate values to be dedired by mankind, The
dizsertation thus becomes entitled to respectful consideration owing to its comprehensive scope as specified
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above. A dissertation on knowledge alone would on the other hand degenerate into a mere polemic dnceitis
bound to resolve itself ultimately into the refutation of rival theories. IFthat dissertation on knowledge were the
intention of the SiEgrakara the introductory aphorism should have been worded as: Mow an examination
instead of critique of organ of knowledge. To sum up the result: The Master has choszen the word criique
melndrsd in order to make it understood that his objective 15 to deal with the problem of emancipation together
withits means of realizsation and its opposites, aftera thorough evaluation of the objects of valid knowledge by
means of pramands and rayds.

MNow he propounds the general definition of organ of knowledge pramedna—
An organ of knowledge is the authentic definitive cognition of an object. (11

The expresdcn ‘organof knowledge’ specifies the thing to be defired. The restisthe definition. Definition
congsts in the predication off an unknown charcteristic in respect of a kmown fact given as the subjest. In the
present context the subjectis the substantive which is known as ‘organ of knowledge” without dispute and of
it the characteristic of being authentic definitive cognition of anobjectis predicated. Definition being a case of
purely negative inference presupposes a subject, a probandum and a probans. The prebans thereof 1s the
character of being organ of knowledge’. Thereis nothing repugnant inthe subject funchoning asa probans. it
stands to reason that where the individual 1s a subject, its relevant urnversal may s=rve as probans asin the
following example: The smoke is coexistent with fire, dince it has the character of being smoke just like the
cazes of smoke cogrised before, The absence of a different kind of example dees not detvact from its probative
force as the knowledge of the probandim 1s secured by internal concomitarice alone. It will be shownin Il 2,18
that the caseis quite ona par with the syllogism: The living body iz possessed of a soul becanseit is possessed
of vital functions. The term ‘defirntive cogrition’in the defirition siands for a species of cogrition which 1s
deveid of the characteristic of doubt, indecision ard indeterminate cogrition, Thus the use of the term “definitive
cogrition’ serves to negate the character of organ of knowledge of sense-obiject contactasitis nota cognition
and of doubt, etc., though they are included in the category of cogrition.

The artha (object)is whatis attained or aimed at by a cogrition and it1s placed under three heads viz.
whatisto be avoided, whatis to be accepted and wiatis to be ignoved, inasmuch as the avoidableis scught
to be avoided, the acceptable 15 sought to be accepied and the ignorable 1s scught to be 1gnored. It cannot be
contended that the ignorable should be subwiamed under the aveidable on the ground of its being unfit for
acceptance, since by similar logicitsinclusanunder the acceptable may also be a posability being the opposte
of the avoidable, Onthe contrary, the category of the ignorable constitates a field of overw helming importance
50 far as the ascetics are concerned the mumber of things ighored by them being far greater that of what they
seek to attain or to avold. And evenas regards men constituted like us, the magritude of whatis to be ignoved
far cutweighs that of what 15> be accepted and whatisto be avoided. So it does not deserve to be left out of
congderation. In the expression the defimtive cogrition of object’ (arthasya nemnayak), the geritive case-
ending in the original hesthe force of an objective case, as the object 1s directly accessible to cogrition, the
object being what i defiritively cogrizsed. The insertion of the term object in the definition is made for the
sake of the exclugonof self-cogrition, as we will show that thoughitisa factitis notan exclusive charvactenstic.

The terti Sarpak authentic means what is not contrary to fact and is an indeclinable, Or, it may be a
derivative of anc with sam as its prefix. This isan adjective to definitive cogmtion; because it s this alone
w hich 1z competent to be determined as authentic or unanthentic. As regards the object, itis neither authentic
not unauthentic by itself and so does not deserve this adjective to qualify it, since it lacks the conditions of
possbility and contingency . The result of the qualification of definitive cogrnition of an object’by the adjective
authentic is the excludon of ervor. 3o this general definition of organ of knowledgeis destitgte of the faults of
undesirable extension, non-inclusion and absurdity.

Mow a problemis raised, ‘cogrition ofits own self hasalsc been propounded by the old masters asan
element of the definition of organ of knowledge just like the cogrition of an object. Compare the definitions:
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organ of knowledge is the cogrition which is of the natire of determination of self and an object’ (TEV I 10
TN Moris this sc. cogrition of self unjustified, since in the introspection I know the jar’and the like, the fact
of cogrition 1s as much revealed as a content as the elements of subject and object. Itis not possible that the
cogriticn of an object can happen to a subject who does notinhstthe act of cogrition. It cannet be supposed
that the cogritionof such anactiseffected by a second cogrition, since the later, too, being equally uncogrised
cannot amonnt to an inhition of the first cognition in question. If a third cognition is requidtioned for the
purpose, it will lead to a vegress us and infinitum the third being in the same situation with the second qua
uncogrised will require a fourth and the fourth a fifth and so onif no cogrition is supposed to be selfinhmted.
If the cogrition of object, it will give rize to the fallacy of logical see-zaw. This exposure of absurdity is
sufficient to dismiss the attempt to account for such cogrition by resort to negative implication, viz., the
realization of the object would not be possible unless there were a cognition of the same. The ideais that a
thing can be known only by means of a cogrition and not otherwise, The fact of knownness therefore implies
the presence of cogrnition. The reason for rejection of the aforementioned hypothesis les 1n the fact that
implication being itself uncogrized as the cause of cognition cannot possbly be a cavsa coghnoscendi which it
15 admitted to be and as such should be believed to be selfiintntive, If again the first impheation of the act of
cogrition be supposed to be cognised by ancther implication, the result will be either aninfinite regress ora
logical see-saw according asa series of implicationsis postulated or the firstimplicationis made known by the
second and vice versa and this makes the discomfitare of the opponentinevible as before, Thus the conclusion
isinescapable that as cogritionis invariably felt as self regarding, it must be admitted that itis cogrizant of its
own self as well,

If cognition be an object of cogrition, like a jar, it would beceme not-cogritionie. would cease to be
a cogriticn.

T ou cannot argue like that, since a cogrition is felt ascogrition justas the selfis feltas self MNoris
there any logical absurdity inthe fact that cogritionis also eogrmsable, since itisa ‘cogrition’with reference to
the obiject and cogrnisable with veference to its own self thatis to say a cognition cogrisesits own self justas it
does anobject. Thereis no incompatibility in the situation just as there 1s none in the same person being a son
and father with reference to his father and sorn. Mov can anincompatibility be alleged in the action of the self
upon itself, snce incompatibility cannot oconr inva thing attested to be true by direct expetrience.

The fact of self-cogrisance of a cogrotion can also be proved by inference. Cogriticnrevealsan object
only while itrevealsitself, sinceitisrevelatory justasa light. Tt ought not to be urged thata cogrition being an
object of revelation cannot logically funiction as an agent of revelation, Foritis quite legitimate that it should
be an agent of revelation by reason of effecting expulson of ignorance and the like. It should not however, be
contended that the rale propournded breaks downin the case of sense-organs, eye and the like which though
revelatory are not self reveaiad and =o the probans revelatory 1s notnecessarily concomitant with self-revelation,
Thereis no break of the tale since it is not phy sical organs but their spiritual counterparts which are revelatory
and they are self revezaled as a matter of necesdty. And the truth of cur contention is proved by the following
syllogistic argumesnis Consclousness 1s self revealing, since itis cogrition of an object, whatever iz not self
revealing is notcognition of an object, for example a jar which is not cognition of an object as it is not self
revealing, Whatever is a cogrition 1s independent of the service of another cogrition for its own cogrution,
Just as the last member of a series of cognitions of an object immediately preceding the cognition of another
object is. The cogrition of colour, etz., which is the subject matter of dispute is certainly a cogrition and
therefiore must be independent for its own cogrition, An entity for instance a jar, does not require another
entity of the same germis orof a subordinate species forits revelation; a cogritionis such an entity ; therefiore it
does not require another cogrition of the same genus or of a subordinate species forits own revelation.

A cogrition, being an entity, must be liable to be revealed by ancother just like the jar.
Mo, The probans viz, being an entity 15 deveoid of a logical sanction, The fact of being an entity has no
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bearing upon its revelation by itself or by another. Itisa question of ultimate fact which can be decided by the
verdict of experience. The fact that a jarisrevealed by an other s¢. cogritionis not due to the fact thatitis an
entty but becanse it is other than cogrition.

The cpponent now drives home the conclusion that self-cognition, too, should be included in the
definition of knowledge. Anticipating all this, he s#trakara observes as follows:

self cogrition, though unavoidably present, is not a necessary element of the defiring characteristic,
asit overlaps cases of erroneons cognition. (111

Ey the expression ‘though unavoidably present’the author approves of the oppornent’s contention.
The meaning is this: It cught not to be urged that whatever atiribute 15 present ina thing should beincluded in
the definition of it, imply because itis present therein, but only that attribute whichisabsent from its epposte.
self-cogrition, howewver, 1s common to such erronecus cogrition as doubt and the like, There is nota dngle
instance of cogrition which 1s notipse facto self cogrized. Therefore, we have not propounded self-cogrition
as a defiring characteristic. The old masters, however, intreduced it with a view to its examanation by first
learners. Hence no fault in the defimtion. (1)

A fresh difficulty 1s being raised: it knowledge is to take note of what is already lmown, it would beas
redundant as the act of grinding what has already been ground to dust. IFthis conlingency is excepted to then
a series forrepeating cogrition cogrizant of the precogrized object should also Beaccorded the stats of valid
krnowledge. So let the defirition be as follows: Cogrnition of an object prevacuasly uncogrised 1s knowledge.
And so also has it been propounded in the following definitions: A cogrition which is of the natwe of
ascertainment of itself and an organ of a previously uncogrnised objestisknowledge PMS, L or aimply as ‘A
cogrition of an object unknown before,”

To meet the difficulty, the author remarkes:

The cogrifontaking note of anobject previoudy cogri sed doesnot lack the statis of organ of knowledge
exactly as the cogrition which takes note of whatis t¢ be cogrized in future, (IV)

Thisisthe meaning which can be brought cutas follow s Does the repudiation of the cognition of the
cogrized object have reference to the substance ora mode? IFitis the mode whichis referred to, then even the
series of repeating cogritions cannot be alleged to take stock of the same precogrised object, since the modes
are momentary in duration. In that case witat would be the necessity of incorporating this gqualifying proviso
for the exclusion of the contingency i.e. repeated cogrition of the same object? If, on the other hand the
repeating cogniticnin question be stprosed to retlate to the substance, that will also be anillegitimate position,
sSubstance being the self same 1wty being eternal imespective of the modes cccuring init., deoes not admit of
any varlation in either state qua cogrised before or to be cogrised hereafter. So we do not see any veason for
this distinctive treatment sirce the opponent cannot point to a distingumshing circumstance in the cogrtion of
an obiject to be known hereafter on the basis of which it should be accorded the rank of organ of knowledge
which 1s deried to the cogrition of a recogrised object. The Jaina cannot at any rate insst on the absence of
previous cogniticn-as a condition of valid knowledze. The commentator accordingly contends: Further,
determinate perception, speculaticnand the restare acknowledged to be valid instances of knowledge in spite
of the factthat the succeeding cogrition takes stock of what has been cogrised by the preceding ones. Tt
cannot te-contended that these cogritions are conversant with different objects. If that were the case, the
object of determinate perception would not be the objest of speculation and the object of speculation would
not be the object of pdement a contingency which woald throw ot of gear the whole apparatisof epistemaology.
It would notagain be a scund contention to maintain that the cogritions under consideration are each conversant
with an uncogrised element furnished by the ever ccourting change of modes. This would be tantamount to
admission that no cogritich is possessed of a content which is cogrized before.

As regards recollection which 1s acknowledged to be an organ of knowledge, its essential character
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consistsin the cogrition of a pre-cognised object, And even those, who assert recollection to be destinate of the
status of an organ of knowledge, base their conclusion on the fact thatitis not divectly derived from an object
and not on the fact that it1s cogrisant of the pre-cogrized object. As has been observed by Jayanta Bhatta:
That recollection has not the statis ¢ an organ of knowledge 1= not due to the fact that it is cogrnizant of a
precogrized object. The reason for itsinvalidity, on the contrary , 1s found inits origination independent of a an
object.™

MNow he proposes to set forth the defirdtions of doubt, indecidon and ervor which have been rebutted
by the defirmtion of an organ of knowledge:

[Doubt 1s the cogrition which refers to both the extremes with reference to an object which 1s not
possessed of such dual character, (V)

The cogrition, which fully touches both the opposite extremes with reference to an object wihich does
not actually possess such a dual character, 1z designated as sarefaya doubt in as much as the w«lf, on its
EMergence, seems to retive into a perfectly supine state owing to the loss of vigil . Forexample, we may cite the
case of the cogrition “Whetheritisa postora human being’, which arise on the apprehensier, from a distance,
of a tall object in darkmess, when proofs either by way of confirmation or refitation are equally found to be
wanting. The insertion of the qualifying adjunct with reference to an object whichk 1z not possessed of sucha
dual character 1s needed for the precludion of the defirition of doubt from overlapping such cases of cogrition
as take note of both the extremes in objects which are really possessed of such a dual natre, Asinstances of
the later category we may cite such judgement as “The jar exists and does not exist”or The =elf 1= both
permanent and impermanent,” (V)

A cognition which fails to take note of specific chavacterisiicis (called)indecision. (V1)

A cognition which fails to grasp the specific characteristic of its object owring to distance, darkress
and the like 15 called indecision, because it falls short of certitade delivering itselfin the form What may it be.
And as regardsindeterminate inhntion arising at the first moment of sense object contact whichis regarded by
others sc. Buddhists as perceptual knowledge, itis notting but a case of indecidoninas much asitalse lacks
congderation of specific characteristics. (V1) Brrovis cogrition which definitely takes a thing to be what it 1s

not (VI

Whena cogrition has forits content a characteristic, whichis actually wanting in the object concerned
and still the objectis defiritely believed to be possessed of that very characteristic in pursuance of the cogrition
it the cognition is a casze of ervor liteeally a contrary cognition, being the reverse of the objective fact. The
following cases are examples of it (1) The cogrition of a substance whichis sweetas bitter and such like cazes
owing to the disorder of bodily Wumours;, (20 the cogrition of one selfddentical moon as two owing to the
affection of the eye; (3) the cogrition of trees, though actually fixed and staticnary, as moving owing to the
swift movement of a boat, (4 the cogrition of firebrand and the like as civcular, though they are non circular,
on acconnt of swift retadon by a person.

The consideration of the definition of organ of knowledge comes to an end herve. (V1D

Let an organ of knowledge be asitis defined. but how isits validity determined-is it determined by
itself oransther? It cannot certainly be determined by itself A cogrition being self inbuited should inbmt itself
as being cogrition; pure and simple. It cannet be expected to take note of the element of anthenticity which
consttutes its validity. And so far as the intmted character of being cogrition 1s concerned, it 1s shared in
common with false knowledge. Moreover, if validity were selfinhiited, there would ocour no occasion of
dispute among philosophers, Mor can it validity be supposed to be apprehended by some other cogrition. The
other cogritionin question may be consdered to be either (1) one which has for its object the self same object
of the cognition the validity of whichis under dispute or (2 a cognition which verifiesit by taking note of its
utility or (3 ) the cogrition of an object which 1sinvarably concomitant with the object of the former cogrition.
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All these posdbilities, having, as they do a validity not self certified, are themselves undetermined in logical
status and as such how can they be expected to determine the irutial cogrotion, which leads to actwvity, as
vahlid? And if these later cogritions have their validity self certified, what 1s the offence of the iritial cogrotion,
that should deprive it of the right of self validation? It has already been definitely asserted that validity of a
cogrition 1s not known by itself and if, on the other hand, it 15 supposed to be determined by an cutsider sc.
cogrition, the result would be a regressiis ad infinitom.

Determination of validity is either by itself or by some other (VIII)

Determination of validity is in somme cases achieved by a cogrition by itself Such for instance is the
habitual cogrition of one’s own palm induced by a repeated course of experience: or the direct inhition of
results by verification afforded by such tests as the acts of bathing, drinking, immerdon and alleviation of thirst
and like processes. To be sure, in these cases there is no demand for further verification felt by a vatienal mind.
Ey way of corroboration one may point the following analysis of a typical knowledge sitiaticrian the first
place, there iz cogrition of water; in the second place, there ocours, on the part of a person affected with heat
and thirst, a voliional impulse towards it; in the third place, there 1s evential attainment <f the object; 1n the
fouarth place, the processes of bathing, drinking and so on take place, in thee lat place, thers ccours cessation of
heat and thirst, And thisalone gives final satisfaction to the knowing subject. And he dozs not feel an urge for
farther soratiny of his cognition of the cessation of heat and thirst. This establishes the conclusion that the
validity of the cogritionis self determined. Asregardsinference, however, the lntmition of self validity inall its
casesis guite obvious when all the posability of doubt of the urniversal cormemitance on which the inference
is based being contingent has been entirely eliminated. For doubt is impossible when the inference is known
to follow from a probans necessarily concomitant with the probandum, There cannot be cogrition of a probans
in the absence of the probans and a real probans carmot exd st urmelated to its probandum.

On some occasions the inhntion of validity 1s secured by means of an external datim. We may point
for instance to the primal perceptual cogrition unconfirmsd by repeated experience. Since such cogrition has
notas yet been ascertained to sand inunfailing corespondence withthe relevant object, its validity 1sdetermined
by a subsequent confirmatory cogrition of the same ¢bject, or by a cogrition of its pragmatic consequences, ot
again by the cogrition of an object invanably concomitant with it. As regards the latter, their validity 1s self-
evident and so there is no loophone for the charge of infinite regress and the like.

Asregards verbal knowledge its vrifailing correspondence with the relevant objectis notrealisable by
itself and soits validity 1s only detemmined by the external evidence frrished by venfication and the likein
those cases where the object of the verbal cognition is capable of being directly perceived. As regards the
cases of wverbal propodtions that vefer to an object which is not amenable to perception, their validity is
determined, irrespectve of vsatication on the ground of their having been delivered by a trustworthy person,
on the analogy of his other sttements regarding such perceivable facts as the eclipse of the planets, lossof an
article, secret contents of'a closed fist, whose authenticity has been attested by verification. Thus all the 1ssues
connected with the problem find a rational explanation in our view.

The Marydyikas assert that “The organ of knowledge is that which is the condition of the cogrition of
an object”, Maw if the condition of the cogruition of an object referved to in the defirition be only an efficient
condition’sther than whatis propounded as material and non-material cause by the Manyayika, them the subject,
the objectand so on should also be regarded as having the characteristic of being an organ of valid knowledge’,
since this (1.e. the character of being an efficient condition) 1s the commeon atiribute of all the conditions which
are meant by the grammatical cases. If on the other hand, the tenn conditionistaken to stard for the instamental
case as distinct from the subject, the object and so forth, then it should logically be considered to be an act of
cogrition and not a sense-organ or its contact with the object, ets.. Mow that alone 15 the instmimental case of
a cogriticn on the operation of which the objectis immediately knewn, Itisa factthata cogrition of an object
does not ocour even in the presence of such conditions as sense organ and its contact, if the conditioning
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cogrition is absent . The instrumental case is that which is the most efficient condition which is found to be
immediately followed by the effect. If, on the contrary a condition which 1s remotely conducive to aneffect is
regarded as its instmument, then even such remote condition of the alermess of sense organs as partaking of a
dish of curd would also lay claim to their vecogrition as such. The conclusion is thus irresistible that none but
a cogrition can be regarded as the organ of knowledge except by way of metaphor.

In anocther defintion propounded as “That which is the instrument of authentic cogritionis the organ
of knowledge (MNEa, p. 1) theinsertion of the word instroment is intended for the exclusion of the subject and
the obiject, and thus ends in proving that the organ of knowledge 15 none other than the instrumental case, Such
being the case, the mosteffective condition is certainly none else than cogrition, inasmuch as itisimmediately
followed by the effect and =o that sc. cogrition alone should be accepted as the organ of knowledge.

The Buddhists assert It 15 non discrepant cogrition that 1s the organ of knowledge (PV.IL 10 If the
cogrition referred to in the definition be regarded as indeterminate, it would not be capable of generating a
pragmatic consequense. If youmaintain thatthe definiticnis concemed with a conventichal crgarofknowledge,
hiowe can you establish its validity ? The vahidity of indeterminate cogrition has been supposed to be effected
by a determinate cogrition bringing up the rear which is capable of generating a pragmaiic consequence. But
thisis exposed to the consequences of the maxim of decoration with borrowed ormareents, It stands to reason
that the determinate cogrition capable of pragmatic consequences should rather-have its claim to validity
tecogrizsed. The acceptance of this course would serve to eliminate the labdur of resort to a roundabout
procedure, Again, if determinate cogrition were invalid, how could the activity inspired by it be as a mater of
uriversal mile neverincongrient with fact? If the congrience by accounted for on the ground of identification
of the concept with the perceptum as is the case with the perceptiel cogrition of a person suffernng from
dizorder of the eye then the congrience in question would be a facntons one resorted to be way of metaphor.
=0 if the Buddhistis toinehd natwal, asopposed to factiicus, walidity as the defining characteristic of perceptial
cogrition, he must accept that 1t 1s determinate cogrition thatis the organ of knowledge. (VI

QUESTIONS
Eassy type question:

1. Define an organ of knowledge. How 10z validity 15 detenmmined ? Answer comprehenavely.

2. Define pramana and different view s on this subject.
3. Whtdo you mean by artha?
4, Bxplain smefnarisa criique i detail,
5.  Fillin the blanks
1. The artha inwhat is attained oraimed atby a ..o,
1. Theaccepiablein soughtto be ., and ignorable in sought to the o,
fii.  Anorganof knowledgeisthe .o, definitive of an object.
iv.  Samppak authentic means whatisnot o, tofactandis ...
v, Theexposureof.........i 15 sufficient to distniss the attempt to account forsuch ...
by resort negative implication.
vi. A cognitioninfeltasa ... justas the selfisfeltand ...,

vil. Cogrition of an object not prevdously uncogrized is .o,
viil, A vogrition which fails to take note of specific characteris called ...,
ix.  That, which iz the instument of authentic cogrnitioninthe organof ...,
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UNIT - 4
LESS0ON13-A

PRATYAKSA PRAMIANA

In the previous lesson we leamed about Pramanaie. the valid organ of knowledge. In thislesson we
will discuss the type of pramana not needed. Like the definiion of Pramana all the philosophies are also not
Unarimons regarding the number of Framana. So faras Jaina philosophy is concerned pramana 1sdivided in
two categories, viz, pratyaksa 1.e. perception and parcksa 1.e. non-perception. As Acirya Hemacandra says:

‘The organ of knowledze is of two kKnds".*
“{ Wamely, ) Perceptual and Non-percepiual ™?

=0 far as the other philosophies are concerned they have different opinion regarding the number and
name of Pramana. For examplethe Carvaka Philosophy maintains that perception is the anly organ of valid
krowledge and none else. The Vaifesika philosophers contend that there are three suchy ergans, viz., perception,
inference and verbal tesimony. The same applies to the Sarkhwds Philosophy. (The Matpayika Philosophy
regards, the forth organas comparison, inaddition to the three above., The Praliiikara, one of the tradition of
Mindrisakas, again accept the abowve four organs and add ‘presuppoatoti’as the fifth. The followers of
Ehatta umarila, ancther tradifion of Mbnarisakas, accept nmegation’as an additional organ and thus assert
six such organsinall,

Having made such division, the Jainas have contributed seupething new to the Indian logic. Thisisin
the sense that exceptthe Jaina philosophy, no other Indian philoiophy accepts the aforesaid categories. Though
the Buddhist philoscphy alse regards two types of valid ovgans of kmowledge but they are not ke the
classification propounded by the Jainas, Whereas the Buddhist Philosophy regards the Jaina Philosohpy
regards two as perception and non-perception, percepton and inference. The dividen made by Jaina logicians
15 not only wrngque but comprehensive also. It colnpnses all other categories of Pramdna accepted by other
sy stems in one way ot the other. The purpose of this lessonis only to discuss the first category of Pramdrna
1.e. percepton with special reference to thelzina philosophy.

The thing worth noticing here isthat the division made by Jaina logicians not only comprises all the
immediate and mediate organs of knowledge but thereby it also paves the path of non-absolutism in the field
of logic. Like Carvaka, Jaina logiciars have not supported that Perceptionaloneis the valid organ of knowledge.
According to the adherents of <Cdrvaka, there 1s no other organ of knowledge than perception. In order to
refite this positon AcBrya Hemacandra commentsin his book ‘Pramana- Mbndmsa'in the following manner:

*“That there are ¢rgans of knowledge other than perceptionis proved by the realisation of detemination,
krowledge of othermen’s thoughts, and negation.™

Past experience based onits discrepancy and non-discripancy with fact respectively helps in proving

ralidity of mality.

The realisation of the distinction between valid and invalid cogritions, of another man’s thought, and
rnegation of what transcends sense-intiitionis not posdble withoutthe services of other organs of knowledge
such as inference. The Carvaka poativistisalso found to determine ata subsequent ime that some cogritions
are valid and some invalid on the basis of their analogy to past based on experiences. Past experience which
were found to be non-discrepant and discrepant with fact vespectively according as they did cormespond or
failed to correspond with reality. Ttisnot possible thata perceptiual cogrition, which derives its geness froma
datum available to the senses and whichisincapable of takdng cogrisance of what has preceded and what will
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follow, should have the capacity of disceming a characteristic that whichis capable of determining the validity
and invalidity of the individual cogritions occurting before and after. And even with regard to those specific
cases of cogritions of which he has direct cogrnizance, the Carvaka will not be ina poston to determine the
validity or inwvalidity of them to the satisfaction of an ocutsider. Hence it follows that he must have recourse to
a different organ of knowledge which must be of the natiure of inference and as sich included under the head
of non-perceptial cogrition, which will enable him to determine the validity and invalidity of present casesof
krnowledge onthe basis of their analogy to cases of knowledge found to be veridical and also to convinee the
outsider of the truth.

Ilorecwver, a person who seeks to prove a fact which is not wanted to be kmown by any body, certainly
runs the visk of being ignored with contempt like a man who has gone cut of his senses, aince thereby he
would act neither as a man of commoen sense nor as a philosopher. Neither again is it posdble to have
acquaintance with what is going onin other people’s mind by means of perception. If, onthe other-hand, itis
asserted that such acquaintance with another man's knowledge 1sachieved by the stady of his outward actvity,
the validity of non-percephial cognition is established against his own will.

The negation of the other world like hell and heavenete. and the like can not capable of being azserted
merely on the bass of percephial inhition which hasits jurisdiction only over what iz present to the senses.
The refuting Carvaka, who finds no peace without the derdal of life in the othizr-world and =0 on, but =tll
refuses to admit the validity of other organs of knowledge, reminds one of the conduct of a perverse child.

Furthermore, the validity of even perceptial cogrition can be established only on the evidence of its
unfailing cortespondence with fact. It passes one’s understanding why should the C@rvdka not acknowledge
the validity of non-perceptual cogritions, arisng either from verbal tesoimony orinference, The C@rvaka may
contend that the invalidity of non-perceptial cogrition is proved by the fact that there are also caszes of such
cogritions which are found to lack correspondence with fact. But this would lead to the derdal of validity of
every cogriioninevitable, since even pemephial cogritions, arising from diseased vision and such like defects,
are also found to be invalid and thus should throw doubt over perceptual cogrition whole which is the orly
case of valid knowledge according to the Carvaka The result will be unrelieved skepticism, since neither
percephial cogrition nor non-percephial cogritior, will have in dubicus claim to validity, The Carvdka might
retort: Well, itis a case of simulated percepticin and not real perception. The invalidity of simulated perception
does not prove the invalidity of the whelz nerceptial cogrition itself, To this view of the C@vaka the same
could the applied to the non-perceptual cogrition too quotes the Jaina Philosophers. Dharmaldrt also make
similar observation.

“The validity of a perceptual cogritionalsc 1s due to its necessary concomitance with an objective fact,
ie., its impossbility withoai the existence of a corresponding object and the two cases perceptual and non-
perceptual cogritions are exactly similar, if necessary concomitance be the ground of this validity, which 1s
also present in the case of non-percephial cogrition to assure its validity.™

Theugh the mumber of organs of knowledge as set forth is endorsed by them, yet the Buddhistsinsist
on regarding il non-perceptial cogritions as necessatily partaking of the nature of inference. But thisis an
untenable position, Verbal testimony and others are also organs of knowledge and it is impossible to include
them underthe head of inference. Of course, there 1= no logical aberrationin the fact that one all-comprehensive
organ of anowledge should include other such organs as particularinstances. For instance, the sense-inhmtion,
mental intmtion introspection, self-inbiition and the transcendent inhrtion of the yogins ave all subsumed as
species under the gemis perceptial inhmtion, and recollection, recognition, industive reasoring, inference and
verbal testimony ate included under non-perceptual cogrition, since the definitions apply to all of them without
excepton. As for the specific defintions of recollection and =0 on, they will be seated in their proper places.
Asregards comparison whichis regarded asa case of non-pemeptial cogrition by the Nydwa and the Mbndrsg
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schools, itwill be shownto be included under ecogrition, ard asforpresppodtion believed to be anindependent
organ by the MBrarisa school, that also will be shown to be subsumed under inference.

Asregardsthe disputed cases, forexample, negation, which 1s notregarded asan organ of knowledge
atall, it will serve no purpose to show thatitis included in orexcluded from one of the aceoredited organs. Why
should it be derned the status of an organ of knowledge? The answer 1s that it has no comesponding object.
Why should it not have one? To this query Hemecandra gives the reply:

*wince reality partakes of the nature of being and non-being (both), negation cannot have anobject of
its owr™

Ttis absclutely unthinkable that the natore of reality should be exhausted exclusively by the element of
being, as in that case all things would have all the possible characteristics and thus there would beno real
diversty. MNorisit posable that reality should consistin the element of non-being alone, snce that vell vesult
indermiding it of all character. In point of fact, a reality ismade up of both being and non-being azits consittive
elements, since it has ‘being’in respect of its own nature orexistence and ‘non-being'in respectof the nature of
anotherand thisis the invariable finding of all organs. Thus, forinstance, it marifest, thata petcephal cogrition
determinesits object by way of affivmation and negaticnin the following terms: It iscertainly a surface of the
ground and nota jar and the like, and this contradicts an additional object of the mature of pure non-being,
What does then remain of the objective real with reference to which negaticiias an organ could function?
Likewise, non-perceptual organsalso invariably tend to take note of such a'deal reality partalang of the nature
of both being and non-being. The derial of this, on the contrary, would make the apprehension of muhially
exclusive facts as their relevant objects impossble, Our podtion is endovsed by the following observation:

*Thata positive real is determined as ‘thisisexclusvely of suchand sucha character’is not capable of
being understood without the concomitant cogrisance of the negation of what s different from 1t.”

The Monamsis might contend: Well, let reality be accepted as partaking of the natire of both being
and non-being, but that does not affect cur posiionin the least, as we, too, have proved this very truth, Our
contentionisthat only the podtive element of being with which a sense-organ comesin contact is the province
of perceptial cogritions and as regavds the element of non-being, it cannot be =0 1.e., the object of ense-
contact and sense-inhntion. The laterie., non-bheing 1s consequently held to be cogrised by a separate crgan,
iz, negation. How can thenit be maintained that negation as an organ would have no object? Thus hasit been
observed by Kumarila:

*“The judgment ‘a thing doss ot exist’ cannot be supposed to be generated by a sense-organ, since a
sense-organ can have connection with the element of being alone for which it is competent. The negative
Judgmentis due to a purely mental activity which comesinto being after the presence of a real (=c. the locusof
negation)is cognised and the relevant negation is recalled independently of all the aid of sense-crgan.”

The contenticiz ot the Menarsistis not free from objections. Ifthe element of norn-being be not different
from the element of being, why should it not be liable to apprehension by perceptiual cogrition like the latter.
If, again, it is.different, stll it has to be admitted that the negata, viz., jar and the like are perceived when a
locus, e.g., aplot of land is perceived as beveft of the non-being of jar and the like. Ttisa universal rule that the
non-apprehension of the non-being of anything is necessarily concomitant with the apprehension of its being.
=uch being the case, the organ of negation if possble at all would necessarily follow in it wake and thus
would not be able to disledge (the cogrition of) the negation. If the situation were otherwise, a perceptual
cogrition would invariable be erronecus, ifit cognized a non-exclusive object as exclusive,

Furthermore, this so-called organ is nothing but a fiction being of the natore of the negation of five
postve organs And thus it is the reverse of cogrition and as such how can it function as organ which 1s
invariably of the natire of cogrition? So it must be admitted that such organs as perceptial cogrition and the
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restinvariable take note of non-being while they are employed inapprehending the element of being whichis
somehow identical with the element of non-being. It follows, therefore, that negation as an organ has no
obiject, since there 1sno such thing as pure non-being separate and distingt from the double nature of the real.
The conclusion, therefiore, stands that it carnot be an additional ergan.

Meaning of the Word ‘ Fratrakss' (Perception)

Perceptionis techrically known as ‘pratvaksa’. According to the Jainas the word pratyaksa is derived
from the word aksa. Aksa here means the conscicusness, self or fiva that which knows all objects. Butinall
the other sy stems of Indian philosophy the word ‘aksa’means rdriya 1.e. sense organ, and thus by pratyaksa
they understand the kowledge which is derived from the sense-organs.

Thus, in the view of the Jaina philosophers, the knowledge whichis derived from the self is pratwaksa
(perception) while the knowledge derived from other sources alongwith the self 1z called Fareksfia In this
sense, the sensuois knowledge (ndriva fiana)isnot pratwaksa. Bt lateron, to comprise the Jairia philosophers
have accepted the kmowledge produced by the sense-organs also as praftyaksa. The former view 1s designated
as Mukhye Pratyaksa, i.e. transcendental perception, while the lateris known as Samrvypavahartca Pratyaksa,
i.e. empitical perception. Thisclassification has been recogrised first by Jinabhadra Ganiand later chaccepted
by all the Jaina Acaryas. Thisis the reason why Hemacandrain his ‘Pramdana-MEnarmsa’ sy sthat ‘aksa’means
githerthe self orthe sense organ. Prarvaksa, therefore, means either the knowledse which arizes from the self
alone or that which arises from the sense organs. Inthis part of the lesson ws are going to discuss in detail
about the Mukhya Pratyaksaie. transcendental perception.

The Definition of Perception

The Jaina logicians define perception as clear knowledze, Clarity is its specific quality. This is why
Acirya Akalarika (8th O, A Dy says: ‘pratyaksar: visadam' 1o, ‘clarity is perception’. According to Acrya
Vidyanandl (777-2840 A.D.), perception is the knowledee witbich is clear. Acirya Manikyanandi (993-1053
AD) and Acarya Vadideva (1087-1170 A.D.) also. hold perception as clear knowledge. In the view of
Acirya Hemacandra (1088-1172 A.D.) the defintionof perceptionis notmuch different He definesperception
in the following manner “Perceptial cogrition istmat which is immediate-cum-lucid’ #

Here, the questionis natural to ask that what does the atiribute immediate-cum-lucidity 'mean? IF it is
supposed to mean the apprehension of itsie!evant obijest, that would make it applicable without disingn shing
the perceptual from the non-perceptual cogrition. Again,ifitis consdeted to be transparent or self-enlightened,
that would alse not be a differentiz, since to be enlightened is a common characteristic of all cogrnitions.
Having kept this objection in vizw, Hemacandra definesit as follows: “ Immediacy-cum-lucidity "congsts in
gither its independence of the services of another organ orin the apprehension of its content as ‘this’.®

An organ such as 'the cogrition of a ingiistic symbel®, or ‘of the concomitant probans’other than the
organ under consideration, is here referred to as ‘another organ’. ‘Tmmediacy-cum-lucidity 'congsts in its
independence of suctian organ, Inother words, contrary to non-perceptual cogrition such as verbal orinferential,
percephial cogrition deoes neot need  ancther organ such as the cogrition of the lingiistc symbel or of a
probans in evder to be brought into being. This is cne definition of “immediacy-cum-lucidity”’. The other
definitioris the apprehension of the object’s content as “this’, The apprehension of its content as ‘this'by an
authentic cogrition as referring to a particular existent thing, also givesa clue to “immediacy-cum-lucidity’. In
this way itis quite clear that the “immediacy-cum-lucidity 'means the power of cogrition which does not
depend on any other organ and know s its object as it has been inits range.

Transcendental Ferception
Keeping in view the twofold division of perceptual cogrition as transcendental and empirical now the

definition of transcendental perception is being proposed. The transcendental cogrnitions are three, viz.;
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omriscience (kevalafiana), clairvoyance (avadhn and mind-reading (Mamah-parpavaifiana). The first one is
defined as follows:

Omniscience or Pure Cognition

*The full manifestation of the innate natare of a conscions self, emerging from the total cessation of all
obstructive karmas (veils)is called transcerdental or pure cogrition. ™ The self has consciousness asits essence
and 1s consequently luminous by its very nature, The manifestation of the self’s luminous nature, which 1s
nothing but the self marifested, is called “maekhpg’, that is transcendental perception . This is the supreme
cogrifion just as the face 1s the supreme part of the body. Itis characterized as ‘pure’(kevala) in scriphares,
dnce itis independent of the services of an external instrment siuch as sense-organs. It knows all objects and
thus stands apartina category of its own. The manifestation of the luminous being or the self, ccours when the
obscuring karmic veils which cover the innate knowledgeistotally remowved. This removal 1s only posable by
practising to satoration the three means: vight vision, right knowledge and right conduct othierwisze called
‘triple jewel (ratnatraya). For that, one needs to undergo a course of prolonged, uncesserit and reverent
practice of the friple jewel’alongwithunflagging meditationon an aspect of an entity conscions or uncenscions,
as laid down in the sariphare, without change of object.

The question raised in this context 1s that how 1s it established that the natiore of the self 15 luminous,
The reply givenis: firstly, the selfis of lumineus natire becanse its being is oot subject to doubt. Mobody
doubts ‘Do T exist or not’ and therefore the self 1s not non-existent. Secoridly, the self is of lumincus nature
because itisthe knower. Whatever 1s not of luminous nature, suchas a jacfor example, 1s nota knower. Itis
a fact thatthe selfiza knower, Thirdly, the author of anact cannot be the-Gbject of that act. For example, there
1sa persennamed Mohan Heis the author of the act of going but heic neverthe object of it (going). Likewize
the zelf is the author of the act of knowing and hence he carpict be its object. Tt means it is self-luminons.
There 1s no need forit to be known by any other organ of khowledge.

One more question arises here 1z : If the self 15 lumincus by natore, why should it be subject to
obsouration? And if obscurationis posdble, it must be abiject to obscuration for all ime. The reply is: Ttis
observed that though luminousin nature, the mosci:, the sun and such other bodies are hiable to be obscured by
a vell of dust, by fog, by a patch of cloud and 5o e, The case of the selfis exactly parallel to these, whenitis
found to be obscured by knowledge-cbsouring karmeas and the like, And the removal of the obscuration of the
selfis effected by the practice of prescribed tourses of meditation and contemplation exactly as the obscuration
of the sun, the moon and such other bodies is remowved by a blast of wind, Here, it can be asked: Is there
anything strange about the fact that ai obscuration, having a definite origin, 1s hable to be removed by some
means? But the obsouration of the selfis nota historical event, being contemporary toit. The answer s the
fact ofits originis entirely ittelevant. The dross found inthe ore of gold isasold asthe gold, but stllitis found
to be removed by the action of an alkaline substance, or by calcinationin a sealed vessel. Likewise, the
removal of knowled se-obscuring karmas, though without beginring, can become a possibility by the repeated
practice of the ‘triple jewel’antidote.

Morisita sound objection to say ‘How can there be obsouration of a shapeless being like the self?
The powerof consciousness, although immaterial and shapeless, is seldom found to be affected by the
consumrpton of aleohol, intoxicating drugs and fermented wild grains. So, the objection has no basis. Another
doubtisidoes the self undergo change by the action of the obscuring karmasand their opposites? Forexample,
*both rainfall and sunshine leave the sky (pure space) unaffected but they produce their effects on a piece of
leather.” If the self were like the leather, it would be impermanent and perishable ; if, on the other hand, ifit
resembled space, it would be devaoid of any change.” This absirdity would be inevitable if the eterrity of the
self were held to be only static (deprived of any change)). Inthe Jaina view, the selfis a vanable constant and
15 of the nature of a contimmim rinring through the succession of modes in which the cessation of the former
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mode is related to the origination of the latter mode. Onthe contrary, the exercise of causal efficiency would
be imposable in every way, if things were absolutely permanent or absolutely momentary, which are the
respectve postions of the Vedantist and the Fluxist Buddhist, So Akalanka rightly remarks:

*Because untill there is change in the cause, the effect can not come into being, on the other hand, to
generate effect the cause has to remain in existence for sometime. The exercise of causal efficiency would be
impossble in the theory of changeless eternity and of di scontirnions flux, since itis a charvacteristic of entities
which admit of sequense (krama) and non-sequense(akrama)”.®

The detenmination of the reality of objects depends onthe organs of knowledge. There 1s no proofin
favour of transcendental cogrition, or of a person possessed of it The function of perceptial cogrition is
entrely restricted to such sensible objects as colowr, taste, smell, ete., and hence, perception cannet have the
capacity of extending to a suprasensble fact. Inference, too, cannct be of any help, since it unfailingly derives
its origin from the concomitance of the probans and the probandum as observed by perceptual cogrition. As
regards the proof provided by authontative texts, if they are believed to be the cutcome of  transcendental
cogrition, the argument would be a case of logical see saw, dnce, “transcendental perception cannot be
established without scriptural authority and scviptural authority would not be valid without the former.™ As
forimpersonal scriphares such as the Veddas, there 1s not a single sentence init which weuld prove the position,
Thete are of course such statements as the following:

*Theugh without handsand feet He mowves fastand gets hold of things, He sees, though withouteyes
and hears, though without ears. He know s the whole uriverse and thergds none to know Him, Him the Seers
declare to be the supreme God—the GreatOne. ™" Butthe statementis of a parasitical natore or only praising
and hence has no validity of its own. The other organs of knowledge again have absolutely no authonty over
the present issue. With this objection in view, Hemacandra sava:

*The proof of transcendental perception follows from the proof of the necessity of the final state or
consummation of the progressive development of kncwledge and other grounds.™!

The progressve developmert, that1s 52 say, the realizsationof degreesof excellence of knowledge
must reach itz consummation somewhere, snce fins is the way of all progress, as seen in the progress of
magmtude. This argument proves that knowled ge1s hieranchical and that iirmishe s the proof of pure tanscerdent
krowledge, since the proof of it is the same as that of magnitnde, The mention of “other grounds’in the
aphorism stands for the following proofs: The objects, which are subtle (infra and suprasensible’), interrupt and
distant, are perceived by a person, singe they are knowable, asin the case of a jar. Thisis one further proof,
And there iz another proof of tins, found in the achial verification of astronomical knowledge which is
unaccountable on any other hypethesis. Therefore it bas been said: “IFthe knowled ge of absclutely imperceptible
thingsis not possible for a person, how can the verification of astronomical knowledge be accounted for? If
you account for it on the basis of scripture, that inrrishes ancther proof. ™12

Furtheanore, the opponent too must admit that the knowledge of past and other inconceivable
objects is possible t2 some person when he asserts the following tith:

*The Vediz injunction makes known past, present, fuhire, aibtle, interrapt, distantand sich like objects
of which none of the sense organsis capable.™? Wereitnot so, for whose sake would the Vedas assertthings
that are spread all over the three dividons of ime? In the very act of such assertion, it presupposesa duly
qualified person wheo is certainly capable of cogrising the truths which hold good for the three divisions of
tirne. Thus, it has tmly been said:

“For whose sake does the Vedas declare truths which hold good for all the three dividons of ime, ifno
person could comprehend them to be so, the obscuring veils being absolutely fixed and ineradicable?'*

Thusis proved the possbility of pure suprasensuous transcendental perception from the assertion of
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facts spread owver three divisions of time, which is otherwise inexplicable. Ioveowver, the very contents of
scriptures, which are confirmed by vernfication afforded by perceptual and inferential knowledge, forrish the
procf of the existence of a person cogrisant of suprasensible reality. The doctrine of non- absolutism, whichis
the very subjectmatter of scriptures, is found to be as well the same subject - matter of perceptial cogrition
and the like, and this constitutes its verification. To be explicit, the doctrine of non-absolutism 1s established
by such indubitable proof as the argument, “Hvery thing exists inits own individvality, and does not existin
the individuality of ancther. Were it not so, every thing would  be existent alike, and thus there would
possbly be no individuality at all.™!*

The scriptare also sets forth this truth, and thus indivectly sets forth the omniscience of the omniscient
ot Arkat who s also the author of the scripture. Hemacandra, too, has affinmed thisina hymn .

“Taoffer my homage to yourinstruction, so that the noose of evil predispositions may meetitsdestricion.
Itis by acknowledging the authenticiy of thisinstruction we find curselvesin the position to realise the glory
of your status as the Bupreme Self ™4*

Though empirical perception cannct apprehend the existence of suprasensioal intntion, the
ascetics’intiition born of the force of meditation, 1s undoubtedly as cogrizant of its cwin self asitis cogrisant
of an external object. And thus the transcendental perception 1s alse proved by the evidence of perceptual
intnition. Here, it has been consdered by Kumarila, one of the Acryas of MBpdmsa philosophy, that, “The
Lord of the world has these four perfections which are essental in his being, viz., knowledge, dispassion,
power and rightecusness.” Onthe strength of this assertion, one may allew for ommiscience in God and other
divirities. Butitisinconceivableina human being , though endowed with learning and appropriate conduct.
It has been verily contended by Kumarila: *The gods Brabmana, Visu and Maheivara, of whom the Vedas
are the external embodiment, may, forought we know, be allowed o be omrizcient But how can omri science
of human being be asserted?™ Yet, we can not deny omrisaence in someone just on grounds of him being
hirman, Omriscient 1s one who has experienced an wripatalleled happiness, who 1s equally impartial in his
dealings with friend and foe, gem and a blade of grass; wihio has burmt to cinders the destructive karmas by the
fire of pure meditation (Sekia dhyana) , who is carable of destroying the progress of ignorance of the entire
living creatires by the attainment of transcendental knowledge which ilhaminates the whole order of both
existent and non-existent facts falling withiniis ieen; and finally, he who promulgates the path of rightecusness.
If, on the other hand, Brakeseana and the iestare held to be free from the pollution of attachment and the like
and are the perenmial embodiment of knowledge and bliss, inthat case, they canalse be called ommiscient. As
Hemacandra himself has accepted sisewhere:

“Whatever be thy creed, whatever be thy role, whatever be thy personality and whatever be thy name,
if alone, thow, O Lord, are fiee from the taint of all imperfections, I offer my obeizance to thee,™!®

Thus the posability of transcendental perception has been established by means of posiive procfs. It
canalso be established en account of the lack of contradictory procfs. Pleasure is self-evident and therefore no
procf can challengeats being. Likewise, omniscience is established on account of the lack of well attested
contradictory grounds, It means, there 15 ne such valid organ of knowledge whichis contrary to omniscience.
If there is, what canit be? Percephial cogrition or some other organ? Perceptial cognition cannot finrdsh a
contradicton, asitis imited. Moreover, itis confined only o sensucus objects, while transcendental perception
alone 1sa suprasensuonus record of podtive truth, Asit has been cbserved by Kumarila himself: “Ohor senses
such as the visual organ apprehend whatis present and i in relation with thetn, ™

It may be argued that the contradictionis fimrushed by the perceptual cogrition when it returms without
finding such obijects like omniscience. This argument may be trie if it refers to a detenminate sphere of space
and time. If, on the contrary, it refers to the entive extent of space and time, itcan not be effective without its
direct cognition of the whole race of mankind spread over all the divisions of space and time. The admission
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of such possbility alone would establish the posiion of the ommiscient which we seek to prove . Foronce, it
15 not deemed possible that Jaimind or any other person should have the capacity to have inhntion of all places
and imes on the grounds of him being an ordinary human being, just like the manin the street. If on the other
hiand, the superictity of those personsis inferred onthe grounds of their excellence of knowledge, why should
not then a person having direct knowledge of all objects be inferred on thoss very grounds. Thus, neither
perception nov lack of perception can be a proof contradictory of an omriscient.

Moragain caninference be deemed to afford a contradictory proofin respect of an emriscient person.
There can possibly be no inference without knowledge of the subject. If this is allowed, the organ of such
krowledge wonld contradict the finding of inference and thus would make the rise of aich inference imposdble,
The contradictory inference might be put in the following syllogistic form: “The person 1s not omrdscient
gnce heis a speaker, ora human being, just like the maninthe street.” Butthisis anunsound argument: Ifthe
logical ground, viz., ‘speaker’be interpreted as ‘the speaker of a fact known by valid organ; it wocld be a case
of contradictory reason since it will prove the very opposdte conslusion inasmuch as the quality of being a
speaker of such trath is possible only in an omniscient person. I again, ‘the speaker’is'meant to be the
speaker of a fact which does notexistinreality, the argument would be a case of proving anadmitted truth and
not a new fact.  Ttis admitted that a person who speaks what 15 contrary to the judsement of all organs of
krnowledgeis notomriscient. Itiscomineon knowledge that the defects of the spealer’s delivery dimirishesin
proportion to the growth of his knowledge. On the contrary, the excellence of the speakeris seen to grow with
the progress of knowledge, This refutation of the logical ground, viz., ‘being a speaker’would also serve to
dismiss the validity of the other ground, iz, , ‘manhocd’. If manhoodis eridefiled by attachment and the like,
thern it would prove the oppodte of the intended conclusion. Witheut omriscience it is not posdble that a
person can come into possesdon of knowledge, dispasdon and sush ke vivtues. If the derial of omriscience
15 based uponmanhood witiated by such defects as attachmentand the rest, it would be aninstance of wasted
labour as there is none to dispute its obvicus tmiath, If the guality of manhood as such is put forward as a
contradictory ground it is bound to fail, since the incompatbility of manhood with omriscience the opposite
of what the opponent seeks to establish is a matter of donbt as has been shown abowve, Ttis the speaking of
untrth which isincompatible with ommiscience and the speakdng of truth, on the contrary, a necesszary result
of such perfection. Thisalso holds good of marhieod whenitis free from the moral and intellestial hmitations,

MNor again can a scriptural text betzad to be an invalid proof.  If reliance is placed on uncreated
imperscnal scripture as regarded in Vedis radition, it would be to no purpose as uncreated scripture dees not
exist, Were the Veddas to be regarded asuncreated revelation, still there would be ne difficulty since thereisneo
text which is found to contradict the existence of an omriscient. As regards the scripture, which owes its
origin to an omriscient persemn, how can it be supposed to contradict the possibility of omriscience which 1s
itz very presuppodton? The podton is proved beyond the shadow of doubt by encugh argument and thereis
no necesdty of firther elaboration. Pure inhiition is not the only instance of transcendent intmtion, but there
are other varieties alza.

Clairvoyanee and vind-reading
Thers are two more perceptual knowledges, viz, Avadhi and Marah-paryavajiana,

*1wing to the variation of degrees of the cessation of obstructive veils, the transcendental cogrition
admits of two varleties: clairvoyance of imited extension and inhiition of the modes of other minds.™!®

Omriscience ocours on the complete cessation of all possble weils. But when there is variation in
degrees of this cessation of vell, that is to say when there are differences, qualitative and quantitative, in the
subddence and annihilation of these veils, there ccour two varieties of supersensuons cogrition: avadhiie,
claitvoyance of varying range, and Manah-paryavapiana i.e. inhition of the modes of other peoples’minds.
Btymologically avadhi means ‘imit’or ‘that which 1s confined’and so itis said

M.A. J (PVIVA2T



* A radhiis limited to objects having shape and colour.™13
Though avadhi means “limit’, the inhmition that is determined by itis also called avadhr,
Kinds of A radfii

This inhmtion 1s of two kdnds: congenital and acquired by merit. Of these the first belongs to the
inhabitants of heavenand hell, just as movementin the sky belongsto bivds, The second variety is possble for
men and lower arimals,

The mind 1sa particular substance and its modes are the different changes of state emerging into acts of
thought. The cogrition of these statesis called Maraf-paryavapidna ,1.e. ‘knowledge of mental state. The
cogrition of external objects of thought 15 necessarily inferential in character derived as it is by necessary
implication from the cogrition of thoughts which are impossible without objects. Asit has been said

“"The external object is known by inference.™*

Both avadhi and Marnah-paryavaiiana are equally conditioned by the cessation arnd subsidence of
kearmric veils and hawve reference to material object having shape and colowr. Then why-should a difference be
made between them 7 Inreply to this questionis stated in the next aphorism.

“"The difference of the two is due to variation in purity, seope, subjeci and object.™?

Purity—the person posssang avadhiinhition cogri ss the mind-substarices, but the person possssng
the Marak-paryavaffiana inhiticon knows the selftame objects in a mere lucid form.

scope—the scope of avadhiinhition varies from an extremely miriate part of a finger (argrda ), 1. ,about
4344 of aninch, uptoall theinhabited worlds, But the Marnak-paryovafiana inhition 1s confined to the sphere
inhabited by human beings.

subject—avadhiinhitionis possble for iving beingsinall their four states, (viz., infernal, sub-human,
birman and godly 1in the three different stages of spiritial progress, viz., restrained, unrestrained and partally-
restrained-cum-partally-unrestrained. But Marah-paryevajidna inhnton is possible only for a human being
possessed of selfrestraint and of exalted conduct accupying any of the stages of spirihial perfection ranging
from the 6th to the 12" gurnasthana) Regacliviz these stages, it is possble only for those whose spiritial
development is continually on the wax ; and wath regard to the latter only those who are possessed of super-
ratural powers are entitled to this inhmteriand notany one else, and againitis possible only for a few and not
all of them.

O bject—the jurisdiction of avadhi intntion 1s lmited to material objects with shape and colour and
that again not covering all theivmodes, but that of Mamah-paryavaifiana extends only to the mental states
which are comparatively the 1nfinitesimal part to the object of avadhi intition.

This, inthis lessonthe fivstcategory of organs of knowledgei.e perception has been dealt with partially.
The half of the matier concerned would be dealt with in the IT part of the lesson.
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a)  Gumasthana: there are fourteen states of the soul with reference to the consideration of the purification
of karima.

QUESTION
Eassy type question:

1. Bxplain the theory of transcendental perception with special refererice to the Jaina view.
or

(Jive arguments to prove omriscience

Short questions:
1. Write a commentary on the defimition of pratyakss siven by Hemacandra.

2. Give some arguments in favour of transcendents! cogrition.

Answer in one sentence:

1. Do the Jaina logicians already accept the sensuous perception as percephial cogrition 7

2. Whois the first Jaina logician who has given the name sapevyavahdarika prabyaksa to ‘sense
perception’?

How many knowledges comento the category of the transcendental perception 7

What iz difference between ihe avadhi and Marah-paryavaiiana inhiton 7

(Jive one example of the avadhiinhiton achieved by birth,

What do you understand by the word “immediacy’?

What do you understand by the word ‘lucidity’?

Give one arginnent to prove the self as lominoas 7

R

Define avadhi according to Hemacandra 7

10, How does Hemacandra define the Marak-paryavapiana cogriion 7
Referenice Book:

Acirya Hemacandra - Pramdna-Mbnarmsa (A Critique of the Organs of Knowledge):, translated by Prof.
Satkarmi Mukharfi and Prof. Mathmal Tatia.

Editor:

D, Samani Caitanya Prajfia

M.A. J (P)VIV/129



UNIT - 4
LESSION 13-B

THE THEORY OF PERCEPTION -11

Thete are two categoriesof perceptionin Jaira philosophy, viz. ttanscendental and empirical asindicated
previcusly. In this part we will discuss the later.

Empirical Perception
Acarya Hemacandra defines it as follows:

““Empirical pereeption is eonditioned by a sense and the mind and is of the nature of detecminate
perception (g2 ragrafia), speculation { #23), perceptal judgement (A rdrg)and retention { fhgrana™1

The ordinary cognition, which is obtained by notmal means of the five senszes and tnind is called
empirical perception or sdmy yavahdrika pratyaksa, It involves several stages such as determiviate perception,
speculation etc. Determinate perception and the rest will be defined respectively later on. The cogrition
which consists of these varetiesis said to be of the nature of the same. The phrase *ofthe nature of the same’is
employed to demonstrate the fact that determinate perception and the rest do notabsolutely differ from one
another, but the preceding variety only develops into the subsequent variety aned thus all of them partake of the
same essental natire, The term s&rev yavahdrika (rendeved empirical)is derived from sarry pavahdra which
means ‘authentic activity by way of podtive and negative endeavour’, and thus the word s&mvyavaharita
comes to mean ‘cogrition’, which leads to such activity asitsresult. The meaning of the phrase * conditioned
by a sense ard the mind’is to be understood inboth separate and collective reference. Ttis said to be, ‘conditioned
by a sense’when sense playsa major part and the mind exerts influence inits generation; and itis said to be
‘conditioned by the mind’when it is generated by the mind alone endowed with a particular kind of purity.

MNow, there isa query: self-cogrition (svasarrvedana)isa recogrized variety of perceptial cognition.
Why does the author omitits enumeration? The answer is: the objection cannot be advanced with justification
inasmuch as the self-cogrition relating to sense percepton isinsluded 1in sense-perception; the self-cogrtion
of the perception of pleasiore, pain ete, is conditioned by the mind and such isincluded in mental perceptior,
the self-cogrition of the transcendental percepion of the ascetic 1sincluded in his transcendental perception,
as regards the self-cogrition of the actsofrecollection and the like, itis nothing but mental perception, and
since there 1s no additicnal variety of perception called self-cogrition, it has not been stated asa separate kand
of perception.

=Sense have been refered to and the author now defines therm.,

(Aph.) The senses ate touch, taste, amell, sight, ear having respectively for their characteristic the
capacity of apprehending touch, taste, odour, coloured shape and sound. Bach of these again is of two knds,
called substance and fonction. (XX

The senswesof touch, ete., are regpectively those having the characteristic of the capacity of apprehending
toach and therest. The proofis as follow s Cogritions of touch and the ke must be conditioned by relevant
instrumeriis, dnce they arve acts like the act of cutting, Mdrwds (senses) are so called because they have been
produces by wdra which means karman, since the senses are brought inte being by marifestation of nama-
karma as their condition. The reazon for their being named ridrivis may also be due to the fact that they are
the distingishing marks of the self which is designated by the name Hdra. The senses serve as the organs of
perception of objects for a self which 1s contarminated with karsar and 1s thus unable to perceive things by
itself.

(0% The cogrnition of an object by the self, genevated as it is by a mark, viz., a sense, should be
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regarded as inferential. Such being the case, the inference cannot arise if there be a lack of the knowledge of
the mark, If the mark were to be known by another inference, the result would be a regressesad infiritum, (A
The objection is bassless, since the senses qua (spiritual) functions are inhmted by themselves and so the
consequence of infirite regress has no raizson d'etre. Or (analternative explanationmay be given): The senzes
are the marks of the self and as such they afford proof of the self’s existence. It is universally seen that an
instrument (and the sense is an instrament), like the carpenter’s axe, is operated by an agent.

The senses againare divided into two categories, viz., substance and fitnction. OF these, the senze qua
substance 1s caused by the marifestation of the comesponding ndma-karsma, The senses qua functons are
brovghtinte being by the subsidence and destruction of the cbscuring karsar and obstmictive karpean frastrating
the relevant capacity. The present aphorism isa conglomeration of five aphorisms, iz, the sense of touch has
the capacity of apprehending touch as its characteristic’, the sense of taste has the capacity of apprehending
taste asits chavacteristic’etc. The place of honour (in the order of enumeration) has been assigned fothe sense
of touch sinceitis uriversally presentinall iving beings subject to transmigration and asit pervades the whole
body. And the respective podtionsin the order of ermimeration of the sense of taste, sight and hearing are due
to their incidence in progressively decreasing number of embodied beings.

Of these the sense of touch 1s born from the subsidence and destruction of the corresponding veiling
Earman and is present in such immaobile creatores as earth-bodied, water-bodied, fire bodied and air-bodied
beings, and plants, which have the remairing senses veiled by obscuring karmar. The existence of these
creahiresisestablished by the statement of authoritative soripture as follow s The search-bodied being is stated
to be arnimated with conscicusness (O, 4,10, Ttisestablished by inference also, Consciousness must reachits
lowest limit of diminution in some soul, since itis a determination admiting of progressive diminution, like
magritude, Mow, (the living beings) in which the lowest limit-«f dimination is reached are immobile one-
sensed creatures. It cannot be legiimately urged that know!ledge veaches its maximum diminution in barnt
cinders since they lack even the sense of touch, There isabashnte non-existence of conscicushnessin the latter
and not a diminuton of the same . And as magritude wiichis seen to undergo diminution from the magritude
of space asits highest imit and reaches its maximum diminution in the atom, so also consciousness which 15
krown to suffer diminution from its highest imitit perfect knowledge reaches its utmost culmination in one-
sensed creatures. And it will be proved below tiratearth bodied and the rest are living conscious beings. The
two senses, viz, touch and taste, are presentin such mobile creatires as Wonmns, Solecids (Venmes without
lateral appendages), Anrnelids (ring-hiks vermes with unsegmented lateral appendages), Knotty-legged
(Arthropdda), Conchifera, Pearl-mussel, helix, leeches and the like. The senses of touch, taste, and smell are
present in ants (Fornmicidae) red-ants (Frokarikas), bugs and flees (upacthds, husthis, tubarakas, Hemiptera,
Hemimetabola), cucumber, cotton-weevils and lice (Aptera), centipeds, ayenakas, Plant-lice (frmapatras),
kasthabkarakas [Termites, ‘write-ants), and the like. The sense of touch, taste, smell and sight are present in
black-bees, vataras [Wasps), sararigas (Hornets), flies, gnats, gadflied, mosquitoes, scorpions, spiders
(rcrtdyd@eartas), butterilizs arnd moths (kakas), grasshoppers and locusts (patargds), etc, These (fourlcombined
with the sense of heating arve presentin fish, apodal reptiles, limbed reptiles and Batrachians, birds, guadruped
brutes belonging to the groups of subhuman speciesand inmen, godsand derizens of hell without exception.

(0% According to the philosophers of the S&mkhya school, there are five other organs, viz., the tongue,
hiands, f=zet, rectum and generative organ which are respectively the organs of speech, prehenson, walkding,
evacuationand gratification. That being the casze, why should the manber of sense-crgans befixed at five only ?
(A7 The guestion dees not arise; only those which are the conditions of specific cogritions are treated of under
the head of sense-organs in the present context. If the rank of sense-organs were accorded to them on the
ground of their being instruments of particular varieties of phy sical action, the mamber of sense-organs would
hiave to be extended indefinitely since no limit can be et to differert kinds of acticn. Tt follow s therefore from
the specification of the individual senses that the number of sense-organs is only five (neither more norless),
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[As regards the relationship of these sense-ovgans) they can be regarded as mutally identical when
viewed from the standpoint of substantal urity and can again be regarded as numercally different from one
anotherif viewed from the standpoint of differental modes. If the identity (of the sense-organs) were absolute
the consequence would be that the tactile organ could take cogrizance of taste and the rest just asit does of
toach, That again would make the postulation of other organs a superfhinity. And further the perfection or
partial defection of one would make the corresponding perfection and defection of others an inevitable
consequence. Andif, onthe other hand, the mutual difference of these (organs) were absolute, they could not
possbly co-operate in the generation of a synthetic judgement involving eference to theidentity of the different
sense-data (e.g. the judgement I see what I touch™) asis seen to be the caze with reference to the organs of
different persons, This (synthetic judgement in gquestion) cannot be set down to the cansality of the mind since
it cannot produce such (a cogrition) without the aid of sense-organs. Mor should it be contended that the mind
alded by the sense-organis the cause of this synthetic reference, since the question would arise, why should
not (the mind’) produse (the resulthaided by the sense-organs of other subjects. (The opponent may retort that
the question does not arise) dnce there 1= no relation (between the mind of one person and the sense-organ of
ancother). But whatis the kind of relation in question, if it be anything else than identty with one substance?
(The postalation of) any other kind of relation is (ot of the question) since it is found to lack necessary
concomitance [with synthetic judgement). The same (line of argument) would suffice to dismiss the theories
of absoliute difference and absolute identity of the senses with the self. If the senszs were absolutely 1dentical
with the self, the former would finction as the subject or the latter would functcnas the organs, or both would
function in dual capacity, since there 1s no difference (in the relation of identity ). If, on the other hand, the
sense were absolutely different from the self, they could not be held to belong to the self as its organs, justas
the senses of other subjects are not. Or, in the alternative, the reverss might be the case (1.e. the senses of A
would be the sensesof B and vice versa)) Tt follow s, therefore, thatt the relation in question) should be accepted
in tertns of non-absolutist podtion (as neither absolutely diffstent nor absolutely identical but both), which is
endorsed by the verdict of experience which again is netliable to (be set aside by)aninvalidating procf,

As regards (the relation of) the senses qui substance among one ancother and to the material atoms
from which they are produced, it should alse be understood in tetms both of identity and difference from the
same standpoint of non-absolutism, dnce the sisment of identity (of the senses)is intelligible in respect of the
matter qui substance and the element of difference is intelligible (in respect of the same) quid modes.

The same (line of argument) would enable us to understand the dual relation of identity -cum-difference
of the data of senses, e.g. touch and the rest qui substance and modes, asattested by experience uncontradicted
by any other proof. It follow s, thevefore, that the datum of sense is neither a pure substance nor a pure mode,
and this is cotroborated by (the gramumatical interpretation of the terms) sparda and the like in the sense of
object and act; (thus spariz may mean an object of touch which is a substance and act qui touch which isa

maode). (XX
It has been wald (sEgrae 210 that the senses are of two kdnds, iz, as substance and function, and the
author now proponnds their respective definitions.

(Aph.) The sense qua substance is material atorms as possessed of defirite shape. [ XXII)

The singular mumber in the ‘sense qua substance’has reference to the class character, the world
‘defirite’means ‘specific’and relatesto both internal ard external (shape), and ‘shape’means particular striastural
arrangement’, and so the whole expression “as possessed of definite shape’comes to mean (that)'the atoms
having a specific stuchiral arrangement’ (are the sense qua substance’). The (atoms)are called prdeala because
they are subiject to accretion (purdna) and decomposition (galana). And they are possessed of the qualities of
touch, taste, odour and colour, Thus, e.g., in the case of the auditory organ the external combination of the
atomsinthe shape of anellipse and the internal combination of the samein the globular shape of a kadambaka
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flower are both to be taken in their entivety as the sense qua substance and this is typical of the rest of the
organs. The reason (of their being called substance) is that they are the same as the material substance. The
term dravyain Drav yertidri (tendered sense qua substancemay in the alterrative be taken to connote inferionty
as it is found in the propositon ‘Angaramardaka is a dravydcdrya (inferior teacher). So the expression
Dravyerdriya would mean “aninferior sense-organ’, Its inferiorty 1s due to the fact that even when it 1s1n
operation and the whole group of amdliary conditions such as light, etc., are present intact, the cognition of
touch and the like does not materialise without the arousal of the function-sense. (X1

CAph.)) The functon-sense is (of two kinds, viz.) attainment and conscions actvity, (X X1

*Attainment’means acquisiion (of the marnifestation of the sense-activity) which conssts in the
subsidence-cum-destruction of a particular kind of karnan which obscures knowledge. Conscious activity is
a particular modification of the self due to the former (1.e. attainment) owing to the presence of which the self
is directed to the substance-sense-organ voused to activity, Here also the singular number in the expresdon
function-sense-organ’has reference to the class. The word function’(bhava) has the sense of (actual) pre-
eminence. Just as the individual who is actoally and not by way of metaphor in possession of the attribute of
sovereignty (over gods and thus the predication of the attribute is nota case of false attvibution by a rhetorical
device)is called real functioring soversign, so also (the changed state of the =elf)is called the real functioning
sense when it is actually and not by way of metaphorin possession of the attribuies of ‘being a dgn of this

selfand the like.

Of these (two function-senses), the sense qua attainment generates the capacity of the self to apprehend
a relevant object and thus comes to exercise the role of a function-sense. The competence of the self for the
apprehension of its object 1s (called) attairunent, (the acquidtion of whichis necesszary in view of the fact that)
the said apprehension is not produced ina substance which is eorstitntionally incompetent for the same, e.g.
space which isincapable of developing conscious activity ). [Lhe sense qua consclous activity again is of the
rature of an activity in respect of the cogrition of an obizet, {The postulation of this conscious activity as sense
is necesdtated by the consideration that) the sensing of touch and the like by the tactile sense, etc., is not
capable of revealing its object touch and the Like urlessitis appropriated by the conscious activity of the self}
[otherwise) the emergence of such cogrition indesp sleep also would be an underiable possibility.

(07 The conscious activity (of the seifvemployed upon the sense-apprehension of a relevant object is
rather the result, and as such cannot be regarded as an organ (which 1z necessarily of the nature of a condition).
(A1 The objectiondoes notapply to the case dnce (itisa general mile that certain) attributes of the canse follow
into the effect. There 1s nothing repuziantin the fact that because five has the quality of illuminating things, the
light of the lamp and the like wiich are its effects should also have the capacity. Mor 1s it admitted that
consclous actvity 1s an orgatin the same capacity in whichitis the result which might involve a contradiction,
It becomes an organ in the capacity of the efficientmostinstrument and becomes the resultin the capacity of
an act (both of which characters are discemiible init.) (The matter becomes clear from the example ofa light
which discharges the function of the efficientmost instrument in its character as an illuminator, and is the
reflect inits character as the act of illumination, and plays the role of an agent on account of its independent
status, And all this is not at all difficult to vindicate from the position of non absolutisn and there is no
necesaty for further elaboration, (X XTI

It has been said (in aphorism 20 that empirical inhiton 15) ‘conditioned by the mind’. (And for its
clarification the author now ) proposes to give the definition of the mind.

CAph.). The mind is the organ of apprehension of all objects (of all the senses) (XEIV)

All the objects (of all the sensesrand not specifically determined such as touch 1s of the tactile senss-
are apprehended by the mind and so itis called ‘the organ of apprehendon of all the objects’. Itis also
designated as ‘non-sense’(an wdriya)or ‘not-sense’ (no-driya). I the aphorism were worded simply as ‘the
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mind is (cognisant of) all the objects’, then this (definition of the mind) would also apply to the self, and =0 the
phrase ‘the organof apprehension’ (graharar:) has beeninserted inorderto emphasise theinstramental character
(of the mind’ And thus the defimtion does not extend to the self which 1s but the agent. That the mind is
cogrizant of all sense-objects is a matter of common knowledge. As has been observed by Umasvat, the
foremost of the Vacakis—(The object of ) seriptural (cogrition)is (the object) of the mind (T IT 220 The term
‘seripharal'though it stands for a cogrition having objective reference, here stands for object. The termn
‘seriptural’is typical of sensuous cogrition also. Thusit comes to mean that whatever is the object of sensuous
and non-sensiious coghition 1salso the object of the mind. It has been observed by the Vacaka: “The sensuous
and non-sensuous cogritions have for their scope (all) substances though not with all their medes.” (TS T 27
Anditfollow s from this statement of the Vacaka that sensuous and non-sensuous cogritions jointly are cogrisant
of all objects, and thus a fortior the mind is also proved to be cogrizant of all things.

The mindisalso of two kdnds, just like the five senses, according asit differs as substance and function.
The mind qua substance 1s nothing but substantive matter transformed into it (viz. the mid sabstance) The
mind qua functon is the attainment (labdhi) consisting in the subddence-cum-destmiction of the relevant
obscuring karman and the specific activation of the self apt to apprehend its object (pawega) (XEIV)

(127 Well, the statement (of the eticlogy of sensuous cogrition) ‘it 1s condifened by a sense and the
mindisextremely inadequate. Thus, forinstance, visual cogrition has foritsadditioral conditions (the presence
of) the objectand Light. As has been remarked “The (visual) cogrition 1s produced by the coloured object,
light, attention and visual organ (all combined), just as fire is produced. by (the combination of) the lens, the
solar ray and dried cow-dung.”In answer to this, (the author) say =

(Aph.) The object and light are not the conditions of cogrition, because of the lack of concomitance in
difference between the two, (XXV)

The external object and light ave not the direct canse of visual cogrition, thought itis not derded that
they are remote conditions justas time, space and the Like are. Itisadmitted that they are of direct service to the
canse of subsidence-cum-destmiction of the knowledge-obsouring karmean, and also (of indirect service) by
benefiting the visual organ like a collyrium-paint, (5 But why should not they be held to be the direct cause
(ofthe visml cogrition)? The answer 1s: because thereis no concomitance indiffererce between them, " Certainly
the method of agreement which conssts in fthe observation) that “A'isfollowed by *Bis notalone competent
to determine the relation of cause and effect, but it must be supplemented by the method of difference which
consists in (observing) that the absernce of A is followed by the absence of B, But this (concomitance in
difference Jis not observed so as to erisure the causality of the objectand Light. Forexample, itis observed that
the cogrition of water takes placein mirage inthe desertin spite of the absence of waterinitand catsand the
like hawve, not withstanding the absence of lightly, perceptual cogrition of objects in a place steeped in thick
pall of darkmness. And regaraing the intmtion of past and futare events by ascetics, how can objects have any
casial efficiency 7 (Theadmission of past and fuhie events) exercising casual efficiency (whichis a criterion
of existence) as condition (of intmtion) would on the contrary (invest them with existence and) make them
cease to be past and fuhare,

Norican it be maintained that the capacity forillumination possessed by the illominator is nothing but
its individual being thatis derived from the object to be illuminated since it is defirntely observed that Light,
though mot engendered from the jar and the like, does actually illuminate them. And how can the opponent
(de. Manayika who believes sense-intiition to be genervated by an objective datom)allege that the intmtion of
od, which is (believed to bel eternal, 1s generated by an object? And as regards ordinary human beings like
1sthe theory thatitis only the generator (of cogrition) which ban be the object of cognition would neceszarily
lead to the rejection of the validity of such organs of knowledge as memory and recogrition. (the object of
these cogritionsisa pastdatum which cannot be supposed to exert its influence upon them as their generating
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condition)). Regarding the view [of the Buddhists) who maintain that an existentis absolutely momentary and
that the cogritum is (necessarily ) the generator (of the cogrition n question, it would suffice to point cut that)
in this theory the cogrition and its object which are supposed to be related as effect and cause respectively
cannot posgbly stand in the relation of cogriser and cogrnitum on account of their being separated by an
interval of ime. Itmay be maintained that the relation of cogritum and cogriser subsisting between cogrtion
and its objectis not anything distinct and different from the relation of causality unlike the relation between a
pair of pincers and an iron ball, and this (position has been endorsed) by the argument of {Dharmak®t), iz
*How can a thing ccourring at a point of time different (from that of the cogrition) be the object (of such a
cogrition)? The answer is that the philosophers who are conversant with the rationale [of the origin of
krowledge) affirm that the character of being a cognitum consists in nothing but the causal efficiency of the
object toimprint its like ness on the cogrnition concerned™(FY, I 247, If that (be the true podton, then the
intition of an cmmscient would under no circumstance be supposed to be conversant with an obijset present
at the time, in as much as a present datum (synchrorizng with 1t) cannot be its canse and whati1z not a cause
cannot be thought (ex hypothesis) to be the object of the cognition. The problem again dessives the serious
congderation (of the opponent)as to how cana cogrition exercise its self-intntive functon, thatis to say, how
cana cogrition become its own cogrniser ingenerated asitis by itself and how againcan the self of a cogrition
beits object (thoughitis notits generator)? The conclusions that cogrition and its obj=ct derive their existence
from their owncansesand stand inthe relation of illuminator and illuminated jost Bke the light of the lamp and
the jar. And this knocksdown the plea thatthe objective datam and light are the causal conditionsof (perceptual)
cogriticn,

[(ONIf a cogriticon be not causally conditioned by its object what will be the means of determining the
relation of cogrition and cogritum? The detenmination of this relztion finds an easy explanationin the theory
which holds that cogrnitionis an effectand a copy of the object. T he opposite theory fails to explain’ how can
a cogrition which is neither produced by nor is a copy of itzabiject (have reference to that particular object)
when (asa pure act of awareness without any intrinslc specitic determination )it can unreservedly relate to all
possble things. (A The posiionis not so (desperate) That a cognition reveals a particular determinate object
iz due to the destucton-cum-subsidence of the televant obsouring kareean, which constitates its specific
competency and the relation of causality has no bearing upon it. The postulation of competency 1s, on the
contrary, inevitable even in the theory of caitzality; otherwise there would be no explanation possible of the
determmination that a particular cogrition 15 generated by a particular object though an infirite number of
objects is present there (to any one of which itcould be affiliated)). As regards the sameness of stractoral from
(of the cogrition)it cannot be accovinted firo by the hypothesis thatitis transferred by the object to the cogrition
concerned, as this would deprive the phy sical object of its own structure, And what again can be the kind of
dmilarity between a physical object which possesses spatial dimension and a psychical act of coghition which
lacks spatial dimension? And so (the similanty of struchiral form ) must be understocd to be nothing other than
the transition (of consciouiaess as such)into the cogrition of a particular objest. And so the plea (of Dhanmakh)
*Ceonsciousness is brought into relation with a physcal object by means of struchiral similarity and never
without it (PY TIL 505715 bereft of all substance,

Further, letus condder whether the two factors (causality and stmicharal dmilarity ) are jointly or severally
the condificns of (objective) cognition. If the later alternative (1.e., causality or stchoral similarity were
determirant of the cogritive relation), then the parts of the jar in the first moment (of their origind should e
cogrizsant of the whaole jar in the last moment, or, the moon’s reflection in water should be cogrition of the
moonin the firmament, as (inthe former case)the two phenomena stand inthe relation of causality and (inthe
later case)) shucharal similarity subsists (between the two). If both of them collectively (determined the same),
then the jarin the subsequent moment should be held to be cogrizant of the jar in the previous moment (the
former being both an effect as well as a structural facsimile of the later), Ifitis held that the two factors operate
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as the conditions of cognition only when they relate to states of cogrition (and thus the alleged consequences
are ruled out), then a subsequent cogrition which is homogeneous with the immediately precedent cogrition
which generates it should be cogrizant of the later. Thus (on the soroting of the opponent) we do not find
anything else than competency to be the condition of cogrition. (XXV)

It has been cbserved before that empirical perception consists of detenminate perception avagraha,
speculation (Tha), percephial judgement (@vdwe), and retention dharand. Inreference to this the author defines
determinate perception and the rest through the succeeding aphotisms.

“"Determinate perception is the cognition of the object, which follows indeterminate perception
upon the contact of the sense-organ with an ohject’.?

The sense-organs, in brief, are of two kinds - the physical organ and the psychical functien. (The
detailed about the sensze-organ has been givenin the lesson Mo, of this paper.’) The object 1sa composte of
substance and modes. The ‘contact’between them is a relation, which in the ulimate analy ds passes through
a sott of competency constituted by the situation of the objectin a spatio-temporal context risither too far, nor
too niear, nor interrupted by an obstructve barrier. And this competency of the sense and objectis specifically
determined. For example, “one hears a word whern itisin contact with the auditory organ but sees a colored
shape even without contactand so on™ Indeterminate perceptionis the cogrition of an object which leaves the
specific determinations ot of account and it takes place immediately on that very sense-object contact, The
phrase, “which follow s indeterminate perception’, servesto show the chronolomszal order. Thisfurther elucidates
the fact that indeterminate perceptions are the stuff which 1s transformed into determinate perception. Itisa
fact that nothing is produced which was absolutely non-existent and nothing absolutely existent suffers
destruction. Thus, indetenminate perception itself undergoes transfzmmation into the subsequent state (1.e.
determinate perception). In the expresdon ‘the cognition of the object’, object stands for an entity which
congsts of substance and modes, capable of exercising causal efticiency, and ‘the cogrotion’is to be understood
as defimtive cogrition in pursuance of the wording of ths general definition 1.e. ‘authentic cogrition’w hich
runs down to the present aphorisin, So, detenmninate perception is not to be confused with mere indeterminate
cogrifion or perception.

This determinate perception must not be held to be mental construction.  Since it depends for its
existence onthe active exercise of the sense-orzan suchas sightand also becauseitis not Hable to be corrected
by discurave thought, A mental constracton, onthe other hand, 1s cancelled by discursive thought, But this
determinate perception is not so, andconsequently it canneot be a mental constmiction. The very deterinate
perception further converts into speculation. The author indicates this as follows:

""Speculation is the inguisitive pursuit of specific details in the perceived object™.”

On the determinate perception of an objective datum, for example a scund, there arises a doubt
whether the sound emanates from a conch or a hotn, and the mind is driven to consder the specific points of
agreement and difference in the form of judgement - 1t is perceived as sweet and agresable qualiies which
belong to the scund of a conch and not as harsh and shrill which are the qualities of the sound of hern. The
mental urge as embodied in the aforementioned considerationis called speculation. Itis absclutely certain that
deubtarises inthe interval between determinate perception and speculation even when the objectis a matter of
habituai rerception. Its existence is not detected owing to the rapidity of the succesdion and it is not valid
knowledge, since it 1s not fiindamentally authentic and definitive cogrition.

It will be stated later on that there 1= a species of non-perceptial organ of knowledze called tha i.e.
reasoring. What, then, is the difference between that reasoning and this speculation? Is it not repetiion? In
fact, reasoning is the organ competent for the realisation of universzal concomitance (necessary relationship)
between the probans and the probandum and has reference to all the three divisions of time 1i.e. past, present
and future. The logicians affirm that the knower (subject) while apprehending the urdversal concomitance,
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exercises this organ and appears to attain the level of supernatoral inhmtion of an ascetic. But speculation
confines itself only to the things existing in the present time and iz a species of perceptual cogrution. Thus,
there 1s no room for the charge of repetiion.

Thongh speculation iz an effort, yetit is the effort of the conscious =elf and thus must be of the nature
of cogrition. Hence it has been considered as a species of perceptual cogrition. One should not, however,
thirkitinvalid onthe grounds thatit regardsits own subject-matter. Ifthe lack of analogy with otherinstances
of determinate cogrition wete the grounds of this allegation, the accepted instances of determinate cogrition
wiould be Hable to be condemned asindeterminate in character on the ground s of difference from speculation.

“Perceptual judgement is the determination of the specific characteristic which was the obhject
of speculation™.”

It means, perceptual judgementis the final determination of the specific characteristic regarding the
object of speculation asillustrated by the propeosition, ‘the sound must be of the conch and not of the horm'.
Thus, here the knower takes the decision about the thing which came into speculation.

“"Retention is the condition of memory™.®

The ‘condition’is the causal staff capable of change into the effect as ‘memioey "which conslsts in the
tecollection of a pastevent. Itis nothing but the latent mental trace left over as legacy by previous expetience.
‘Retention’is thus, the continued existence of a cognition for an indefirite lerigth of ime which has been
designated as miumerable orinmimerable (samkiveya or asarkhye wa).  The trinity consising of determinate
perception, speculationand perceptual judgement can exist for a period of ime varying from a mathematical
instant to a muchiirta (forty-eight mimites mimis one instant),

The latent mental trace should be regarded asa species ot cognition from the fact thatitis a species of
perceptual cogrition. It mustnot, onthe contrary, be suppos=d something else as has been done by Vaifesika
philosophy thatitis different from cognition as such and es-called by a different name 1.e. bhavand (a sort of
psychic leaven). Ifit were not cogrition in chavacter, it could not produce recollection whichis a species of
cogrniticn, Certainly one kind of existence cannot be transformed inte ancther opposte kind of existence. If,
on the contrary, it were non-cogritive in nature, it gould not possibly be anattribute of the self, dnceitis a fact
that the characteristic of a conscicus entity cannot be an unconscious one. Now, a problem that arises in this
connecticnis that the older Jaina masters aszert that absence of lapseisalso retention. The following staterment
of the commentator Jinbhadra Gani

“"Absence of lapse is reteation™ 1s quoted in support. How then has it been stated in the aphoriam
that the condition of memory alene is retention? The answer is Itis quite true that there is such a thing as
abszence of lapse which iz call=d retention. Butthisisincluded within the fold of pevceptual judgement and for
this reason it has not been separately mentioned. Perceptual judgement when protracted for a length of time1s
enfitled ‘retention’qua freedom from lapse. Woreover, freedom from lapse™isalso a condition of memory and
in this sense it has been included under “retention’. It is posiive that mere perceptual judgement beveft of
absence of lapse does not give rise to recollection, Perceptial judgement, which is not subjected to attentive
reflection is elmost on the level of unheeded cases of perception as the touch of grass by a man in hrried
motion arnd such case of cogrition are not found to give rise to any recollection. Thus there 1s no room for
complaintas this aphorism includes both *absence of lapse’and ‘mental trace’as the conditions of recollection.
Although recollection itself has been affirmed to be a species of retenticnin authoritative texts, it has not been
mentoned inthe aphorism. Sinceitisan instance of non-percephial knowledge and as suchis not relevant to
the present context. Heve, in the present context, one should keep a clearidea of the fact that, there 1s somehow
a thread of urity which nins through the different stages of perceptial cogritions, 1.e. determinate perception
and the restin spite of their ccourrence in succession. Itis certain that the presence of contradictorily opposed
attributes 1= an obstacle to the knowledge of identity; but such ccourrence does not operate as an obstacle in
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the case of an object which isapprehended by a valid organ of knowledge, Itis a commonplace of experience
that the self-same consciousness is felt to be vested with such apparently incompatible states as pleasure and
painand soon. How isit that the Buddhists who are famons for their horror of contradiction in the pixtapoesition
of oppodte attributes, admit the validity of the uritary cogrition of variegated carpet, withits obvicus reference
to unity and multiplicity of the same? And how do again the Matpayikas and theirallies admit the posaibility of
a diverdfied colour? Upto now we have seen the concept of empirical perceptionin Jainag philosophy . Further
we shall see it context of other Indian systems.

Naivayika View
The Maivayikas propound the definition of perceptial cognition in the following terms:

*The unerring cogrition that is produced by sense-cbject contact (sarmikarsa) is percephial and is
both indeterminate (rrvikalpa) and determinate (sevikalpa )™’ By this defirtion it becomes clear that in the
view of Maiyayikas, like the Jainas, cognition alone is perceptial and nothing else. But scholaslike Trilocana
and Vacaspati, the two commentators of MWyaya philosophy, have interpreted itdifferently fiomn that of previous
exponents. They contend that the definition of perceptial cogritionis summed upinthe clause, “That unerring
cogrition whichis produced by sense-object contact is perceptual ', and the restis cniy elaboration. According
to them it does not matter if the instrument of knowledge 1s of the nature of cogmtion or different from it,
Thus, in the view of the latter Naiydyikds, insmament is perception rather than cognition. Mow the cogrition
resulting from itis possbly of two kinds, indeterminate and determinate. The statement of the classification in
the aphorism as indeterminate and determinate 15 intended to bring beme the fact that instruments of both
cogritions are to be regarded as organs of knowledge.

But to recogrise sense-obiject contact, which is not cognitive, as organ of knowledge 1s extremely
unjustifiable. Because sense-object contact and the like do net play their role as the efficientmeostinstments
of the determination of object, lacking as they are in necessary concotnitance, since the cogrition of object
fails to materialize in spite of the sense-object contact b=1ng present and seen to emerge into being only when
there is cogrition at the back of it. Aninsmumentdswhatis actially that which is the efficientnost condition
and immediately produces the effect.

Again, the sense-object contact 15 ceniething different from the aptitude of the sense- organ and is
deemed to be of the natire of relation lireclose contact (sarevega) . Then certainly ne such contact with the
obiject 1= posable for the organ of szttt which acts from distance, aloof and cut of contact. It is a matter of
observation that things are percelved by sight even when they are interrupted by such transparent media as
glass, mica and lens. Ifthe Naiwiikas contend that the organ of dghtisaninstument and as suchit can work
only in close contact like otherinstruments such as the carpenter’s axe, it can be easily refuted by presenting
the case of the magnetic gone which atractsiron, though ot of touch withit. This shows that the concomitance
in queston iz not universal. It is not posable to suppose that there 1s an actual contact between them in the
shape of contact-cumi-contact (sartveta saryoga ) through a medium, e.g., A 1s1ncontact with B and B with
Zand so Alsinimediate contact with C. Inthe presentcase, the magnet may be supposed to be indirectly in
contact withiron through the space which connects both at the two ends. Such indivect relation is available
everywhers even as between facts which do not stand in cansal connection.

Buddhit View

The Buddhist again have propounded the defirition of ‘perceptual’in the proposition:

““Perceptual cognition is that which is free from conceptual construction (imagination) and is
not erroneous.”®
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Theimaginationisa cognition, the contents of whichare liable to be associated with verbal expresdons.
And the cogrition whichis deprived of such conceptual construction is to be understood as the mearing of
the clause “whichis free from conceptial construction’. According to the Jainas, this definition of an organ of
krowledge isirrational, since it has no bearing upon practical activity. In fact, philosophers make definitions
of knowledge asan organ, with the sole object in view that the person, desirous of practical advantages, may
be directed to the object which serves his purpose and be saved from disappointment. The labourinvelved in
the philosophical examination of the defirition, whichis deveid of all practical consequences, 1sas meaningless
as the speculation regarding the existence or not of the teeth of a crow. If, on the other hand, the practical
actvity is supposed to be condiioned by deerminate knowledge which coours subsequently to the indetenminate
cogrition, the consderation of equity would rather make itinevitable thatall validity should be setdown to the
credit of detenminate cogrition, Thus, postilation of indeterminate cogrition has no meaning,

Mimamsaka view

The followers of Mbnamsa philosophy, do not directly give the defirition of perception.  Indirectly
they define itin the following terms:

“*The cognition which is engendered in the mind of a person upon the actual contact of sense-
organs (satsampravece) is perceptual ™

This defiritionis too wide inasmuch as it overlaps such cogritions as ‘doubt’and ‘llusion’which also
ocour as the result of sense-contact and thus should, in terms of the defimition, be accepted as instances of
perceptual cogrition, If the terms ‘actual contact’are interpreted as ‘contact with the actually existent thing’, it
will lead to the exclusion of the cazes of hallucination, which have neo relation with reality. It will fail to
exclude doubt and illusion which are based upon veal data. Again, if the phrase ‘upon actual
contact’ (satsamprayoge), 1s interpreted as ‘upon the happemng of the contact as an antecedent event’ (sat
samprayoge) the prefix ‘sam’(actual) in the term sapprayoga (contact) may be deemed competent for the
exclusion of deubt and illudon. And exactly this has been proposed by Acirya Kumarila (7 ¢, A.D.) inthe
following:

““The prefix ‘szgri{actual) has the serizeé "authentic’and thus serves to avoid the cases of defective
contact. Thus for instance, the contact with a shell, which gives rise to the visual perception of silver, is
prohibited since it is vitiated by a deifeet.™°

Here the objecticnis the awthientcity of contact 15 a suprasensuous factand so cannct be known by
percephial cogrition. It must be known only by inference baszed on the effect. The effect here 1s perceptial
cogrition and certainly itis ristcompetent to produce the assurance of the authenticity of the contact unless
it1is qualified by a restrictiny adjective. But as the definition stands, there 15 no such word presentinitas can
be understood as its quailfying adjective. The term satsamprayege, 1.e., ‘on the actnal contact’, should be
analysed as saf sasprayege 1.e.,'on the contact with achially present objects’and this would serve to
exclude subjective cbijectless cogrition.

AcArva Sabara (1 ¢, B.C.) seeks to make out the definiion free from all faults and  interprets the
changed defmton thus:

i*The cognition generated in a person upon the actual contact of the sense-organ with the fact
which is the object of resulting cognition is authentic perception; on the contrary, the cognition of an
object different from that with which the sense is in contact is not authentie perception.™!!

But this alsc dose not serve the purpose, dnce it fails to remove the posability of its extension to
denabt, In deonabt, the sense is certainly in contact with the objective datam which is the object of the resulting
cogrition. Though doubtisa cogrotion of two objects, itis a fact that the sense is in contact with one of the
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objects concermed. Doubt being cogrizant of two alternative objects, itis absolutely podtive that it has forits
obiject that very fact with which the sense, say sight, 1s1in actual contact. Thus the defirition fails to avoid its
unwattanted extension. The definition again lies exposed to the charge of being too narrow, since it fails to
include visual perception whichis not the result of sense-contact. That the organof sight functionindependently
of actial contact with the object has been established before in the first part of this lesson

Samhihvaview

The clder exponents of Samkhya philosophy define perceptual cogrition to be a modification of the
sense-organ, such asthe organ of hearing, and to be indeterminate. The sense-corgans, whetheritis the organ
of hearing or any other, are deveoid of consciousness and  therefore a modification of such organs must be
devoid of consciousness. How then can such modification serve as an organ of knowledge? If, on the other
hiand, itisassumed to derive its conscient character from its association with a conscious principle (he. self), it
stands to veason that the status of an organ of knowledge should rather be accorded to the conscious self
Moreover, there 1s no evidence to prove thatindeterminate cogriticnisan organof knowledge. This definition
under review is thus found to be meaningless.

Acarya Iévarakrsna, the author of Samkhyakaria, propounds the defirition of perceptionin this way:
“"Perception is the determinate cognition of its specific object.™!?

Thisalscis nota proper defintion on account of its undue extension toinference. It may, however, be
contended that the werd “prati” (rendered specific) here stands for *position in the front’and thus perceptionis
the determinate cogrition of an object standing infront. But this alsois on'the same level with inference. Tust
as the perception ‘this is a table’, refers to the object present in the front, o also the inference ‘this hill is
possessed of fire"has reference to an object standing in front and thas there would be no difference between
perception and inference. It may be held that determinate cogrition of an object in the front of the subject, as
distinguished from inference is to be understood as perceptial cogrition. Butin that case there would be no
necesaty of seting forth the defirntion of perception as the proposed defirntion would be automatically known
by wirtie of its mere difference from the defiritions of werbal and inferential cogrition.

Thus, it is quite clear on logical groundsttiat all the above defirmitions propounded by other than the
Jainfs are vitiated by some defect or other winie the defirnition of perception proposed by Jainas, 1.e., “That
which iz immediate and hacid is perceptiual cognition®is the only possble definition which seems flawless.
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QUESTIONS
Eassy type qustion :
1 Describe comparatively the theory of empirical perception.
Short questions:
1. How deoes the Jaina view on the empitical perception differ from that of the other Indian sy stems?

2. Whatis the difference between the view of the Jainas and that of the Maipayikas as far as the definition
of empirical perception 1s concerned 7

Answer in one sentence:

Define ‘empirical perception’in the view of Hemacandra,

Define ‘determinate perception’.

How does speculation differ from doubt?

‘Perceptial udgzement canses retention’. Do you agree with this statement?
How long can retention last?

Whatis ‘perception’in the view of Buddhist philosophers?

Zan you define ‘perceptual cogrition’according to the older Samkhugs?

How do the followers of Jaimin define ‘perceptual cogrition'?

R T L R

Why don't the Jainas agree with the Vaifesika view of perception?
10, What does the word ‘sammikarsa’mean to you?

Reference Books:

Pramana-Minamsa (Criique of organ of knowledze - By Hemacandra
Translated by Frof. Satkarni WukhariTand Prof. Mathamal Tatia

Editor:

D, mamani Caitanya Prajfia
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UNIT - 4
LESS0N 14

INDIRECT PRAMANA

{Recollection, Recognition, Inductive Reasoning and Verbal Testimony)

Of the two-fold organ of knowledge, which consists of ‘perceptual’ (pratyaksa) and ‘non-
perceptial’ (paroksa) varieties, the ‘perceptial’has been defined. Mow Acrya Hemecandra proposes the
definition of the non-perceptual variety as follows:

“"The non-perceptual is that which lacks immediacy-cum lueidity.™

A more complete definition would be: “The non-perceptial organ of knowledge 1s the authentic
definitive cogrition lacking immediacy-cum-lucidity.”™

sub-divisions of the Non-perceptual Organ

“The varieties of the same (non-perceptual cogrition) are recollection (senD), recegrition (pratyabhih
ana), inductive reasoning (1hd), inference (arnumdna) and verbal tesimony (@gar

These are vatieties of non-perceptual cogrition and notindependent organs, since the latter alternative
would involve contradiction of the number of valid organs of knowledge (prassdna) as stated in the aphorism
11410, In the Jaina view, there are only two valid organs of knowledge, iz, perception and non-perceptiorn.
Here itis quite natural to aske Why should not recollection and the rest be affirmed as independent organs?
The answeris: The types of cogrition, which are comprehended by the definition of non-perceptual cogrition,
carnot be regarded as different and distinet from non-perceptual cogrition as an orgarn., Just as the types of
perception viz., sense percepton, mental perception and transsendental perception, which are comprehended
within the defimition of ‘perception’according to the Buddbists, are not regarded as separate from perception.
Likewise, recollection and the rests which fall within the purvew of the defimtion of non-perceptual cogrution,
ocught not to be regarded as standing in conflict with the mumber of fundamental organs of knowledge.

In this lesson we shall discuss all the vanetes of non-perceptiual cognition except ‘inference’w hich
will be dealt with in the subsequent lesson.

1. Recollection ( Sarreix

Iemory or recollection also. comes under organ of knowledge becanse with the help of which many
motre monks ot done,

‘"Recollection is the cognition which has for its condition the stimulation of memory-impression
and which refers to its content through the pronoun ‘that.™-

A memory-impresdon is the disposiion deposited by past experience. Its ‘simulation’means its
emergency to the auniface of consciousness. The clanse “which has for its condition’... ets., means that the
emergence of weoollectionis necessarily conditiched by simulation, Itis appatent from the remark “A disposton
can persist fora length of time which may be numerable (sarkhye ya) or innumerable (@sarkhe ya) ™ Itmeans
that a disposition, though it may have contimied for a great length of ime, does not operate as the cause of
memory unless it is voused by a stimulus, When, however, the requisite conditions such as the destiction-
cum-subsdence (ksayopasan) of the obstrictive karmic vells, cbservation of amilar objectsand the hike are
at work to bring it to matation, they produce recollection. This is what is meant by “which has for its
" The clause “which refers to its content through the
proncun ‘that' 1sinserted for seting forthits mode of deliverance. The word ‘that'indicates that recollection
is alwaysrelated to the object experienced in the past.™ Itmeans that whenever we memorise something, that
wiould never be present in front of us
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Recollection is an organ of knowledge dnce it is never found to be discrepant with a fact, This is
Purther attested by successful activities such as search for things deposited by one own =lf. But how can
recollection be an organ of knowledge when it is not cognizant of the object perceived at the present, thus
lacking an objective basis? This chargeis obwiously not true because recollection 1s certainly possessed of an
obiject that has been experienced in the past. The reality of the object, and not its actually felt presence, is the
condition of validity of cognition, If it is contended, on the analogy of perception, that the object must be felt
at present so that the cogrition may be wvalid otherwise, the charge will equally apply to the perceptual
cogrnition of a mystic since itis found to lack the criterion of referring to the fact that has been experienced in
the past. On the other hand, if revelation of the relevant object is the criterion of validity, it is found to be
equally presentin the case of memory. Buthow cananabsent object be the generating condition of recollection?
Hence, it can not lay claim to validity asitis not generated by anobject. The doubt raized has ne substance so
faras the theory of causationisconcermed. Thus, forinstance |, ight which comes into being by the speration
of its own conditions reveals the objects, jar and the like,if it1s broughtinto existence by its reqinate conditions,
viz., sense organ ot the obsouring kanmnic veil. The statement, “Mothing is caused which 15 not followed in
agreement and in difference by an event and nothing 1s the object which 1s not the canse of its cogrition™s
only nonsenscal ntterance, since there is no dispuate regarding the validity of the mystc’sinhmition of past and
unborn objects, though itis not generated by the latter, Moreowver, if recollectionis convicted of invalidity, one
must be prepared to repudiate the validity of inference, since there is no posability of inference being realized
unless recollection has alveady taken note of the necessary concomitance. i 15 urdversally accepted by all
logicians that inference 1s conditioned by apprehension of the probans and recellection of its necessary
concotmitance with the probandum, Ttisestablished, therefore, that recollectionis to be accepted asan organ of
krnowledge, as otherwise the validity of inference would become waicountable,

2. Recognition { Fratrabhijiiing
Recogniticnis also a new category of knowledge, it has been defined as follows:

*Recogritionis the synthetic judgement born of cbservation and recollection as typified by such forms
as ‘that necessarily is it'(judgement of 1dentity ), ‘itas like that'(judgement of similarity), ‘thatis dissimilar to
that’ (judgement of disdmilarity ), ‘thisis different from that’[judgement of difference), and the Lke.™

Observation is perceptual cogritior. Hecollection is an act of memory. These two, separately and
Jointly, are the condition of recogritionwhichis a kand of synthetic judgement, Hemcaridra exhibits the form
in which it delivers judgement. Forexample, all judgements as * thisis necessarily that jar’this is necessarily
thatcloth®, ‘thisis necessarily that water pot’, are the cases of judgement of identity; ‘thisis like that’, e.g., ‘the
cow 15 ke the gavaya)isa ndestnent of amilarity. The judgement of dissimilarity, viz, “Thisis dissimilar to
that *isillustrated by the propodition ‘the buffalois different from the cow. Asforthe judgement of difference,
it 1= exemplified in the following: ‘this is lesser than, greater than, further than, nearer than that’, etc. The
employment of the words ‘and the like'in the aphotism is for the inclusion of such caszes as the following:

“Know that Meoharn 15 shaggy all over the body, has protruding teeth, is swarthy, dwarfish, possessed
of broad eyes and stibnose. The swanis anaquatic fowl which 15 capable of separating milk from water in
a solution: Thiz bee is an insect possessed of six feet. The seven-leafed tree is to be known by the learned as
one that possesses an odd number of leavesineach stem. A jewel withfive coloursis called multicoloured™ete.

‘When, on hearing such descriptions, one finds out Mokar, swan and the rest, and vouches them for
the cbjects as described, all these instances of synthetic judgment are to be classed under ‘recognition’, dnce
they satisfy the termns of the defirition, being generated by cbservationand recollection, The following isalso
aninstance in point, Suppose a northerner happens to censire a camel in the following terms:

*“Zursed be the camel, the worst of the brites, with its long crocked neck with its elongated upper lip
with ugly dispogtion of limbs, addicted asitis to feeding on hard and sharp bramble.™
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Suppose a southerner who has heard all this, and happens to see, ona vist to Morth India a thing of the
above description, he would naturally judge, “the objectahead is cettainly whatis meant by the word ‘camel”™
Mow this synthetic judgement is to be accepted as a case of recognition, since 1ti1s derived from observation
and recollection asits conditions.

MNow, the things noticeable here 1s that those philosophers who acknowledge a judgement of similarity
to be anindependent organ called ‘compartison’, they have to accept jud gements of dissimilarvity and the restas
separate cogritive organs. As Akalarka remarks:

*_omparisonis regarded as the organ of knowledge of the relation of dmilarty to a known object. If
50, why is cognition of the name-relation based on diversity not regarded as a separate organ of knowledge?

“Wloreover, the following judgements, on the bags of the relation between perceived data, shiould be
regarded asindependent organsalso: thisis lesser, greater, further, nearer, taller or otherwise than the other,™

If however, the term “similarity 1s regarded asa typical illustration and notan exhanstive enumeration,
otrif the Manwdyikas and Vaifesikas resort to the stratagem of spliting the aphorism in order to add the predicate
‘dizsimilarity"in a resultant one, this procedure will show that the author of the aphovism 1z an unsklled
craftsman, since his aphotism is found to lack the essential characteristics of an aphiorism, As it has been
observed.

*“Those who are acquainted with the nature of anaphorism lay it down that thisis one which consists
of the minimum of syllables, is indubious in significance, states only the esszntial elements, is comprehensve
of all 1ss11es, 15 devold of excess |, and 1s not hable to censire.™

The scholiast records the objections of the Buddhists who deny that recognition 1sa unitary cogrition,
far less an organ, The Buddhists cbserve: “We do not find any phenomencon called recognition, which is
givenoutasa separate organ, asanything different form the oW cogritive acts, viz,. recollection, indicated by
the word ‘that’and perception indicated by “this’,” is cetiainly nota sound contention. A little reflection will
show that the object, whichis ervizaged by recogrition, canmet be comprehended by ecollection and perception
combined together. The province of recogrition is the substance which stands out as the identity in and
through its antecedent and subsequent mode. Clertainly, this identity cannot be the content of recollection,
which 1s cogrizant only of what has been experienced before. As it has been said. “Recollection comes to
cogrize only what has been known beforsand refers to its content as “that’(a pastevent).” Asfor recogrition,
which envizages the identity of a past datum with a present one in the form ‘thatisthis’, itis certainly different
from 1t.™" MNeither can this identity possibly be the content of perception which 15 constrained to take stock of
a present mode alone, nor is it & sound contention that there is no cognition different from perception and
recollectioninasmuch asrescgnition isa different cogrition whichis distinctly feltto emerge subsequentally
from perception. Itis certairly not a justifiable attitnde to deny whatis felt, snce this habit of disregarding the
plain testimony of expetience may lead to unwholesome consequences - the derdal of what the opponent
rightly believes to be e,

The scheliast now proposes to take up the 1ssue with the Maiwdyvikds who maintain that recogrition is
nothing but aspecies of perception. But this view cannot be accepted to be true. For the province of perceptial
cogrificnisimited to whatis achially present and given to the senses. The Maiywdyikas cught not to forget the
dictum, *That which isin direct contact with the senses and actually present is directly apprehended by the
sense of sght and the like,™ Hence the identity of a past and present datum cannct lie within the jurisdiction
of perception. It has been urged that a sense organ as aided and reinforced by memory does give rise to the
perception of such anidentity, and so recognition is asserted to be a species of perceptial cogrition. But this
1z animposability. A sense organ, which isentirely delimited to its own relevant sphere, cannot be supposad
to proceed to ancther object, which iz beyond its jurisdiction, in spite of the aid rendered by a hundred of
auxiliary factors, Itis a trnsm that the sense of sight cannct take stock of odour and the like which transcend
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its province, thoughit may be aided by a memory of its fragrance. A substance quaidentity, which embraces
the past and the present states, does certainly fall outside the scope of senses. Nor will it be a sound argument,
for the reasons set fiorth above, to maintain that a sense organ alded by an unseen potency canapprehend this
identity. On the other hand, it will be more approptiate to assert that this cognition of identity directly eventuates
from the self as reinforced by such unseen potency. It 1s seen that a self reinforced and strengthened by the
krowledge of a secret soience acquaired in dream, comes to have a distinct kind of knowledge evenin regard
to objects which are beyond its ken. It has been contended that just as the organ of vision acquires additional
efficiency when it is ancinted with the paint of collyrium, hkewise, recogniion may acquire efficiency
regarding identity whenitisin alliance with recollection. But thizs analogical argument overveaches itzelf The
additional efficiency that might be acquired by a sense organis never found to overstep its proper jurisdiction.
It is never found to operate in the way of apprehending an objest which lies within the jurisdiction of ancther
sense, too, We may quote Kumaria Bhafia in support “Where an additional efficiency 15 seen tomiaterialise
in a sense-organ, it 1s found to marnifest itself in the apprehension of such objects as are distant and infra-
sensible and is never found to transgress the lmits of its proper jurisdiction which would be the casze if the
auditory organ were to operate on colour.™ “The conclusion must be established that recognition, which has
an object of different kind from that of perception, is different from the latter and falls within the category of
indirect non-perceptual cogritions as organs.

Recognition cannot be regarded as lacking in validity, since the lack of discrepancy, which is the
criterion of validity, is presentin it. If an cccadional cocomrence of discrepancy (e.g., in the case of growing
hair, nail, flame, ets, ) were to condemnitas a whole kind toinvalidity, the same issue would also be unavoidable
in the case of perception. Moreover, if the identity of the self and the like, as determined by the evidence of
recogrition, were to lack objective reality as a rule, the logical justification of bondage and emancipation as
states of the same ethico-religions aspirant would become absobately imposdble, If itis the selfsame person
w ho snffers bondage and achieves liberation, itis possible that the person in bondage, feeling himself to be
subject to the misery of bondage, can be expected te put forth the requisite labour to achieve the joy of
freedom. If. on the other hand, there was no personal identity and one is unhappy and another achieves
happiness, who will labour and for whatend? It fallows, therefore, that recogritionis a valid ergan since the
sense of identity can have a lease of hife only 1F there is recogrition to validate its claim, and it 1s this sense of
identity, again, that iz at the root of all secularand spivitial actsity.

3. fnductive Kegsoning f Tarka)

Inductive Reasoring is alsc anorgan of knowledge, With the help of which we can find out uriverszal
laws, The defimition is as follows:

*Inductive Reasoring is the knowledge of universal concomitance conditioned by observation and
non-cbservation,”?

‘Observaticn’iti this context stands for valid cogrition as such, and not for perceptial cogrition alone,
since the middleterin probans may be anobject of inference too, and there 1s no incompatibility inthe fact of
uriversal condermitance obtained between terms known by inference as between terms known by perception.
‘Urniversal ooncomitance” will be explained subsequently and the knowledge of itis a specific ldnd of determinate
cogrition t2king stock of the same. Such determinate cogrition isinductive reasoring. It cannet be maintained
that such  knowledge of universal concomitance 1s derived exclusively from perceptial evidence, It 1s not
conceivable that perception is competent to discharge the entire series of operation that are involved in the
krnowledge that, “whatever the case of smoke, it is invariably the exclusive product of fire inall places and
tirmes.” The reason is that perceptionis not discurdve and owesits genesds to the influence exerted by a datum
thatis present.

Mor, can it be maintained that such knowledge 15 obtained by inference inasmuch as this too 15 quite

ML.A. J (P)IV/145



urequal to the shipendons burden impaosed by the knowledge of universal concomitance when on the occasion,
the subject become as omrscient as a yogin [mystic) Evenif its competency for such a task were conceded,
it remains to be settled—which of the inferences, the present one or ancther, 1s cogrizant of this urdversal
concomitance? I the knowledge of concomitance were supposed to be secured by the present inference, the
result would be the logical seesaw: Inference comesinte being only after uriversal concomitance has been
ascettained, and the knowledge of uriversal concomitance will again be secured just on the emergence of this
very inference. If it were supposed that the knowledge of uriversal concomitance were to be secured by
another act of inference, the result would be aninfinite vicious series. The latter inference, supposed asitis
to yield the knowledge of universal concomitance, which is the condition of the contemplated inference, is
possble only if the uriversal concomitance, (which makes it possible) has already been apprehended asan
antecedent condition. If the apprehension of this mmiversal concomitance were thought to be securad by its
own s=lf, 1.e., if it were self-evident, then why should the previcus cogrnition of uriversal concomitance be
condemned of incompetence and why againa second inference be held in request for the purpose P I, however,
the univetrsal concomitance underlying the validating inference were scught to be secured by mieans of another
inference, the apprehension of uriversal concomitance would not be possible of realizatiorieven in thousands
of epochs.

Ewven conceding that indeterminate perception is undiscursive and hehos incompetent for universal
concommitance, there1s no reason to doubt that determinate reflection, which follow sin its wake, should seize
hiold of urdversal concomitance. But thisis not posdble. If indeterminate petception were not competent to
apprehend uriversal concomitance, the determinate reflection would not'succeed in comprehending the same
for the reason that reflection has for its contents the same datas are apprehended by indeterminate perception.
If, hewever, reflective thought were supposed to be conversant with different datum and were notin any way
dependent upon the contents of indeterminate perception, thedrgtial objection of equal incompetence would
be avcided, no doubt, but this would give rise to another difficulty, whether this reflective thought were an
organ of knowledge or otherwise, If itis considered to be ariorgan, the Buddhists have to accept the reflective
thoughtas an addiioral organin excess of perception ard inference. And ifitis regarded asinvalid, expectation
of the knowledge of universal concomitance there fiom would only beas absurd asthe expectation of a child
from animpotent husband.

The Vaifesika philosophers, on the'sther hand, hold that reflective thought, which works by way of
eliminaticn ard assimilation, is the effect of perceptual cogrition and the knowledge of uriversal concomitance
15 secured by this reflective thought, 177 this reflection, which is the result of perception, falls under the head
gither of perception or inference, the old difficulty of their incompetency for the realization of uriversal
concomitance would remain unesolved. And if, again, reflection is different from both of them, it would be
tantameonnt to the admissicn of an additional organ of knowledge. It will not be a valid contention to say that
the knowledge of urdversal concomitance is only the result, and as such the question of its being an organ
amply does not arise. The fact 1s that though it is a result of perceptial cogrition, it 1s a condition of a
subsequent result inthe shape of inference, and as such thete 1s no inherent incompatibility of its serving asan
organ regarding inference. The case 1s exactly ona par with knowledge of the adjectival detenmination
which, thoughitself the result of sense-object contact, serves asan organ of knowledge of the substantive in
the judzeni=nt.

As regards the Maiyayikas, they hold that the apprehension of urdversal concomitance results from
perceptial cogrition when aided and veinforced by inductive reasoning, Whenitis admitted ever by them that
apprehension of uriversal concomitance 1s effected by perception notinisolation but only when itisaided by
reasoning, itis quite proper to acknowledge that the apprehension of such concomitance should be set down
to the credit of reasoning alone. It may be urged that reasoring can not be an organ of knowledge and soitis
notregarded as the instrument of the knowledge of uriversal concomitance, But there are no valid groundsas
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o why reasoning should not be regarded as an organ of knowledge, particularly when it fulfils all the criteria
that an organ of knowledge possess. As for the criterion of lack of discrepancy between knowledge and its
object reasoring share it with all the acknowledgzed organs of knowledze, and it 1s not troe that it does not
possess a distinctive object of its own since its object 15 nothing but universal concomitance itself It follows,
therefiore, that reasoning 1sa separate organ of knowledge of uriversal concomitance which is not apprehended
by any other accepted crgan.

4. Verbal Testimony ( Agama)

*%erbal testimony 1s the knowledge of the meaning of a statement by a person of wrumpeachable
authority, ™!

A person of urimpeachable authority iz one who has knowledge of an object asitis and whostates it
in strict conformity with His knowledge. Acdrya Siddhasena has recogrized two kinds of indirect kmnowledge,
viz, inference and verbal Estimony ., i.e. dgama. Hedoes notmention "memory”, ‘recogriion’and reasoning’as
species of indirect knowledge . The set of five kinds of indirect knowledge is the contribution of Acdrya
Akalarika, The basis of such classfication 1s found in the concept of sensuous cogmten (matpRang), as
explained in the Nardf Sira and Taitvartha Sitra. Wemory recogrition, reasoring. and inference are the
varieties of matiFiana, whereas agarna isidentified with Srutafidna (verbal testimeoiy). Akalartka hasncluded
inference under Sutapiana, Siddharita-Carkraveat Nemicandra hasrecogrized fwo kinds of verbal testimony,
viz. agama produced by a word as the probans and inference produced by an object as the probans.

The Jainz logicians have explained verbal testimony (@germiz) as both ordinary (popular) and
extracrdinary (trans-popular). Scriptiral knowledge stands for the cogrition of an object on the basis of the
words of a trustworthy person (@pta). Metaphotically, the words of a trustworthy person are also dgama
(verbal testimony ). At the trans-popular level a person possessed of extra sensuons perceptionis a trustworthy
person, and at the popular level the criterion of a trustworthy persen is non-discrepancy or hon-contradiction
in his statement. Thus according to this connetation of apia, any person who 1s untrustworthy with reference
tooa subject is apta.

In the tradition of Japa Logic, Divine Revelation and impersonal scripture have no place or validity
bt krowledge acquired by human beings ard the scriphires composed by them enjoy authentcity. A sound
is composed of matter, being a transformation of the latter. As the transformation of matter it is evidently
impermanent, When sound itselfif impernanent, how can scripture that 1= composed of sounds [ words) be
considered as eterrial ?

According to the grammarian, the sound of syllable being momentary cannot produce the knowledge
of the object. He therefore postulates an eternal entity called Sabda (verbum) which is manifested througha
syllable (varna)andis whatiscalled sphofa. Thisismarifested by the sound of a syllable, and as a result the
mearing is known.

According tothe MBadarisakas, the verbum is not subject to origination and cessation. Itiseternal. Ttis
not always heard becanse of the cover or obstaction. As soon asthe coveris removed, we hearit. According
to this doctrine, therefore, the werbum becomes manifest and is not newly produced. The above view of
verbum 1sniet acceptable to the Jfards, According to them, the origination of a word 1sa new ccourrence due
to collision of material bodies or their disintegration. When two objects are united, separated or broken, though
the property of expressing a particular meaning isimposed on it by convention, any word 1s competent to
expressary meaning. But conventon confers onit the power of conneoting a particular meaning ina particular
context. The inherent power and the convention, jointly make the word convey its particular meaning, Only
the person who know s the convention s capable of knowing the mearing of particular word, Forexample, the
fire as factis impeosed by convention on the fire as word’, If this convention is known to me, I shall be able
to know the object “five’ sigrified by the word “fire’. A personignorant of the word inthe Indian language, will
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not be able to know the object signified by the word., The waving of the index finger symbeolizes an act of
admorashing and the person conversant with the act is capable of understanding the warning. The verbal
conventions functon exactly in the same manner.

According to the Mbrdmsakas the ‘word’stands for the universal alone. The word ‘cow’does not
stand for a particular cow but refers to the uriversal called ‘cowhood’. A convention is possible only with
reference to the universal and not inrespect of particular cow s thatare countlessin rmimber, The standpeoint of
the Jama logicianis quite different. According to him, the referent of a word isthe thing whichis a composdte
of the urdversal and the particular. Pure universzal has no causal efficiency (arthlrivdkariva) A partcular
object like a jar or a piece of cloth has such efficiency, but Sjarhood’or ‘clothood’are devoid of any such
Punction. Itis not difficult to comprehend the verbal conventionin spite of the countless number of individuals
sgrified by a particular word, The fire qui probandum and the smoke qua probans are countless, bat there is
no difficulty for the organ of reasoring to comprehend all those particular ‘fires’and ‘smokes forascertaining
their uriversal concomitance. If so, why should it not be possible to understand a particular word or symbol as
standing for the countless individuals, The reality isipso facto a universal and particular relled into one, and
as such, pure uriversal or pure particular cannet be the mearing of the word. Itis only the entity as urdversal-
cum-particular, that is the referent of a word.

The relation between the word and the mearing is not like the relation of urniversal concomitance
(vyaptl) between snoke and fire, Their relation 1s one of identity-cum-differerice, If the relation between the
word and its meaning isone of absolute identity, then the word *fire” and dic mearing would be identical and
that would meanthe act of combustion on the utterance of the word *fire’ But this does not happen, implying
thereby that there 1s no relation of universal concomitance between & word and its mearning, On the other
hiand,if a word is absolutely different from its meaning, the relation of denotative and denotatom (vae pavdraka-
sartbandha) between them would be imposable, The object jar'is understood as a verbal symbol, because
there is some sort of relationship between the objective aspect called ‘denctatim’and the verbal aspect called
‘denctative’. The object ‘jar’alone, and not any thing elzs, is known to be the mearning of the word ‘jar’as the
verbal symbol. The popular convention 1s the determinant of this word-meaning relationship which 1s not
ratural, for itis imposed by the human will, The word-meaning velationship is thus arbitrary, and this is the
reason why in different parts of the world, the seme word denotes different objects. Had this word mearing-
relaticnship been nataral, the entive world would have one language and invariably one word for one object.

The concept of Sphofa can be explained on the bads of the principle of relativity. Language is
cntologically a mode of matter. The speech material (naterial aggregates capable of being transformed into
linguistic symbols) ever remains spread over the entive cosmic space (lok@kasa), and a person cannot utter a
word without takdng in the soeech material. The process of speech consistsin taking in of the speech material
by phy sical effort, transformdng it inte ingmstic symbols and finally exploding it. This moment of explesion
is the word which isaudible, and before and after this moment of explosion, itis non-existent qua word, The
sound of the syllabis at the time of explosionis momentary and impermanent. The speech material qua the
contirnmim of material aggregates, may be consddered as eternal and compared with the Sphoga.

Memary 15 a case of indivect cogrition because the object remembered is not present at the moment.
wimilarly, recogrition of identity and similarity 1z a kind of indivect cogrition, because the objects compared
are not peesent, Inthe same way the uriversal concomitance in the case of reasoning (farka) and the denotatum
inthe case of verbal testimony (@gasa) are conceptual in nature and, therefore, reasoning and verbal testmony
ate also instances of indirect cogrition.

Notes:
1. [(Aph)Avisadah Paroksam, - Pramana-Monamsa, 1/2.1
2. (Aph)) Smertipratyabhyhdne harmmanagamastadvidhayak, - Ihd; 1/2.2
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3. [Aph)) Vasanodbodhaheteka tadivakara Spertih. - Ihid, 1423

Visesavaiyakabhasya - (VB), 35

LAph.)) darianasmaranasambhavar tadevedart tatsadriam tady laksanart tatpratiyo g yvadisankalanam
pratyabhifianar, - P, 1/2.4

6. Akalanka, Laghiyastrayr (L1, II1.10,12

7. Santaraksta, Tattvasamgraha - (TS), 453
3
9

e

Slokavarttka - (sv), IV.84

. Ibid; (510,114
10, [Aph) Upalambhanupalambhaninitam Vyaptiianam dhak PM., 1725
11.  (Aph) Aptavacanadarthaifianamdgamah, n Mwninator of Jaina Terets by Acarya TulsT, 10¢16.
Glossary:
a)  Gavaya :isa wild cow
by Collyrium : The black eye-paint specially put into the eye of a child.
c)  Denotative : That which comes within the province of speech and is expressible or speakable.

d)  Denoctatim : Sign, speech or word which expresses something,
QUESTION
Eassy type question :
1. Give arguments in favour of inductive reasoning as a separate; approved organ of knowledge?
Short questions:
1. How do you explain that ‘recollection’determines the abject?
2. Desoribe in brief the authenticity of the second non-perceptial cogrition, 1.e. recogrition.

Answer in one word:

How many non-perceptial knowledges ave tiere?

Define ‘recollection™n you own words

How does Hemecandra define recogrition?

Through which knowledge the necessary concomitance is determined?
Whatis verbal testimony 7

Who can be recogrized zsanimpeachable person?

e

What type of literatis ¢an be included in verbal testimorny 7
Reference Books:

1. Hemcandra;, Framdana-Minarsa (A Critique of organ of knowledge)
2. AcBrya TulsT fuwminator of Jaina Tenets

3. AcEryaUmasvat, That whick is, Translated by Dr. Nathmal Tatia

4, Acivya Mahaprajfia, New Dimensions in Jaina logic

Editor:

[, Samani Caitanya Prajfia
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UNIT - 4
LESSON 15

THE OBJECT, THE RESULTANT AND THE SUBJECT

The knowledge of reality is summed up under the four topics, viz., knowledge, the object of knowledge,
the result of knowledge and the subject. And so the defirntion of organ of knowledge 1= bound to remain
incomplete unless the definition of the object and the rest are known. Accordingly Acdrya Hemcardra
proposes to define the object as follows:

1.0 The object fFramera)

““The FPramera ie. ‘object of an organ of knowledge'is the Reality which is of the nature of
substance-cum-mode,™

The expression Pramdna 1.e. ‘organ of knowledge'in the aphotism stands for the whole class and so
includes all the varieties of knowledge, perceptiual and the rest, and the object of all ihesz 15a Reality which 1s
of the nature of substance-cum-mode. The term dravya (rendered substance) is devived from the root dra (o
200, and etymologically means that which runs through the different modes - which sets forth the characteristics
of persistenice. It thus ultimately transpires to be the vertical universal whichis revealed by the cogrition of its
identity runming in succession through the antecedent and subsequent states. The term paryaya (rendered
mode)etymaologically denctes the state which the characteri stics of cerming into existence and ceasing to bein
succession. The Reality which is of the natare of substance and mode (dravyaparydyatmakar:) thus comes to
mean that which has the former (identity) and the latter two (eoming into existence and ceasing to be) as
constitntive of its natre. The term Eeality thus means what is tmily existent as an objective fact inits own
right. This has beenendorsed by Acarya Umasvat in the aphorism ““Reality is that which is endowed with
origin, cessation and persistence™? andalso by the follewing staement of Lord Mahavia “*Reality originates,
ceases and is continuous.™

The incorporation of ‘substance-cum-mede’in the defirntion serves to counteract the conception of the
object of knowledge as exclusively substancgand as pure mode respectively advocated by the philosophers of
the Samkhya and Buddhist schools, | The insertion of the term ‘natore’is extended for the refutation of the
concepticn of the objest sponsored by the adherents of Kanada, the propounder of Vaifesika philosophy and
Aksapada, the propounder of Mydwa system who maintain that substance and mode are absolutely different
from one another, The following statement of Siddhaszena lends suppott to our podton. * Kapada has built
his system in pursuanece of hoth nayas (points of view), yet it is vitiated with untruth, because he has
advocated that substadee and mode are mutually independent and that each is supreme in its own
sphere.”™

Eut whatizthe reason that the Reality, whichis the object of the organs of knowledge, should be only
a complex of substance-cum-maode and neither pure substance not pure mode nor both independent of each
other? In reply, the Hemcandra states:

“Because of the capacity for the generation of practical consequences.™

Practical consequences are of the nature of acceptance and avoidance and the like, *Generation’mearns
production. The capacity for such is possible only in a Reality which is a complex of substance-cum-mode
and not substance or mode alone. This isthe reason that Jaing s have accepted this complex as characteristic of
an object. In the words of Hemcandra:

""Because reality has ‘that'for its characteristie.™
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‘That’in the aphorisin means ‘capacity for generating a practical consequence; ‘characteristics’ means
the peculiar nature. The mearing of the whole aphorism is this: it is invariably the case that every person
engagesinthe pursut of anorgan of knowledgze only when he isimpelled by the desire for the acquisition of
a practical consequence, in the hope that he will be able to satisfy his requirement by finding the object capable
of yielding the desired consequence with the aid of such knowledge and neot without regard for practical
consequence. Itisa miism that if the subjectis persnaded that the object of an organis notcapable of satisfying
a requirement, he will not setany store by the pursuit of such an organ. As has been observed by Dharmak®t,
the buddhistlogician, “Whatwill a person have to do with the examination of anobject which is inea pahble
of yielding the consequence of which he is in questing. What can a woman in love gain from the
examination of the beauty or ugliness of an impotent man?™*

The Vedfirz View on the Object of Organ of Knowledge:

Eegarding the character of reality it must be held that a Reality which is excludvely of the nature of
substance cannot be possessed of casual efficiency. How cana substance, having a static identty which does
not admit of lapse or growth in being, exercize any casial efficiency which is possible githerin snccession or
in non-succesdon, since there isno third altermative in between two mutially exclusive spposites? Of these
two, the alternative of succession 1s out of question. A substance will perforce discharze in the very time of
executing its primal cavsal operationall the operations which are, as a matter of [act, due in other times, dnce
there 1= no reason for an entity which 1s fully endowed with the relevant capacity to wait idly and let the
opporturity slip, On the contrary, a thing which waits fora lapse of ime it be condemned of incapacity. It
might be contended that though possessed of capacity, it actially produces its relevant consequences only
when it comes to be associated with the relevant set of audhiary cordiions, But the contention 1s sincidal,
sincein that case the entity in question would have be denied the cepacity which 1s admitted to be vested inan
entity needing the association of other factors. Asit has been said in the dictum ‘that which stands in need
of others is incapable’ 7.

It might be firther argued that the entity qua cause does not stand inneed of the awxiliaries butitis only
the effect, which does not come into being in the absence of auxiliaries, that requires the presence of these
ancillary conditions. Butthe queston arises: i the entity concerned incapable of the effects inquesticon. If it
15 conceded to be possessed of the capacity why should it wait in indifference for the effects which are
condemned to look forward inutter helplessiess to the emergence of the auxiliary conditions, and net, on the
contrary, produce the effects on the spur of the moment? It has been argued that the seed which is quite
endowed with the causal capacity is seen to produce sprout only when it is assoclated with the awaliary
conditions such as soil, water and <o on and not otherwise, Inthatcase, the question pertinently arizses whether
the awxiliaries are of any servize to the basal cause ornot. If they render no service, why should it not persist
in the state of neutrality as before? Ifthey are supposed to render some service, the guestion is: how does the
service in question relate to the basal entity 7 Does the service rendered by them become identical or rermain
rnumerically different? If the relation 1s one of absolute identity, it transpives that 1s the basal cause that is
produced and this puts the opponent in the position of a merchant who invested his money for profit but
eventually losteven the capital. If the service under consideration maintains its numerical difference, how can
1t be supposed to relate to that main cause?

Ifthatis not a bar, what would prevent such a relaionship between the Vindhwas and Sahwas (the
mountain ranges of the Hastern and Western Ghaps)? It may be urged that one belongs to the other by virtue
of a definite relation in whichit stands to the other, Ttmay be true but whatis the relation between service and
receiver of service? It cannot be contractual conjunction, dnce it is possble only between two substances.
MNor can it be inherence, since 1t is present every where in like manner and there 1s no gulf of separation to cut
off its incidence and thus it does not seem logically justifiable that it should fiunction as a relation between
determinate terms. And even ifthis were allowed to be possible, it must be admitted that the term s render some
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service to inherence. Such being the case, the dilemma regarding the relation of the service in question in
terms of identity or difference would emerge in the same way as before. If the service produced were regarded
asidentical withinherence, it would be tantamount to the admission thatit is inherence that has been brought
into being. Andif the service in question were to remain different and alocf, inherence could not be supposad
to behave asa relation between determinate terms. It would be a poor defence to argue that relation of substartive
and adjective determines its specific incidence, for the former relation alse can not fianction as a deterninate
condition unless there be a relation of benefactorand beneficiary between them atits back. And the admission
of an achial benefit ccoumrring will open the gate to the old dilemma based on difference and identity for
making a fresh appearance. The conclusion, therefore, irresistibly follows that an entity absolutely eternal is
not capable of exercising a causal activity in succession.

MNor again does it fare better in non-succession. It is not endorsed by experience that a selftidentical
entity simultanecusly discharge all the functions which are due to ocourin all the division of tins- Let it be
supposed thatit does not do so. What will it do in the second moment? If it does anything, tre difficulties
incident to the alternative, wiz., successive discharge of causal efficiency will reappear. Andifit does not do
anything at the second moment, it would forfieit its claim to Reality being destitate of cavsal efficiency which
is the criterion of Reality., The exercizse of cansal activity 1s determined by successicn and non-successdon as
its determinant concomitants. The abzence of these determinant concomitants assertained on the evidence of
the non-observation of them entails as its consequence the absence of causal azbwvity in the absclutely eternal
entity, and this absence of causal activity in its horn proves the absence of the agent of cansal activity, This
lack of cansal agency necessary involwves the lack of exastence which 1s 1ts detenminate concomitant. Thus an
absolutely unchanging substance transpires to be a non-entity.

1.2. The Buddhist View on the Object

Anentity again supposed to be of the nature of an absolute mode 15 no more capable of exercising its
cansal activity in successicnasmuch asitis Hable to perish imthe immediately succeeding moment and as such
succession either in respect of time or of space 1= not posable of being predicated of it. In fact, cccupation of
different points of space and occurrence at different inoments of time which are possble only foran enduring
entity, are respectively designated as spatial andtemporal succesdon and certainly such characteristics are not
predicable of an absolutely perishable entity. Asit has been aptly observed by some one: “Whateveris ina
point of spaceis exclusvely there alone and whateverisat a moment of time 1s also exclusively thereat. Thus
itis not posdble for entities to continue through different points of space and time.™

MNoris succession, as Buddhists believe, possible of preceding and succeeding moments in the role of
a contmmnim, since contirmm 1%an unreal abstraction, And if it were supposed to be a reality and at the same
time momentary in duration, it would not have any difference from the constituent moments and so the
impossbility of historical contimaty will not be transcended. If the continuum were not momentary, the
doctrine of absolute made would have a happy defence indeed! As has been said by Jayantabhatta: “*If on the
other hand, you adelian absolutely realand eternalentity that which you call by the name of contirmum,
then arise, O monk! your hopes have indeed borne fruit. The doetrine of momentariness of things has
received the finishing blow onee for all™

The other alternative of the exercise of causal efficiency in non-succession 1s no more tenable of a
momentaty entity. If the selfsame moment called colour which 1s supposed to produce the taste-moment and
others iz to produce all these diverse results in and through a self4dentical nature, the effects should in all
logical propriety beidentical being produced by a selfddentical nature, If, on the contrary, the causeis thought
to produce all the diverse effects through diverse nahres according asit fimctionsas a material canse and asan
auxiliary condition in respect of the diverse effects then the question will arize whether these natures are
integral to the cause or not integral ? Ifthey were not integral to the cause they would not constitute the natire

ML.A. J (P)IV/152



of the later. And ifthey are constihitive of the very natire of the canse, than either of these two consequences
should become irresistible, This cause would be as diverse as the natores or the natures in question would
become as simple anidentity asthe cause would be, if it never abandoned its simplicity. Ifagain, itis thought
that what play s the role of a material causein one context play also the role of anawdliary condiioninanother
and thus diversity of natire be admitted, then there would be nothing repugnant in the suppostion that an
eternal and urifornm entity also executes diverse effects in succession without undergoing change of nature
and without giving rise to the consequence of the effects being identical in nature. Ifit 1s contended that the
latter hypothesis 1s untenable on grounds of the impossibility of the production of successive effects
smultanecusly from a non-successve cause [owing to the palpable contradiction involved in the suppodtion
that one simple self4dentcal canse should simultanecusly produce diverse effects which are, as a matter of
fact, capable of being produced by a namber of diverse canses), the same difficulty wonld make the producton
of diverse effects by a momentary entity all at cne time equally an impossbility. Thus the dejerminant
concomitants of production, namely succession and non-succession, ate found to be impossibledn a Realiy
supposed to be absolutely of the natore of a momentary mode, and this impossbility makes the production of
an effect, which isits determinate concomitant, impossble. The absence of the productve activity entails the
absence of reality inan absolutely momentary mode in pursnance of the law that the lack of the evidence of the
presence of the determinant takes away the warrant of the presence of the determinate. Thus the theory of
reality conssting entitely in a mode 1s found to be unsound.

1.3. The VaikesikasView on Object

The Vaifeskas admitthe reality of both substance and modes. Ofthese earth and the rest are substances,
being receptacles of qualiies and the like, Qualiies and acticns are themodes being contents thereof, Ofthem
some are transtory, some endure as long asthe substance and some-are eternal. These philosophers cannot be
regarded as exponents of the true nature of Realy, since they assert that substrates and attributes are absolutely
different from one ancother, By way of procf, the quesionmay be put whether existence is absolutely different
from substance. Ifit be =0, substance would by itself be non-existent.  If it were contended that substance
becomes existent by wirtue of the inherence of existence in it, the contention would be unsound. How can
non-entity be made existent by participating in existence? And if entities, substance, etc., were intringcally
existent, the inherence of existence would be a superfluity. I again things are believed to be possessed of
existence per s& asan inalienable part of their individuality, then why should a superfluons intermediary be
postulated in the shape of inherence of existence? It has been contended that a thing is neither exdstent nov
non-existent befiore its participation inexistence as such and it becomes existent only as a consequences of its
relation to existence. But, hisisaverbalism and has no meaning, dnce third alternative different from existent
and non-existent both 1s an imposability, Moreover, there 1s no evidence from experience that there are felt
three elements in a Reality, 1z., the entity, existence, and a rvelation between them. Again, if the relation
between an entity and its existence were a case of identity, that would be contradicted by their refiizal to
endorse it. Due to this same very reason 1.e. derdal, the relation cannet be supposed to be ‘conjuncton’w hich
is possble only between two saubstances. Asforinherence, itis not believed to be dependent forits being upon
the relation, and if such an independent fact can serve as a relation, everything can come into relation with
every otherthing, or no entity can bein relation with any other entity. All these considerations are liable to be
pressed docording to the natire of the terms against the relation posited between substance and substance-
hood, guality and quality-hood, astion and action-hood, between one substance and ancther, quality, action,
uriversal, specificity; between earth and earth-hood, water and water-hood, fire and firehood, air and air-
hood, between substances such as space (@kasa) and their relevant qualities. Itis crystal clear that there can
possibly be no relation in any way whatever between things which are absolately different. It has become
obvious that the determination of the nature of Realiesin the scheme of Kanadais vitiated by a fisndamental

defect.
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Here an cbjection is raised: Hwenif a Reality were supposed to condst of both substance and mode,
the same difficulty would persist as before. Thus, for instance, the exponents of syadvada (the doctrine of
non-absolutism affirming multiple natore of things)reject the view that substance and mode areeither abschitely
different orabsolutely identical and think that they are both somehow identical and different. But this position
cannot be legitimate inasmuch asitis vitiated by contradiction and other defects as follows:

1. Affirmation and negation cannot co-exist in one substratim Like blue and not blue owing to their
mutial oppodtcn.

2, If difference 1s affirmed in respect of one aspect and identity in respect of another, the result will
be that difference will have one locus and identity another and thus there will be split in the
integrity of the locus.

3, The aspect in reference to which difference 1s asserted and the aspect in reference o which
identity is affitmed—both of these aspects are to be regarded as mutally identical and different
in order to avoid consequence of absolutism and this would lead to regressus ad infirntum, the
focus of opposite predicated being placed under the necessity of bifirrcation and the bifurcated
aspect being again identical-cum-different would again require bifureationin their tarm and o
oL,

4, The aspect in which difference 1s posited will have difference and identity both asits traits, and
likewize the aspectin whichidentity iz asserted will have identity and difference as its predicate,
and this means confusion which conssts in the incidence of opposte attributes in the zame
substratum.

5 The aspect which embodies difference will also embady identity, and the aspect which
embodies identity will embody difference. This, thus, gives rise to the fallacy of transfusion
(the exchange of fiinction and attribates,

&, A reallty being both identical and different will not lend itzelf to be determined in a definite
reference, and this would create douwbt

=

The consequence will be the absérice of detenmination and
2. This will result in the impossipiiity of determination of objective Keality

In fact, there is no cccasion for contradiction in a thing which is cogrised as such. One thing is
supposed to be the opposte of another when in the presence of one the other 1s not perceived. Butina
perceived dabtam what is the gromnd fior the faintest trace of contradiction? As regards blue and not blue, if
they were perceived in one toos, there would be no contradictionin the situation. And thusthe Buddhists do
not acknowledge the contradiction between blue and not blue in the uritary cogrition of a variegated canvas.
And as regards the Nways-Vaidesika philosopher, he admits the reality of multiform colour. Further, when
one sngle piece of linen is found to possesin harmony the apparently opposed attributes of being mobile and
immaobile, ved and ro red, covered and not covered, what thenis the ground forallegation of doubt? This line
of argument wotld again put a quiet to the charge of the bifurcation of locus, since, in conformity with the
principle set forth abowve, they have all been proved to be perceived in the same locus, As regards the charge
ofinfimii=vegress, itisadvanced by one who 1signorant of the postion of the non-absclutist whe unmistakably
maintains that ina ety which is the synthesis of substance and mode, the difference 1s not anything else
than subsance and modes them selves. The term “difference’ whenever employed siands for these two elements
alone, When it 1s asserted that identity 1sin the aspect of substance itis to be understood that substance itself
and not anything else constimites the identity in question, and the proposition that a Keality is one and many
lends supportto this truth, Asregards the charges of confusion and transfusion, they are easily paried by the
instance of the synthesis of uriversal and particularin all Realgies. If, on the contrary, it is maintained that the
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solution of the difficulties in the abowve quoted instancesis fiwrdshed by direct experience of the data, the same
experience will also come to the aid of the opponent (Jaina philosopher), since experience cannct be gulty of
partiality. And thereisno logical justification for the emergence of doubtin a matter which has been defirately
established. Dweoubtisa sort of cognition in which the mind wavers between two conflicting alternatives. Itis
absclutely out of question when the cogritionis found to be unfaltering arnd unwavering. To say that knowledge
is not possible regarding an object thatis know is a bold asserion. The establishment of knowledge proves
that there is no justification for the charge of lack of knowledgze, and consequently for the imposability of such
a multiform real. The conclusion follow s that the conception of reality as synthesis of substance and mode 15
notincompatible with the verdict of expetience and interest of truth.

But the question arises: how can even a Realy, consisting of substance and mode, exercise causal
efficiency? The exercize of cansl efficiency has been found to be a concomitant of succesdon and non-
succession, and must be held to beincompatible also with a Realry of dual natore exactly in the same way asit
hias been found to be incompatible with pure substance orpure mode advocated by the absolutisis, Itis perfectly
allowable to assert that a Keality possessed of a dual natare is not capable of exercising cavsal efficiency in
sequence on the grounds that an efficient enfity has no reason for deferring its action. The hypothesis that it
stand in need of the amxdliaries is absolutely illegitimate for the substance, which is Griamenable to change, is
entirely independent of the service of the auxiliaries.

And asfor the modes, they are momentary, and so they cannot be suppesed to waitfor two conscutive
moments required fior the reception of the service accning from the anxilianes and for producing the effect at
the next moment. Mot is the exercise of casual activity possble in dmultaneity because a Realwy which
smultanecusly execites all its effects and ceases to do soagain will ferfeit its claim to Realnty being bereft of
causal activity. And if it dees produce an effect at the next merient the charges incidenta! to the theory of
succesave activity will come inforce. Thus the defects which appertain to the theory of pure substance or pure
meode are found to be equally shared by the theory of dual eality in conformity with the dictom: “Why should
not the defect which 1s inevitable in each of the altematives be nct inevitable when both the alternatives are
affirmed’? Inreply to this objection, Hemcandra says:

“*The realisationof causal activity by the same & warranted by its susceptibility to change having
for its characteristics continuity, surrender and appropriation of the antecedent and consequent
determinations respectively.”

Contimity together with the stivrender and appropriation respectively of the preceding and succeeding
determinations, thatis to say, of the slates in due order, constitutes the defiring charactenstics of change, and
this make the exercise of the cansl actvity by the same, thatisto say, by a Real#y possesang substance and
mode asits moments, a logicaland real possibility.

This is the purpart A Realty 1s neither of the nature of substance, nor of the natore of mode, nor a
combination of both sothat the defects pertaining to all these podtions would become insuperable. Ttis, onthe
contrary, a s gehenza) multform entity comprising as its motments continiity, otigination and cessation.
Thus, it exercizssits several cavsal operations simultanecusly or successvely according to how the relevant
auxiliary conditions present themselves, appropriates the chain of services rendered by the anxiliary conditions
and runsits jolly course of selffdevelopment according to how it puts aside and accepts the services becoming
both différent and identical.

It does not man away like a fugitive frightened by the scandal; of the charges laying against both the
alternatives, The charge of the imposability of causal activity onthe warrant of realized default of concomitant
determinants and the consequential charge of the imposdbility of exdstence, whichis a concomitant deterninate
of the aforesald cawusal efficiency, are out of place in such an entity.  Itis therefore established that a Realny
composed of substance and mode asits elements 1s the object of an organ of knowledge.
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2.0. The Resultant { Framith
Mow Hemcandra defines the resultant as follows:
“"The resultant is the illumination of the objeet.™”

The expression ‘of an organ of kowledge’follow s from aph. 30and 1s o read into the present aphorism.
The mearing thus comes cut: the resultant of a organ of knowledge is llumination of the object’i.e., cogrition
of the object. All subjects are actuated by a desive for a KEealwy capable of satisfying an end, and o the
cogrition of the object should legiimately be the resultant of it. But a difficulty arizes - if this is the case, then
krnowledge which 1s given out to be organ itself would be zaid to be the resultant. And if the organ and
resultant are identical it would be hable to the cbjection which applies to the position of non-existent and
existent effect. MNon-existent carnot be organ, nor a previous existent be the resultant. The answeris this
defectis really present in vespect of origination and notin respect of determination. As has been said A non-
entity cannot be a canse, nor can the exdstent canse be itself the resultant. This charge applies, ifit1s a case of
efficientcauszation origination, but a case of determination which itis held to be iz not hable to'such accusation.™

The force of the contention can be brought cutas follows: The organ of knowledge being a species of
efficient canze can only be so ifit produces expected effect, viz., knowledge, But wiiern the organis said to be
nothing but knowledge and knowledge againis said to be the resultant, it commits the fallacy of making the
canse and effectidentical. Ttis obvious onthe face of it that cause and effect mivst be different and they must
ocour at different moments of ime, I there 15 no difference, chronological and numertical, the assertion of
causality 1s nothing shott of non-sense. Hemacandra admits the justice of this objection in abstractor but he
avers that the presentinstance does not fall within it, becanse the relation of the organ of knowledge is not of
efficient causality and hence isnot temporal. Itisa logical relationand itisthe local relation of detenmination
which cccurs at the same time. And there 15 no logical incompatibility in the same thing being its own
determinant and determinate. The relation of determinationasinaintained here does not presuppose rmamerical
difference, butonly a difference of function. And this iz going to be substantiated in the following aphorism,

Hemecandra 15 showing the nature of determination:

"“Tts actvity (reference) concerns the objecet ™!

The activity of knowledge having v=ference to the object is the resultant.
Whatis the organ? Inreply he sates:

“"The same activity as releres to the subject is the knowledge. *?

The cogrition in so faras it takes note of the activity of the subject, is the crgan.

But how can it be anorgan of knowledge? An organ is an instrument, and the efficientmost of the
canzal conditions 1s statéd to be the insmiment, and it is immediately attended with the effect. In answer he
says

“"The illnmination of the object is realised immediately upon the occurrence of that. ™

Upaiithe occurrence of that means ‘after the activity in the shape of knowledge, which has been stated
to be theorzan, has taken place in the subject. Eealization of the illumination of the objects means, the
determmination of it as the resultant”. The organ and the resultant stand inrelation of identity in so far as the two
belong to the self-same cogrition. Their difference 1sin respectof the relation of determinant and determirism)).
Thus the relation of organ of knowledge and the resultant partakes of the dual character of identify and
difference, ard as such follows the track of the theory of norrabsolutism (syadvada) which stands uncontradicted.
The immediate effect which is common to all cognitive organs is thus set forth in the given discourse,

Hemecandra firther states an alternative resultant as immediate as the previous:
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*Or the cessation of ionoranee, ™

Others hold that the resultant is the cessation of the ignorance of the subject regarding the object in
queston before the application of the organ of knowledge., As has been zaid: “the immediate effect of an
organ of knowledge is bliss and unconcern for everything else that of the restis the notion of acceptance and
avoldance.”

He now states the remote resaltant.

“*0Or, of determinate perception and the rest, which have the characteristic of oceurring
successively, each antecedent member of the order is the cognitive organ and each succeeding member
is the resultant.*®

It is to be understood that of determinate perception, speculation, perceptial judgement, retlention
[disposiion), memory, recogrition, reasoring, and inference, which cccurin the order of immediate succession,
each immediate antecedent is the cogritive organ and each immediate successor is the resultant, The self,
possessed of the detenminate perception asits evolved state, is transformed into the state of speculationand so
determinate perception function as an organ in telation to its resultant in the shape of speculation. And
subsequently toit, speculation againis the organ and perceptual judgementis the resaliant, Again, percephial
Judgements, the organ and retention are the resultant. As speculation and retention, they can be inferred as
partaking of the character of cogrition being derivativesof cognition. MNextinonder, retentionis to be regarded
as the organ and memory as the resultant. Next again to that, recogrition is the organ and inference is the
resultant. Lastly, reasoring is the organ and inference is the resultant. This completes the division of organ
and resultant.

MNow he states a different kind of resultant:
Oy the judgement of avoidance and the rest.*!*¢

The udgement of avoidance, acceptance and indifference are the resultants of cogritive organ. The
erunciation of a plurality of resultants is made with the purpose of bringing home the trath that there is no
antagorism among the different resultants since they partake of one common character of ‘being resultant’and
the question of what iz resultant is a matter of volifional interest and point of wiew.

2.1 Identity and Difference of the Kesuliznt

In order to examine the views of tival philosophers, who hold that the vesultantis absolutely identical
with or absolutely different from the sogritive instniments, Hemecandra states:

"It is both identical with and different from its cognitive organs.™”

A cogritive organ veing of the natiure of aninstrument and the resnltant being of the natire of an effect
are mutally different, 1 the relation 1s one of abscliute identity, the conventional treatment of a cogritive
organ and its vesultant as numerically different would be logically absird and in the case, it would be either
excludvely a cogriiive organ or exclusively a resultant. It might be urged that the treattnent of the self-zame
fact as a cogritive organ is justified on account of its difference from what is not cogritive organ, and also as
a resultant. ‘But the contention has no substance. If this were the basis of such differentiation, the fact of one
cogritive organ being numerically different from ancther cogritive organ should make the former hable to be
treated as a non-organ, Likewise, the rmimerically different of one resultant from ancther resultant should
Justify its treatment as a non resultant,. The truth 1s that a Kealny 1s different from both what 1s homogeneous
and whatis heterogeneons and this difference alone cannot be made the basis of classification, asitdoes away
with the element of identity which is the presuppodton of such procedure.

It has been shown that the difference between a cogritive organ and its resultant cannet be obliterated.
The same logical necessity would compelsus to recogrise thata cogritive organ and its resultant ave identical in
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5o faras they relate to oneindividual subject. In view of this fact, the same self, which changes into a cogritive
orgarn, transforms itself into the resultant. If the two modes were absolutely different, the relaticn between the
organand the resultant would be as abaird, even in the same subject, asitis between two such medes ccomting
intwo different subgcts. It has been contended by the Ny&ywa Vaifesika school thatthe self, inwhicha cogritive
organ inheres 1s the very self in which the msultant 15 found to inhere. And the deernmination of the two
ocouences as organ and resultant is effected by the welation of inherence. But the contention is unterable.
Inherence 1z propounded to be eternal and ubiguitcus and 1= thus bound to be asexistert in one selfasinall other
selves, and thusitfails to accomt forthe determinate relation of the eventsto a particular subjest. The concludon,
therefore, follows that the esultis somehow different from and identical with the cogritive crgan.

3.0. The Subject{ Fram3 &)
Mow Hemecandra is propounding the definition of the subject:

“*The subject is the self which reveals its own self as well as another and is liable @0 change.™?

The zelf has the nature of vevealing itz won selfas well asan object, which iz other than the self. That
thisis the case 1s apparent from the circumstance that the self has subjective and an objective reference asis
unfolded inthe judgement T know the jar'in which the three factors the subject, obicat and the actare clearly
open to notice. There 1s absolutely no ground for repudiating the cogrition of any one of them., MNoris there
any incompatibility between auto-revelation and hereto-revelation, which 1s foond to be the case with Light
Certainly a light does not depend upon anything other than its own self when it reveals its own self. This
finding constitutes the reduction ad absurdum of the theories sponsored by a school of thinkers that cogrition
only revealsits own self and the other theoty which maintains that the cogrition reveals only an object.

In the phrase ‘hHable to change’, “change’should be undersiood in tetms of the definition given before.
Were the self an unchanging constant, such phenomena as joy, depression, pleasuare, pain, enjoymentand the
like, which are Hable to origination and cessation, would not be possible attribites. Were it, on the other hand,
absclutely perishable the ethical fallacies of loss of eatned ment and acquisiion of unearned deserts would
become unavoidable. Furthermore, sush activities, which are known to be the characteristic article deposited
in the past would entirely collapse. But all thesefacts find an easy and natural explanation in the concepticn
of adynamic self, whichis necessarily possesead of up the characteri sHos-orgination, cessation and persisence.
Asgit has been said:

*Just as the coiled state passez away and the state of erect posture succeeds, but the characters of the
sErpent as serpent contmies, o with regard to the self as an etermal continuous principle possessed of the
natire of pure conscicisness, there 1s neither efflux of its total natare, nor is there the condmnty of its entive
character. Butthe states sictias pleasure and pain, which happened to itin the past, pass away, other states
supervene, and conscioushess contines throughout. I the self were liable to absolute destraction, there
would arize the fallacy of lost deserts and unearmed enjoyment, and were it again absolutely uniforn the
transiticnal experiences of pleasire and pain would be absolutely unexplainable, Both the agent and the
enjoyer are not the shanging modes of the =elf, butit is the self which as the agent reaps these consequences
being the self-saine entity owring up these states.”

Thas hive argument would serve to condemn the theories, which posit the self to be absolutely
unchanging or absolutely perishable. The “selfin the aphorism dianisses the theory of not-self of the Buddhists,
The fact that the self comes to possess the same dimensonas the body itinhabits has no bearing on the present
topic. The definition of *subject’is thus found to be sound and secire,
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18, [(Aph.) “svapardvabhdast parinamyatmg pramatad” Thid, 1/42,

QUESTION
Eassy type question:
1. Write comparatively on the object of knowledgze?
Short questions:
1. Why can neither pure substance nor pure mode be the object of the organs of knowledge?
2. Bxplain the substance of the resultant of knowledge?
Answer in one word:
Does the pure substance generate something?
Iz it true that the momentary thing is unable to beget anything?
Whatis the view of Jaingsor the objects of knowledge?
In which way the Jaina snew differs from that of Nygya-Vaifesika on the object of knowledge.
Whatis the direct resuil of knowledge?
What are the indirect result of knowledge®?

Do youagres with the concept of identity-cum-difference between the resultand the organ of knowledze?
Define the subject of knowledge in your own words,

e A S

How wonld you differentiate between the organ and the resultant of knowledge®?

—
=

Isdrpossible that one thing can bear two opposdte qualities at a time.
Reference Book:

FPramana-Mimamsa (A crntgue of the organs of knowledge)), by Hemacandra, translated by Frof Satkarni
MukharjTand Dr, Mathmal Tatia.

Editor:

D, Samani Caitanya Prajfia
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UNIT 2
LESS0N 16

INFERENCE, THE UNIVERSAL CONCOMITANCE AND THE
PROBANS (REASONS)

In this chapter we shall discuss in detail about the last kind of indirect knowledge 1.e. inference,
alongwith the probans and the uriversal concomitance.

L ofaference

“"Inference is the knowledge of the prebandum fmajor term) on the strength of e probars
{middle term).™"

The probans and the probandum are to be understood in terms of the definitions propounded here, The
krowledge of the probandum, which 1s of the nature of authentic cognition of a real factand which arises from
a probans either cbserved or expressly stated, is called inference, litevally, a cogimtion which takes place
subsequent to the apprehension of the probans and recollection of the necessary 1=lation between the probars
and the probandurm. Ttis called armendra, being an organ of subsequent (asic ) cogrtion (mdarna )

1 1 Kindsofinference
"It is of two kinds-for one's own self (subjective) and for athers (syllogistic).™2

It, that 1s, inference, 1s of two varieties depending on it being subjective and syllogistic. Subjective
inference is what is calculated to remove personal misconcepion and syllogistic inference is competent to
remove the misconception of others.

1.1.1 Subjective Inference : OF the two aforesald kinds Acarya Hemcandra defines subjective
inference as follows:

i"Subjective inference consists in the knowledge of the prebandum from the prebansascertained
by one s own self, as having the sole and solitary characteristic of necessary concomitance with the
probandum. ™"

Meceszary concomitance with the probandim means the impossbility of the probans apart from the
probandwm, And the kmowledge of the probandum from sucha probans 1s definitely cogrised by the arguer
bimself as having for sole arid wolitary characteristic, this inseparable relation with the probardum is called
subjective inference. The probans 1s also designated as the sgn (lirega) and the prebardiss as the sgnet
(content, ling), Ttis to bevnderstood in this context that the probans or the signis the condition of the cogrition
of an unperceived dabih not by wirtue of its casual efficiency asa seed is of sprout. The knowledge of fire
doesnotarise fromethe mere presence of smoke unobserved. Noragaindoes such knowledge materialise from
the cogrition fovthe probansas suchasis found to be the case with light revealing a jar. Itis never found that
a probans, though observed but not known as having a necessary concomitance, leads to the knowledge of
anythirys beyond itzelf. The operation of the sign or probans, therefore, conssts in the fefinite knowledge of
its impossibility independent of the unperceived datieen, and itis forthis reason that the word ‘ascertained’has
been inserted in the defirition.

Inthis context the Buddhist position is that the Buddhist monks assert, in order to rebut the fallacies of
non-existence, contradictory and inconclusive probanta™the triple chavactetistic of the valid probans, wiz, its
subsistence inthe subject (the minot term), its presence in the homologue (similar object), and its absenceina
heterclogue (an opposte). Thus the first characteristic is satisfied when it is definitely known that there is
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‘subdstence necessarly’(saftvar eva) of the probans in the subject of inference. The asserion of subsistence
serves to exclude the nonexistent middle termn such as visibility e.g. inthe inference: *Sound 15 perishable since
it is visible’, the probans “visible’is invalid since it does not belong to sound. The insertion of the word
‘necessarily "serves to exclude the fallacy non-existence of the probans in a part of the subject minor term,
whichisillustrated in the following case: ‘Barth and the other elements areimpermanent since they are possessed
of emell’. I this instance the attribite of smell subsists only in earth ont of the four elements which make up
the subject. The insertion of the particle ‘necessarily or alone’(eva) subsequent to the word ‘subsistence’is
intended to exclude an uncommeoen attribute, If the posiion were stated in the order ‘the subsstence 1in the
subjectalone’, the quality ‘andibility "alone would serve as the probans as the quality of *being audible’belongs
to the word ‘alone’and nothing else. The expression ‘defiritely known'serves to exclude all cases of middle
terms whose subsgstence is a matter of doubt,

The second charactetistic is satisfied when it is defiritely known that there is subgsterice of the
probans in the homelogue alone, The insertion of the word “subsstence’in this defirtion (s caloulated to
dismiss the contradictory probans, which certainly does not ccoirin a homeologue, The insetton of the word
‘necessarily, rebuts the fallacy of the common inconclusive probarns, since the latter dees not subsist in the
homologue alone but in the heterclogue also. The employment of the restrictive particle ‘alone’after the
homaologue in the Bnglishrendering isintended to assert that such attributes “asbeing ire outcome of exertion’are
instances of valid probars, not withstanding the fact that they do notembrace the w hole extent of the homaologue,
If, on the other hand, restrictive particle were put after ‘subdstence’the me=aning weould be this: ‘the wvalid
probans 1s one whose subsistence in the homologue is necessary and uriversal’and in that case ‘the outcome
of exertion’would not be reckoned as a valid probans, The insertion of the clause ftis defiritely known'is
made for the purpose of excluding the inconclusive reason whos= concomitance in agreement 15 a matter of
doubt, Thus, forinstance, in the inference "X 1s ommiscient, baoause he 1s a speaker, ‘the attribute of ‘being
speaker'is of doubtfil cccurrence inthe homologue ‘omrizoient. Tt is not necessary that an omniscient person
must always speak and, on the contrary, it is quite posable that there may have been an omriscient person
who has not made a single utterance in his lifetime. &0 the atiribute of ‘being speaker’is not necessarily
concomitant with ommiscience third characteristic isthat the valid probars must be definitely known as having
‘non existence necessarily’ (asattvar: eva) inthe heterclogue. The term ‘non-exdstence’ serves to exclude the
contradictory probars. This ccours necessaniy in the heterologue. The term mecessarily " serves to exclude an
attribute which cocurs ina part of the heterclogue, and 1s thus common both to the homeologe and to the
heterclogue, Thus the attribute impermanence’is incompetent probars with regard to the probarndus “being
the cut some of exertion’ since the forner cocours ina part of the heterologue, iz, a flash of lighting, and does
not ocourin space and the like wiich are instances of the heterclogue. So this type of attribute 15 of necessty
excluded by the employment of the tenn ‘non-existence’. IF the restrictive adverb ‘necessarily’were placed
after the term ‘heterologueirithe defirtion the meamng would be asfollows: “The valid probarsis that which
deoes not extistin the heterologue alone with the implication thatits non-exd stenice s necessarily confined to the
heterologue and itz emstence in the homologue is a matter of universal necesdity”. The result would be that the
attribute, being the cutsome of exertion which does not ocour evenin certain homeologous instances, could not
be regarded 25 a valid probans, In order to preclude this confusion, the adverb “alone’was not placed after the
heterologue. The insertion of the expression ‘must be definitely known'is intended for the rejection of the
inconclusve reason whose non-exdstence in the heterclogue isa matter of dowubt, Thus the inference X must
be non-omniscient, since he is a speaker’is invalid, because the absence of the probans in an cmriscient
person (heterologuelis a matter of doubt, There 15 noe inherent impossability for an ommiscient person to be
capable of giving instmiction by speech. The conclusion irresistibly follows that the triple characteristic alone
in capable of excluding the fallacies of imposability and the rest from the purview of valid probans and itis

It is legitimate that this should alone be regarded as the dominant characteristic of a valid probars
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Furthermaore, the presence of this condition alone, irrespective of the other two characteristics, is found to
invest a probans with full cogency. Thus the following inference may be cited asan example: The admission
of organs of valid knowledge 1s necessary for the monist also, as the proof of the desired conclusion and
disproof of the undedred positions become otherwise absurd, In this instance of inference, there is neither
subsistence of the probans inthe subject (miner term), norin the homologue, But stll the probans is found to
be conclusive, only on grounds of the presence of universal concomitance proved by the necessdty of the
incompatibility of the probars with the contradictory posability. It has been contended that if subsistence in
the subject be not a necessary condition, the probans in inferences such as “The palace 1s white, because the
crow 1z black™would pass for a valid one. Mo, thisis not possible. Bventhe probamtia which do not subsistin
the subject minor term are admitted to be perfectly cogent only becanse they possessuniversal concomitance,
In the present case the uriversal concomitance is absent and so the inference is not valid. Thus vmiversal
concomitance alone should be regarded as the principal characteristic of a probans, the presencs of which
evenin the absence of the triple characteristic makes the probans valid and cogent. The triple characteristic,
farthermore, is not a necessary featore of a valid probans, since itis not urdverszal. Thusin the following case
ocfinference— All1s momentary, since existent-whichis the most predominant argument of the Buddhist beom
the cprmer-stpme of his whole metaphy sical edifice, the probans ‘existent’is held by them to be valid, though
it does not cccur in a homologue since every existent 1s included in the subject amvi there 1s nothing cutside
which can serve as an example. Thus it has rightly been said: “YWhat does the miple characterisic serve, 1f
incompatibility with the contradictory be present? And what would again this triple characteristic avail, if
incompatbility with the contradictory 15 absent™

The aforesaid consideration will also serve to dispose of the Gve-fold characteristic maintained by the
Manydyikas, dnce this is nothing but an elaboration of universal concomitance. Thus, the aforesaid triple
characteristic plus the absence of contradiction of the probandiiee and the absence of a countervailing probars
constitate the five characteristics, Of them, the inference with the contradicted probandum consists in the
employment of a prebars subsequent to the assertion of probandum contradicted by perceptual cogrition or
wverbal testimony. “A body of fie 15 not-hot being a product, like a jar™is anexample of the same (contradicted
by perceptial cogriticn). “Wine may be dnmk, asitisz liqud substance, like milk™s an example of confradiction
by verbal testimony. The negation of this possibiiity givesrise to the fourth characteristic of a probars having
anurcontradicted probardume. A probans wiichisassailed by a commter-probansis aninstance of countervailing
probans, “Sound 1simpermanent, as nochavacteristic of a permanent entity 1s found to be present therein™san
inference the probans of which is off sent by a countervailing probansin the inference “Sound iseternal, asno
characteristic of an impermanent enaty is found to be present therein. ™ The negation of this possibility gives
ot the fifth characteristic, viz., the absence of a countervailing prebars. Mow, the two cases of contradicted
probandum and countervailing probams lack universal concomitance and so the necessity of universal
concomitance includes [withinits ambit) the tweo latter character sticsalsoand hence theiradditionisa superflity.
Az has been observed: "*The opposition between contradiction and universal concomitance is
irreconcilable.™

Woreover, these two fallacies are accounted for by the default of the characteristics which are asserted
by the Naivaytka himself to be the defining attributes of the subject-matter of inference and hence they cught
to be rezardad asdefects of the latter. Thusitis established thata probans having the scleand solitary characteristic
of standing in necessary relation with the probardum 1s alone sufficient to make inference possible.

1.1.2 The Syllogistic Inference : Subjective inference has been defined and now the author proposes
to give the definition of syllogistic inference which comes next in order.

"Syllogistie inference is (definite cognition) resulting from statement of probans having the
characteristics set forth before, ™

M.A. J (P)IV/162



*Having the characteristics setforth before™means having the sole and solitary charactenstic of necessary
concomitance with the probandum, ascertained by one’s won self. The probars in question must have this
qualification, and the statement of such a prebaens implies that it 1s an assertion which 1s the instrument of
commurication to another person (of this fact) and the definite anthentic cogrnition of fact that arizses from such
asserion is designated as ‘syllogistic inference’which means the knowledge of the probandum derived from
the communication made by another person.

Here a questionisraizsed. Syllogistic inference is customarily stated to consistin verbal assertion. But
hiowe doesit accord with the definiion of inference? In reply to this the author says: ““Statement’is called
inference by way of metaphor.™

A statement being a non-mental fact cannct be the direct condition of valid knowledge asits result, and
as such cannot possess the character of a cogritive organinits own rightand without resort to a metaphor, But
it comes to be designated by the applellation ‘inference’by transference of epithet, being the condition of
inference proper. The transference in the present case consists in the ascription of the natues of effect to its
condition. There arises a recollection of it (probans) from the staterment of the probars as s=tforth before, and
this recollection gives rise to inference. Thus the statetnent of probans as defined is the indirect condition of
inference. Mow, (by a recogrized rhetorical device) the character of the effect, here inlzrence, 1s transferved to,
that iz to say, superimposed upon the condition, i.e., statement. It is by wirtue of this transference that the
statement, thatis the condition of inference, 1s designed by the term ‘inference” v viewed from the other side,
it may be considered to be a case of superimposition of the condiicnwviz., inference, on the effect, viz.,
statement, which iz the result of the inference made by the arguer. The siatement 15 thus designated asinference
by the rhetorical device of transference of epihet, and 1s not ‘inference’properin the conventional sense of the
tertm.

1.1.2.1 Members of syllopistic Inference : **In defercnee to (the calibre of) the person to be edited
(the syllogism may have) five propositions also, viz., thesis, reason, illustration, application and
coneclusion. ™

‘The person to be edified’means a pupiland ‘deference to him’means obligation to the pledge of
edification of the same (pupil). It isin pursuarice-of such obligation that the five proposiions also, begining
withthess, cught to be affirmed . These propoadons are dedgnated by the name of members. Thes propodtions
are designated by the name of members, as has been observed by Aksapada: Thesis, reason, illustration,
application and conclusion are the members. ™

The particle ‘alsc’in the aphotism is dgrificant and implies that each of the five members, thesis and
the rest, should be supplemenied by a comroborative statement, totalling five in all out of deference to (the
requirement of ) the pupil. A5 has been remarked by His Holiness Bhadrabahusvamin of adorable feet: **The
syllopism is said to consict of five members, or of ten members in the alternative. We denounceneither
but accept both as legitimate. ™

1.1.2.1.1 Froposition : Now the author sets forth the definition of the propodtion:
“"The thesis is the statement of the theme to be proved.™?

The theme-to-be-proved 1s the subject with the pediccative attribute contemplated to be established.
statement here means a sentence which states a fact. The statement of the theme-to-be is called the thesis
(pratyia) which sets forth a pledge or undertakang to be logically established. *This man is possessed of
energy 1= a typical illustration.

L1212 Reason: The author now defines the reazon as follow:

“"Statement of a probans ending in an inflextion unfolding the character of probans is called the
reason. ™!
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The ‘inflextion unfolding the character of probans’is either the fifth or the third case-ending in Sarskt.
The statement of a probans as defined before with proper case-ending 1s what 1= called reason. The phrase
‘ending in an inflextion, ets.’serves to rebut the role of probans of a word with the first case-ending, e.g. the
unqualified statement of itas action without the relevant case-ending in Sariskrt and such wordsas ‘because’or
‘since’prefixed toitin Bnglish, The statement is two fold according asits concomitance 15 shown affirmatively
or negatively., The proposition ‘the existence of action is logically justifiable only on the condition of its
pogtive concomitance withenergy or ‘the existerce of actionislogically imposable unless the said corcomitance
be a fact’are typical examples.

1.1.2.1.3 Illustration : Mow the author defines the illustration:
“Tustration is the statement of an example. ™2

Llustrationis the statement which sets forth the example inconformity withthe defimtion given before, It
isalsoof two ldnds cnaccount of the difference of examples. The smtement of an example based aron similarnty
of attribute 15 calledillustration agreement-the example fourd to have the attribute to be proved ithe probandum)
entailed as a consgquernce of the atmbute adduced as the logical ground (probans). “Whatever 1s possessed of
action is possessed of enevgy as for example, the living body'is a typical instnece of ilhstration in agreement.
Llustration in difference 1s the statement of an example in disgmilarty in which the absence of the attribute qua
probans is logically entsiled by the abserce of the atribite qua probandum. *TWhatever is possessed of the
absence of erergy 1s possessed of the absence of action, e.g., the dead bedy™ ey be cited as a typical case.

1.1.2.1.4. Application : Acarya Hemcandra now propounds the definition of application:
i 4 pplication is the act of bringing the probans into connection with the subject.™?

The probans is the attribute which was found in the example (subject of the illustraticn-as concomitant
with the probandum) and the predication of the same (probens)in respect of the subject 15 called application
(wparaya ), an act by which the probansinte connection| s esamthdarivate ) with the subject. The proposition "it
is possessed of action™is a typical example of the same

1.1.2.1.5 Conelusion : He now defines the sonclusion,
“Clonclusion is (the predication) of ithe probandum.*!¢

The predication of probandum is amatiribute of the subject is called conclusion which conssts ina
propositon that unfolds the logical intention of the foregoing members (premises). The propoaiion “Therefore
1t 1s possessed of energy'is an illusteaton of it

These five members are rather parts of one (self-contained) proposition, each member contributing a
quota of mearing which stardsin necessary relation with what 1s conveyed by others.

2.0 The Failacies of Reason of Probans

The topic which have been defined in this lesson should be understood and unsed in tetms of their
respective definiticonis, In the default of any constitnent of these definitions, they are customarily regarded as
sham simulations Thus, for example, onaccount of the lack of the characteristics of valid cogritionin general
doubt, ertoe, and indecision arve called sham dmulations of walid cogrition, in the absence of the characteristic
of doubtand the like, the cogritionin question are called sham simulations of doubt, etc.: inthe absence of the
characteristic of perceptial cogrition, it is called a sham simulation of perceptial cogrition: lkewise, in the
defection of the relevant characteristics, memaoty and the like included under the head of the indirect, cogritions
are designated as sham simulations. Similarly, when a probans lacks in its essental characteristic, it can be
easily detected as sham dissembler of the same,ie., asafallacy. Inview of the condderation thatthe detenminate
ruumber and the characteristics of individual fallaciesin particular do not lend themselves to easy apprehension,
the author gives a st of the fallacies with a view to the formulation of their defirdtions.
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“*The falleies of reasons are three, viz, non-existent, cotradictory and inconclusive ™

The reasons which are not probanta proper, but which do have the deceptive appearance of veal
probantia are called fallacious reasons, such as non-existent and the rest. Though the defects actually belong to
probantia and not to reasons because they donot ccourifthe probantia are valid, yet these defects are transferred
by extension of meaning to the reasons which are but statements of probantia and they have been designated
by presious writers as defects or reasons, We have not thought fit to make a break with the traditicnand have
also dedignated them as defects of reason (as attribute to the custom),

The munber ‘three™is expressly stated for rebuting any other possible mamber It is for this reason that
the sc-called fallacies, viz., contradictory and countervailed reascns are excluded from the category of fallacy
of reason, Of these two, the contradicted reason 15 eadly subsumed under defects of thesis (a fact which 15
apparent from the definition and illustration given as follows) The reason employed after the assertion of a
predicate which is contradicted by perception or verbal evidence is called contradicted (hiterally teistimed on
account of the absence of the predicate at the ime of the assertion of the reason). This isthe detimition, and it
isillustrated by the following argument: The mass of fire 1s unwarnm, since itisa product, just hike a jar (which
15 unwatm ).As regard s countervailed reasons, it is not possible at all. There 1s not the remotest possibility of
another inference, so long as the inference 1= defined before stands as employed or umrefuted. Anillustration
15 miven of it as follow s Suppose one asserts “Sound 1simpermanent, being either = subjectora homelogue™and
immediately the second man retorts “Second is eternal being either a subject ot a homologue.”But this is the
height of impropriety. Who can make such incoherent assertions in a counel consisting of four parties (the
president, the umpire, the proponent and the opponent-unless he has taken leave of his senses?

2.1 Non-existent
Mow the definition of the fallacy called ‘non-existent probans'is stated below:

““The non-existent probans arises from lack of praof, or doubt of its existence, aceording as the
reason assigned is found to be non-existent and lacking i necessary concomitanece, or lacking in definite
proof of its existence as well as necessary concomiianece,. ™ *

The fallacy called ‘non-existent probans’anse when there 1s no proof of its existence, thatis to say,
w hen the reason is found to be non-existent and o lack in necessary concomitance; in other words, when the
reason isfound to be non-existent e ipso. “ord is perishable, sinceitis visible™sa typical instance. It must
not be supposed thatitis called non-existent, since itis nota necessary attribute of the subjestand so the author
addsthe phraze ‘found to lack in neceszary concomitance’ (to rebut the prevailing misconception). The reason
15 ‘non-existent not because itis not the attribute of the subject, but becanse it lacks in necessary concomitance
whichisthe sole and sufficient chizracteristic of walid probans, Itis not the necessary characteristic of a probans
thatit must belong to the subjectas its attribute, Thatan attribute can functicnas a valid probans, even in spite
of the lack of itsexistencein the subject provided itisarmed with necessary concomitance has been sufficiently
indicated. As has beetiobserved by Bhatta Kumarila also: “Ttisa matter of cominon knowledge that the sonis
inferred to be a Brdtmana on the ground of the Brakmanahood of his parents and for this the subsistence of
the probans inthe subject is not required.”

Likewise, a r=2ason

‘wibichis lacking in defirmite proof of its existence’, that is to say, whose existence is subject to doubt
and also1s ‘lacking in necessary concomitance’is also a case of the fallacy called ‘non-existent probans’even
when its existence 1s subject to doubt. Ttis also called ‘doubt-cum-non-existent’. Thus “for instance, this
fallacy ocours when a rising column of amoke doubted to be stream of vapour it adduced to establish fire, ov
when the ubiquity of the soul which, though by itselfiz a proved fact, 1s sought to be proved on the ground of
“its hawing a quality perceived everywhere’, the fallacy being due to the fact that there is no proofin support of
the truth of the reasons advanced.
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2.2 Contradiectory
The author next enunciates the fallacy called contradictory.

“"The contradietory is a reason which is necessarily of the opposite concomitance and is thus
possible in the absence (of the probandum) as a matter of necessity.™”

‘Opposdte’ means contrary to what has been stated to be the nature of necessary concomitance.
*Concomitance’ means necessary telation. The reason which has this oppodte concomitance 1s called
contradictory. The phrase ‘posdble in the absence™s only an explication of this characteristics instance, “Sound
15 eternal because it iz a product™s an illustration of the contradictory since the reason ‘being a product’is
concomitant with the opposite of the probandum. viz., eternal. A product is necessarily perishable and so can
rnever be eternal. Another instance of the fallacy is found in the argument of sarkhpa, viz., “The organ of
vislon, and the like exist for the purpose of another since they are composite bodies, like bed, articles of food
and such other subservient things."MNow in this argument ‘subservience to a non-composte ety s what is
sought to be proved. But (the reason advanced, viz.) the composite constitution of the visual organ, ets.,
transpires to be contradictory (of the intended probandum since it proves the opposite of it, viz., that it 15
subservient to ancther composdte thing, viz., the embodies person). “Barth and the-h'e have an intelligent
agent as their cause since they are products™is an argument of the Maiwayika which isanother instance of the
contradictory reason because ‘being a product’proves the very opposite of the iniended probandum, viz., the
fact of being created by a disembodied ommiscient agent in view of the factal! intelligent agents are found to
be embaodied persons and we have not experience of a single instance of 2 pure disembodied spirit functioning
as the creator of any thing.

The other varieties of the contradictory which have been s&t forth and illustrated by other logicians are
also comprehended by this defimtion within its ssope. Thus there are four varieties when a homologue 15
available (1) When the reason isincludent of the subjectand the heterclogue, i.e., “Word 1s eternal, dnceitis
a product.™ The reason ‘being a product’occurs in the subject “word’and perishable entiies such as a jar-
constitning the entive sphere of the heterclogue. (21 Ohe which covers the whole of the subject and a part of
the heterclogue, e.g., “Sound 1s eternal being possessed of a universal and being cogrizable by an external
sense-organ possessed by 1s'as the reason cocutsin the subjest ‘scund’and also in such perishable entiies as
the jar, though not in subtle compodte substances like diads which are not cogrisable by an external sense
organ, (3 0ne which existsina part of tie subject but in the whole of the heterclogue, e.g., “Earth 15 eternal
dnce it isa product.” Here the reason ‘being a product’exists in all composte bodies of earth bt not in the
atoms of earth and thusis found to exst only in a part of the denotation of the subject. It embraces, onthe other
hiand, the whole extension of the heterclogue and is thus contadictory. (47 One which exists only ina part of
the subject and of the hetetologue, ez, “Sound is eternal being a consequence of effort.™ The reazon here
applies to such scunds as produced by arimal agency but not to natural phenomena like the noise of a river
curtent or thunder and <o the reasonis partally e of the subject. Ttis, again, partially e of the heterclogue,
since not all prodused phenomena are consequences of vicliional effort, viz., a lighting-flash which though
petishable 15 a_putely natuaral ccourence. There are four varieties of the contradictory in the absence of the
homologue. (17 A reason which ocours in the whole of the subject and the heterclogue, ez, “Sound iz a
specific auahiy of space, dnce itis knowable, Anatiribute which, acocording to Myaya-Vaifesika view ,belongs
to the siibject in its entite denotation and to the whole extent of the heterclogue which in the present case is
everything other than the specific quality of space. [2) Which belongs to the whole of the subject, but to the
part of the heterclogue, e.z., “Sound 1s a specific quality of space being congrisable by an external sense-
organ.”Eince ‘sound’as a classis certainly audible and hence the reascn belongs to the whole of the subject
without exception, but as regards the heterclogues represented by everything other than scund which is
exclusively specific quality of space they are not all ogrisable by an external organ such, forinstance, as the
magritude of space. (3) A reason which exists only ina part of the subjectand the whole of the heterclogue,
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e.g., “Sound is a specific quality of space, dnce it is not an inflected word”, that is, a sound which has a
mearing. The reason holds good only of a part of the subject, viz., unmeaning sounds only but belongs to the
whaole of the heterclogue whichis not scund (4Y A reason which exists only ina part of the subject and of the
heteroclogue, e.g., “Sound iz a specific quality of space, being a conszequence of effort.™ Since all sounds are
not consequence of effort, the reason is partially true of the subject, and since also whatever 1s not specific
quality of space, thatit to say, the whole class of the heterclogue, is not the consequence of effort, the reason
existz only ina part of the later. In four cases (out of these eight) the contradictory 1s the exclusive fallacy. But
in the other four cases where the reason belongs to a part of the subject there 15 a combination of both the
fallacies, viz., the non-existent and the contradictory.

2.3 Inconeclusive
The author now states the defirntion of the inconclusive.”

“*The inconclusive reason is one which is possible even in the absence of the probandum and
occurs when the necessary concomitanee is either non-existent or subject to doubt.™ 12

*MNecessary concomitance means absence of existence of the probars without the probandum and
when it is non-existent, the reason is Sinconclusive,™ For instance, in the propogten ®Sound is perishable,
since it1s knowable’, the reason o be knowable’is inconclusve snce it exists evern'in such eternal entities as
space. The same fallacy, again, ocours when necessary concomitance 1s subject to doubt. The propogtion “X
is non-omriscient, or possessed of attachment and the like, since he iz a speaker”may be cited as an example
of the above. The concomitance in agreement (between speakerhood and ron-cmriscience, ets. ) 1s subject to
doubtinasmuch as the incompatibility of *being a speaker’ with ‘omniscience’or absence of attachment’ w hich
are by their nature placed beyond the range of perceptual cogriticn cannot be established by intutition or by
inference since speech 1s not the effect of attachment and the iike. The other varieties of the ‘inconclusive
reason’which have been cited by some logicians are necescarily included under the ‘“inconclusive’as defined
before. Thus, for instance, (1) the reason which covers the three terms iz, the subject, the homelogues and
the heterclogue, e.g., “Sound is perishable since it is knewable.”Here the quality of ‘being knowable’whichis
the reason adduced belongs to the subject *sound®, the homologue ‘jar’, and the heterclogue “space’, ‘tme’,
ets.) (20 Which covers the subject and the holnelogue and belongs to a part of the heterclogue, e.g., “itisa
cow, sinceitispossessed of hotms™ Thereasori‘possessionof homs'isa quality ofthe subject, of the homaologue
other cows,’and of a part of the heterclegue “a buffale’, though not of the *horse’which 1s another part of the
same. (31 Which covers the subjectand the heterologue and belongs to patt of the homelogue, e.g. “The goat
15 not a cow, since itis possessed of Horns.” Here *possesdon of homesis a quality of the subject the goatas a
class, and of the heterologue, not-nist-cow, 1.e. the cow asa class, ard it belongsonly to a part of the homelogue,
viz., not-cow,1.e. horse, bulialo and the like are possessed of horms and the like are not. (4) That which exists
inthe whole of the subjectarid ina part orly of the homologue and the heterologue, e.g., “Sound 15 perishable
dnce it is perceivable”iHere the quality of ‘being perceivable’exists in the whole of the subject-scund as a
class, but belongs erily toa part of the homologue,viz., the jar, though not to diads which are alsoincluded in
the homologue “heing perishable. Ttisalso found ina part of the heterclogue- eternal entities such as uriversal
whichis peresived ina perceivable subdratum, and not to space, ete., which are also included in the heterologue
‘being etewral’, (57 That which belongs to only a part of the subjectand to the whole of the homologue and the
heterclosue, e.g., “space, ime, direction, selfand mind are not substances, since they are destinite of specific
qualities which are momentary.”Here the reason belongs only to a part of the subject, thatis, to all the terms
barring the self and space which are possessed of momentary specific qualities, viz., pleasure, pain, eta., and
sound respectively. It covers the whole of the homologue, viz., non-substances, thatis, all the categories other
than substance, which do not possess any quality-specific or genetic. The reason also belongs to all cases of
the heterclogue, viz., the four substances-earth, water, airand five which are possessed of specific qualities but
not momentary specific qualities! (57 That which exists in a part of the subject and the heterclogue, but in the
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whole of the homologue, e.g., “Drirection, tithe and mind are not substances dnce they are destihate of limited
dimensions. “"Here the quality, viz, ‘being destitute of imited dimension’belongs only to a part of the subject,
viz., direcion and time and not mind which 1s possessed to atomic dimension according to the Maiwyika. Tt
again belongs only to a part of the heterologue, viz., eatrth, water, etc., though not to self The reason covers the
whole of the homologue, that 1s, non-substances, such as quality, action, ets. (V) That which exists in the
whole of the heterologue, but only in a part of the subjectand the homologue, e.g., “Direction, time and mind
are substances, since they are destitute of limited dimension.™ Here the reason belongs to direction and time
bt not mind-the subject. Tragain belongs only toa part of homeologue viz., selfand space, though not to earth
and the rest. The reason covers the whaole of the heterologue, viz., non-substances such as quality and the like.
(&) That which exists only in a part of all the termns, e.g., “BEarth 15 perishable, being an object of perception.™
Here the reason belongs to earth whichis not atomic, only to a part of the homologue-water and the likee other
than atomic, and to a part of the heterologue, such as urnversal, though not to space, direction and the like.

3.0 Universal Concomitance

Mow Hemearndra is propounding the defimition of uriversal concomitance or relationship: "Universal
concomitanee consists in the universal necessity of synchronous and suceessive occurrence of
simultaneous and successive events,™*

synshronous events are those which are the co-produsts of the same set of casnal conditions such as
colour and taste of a fiuit, or which stand in the relation of a determinate conenmitant included such as genus
and species, e.g., tree (genus) and sivsapa (species ). Succesdve eventsam those which coour in succession,
as forinstance, the appearance of kritika (pleiades) and sakata or, which are related as effect and canse, e.g.,
stmoke and fire. The universal necessity of sy-chvonous and succesdve ocourrence respectively of those two
sets of facts, thatisto say, the necessity of synchronism of synchrorions events and the necessty of succession
of successive events, is whatis meant by uriversal concomitarice. Itis gathered from the context that the terms
of the relation function as probans and probandum,

Mow it has been observed that universal concomitance of the aforesaid type 1s the condition of the
krowledge of the probandum, when understood 25 <ich. But what is this organ by which such understanding
15 achieved? Certainly itis not by perceptual eogrition, since being sensuous its operation is confined to an
object standing in close proximity to the senses. Norcan the mind be the organ which, though itiscapable of
cogrising all possible objects, is subject io-the limitation that it can operate only in the sphere of the cbjects
which have been apprehended by the senses. Otherwise if there was no such hmitation, there would be no
case of a person subject to blindness or deafhiess. Asregards the capacity of mind for the apprehension of all
possble objects, it should be widsrstood as having reference to the objects which are cogrisable by all the
sense taken together, and notin itsindependent capacity. If my stic intution were to be posited asthe organ for
the comprehension of uriverzal concomitance, what would be the necessty of inference, perfectly unavailing,
as the knowledge of the probandism to be inferred would be easily secured by the former? Were knowledge
of universal concomitance supposed to be secured by inference, it has been shown thatit would give rise to the
consequences of tegressus ad it ora logical see-was. Noris againanadditional organ available, which
can be credited with the capacity for the apprehension of such a relation asits object. WWith this consideration
inview, Hemcandra observes The knowledge of the same is{(achieved )by means of inductive Keasoning. ™™

1nductive Reasoning is reductio ad abnsurdum, d) which has already been defined.”?! The
krnowledge of the same 1.e., universal concomitance 1s secured by 1ts aid.

The probans has been defined and examined. Mow the author propounds its clasdfication:
4.0 The Probans

“*The probans is of the five types, viz, essential identity, cause, effect, co-inherent in the same
substratum, and opposite,™??
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4.1 Essential Identity

The first four probans beginning with essential identity are the probans for a podtive probandum. The
last, wiz., the opposdte, is the probans for a negative one, Thus we have five types of probans, OF these,
essential identity isillustrated by the attribute of ‘being a product’ or faudible’with regard to the inference of
impermanence ina word e.g.,0 - word is impermanent, because itis a product or becanse it is audible.

Here a difficulty arises: andibility 15 an uncommen attribute, How can uriversal concomitance between
it and impermanence be established? The answer is that it iz established by the evidence of the organ of
redictio ad absurdum of the contradictory posability. The case 15 exactly on a par with that of the attribute
‘existence’which is the ground for the proof of impermanence by the Buddhist. It would not be a tenable to
urge that existence alone is the legitimate probarsin the case under consideration and audibility isenly a case
of existenice and as such cannot be locked upon as an independent probans inits own right, Were it so, such
probans as ‘having anorigin’, ‘being a product’, ‘being a consequent to exertion’. *being variable with the
variation of casual factors’, which are the derivative species of existence, would case to be legidmate grounds
of inference. Woreowver, what isthis concept of uncommen attribuite thought to consist in? Ifitis supposed to
congstain the fact that an attribute is present exclugvely inthe subject (minor term), the aiation is exactly the
same 1n the case of existence put forward as the probans in order to prove that all the entities are momentary.
Ifitis maintained that the subject may also setrve as the homologue, if kmown to be possessed of the attribute
which is the probandum, then what 1s the ground for aversion against the prescint case (audibility )7 If, on the
other hand, any tenn entrely other than the subjectis regard as a legitiniate homelogue, then the inference
‘diamond is inscribable by ivon, being a derivative product of the element of earth, just like a piece of wood ™
would as be valid as the probarns ‘being an earthy substance’would be competentto bring home the probandies
‘being inscribable by iron’in the diamond. Ifthe Buddhists seek to escape the fallacy under the contention that
there 1s not the inherent incompatibility of the probans *being ari=arthy substance’ with the contradictory of the
probarndim “inscribable by iron’-in other words, the possiniity that anearthy substance may be urninscribable
by iron is not shown to be absurd, then it is quite proper that the latter condition alone should be regarded as
the only characteristic of a prebars. But this would make even whatis notan attribute of the subject a ground
of inference, (so may the opponent contend).

The Jaina’s answer 15 it can be it, provided necessary concomitance 1s at its back. It is common
experiensce that the emergence of the star Trtitka (plelades) serves as the ground of inference of the speaker
being omriscient. The blackness of the ctow, onthe contrary, is not a valid ground, asitisinconclusive for the
proof of the whiteness of the place, since the blackness of the crow 1s not logically impossble without the
wihiteness of the place. Likewiss, e attribute of the jar ‘being visible'isintelligible even without reference to
the impermanence of the ward; hence the formeris not the probans of the later, It follows, therefore, that such
attributesas ‘andibility’, thoughuncommeon, are notcontingent to npertnanence but, onthe contrary, necessarly
concomitant with it.

Moreover, if the impermanence of a word 1s to be established on the grounds of its being a product,
will it not establish impenmanence of substance as it does in the case of modes?

Certainly itis not so becanse it is impermarence of the modes alone thatis sought to be proved. The
noticeahls thing here is that the probardiom 15 what 15 intended to be established though not expressly stated?
A problem is again raised: If the guality of ‘being a product’and “impermanence’are essentially identical, the
probandum is as much a proved fact as the probans, or the probans will be accounted unproved like the
probandum The answer 1s- This has truth init, But the syllogistic argument isemployed inorder to remove a
delusion; asit has been observed: “For a person who does not realise through elusion that a thing which
has a definite beginning must have a definite end, the self-same entity used as probans and probandum
i5 not liable to objection.™??
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4.2 Cause:

The cause as probansisillustrated in the following dtiations. For example, five serves as the probans
of smoke when the later becomes the subject-matter of doubt as to whether it 1s a volume of vapour or an
assemblage of mosquitoes: or the upsurge of a special variety of cloud as the probans of impending vain-fall.
Itisa tmism that all perscns who are interested in the effect set to work after the observation of a special kand
of cause, The special kind thatis to be kown is whatis aninvariable concomitant of the effect in question.

Here it can be asked: is not the activity due to the kmowledge of causality alone?

The answer would be: Yes, it may be granted that the knowledge of the cause as the special knd of
probansis derived from perceptial cogrition, but with regard to the effect whichis yet to come into being, we
carnotimagine anything as the source of its knowledge save and exceptinference. If all causes are coridemned
to be destituted of the character of valid probars onthe grounds of the fallibility of some individval gases, the
same contingency will be inevitable in the case of such recogrised probars as the effect also, Thmay be urged
that the contingency does not arise inasmuch as such pseudo-effects as vapour and the like are not effects
propet. But then in the present case also, thereis no room forobjection, since the formula of cansality 15 If A
isnot the outcome of B, B 15 not the canse of A, The causal relation is to be understood ina specific reference.
Thus, as a particular effect 1s affiliated to a particular cause, so exactly a particular cause, 1s to be affiliated to
a particular effect. Tust as the relation of *being an effect™is not understood withrreference to what 1s not its
cause, so also the relation of *being a cause’is not to be understood with reference to whatis notits effect. Thus
there 1s no material difference between the two siiations. Furthermere, the Buddhist logician also endorses
the podtion that the cause may function as a probans while he advocaies the inference of colour from the
presence of taste mediated by the inference of the self-same set of causal conditions of which the two are the
commeon effects. As has been observed by Dharmakit, the Buddist logiciar: “*The knowledge of colour,
which is the co-product with taste of the self-same set of cansal conditions from the presence of taste, is
made possible through the inference of cansal efficiescy of the cause of taste with regard to colour. The
case is on a par with smoke serving as the probans of transformation of fuel. >4

The Jainas too, affirm the character of logical ground probars not of any and every cause, butonly of
that which has not suffered from obstruction of its cansal energy by means of spells and the like, or from
inadequacy owring to the dimminution of any causal condiion, But how can this be ascertained? I fact, there
15 a clear difference between whatis defiment and what iz other than adequate. And the knowledge of thisis
found to arizse even among commeon folk with no education. As has been said, “Such types of clouds do not
fail to be attended with shower of rain which make the caves and ravines of mountains reverberate
with their thundering roars. with their upraised bodies rendered yellow by the flashes of lighting
entwining like creepers, 55 black as black-bees, horn of buffalos, black snakes and tamala trees. ™=

4.3 Effect

The effect as probars 1sillustrated by such instances as the appearance of a particular type of flocd
serving as the probans of rainfall, smoke serving as the probans of fire, vital fiunction of consciousness. But
hiowe can this special nature of the flood be known? The Manwayikas have given the answer to this in the
following words:

‘1t not a fact that the special natre of the flood is not capable of being known with its enormous
volume of muddy water exhibiting eddeies and whirlpools, marked with econspicuous lines of foam,
swirling with mighty waves, littered with the floating masses of moss, fruits, and patches of green
orass.™ Asregards smobke and vital functions also, itis not difficult to ascertain that they are effects. As has
been observed: ““Smoke is the effect of fire, as the characteristies of effect are observed to be present in
it. If it were to come into existence even when it (the cause) were absent, it would forfeit the character
of being conditioned by a cause.™
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If the effect were to come into existence ever in the absence of a cause the former would either be
destitute of a cause or have or have a cause other than the recogrized one. If the effect were destitute of a ause
1t must have either existence or non-existence for all ime neither of which 1s warranted by experience. If it
were supposed to be conditioned by some other cause, then being the consequence of a condition other than
the cbserved datus, it could not be regarded as the product of the same. On the other hand, being perceived
to follow upon the observed datum evenin absence of any other antecedent condition, the effect in queston
cannot be regarded as the effect of another cause. And thus the effect would be destitute of every posaible
canse both the observed and the unobserved data being ruled out of court, As has been said in this connection:
*“What has been apprehended to emetrge into existence from some other cause cannot have the properties of
smoke just because of the difference of causes. It has been asserted that fire 1s the cause of smoke.™ Moreover,
“If the head of szf&rg (king of gods) were of the nature of fire, it would be nothing but natural fire
capable of produecing smoke. If, on the other hand, if were of a nature different from that of fire, how
can smoke be possibly there 7%

Likewise, vital funstion qua effect serves as the ground of the inference of consciousness without
which itis impossble, even asaudibility 1s the ground of inference of impermanence. As regardsits uriversal
concotmitance with the probamdieem, it has already been asserted that the formerisesmblished by the reductio
ad absurdum of the contradictory posdbility asin the case with existence as the probans of momentariness,
Thus vital function, though itis the uncommeon peculiar attribute serves as a l=gitimate ground of inference,
dnce it does not lack necessary concomitance with conscionsness,

Furthernnore, concomitance inagreement is not a charactetistic of a probans, dnce its defanlt does not
entail a fallacy. A probans which exists exclusively in the heterclogue, is dubbed as the fallacy of the type
called ‘contradictory’. Also what exists, in the heterologue (25 well as in the homologue) is known as
inconclusive, As regards the attribute “speakerhood’advanced +o prove cmriscience, itis regarded as fallacious
and the reason of its being a fallacy is due to its absence of concomitance in difference and neo doubt of its
concomitance in agreement. By this observation the Enddhist logician also has affinned the two types of
fallacy to be exclusively due to the absence of concomitanice in difference. Asregards the uncommeon attribute,
agair, itcarmot be deemed inconclugve, ifit can be accertaired to cease to existin theabsence of the probardiam,
and thusindefaultof an alternative posability 1t perforce egablishes the probandum. Moreover, if concomitance
inagreement were a characteristic of a valid probans which exists only in a part of the homologue should also
be regarded as deveoid of probative fores on the grounds of its partial lack of concomitance in agreement,
exactly on the analogy of an attribite which exists only in a part of the heterclogue and is thus deemed
incompetent on account of its pathal lack of concomitance in difference. As it has been aptly observed: If
concomitance inagreement were-deemed a characteristic of a probans, just as the concomitance in difference
is, then it could not have boih existence and non-existence in the homologue, just as it cannet have both
existence and non-existsice in the heterologue, The Buddhists may urge that concomitance in agresment
means the existence of the probans exclusively inthe homelogue and not uriversal and necessary existence in
the same. Granted, but thisisindeed tantamount to concotnitance in difference. And thus you would endorse
the posiion wisich 1s maintained by us. Itis we who have been at pains to establish that a valid probars has
incompatibilliy with the contradictory asits sole and solitary characteristic.

4.4, Contierent in the same Substratum

As for the co-inherent in the same substratum probans 1s concerned, itisillustrated by the situationin
which an attribite inherets, thatisto say, subsists along with the probandies in one and the same substratum
whether perceived or unperceived. Such co-inherence in the same substratom is found between colour and
taste belonging to one and the same frut and the like, between the emergence of sakata and that of kritika,
between moon-rise and the sea-tide, betweenimpending rainfall and commeontion of ants carrying their larvae,
and between combustion of the betelcreeper and the withering of its leaves. Of these, taste is the co-inherent of
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colour or colour is of taste, The relation in question carmot be that of cause of effect subdsting as it does
between two synchronous phencomena.

It may be urged that all these cases are instances of causality and therefore the object of inference is
invariably a canse productive of two synchronous effects. But thisis not tme because in that case the effect
will not be inferred. It may be contended that even when the cause is inferred, the effect 1= also invanably
inferred by implication since the absence of the effect entails the absence of the canze. But this contention
would be tantamount to the endorsement of the propodtion that the cause is the ground of inference of the
effect, a consequence repudiated by the Buddhist logician, As for the appearance of sakata and that of kritika
and such like phenomena, the relative podtion of the terms as probans and probandumisto be comprehended
in conformity with the nature of invariable concomitance. Asit has been observed: “Asregards co-inherence
inthe same substratium, the ground of inference isto be understood inaccordance with the relative pasiion of
the terms. Thus the rizse case of other probams also. But here someone can ask why should the Saings not
regard the incidence of the attributes of ‘being a product’and *being impermanent’as case of coanherense in
the same substratum? The answeris: thisis not possible as the two attributes are one and the same. Asit has
been said: “The same period of existence relative to a beginming and to an end respecively 1s viewed as the
attribute of ‘being a product’and as “impermanent’. It is the self-zame pericd of existence that serves as the
probans and the probandum, and =0 itis not a case of two atiributes subsisting irna common substratum.™

4.5 The opposite Probans

The four probans beginming with essental identity are instrumenis for proving podtive conclusions,
the oppodte, however, 1s the instrument for establishing a negative coticiusion, the opposite, however, is the
instrument for establishing a negative conclusion. The latter establishe s the negation of the other by its presence,
were it otherwise, the relation of opposition between them would not be established.

Theimplication of the word ‘and’in the aphorism, is: sitceessential identity , cause, effect ard determirant
concomitant as the grounds of inference lead to the establishment of their respective probarndies by virtue of
theirincompatibility with their opposites, it follow s that they cannot possibly come into being in the absence of
the probardum concerned, and so the non-cogritioiof these grounds of inference isalso valid ground for the
establishment of relevant non-existence. Of themy, the non-cogrnition of essental identity is illustrated by the
caze. “The jaris not here, dnee itisnot perceived though competent to perception.™ T he non-cogrition of the
cause,1s lllustrated by the case “Thereiz o smoke here, there isne fire.” The case of the non-cogrition of the
effectis: “The causes of smoke withitieir powers unfiistrated are not present heve, since there is absence of
smoke.” The case of the non-cogmitcn of the determinant concomitantis: * The existence of the sisapa tree (a
particular tree)1s out of the gquestion, since the existence of tree 15 impossble in the place.™

As regards the oppagte, it is what is opposed to the megatum or to the effect, canse or determinant
concomitant thereof, orte the defect of its opposite. The respective examples of the above are as follows:
Thereis no toush of aold herein, as fire 1s present; the cansal conditions of cold with their powers unfrustrated
cannot be present here, asfiveis presentin this place; there can be neo case of ‘goose-flesh’due totcold, as there
15 fite in the place, there is no possbility of the feel of snow here, as there 1s fire 1n the place. If smoke 1=
substitited for fire in the instances cited abowve it will give rise to cases of inference on the bads of the effect of
the opposis. Thus the syllogistic forms of inference on the basis of the opposite as probans are of various

types.
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QUESTION
LONG QUESTION:
1. Describe in detail the concept of inference in the Jaina view?
SHORT QUESTIONS:
1. Write in short on the doctrine of urniversal concormitance.
ot
(Jive a short explanation of the members of the syllogistic inference,
2. Bxplain the different types of probans with example.
or
Throw light on the fallacies of Reason,
ANSWER IN ONE SENTENCE:
How many kinds of inference are there?
What are the necessary conditions of the subjective inference?
Whatis meant by syllogistic inference?
Why do the Buddhist monks assert the triple characteristic of a probans?
How does a Jaina define a probans?
Define universal concomitance in your own words,
By which means the kmowledge of the uriversal conconitance can be achieved?

Whatis meant by the probans ‘canse’?

R L o S T

(Jive one example of the probans ‘effect’.

10, Of the five probans which one implies regation?

Reference Book:

Framana-Mbnarsd ( a oriique of organ of knowledge ¥ by Acirya Hemeandra
Translated by Prof, Satkami Mukhaniand Dr. Mathmal Tatia.

Editor:

D, Samani Caitarya Prajis
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