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INTRODUCTION

About five years ago, I wrote in the preface of my work,
Jaina Ethics: "the metaphysical Reality or Truth of logical
coherence must remain merely a theoretical possibility unless
it is translated into good of life through right living. In fact,
the reality or truth is supra-logical and can be better realized
by living it practically than by speculating on it intellectually."

Little did I know that I myself may have to write one
day on the 'truth of logical coherence' from the Jaina point
of view. I had an occasion to guide a Jaina nun in the intri-
cacies of the Jaina Tarka Bhii~ii of Aciirya Taiouijaya. I was
attracted by the maturity and depth of the work. Therefore,
when Dr. R. C. Pandey, Professor and Head of the Depart-
ment of Buddhist Studies, University of Delhi, Delhi, sugges-
ted that I should take up the translation of this work and when
MIS A10ti Lal Banarasidass offered to publish my translation
with annotations, I gladly took up the work.

This effort of mine is humble in more than one way. In
the first place, I have had no opportunity to study the subject
of Jaina logic at the feet of a qualified Guru and as Pt. Sukha
Lata Ji in his introduction to Jaina Tarka BM~li has observed."
"it is not possible to follow a work like Jaina Tarka Bhnsa with-
out having a certain back-ground of the subject" and as Dr.
Satakari Mookerjee has made the same observation regarding
the Pramana Mlmiirhrli,2 my attempt to write a commentary on
the Jair.a Tarka Bhii~ii is indeed a courageous step. My only
help, however, in this task have been the works of my prede-
cessors. Though all such works have been noted in the biblio-
graphy, special mention, however, may be made of the works
of Pt. Sukhalalji whom I have followed in my text and whose
notes on the Pramana Mimnmsii have been my guide throughout

1. PP.8-9.
2. l\Iookerjee, Pramli,!amimlimsii, preface. p. XI.
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the work. In fact for the depth with which Pt. Sukhalal Ji has
approached the problem of Jaina logic, it is very difficult for
anybody to write anything onJaina logic without being largely
influenced by his works. No better compliments to Pt. Sukhlal
Ji can be paid than that of Dr. Satakari Mookerjee : 'Pt. Sukha-
lala Ji is the most learned man in the Jaina community and
one of the foremost scholars of India. His knowledge of the
Buddhist, Jaina and Nyiiya systems is astounding and this has
enabled him to edit the master pieces of Jaina Philosophy with
perfect mastery and accuracy. The world will remain indebted
to him for his contributions. He is one of the few intellectual
stalwarts in the traditional field of Sanskrit scholarship that
still are left to US'.1

The development of the art of logic is ra ther a la te phe-
nomenon. This art of logic in India is invariably connected
with religion and spiritualism. Still it has been claimed that
it is a separate branch of learning.s The fact the science of
logic is claimed to be a source of equanimity in misery and
pleasure" brings in very near to spiritualism,' though this fact
has perhaps escaped the notice of the classical authors. The
ancient people, however, were conscious of the desirabilitys
as well as non-desirabi litys of logic. This contradiction can
be solved by understanding that the Reality is supra-logical but
not illogical. The orthodox authors have perhaps not mention-
ed clearly this point also. The logic can take us to a certain
point and is, therefore, useful, but because it cannot take us
beyond a certain point, it becomes useless and it also becomes
harmful when we insist that it should lead us to the Ultimate
Reality. It may be said in other words that from spiritual
point of view the utility of logic consists in showing the futility
of logic for realisation of the Ultimate.

1. Mookerjee, PramiilJomimiimsii, preface. p. XIV.
2. Cf Nyayabhii~ya. \.1.1.
3. Arthasiistra, 1.2 ~11!J;rsl',!~iI''If ~f4l{l4~~f(f Also Nitivtikyii-

mrta, 5.56. ~!J~ if fiff{T~f(f ifT"',!~h fll'ifirifa- I

4. cus, 2.38.
5. RamiiyalJo (Ayodhya kaQqa), 100.39; and Mahiibhiiralti (5anliparva),

180.i7.49. and Manusmrti 11.106.
6. rtijliavalkyasmrti. 1.3 and Ar/hasas/ra, chapter 2.
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Whatever the position, it is a fact that there has been a
a tussle between the two view-points-the pro-logic and the
anti-logic. The Jainas, true to their philosophy of neutrality,
kept themselves aloof from all tussles in the beginning, but
ultimately they had also to develop a science of logic of their
own. This became necessary to defend oneself from the attacks
of the opponents, who had begun challenging the rational-
ity of the Jaina viewpoint. Not only this but it might have
been also felt that a creed needs to be presented in an appeal-
ing form so that it could become popular. All scholars of
philosophy, therefore, devoted themselves to the science of
logic.

As far as the J ainas are concerned, they could find the
basis for their system of logic in their scriptures themselves.
It is but natural, because any thinking is, after all, based on
some logic; that it may not have been systernatised, is a diffe-
rent question. The Jaina logicians rightly caught the spirit of
Jaina scriptures when they said that the main theme of the
Jainism is non-absolutism (anekantavtida) and that every state-
ment is to be accepted only relatively true (syadvada).

Pandit Dalsukhbhai Malavaniya has shown how we can
find the germs of non-absolutism in the J aina scriptures- and
we need not repeat it here. Similarly, he has also dealt with
the seven-fold statement, as found in the Jaina scriptures-
The theory of the partia I point of view (Text, chapter II) has
also its origin in the Jaina scriptures.s

The other topics discussed in our text are also mostly
dealt with in the Jaina scriptures. The five types of knowledge
(Text, pp. 2-8) are mentioned by the BhagavatJsiltra4 and the
Sthiiniingasutra,5 in addition to the Nandtsiitra which discusses
only the varieties of knowledge in detail. Our author, Tasooi-
jaya, has mainly followed Viseriiva.ryakabha,rya in this context.
As regards other topics, An uyogadVilra6 mentions four types of

J. Agamayuga kli Jaina Darsana, Agra, 1966. pp 51·9l.
2. Ibid. pp. 92-115.
3. Ibid, pp. 114-12t.
4. 88.2.317.
5. Sutra, 77.
6. SQtra, 59.
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organ of knowledge (Text. 1.3 and 1-24). The three types of
the inference, mentioned in the Jaina scriptures! are replaced
by two varieties of our text (1.34). The same is the case with
Hindu logic also where the Nj>ayasutra gives the same three
varitiest as given in theJaina scriptures and the later books like
Tarkasangraha mention the same two varieties as given in our
Text. The Jaina scriptures also mention five types of causes"
(Cf text 1.52 and 1.54). The other tradition mentioned in the
Sthanangasiitrat is nearer to the description of our text. Our
text (1.50) has accepted only two parts of syllogism whereas
Bhadrabiihu in his Dasavaikalikaniryukti! has given a syllogism
consisting of ten parts. The art of debate, which occupied an
important place not only in the Jaina scriptures" but in the
ancient Hindu logic also", was later on neglected in both
the traditions. We, therefore, refrain from giving the details
about this aspect.

The above account is based on the Jaina dgcmas which
assume their present form in 533 A.D. (according to the
followers of SkafJdila) or 466 A.D. (according to the followers of
Nagarjuna).8 There are some authors, who are placed earlier
than this period, and who have contributed to the development
of Jaina logic. The first of such authors is Kundakunddcdrya who
is generally placed in the middle of the 3rd century A.D. g

Acarya Kundakunda justifiedt? the special meaning attribu-
ted to the term 'direct perception' by the Jaina logicians.
(Text-1.3 and 1.4) As regards the concept of omniscience
(Text 1.21) he made the remarkable statement that from real
point of view the omniscient knows only the self.ll As regards
the seven-fold statement, Kundakundacarya agrees with

I. Agama Yuga Kl Jaina Darjana, p. 148.
2. Nyavas=rra, I.1.5.
3. Agam a Yuga Ka Jaina Darjana, P: 151-152.
4. See Ibid, p. 1.39.
5. Gatha, 92 If and also Gatha, 137.
6. Agama Yuga Ka Jaina Darsana, Chapter IV.
7. cr. Nayasutra, 1.1.1.
11. Bhiirgaua, D., Jaina Ethics, p. 2:l8. For detail see pp. 223-228.
9. Ibid, p. 247.

10. Prauacanasiira, l.57,58.
11. Niyamasiira, 11\8.
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out text (1.63) in placing the inexplicable mode of saying at
the fourth place- but in the Prauacanasdras he himself places it
in the third place.

Next comes Umiisoiimi (known as Umnsotu! in the Svdiim-
bara tradition) who is placed in the third century A.D.3 He
mentions along with the organs of knowledge the partial view
point also.! He, however, mentions only five view points- in
place of seven in our text (2.1). This is, of course according
to the Svettimbara reading. The Digambara reading is different
and gives all the seven view points. Umasvati, in his auto-
commentary on the Tattonrthostura, explains that the partial
view points do not represent any Jaina subjects or non-Jaina
schools but are only the different aspects of looking at an ob-
ject. 6 After Umnsvati come ACllrya Siddhasena and Sdmantabha-
dra, both of whom could be placed near about fourth century
A. D. Here we need not go into the controversy as to who of
them preceded. It appears that this controversy has assumed
a sectarian colour, as all the Svetambara scholars insist on the
precedence of Siddhasena whereas the Digambara scholars insist
on the precedence of Samaniabhadra. The question is considered
to be important because one, who preceded of the two, would
be given the credit of laying the foundation of Jaina logic.
We, however, do not enter this controversy.

The definition of the organ of know ledge in our Text (1.
1) was given by Siddhasena," He also gave the definition of
causes which is substantially the same as given in our Text.
(1. 35). He also made distinction between internal concomi-
tance and external concomitance (Text; 1. 37). The distinction
of the empirical and the transcendental perceptual cognition
(Text, 1.4) was also made by him for the first time. Besides,

1. Pancastikaya. 14.
2. 2.2:i.
3. Bhorgaua, D., Jaina Ethics, p. 251.
4. T'attuiirthas iitra, 1.6.
5. Ibid, 1.34. ;fiTl{tfS:.lf~;q~;;{~~~~r: I

6. Auto-commentary, Ibid., 1.35.
7. Nyayavatara, I
8. Ibid,22.
O. Ibid,20.
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he also wrote on such famous topics of logic as inference-for-
the-self and inference-for-others. the fallacies of the thesis,
cause, homogeneous example and heterogeneous example and
the resultant of the organ of knowledge.

The other work of Siddhasena, Sanmati prakarana, describes
the partial view point, knowledge and indeterminate intuition
and the different schools from the point of view of non-abso-
lutism. The inclusion of different non-Jaina schools in diffe-
rent partial view points was first initiated by Siddhasena1 (Cf.
Text 2-11).

Samantabhadra in his Aptamimamsa has laid emphasis on
non-absolutism and seven-fold statements. His definition of
organ of knowledg e is very much similar to that of our Text
(1. 1).2 The main emphasis of Samaniabhadra has been to show
the irrelevance of absolutism. In this description he has shown
the irrationality of the non-Jaina system as also the possibility
of reconciliation of contradictory view points. Another impor-
tant work from our point of view is the Vise~avaSyaka bha~ya of
Jinabhadra Ga'}i who flourished from 484-588 A.D.s Much of
the description of 5 types of knowledge in our Text is nothing
but a summary of the Vismiva!yaka-bha~ya brhadostti, Similarly
the portion on partial point of view is also influenced by it.

Another author who laid down the foundation ofa regu-
lar system of Jaina logic was Akalanka who has been placed in
about 760 A.D." Akalanka has the same place in the Jaina
philosophy as Dinndga and Dharmaktrti in the Buddhist phi-
losophy. Akalanka' J influence on our author is seen specially in
the description of partial point of view. It is also to be noted
that the division of our Text into three chapters-organ of
knowledge, partial point of view and symbols-is also taken
from Akalanka's Laghiyastrayt, After Akalahka came Vidyiinanda
who commented upon both-Samantabhadra and Akalanka. His
influence on our Text is clear on the chapter on partial point
of view. He has been placed in the 9th century A.D.6

1. Sanmati prakarana, 3.47-49.
2. &ayambhzistotra.63.
3. Vidyiibhu~ana Satisacandra, History of Indian Logic, P: 181.
4. Ibid, p. 18.i.
5. Vidyabhusana, S. C., A History of Indian Logic, p. 186.
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Acarya MiiTJikyanandl who wrote Panksamukha, a standard
Text book on Jaina logic, came after Akalanka and is plac-
ed in 10th century A.D.I Anantauirya who wrote Prameyaratna-
maln, a commentary on Partksnmukh a, says that he churned the
nectar of Logic-out of the ocean of the speech oj Akalanka.2

The book is divided into six chapters. In the first chapter the
division of Pramnna has been given in the same way as in our
Text (1.24). The definition of inference of our Text (1.34)
has been directly taken from Partksnmukha." MllTJikyanandl has
given like our Text many subdivisions of cause. He writes a
different chapter on fallacy giving examples of fallacies of
eight types of organs of knowledge. Our Text has followed
Akalanka in dividing his chapter whereas in style it comes
nearer to the Sutra style of Partksnmukha.

_\111!likyanandl is followed by great commentators Prabhn-
candra (11th century A.D.)& who wrote Prameyakamalamartanda i
on Pariksiimukha and Njllyakumudacandra on Lagh"lyastrayl. These
commentaries are very voluminous and deal with the non-
Jaina systems in detail. Our author has a limited purpose of
presenting Jaina logic in concise form in the new terminology
of neo-Iogic and, therefore, he could not make much use 'of
these commentaries in his work. Similarly the influence of the
voluminous commentary (1000 A.D.) of Abhay adeoa Suri on
Sanmati Tarka is also negligible.

The greatest influence on our Text is, however, that of
PramaTJanayatattvaloklllankllra of Deua su-! (1086-1159 A.D.G)
Our Text can, in fact, be said to be just a recast of this work.
It may be argued that if it is so, our author cannot be said
to be an original thinker. I would like to reproduce the words
of Dr. Satakari Mookerjee in this connection. "As regards the
originality of thought which is so highly praised in Europe and
in the modern universities of India, our ancient writers did
not set an inordinate :value on it. It was as much a matter of

1. Sastri Kai/aJacandra, Jaina Nyaya p. 3S.

2. wtl~'f,"S1='l'hl~~ll it" UTllaT I ;:IHqfq~rl!Q' a{,q ifllTllTfO'f'f'iiffr;::if ••

-Prameyaratna-mala, 2.
3. Sutra 9.
4. Siistri, KaildSa Chandra, Jaina Nyaya, p. 39.
5. Vidyabhii~ana, S. C., A History of Indian Logic, p. 198.
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2. Wll<if;","~\1lIi~~if ifif UlifaT I i'liTlif"~Tllff <H'llifllf llTfl!T~#~it II
-Prameyaratna-miilii, 2. '

3. Sulra 9.
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minor importance with them as originality of verbal expression.
A serious work of philosophical topic did not hold an isolated
position in India. It was rather a link in the expanding chain
of philosophical speculation. And what was the object of seri-
ous concern was fidelity to the fundamentals of the schools and
originality was more or less suspect with adherence of the
system as rather furnishing a pit for error and misconception.
We must not, therefore, expect either originality of expression
or of thought in the sense of abrupt departure from the funda-
mental tenets which give the school a stamp of the distinctive
individuali ty."l

Deoa Siai also wrote an auto-commentary Syztdvada-ratnzt-
kara on Pramal).anayatattvalokalankara. The influence of
Deua Sun's word on ]aina- Taska bhii~a can be very well known
by looking at the footnotes of this work edited by Pandit Sukha
Lal]i.

Except some other minor ]aina logicians who preceded
Tasovijaya mention may be made of Hemacandra Silri and Hari
bhadra Suri, Hemacandrasiiri's work Pram ana Mimamsii (1088
11772 A.D.)I has been very ably commented upon by Pandita
Sukhalalji and translated by Satakari Mookerjee. Haribhadra Suri
(about 1120 A.D.)' is said to have written 140 works. He is
said to have written a commentary on Anekanta ]ayapatlJ.klJ..
Mention may also be made of Dharmabhiisana (1600 A.D.)4 who
is the author of NyiiyadJpikii and has been mentioned by name
in our Text (1.33. L.25).

And lastly comes our author TafoviJaya GaT}i (1608-1688
A.D.)li whose date and life history can be fortunately known
from Sujasauelibhnsa, a work written in ancient Gujarati
by his contemporary Kiintivijaya Gani, He was born in Kanodum
near Kalola in Gujarata and died at Dabhoi in 1688 A.D. His
father's name was NiirayaTJa and mother's name was Sobhagade.
He was a disciple of Naya Vijaya who was third in line to
Harivijaya (1526-1595A.D) who was contemporary of Moghul

1. Mookerjee Satakari, Preface, Pramana Mimlirhsa, p. X.
2. VidylJ bhuia1Ja S. C.• A History ofIndian Logic, p. 205.
3. Ibid, p. 208.
4. Ibid, p. 215.
5. Ibid, p.217.
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Emperor, Akbar. Hari ViJaya's disciple was Ka?;>lira Vijaya.
Ka?;>lira ViJaya's disciple was Lnbhaoijoya. And Tasooijaya'»
teacher Naya ViJaya was the disciple of Labhavijaya. A busi-
nessman, Dhanaji Sun, sent Tasouijaya to KiiSi for higher studies
in 1626 A.D. He made a special study of logic there and got
the titles of }{yliya Visnrada and Nyiiyiicarya.1 He himself says
that he has written one hundred works. A list of seventy-two
works of Tasooijaya has been given by Pandit Sukhalal Ji.
Forty of these works are fully available, seven works are partly
available and twentyfive works are not available at all. Out
of these works written by Tasouijaya, it would be noticed
that sixteen works are on ]aina logic, out of which only eight
are available today. Out of these Nayarahusya has been
referred to in our text also (p. 29.6.8). Out of the remaining
works, Nyaya-khar;r!a-khiidya is written on the style of
Khcndana khanda khiidya and Allaslihasrl urtti is a gloss on the
Ailasiihasrl of Vidyananda, NyayakhaTJ¢akhadya deals with
soul, emancipation, momentariness, origination, destruction,
non-absolutism, class and individual, space and time, determi-
nant concomitant and determinate concomitant etc. It mentions
amongst others, Samantabhadra, Gandhahasti, Sammati, Misra,
Bhatia, Sridhara, Uday ana, NlirliyaTJaclirya, Siromani, Dtdhiti-knra
Vardhamdna, and Guniinanda. Similarly Astasahasri-oiuarana men-
tions Vncaspoti, Mandana Misra, Prajnakara, Hemacandra, Vlikca-
kraoarti, Vedanti-pasu, Kusumnnjali, Gurumata, Murnribhatta,
Murdri, Misra, Gautamtya, BhaHtictirya, JaTannaiyiiyika, Raghu-
deua BhaHlictirya, Bhiisanasiira etc. This shows the compara-
tive and critical outlook of Yasovijaya. It is remarkable that
he wrote not only on A~faslihasrl which is a work by a Digam-
bara author, who has been criticised in our text also (1.2),
but also commented upon a non- ]aina work, Togasiitra of
Patanjali, This indicates his non-sectarian approach. Another
work is Nyayaloka, whose contents are given as follows by Dr.
Vidytibhu$aTJa: soul, emancipation, inference, testimony, direct
knowledge, indirect knowledge, validity of internal things,
inherence, negation, ether, substance, etc.P This work also refers

1. Jaina Tarka-Bhdsa, p. 30. verse 4.
2. Vidyiibhuiana S. C. A History of Indian logic, p. 220.
3. Ibid, p, 219.
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to many Jaina and non-Jaina works.!
Coming to Jaina-tarka·bhlJ~·ti we have already noted

above that it takes its scheme from Akalehka. The title of this
book is common with the work of the same name oiMoksakara
and Kesaua Misra. The Buddhist- Tarka-Bhdsti of Moksakara is
divided in chapters. The names of the three chapters in
Jaina Tarka BlzaflJ are, as already indicated, taken from Laghi-
yastray; of Akalanka, but the last chapter on symbol does not
follow Laghlyastrayl but the Svetambara tradition as given in the
Vise,fiivaJyaka-Bha,rya. As regards the work of logic, two works
-NyayakusumlJiljali the Tauuacintamani-ueve been made use of.

I have separately assessed the value of those portions of
Jaina- Tarka-Bhasn, where Yasovijaya has contradicted the
view points of his opponent.t My conclusion is this that Taio-
oijaya has mastered not only the Jaina work but also the non-
Jaina works. His representation of the view points of his oppo-
nents is honest and faithful. His view point is objective and
his style is distinctively his own. His method is direct, and he
does not believe in pedantry. While summarising, he leaves
the non-essential and concentrates on the essentials. At places
he has shown his originality also, even though his aim was to
write a handy text book for beginners. As an instance, we may
refer to the Text where validity of recollection has been esta-
blished (1.24). At places we also find that in his zeal to sum-
marise, he has not only made his work too difficult but also
neglected the essential part of the original work from which
he was summarising.

With these words I invite my readers to go through the
work. I have tried to be as authentic as possible in my trans-
lation and notes and I do hope that the book, though small in
volume, would prove a safe guide for the beginners and a study
of this book alone would serve as a good introduction to other
higher works of Jaina logic.

Dayanand Bhargava

1. Vjd)'abhu~ana. S. C. History of Indian logic, p. 219.
2. Journal of the Department of Sanskrit, University of Delhi, Vol. 1.
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I. Though this view has been accepted by a school of Nyaya,
Vaisesika and Sailkhya also, yet since the Buddhists laid special

emphasis on this, it has been attributed to them. See Dr. Kothia,
D.L., Jaina tarkasastra merit anumana vicara, P: 191
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~~~~'(I
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~q~, ~"'lm~q {J fcritqlllf~'lTJI\Oq~ I S(tf':Jfoflf~r..~o{lq~qT-
~fffil~l sq~"qt{~: Il{QlliitlSq"lfij~~f{d <{§lfl"'fiRir"~~ <{~-
~~q ",,~qqiq: I <{~ ~rll~oqfttfir ~q~li~ ••qli~qQql R<{~~ qqT-

. qt{{~qT~q~q \lft\1ll1 Rt~"q~~O{S(('WqT~, <{~"T~q~q f?rirq~~" ililll-
5 ~~ I~~ ~ f.f"qTij:m~" d~~~~oq~i~q(~~qT f.ft{~IJ(~,3t:f

mq(A~r~~ \lfi{1J(1 ~~~" U~OO~, ij~lll~ {J "t1f~q

ij~q~~"ra~q~~ I " ~~~oqqq~Tl{qT<{"'~" ~q~q $IHrroqSfq:,
S(ll:ll~" Q~qq",qlf{" tJ:'f ~,,~qS(l{rlllfcr~ I

§ ~. ijntr~m:rJntT 'Hllf~: q(:-ij i:1fl, qUSq{~ I Q~~f.f~-
10 ~1?:Tm~qll~~: m~ ~~T~lfNlfi=qI{To{: ~: ijJ'{: I q~T f<Jl!lii~

ij({f.ro'fT~fijI ~~"~"I;({~~rl{T;qlf.f I{;"T~~~ q~f;rlft~cnrl{·
~~nO{: ,~W{~~q(: I al~ m~~QI"II{'lr"f f;(fl:l'l~~lI'f~ ~'lTflT'
ij~o{T fsn~~oq'l(I{: I q~T q~ ij~ <J{ ~q ~T~ <{I I q{ ~ti <J~)"Tf1{

\! ' "f~\:l~ I q: qqrq: ~ ftf;{\:l:' Sfil{m~m:qt~ ~~qr~ I

15 § \I. '!f;ij <{~lfIO{~~qt{fql{l* $lIma: 'l:qq'ff'fSllq ~:r: I
q~Tij~f.r<ffl: ~JSI~~ij I ~~ ft ~~rftl ij~~q l{qrql{Tt SlNr~"~'
~~~, <J?:f\lcn~~ ~O{~rot~q;n1ll<Jql "~if ~fuI

.§ ~. Cfi'~r~~~" \,,~\~~~ Sff6qtfl{tO{: ~c::: I CfiT~'fiT~Cfifufa~~q,-
~,"qam: Cfil~11{1l:I <J~ 'fl{'f lllfRr llf.JtOqfi{ij~R~~l(fhnr~~~~"

20 ijiRl~Slfaqf~:t CfiUftl fifiq~p\l (~q,~ cnl~cn~Of,Q~~ijiTQ~fu~q~r
fuf~('" 1{1~r:~~fu~qr~ «~q,~~", qr~qfu ~C{~, q,~qftllT'flf,,~qt~
~~~, ~r;ag~ 31<ffag~~ql~~qaii~" I

§ ~. qqiq~.~ f.f~Rn~~O{ flT~l{~~qfllUfol~I{f\l~~: I ~;il;"qr!
it qqTq~~stq~ltl:;l{flT~fij,~qf\l~~ii I{qtq~~ flT~r"~r"flll{o:q~I

I. This suggests why synonyms are called paryayavac! in
Sanskrit. It means that no two words carry exactly the same meaning;
they only indicate the different modes [paryayas) of an object.
Thus the word 'paryaya' of Jain a philosophy has been used in its
technical sense, in the word 'paryayavaci'

• •
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Maharnahopadhyaya SrT Yasovijaya's

JAINA -TARKA-BHASA
OR

A Manual of Jaina Logic

1. On the Organ of Knowledge :

After bowing to Jilla, who is saluted by the groups of
Indras, and who gives instructions in the real nature of things,
I compose the Manual of Logic, that consists of (three parts
vlz.) the organ or knowledge, the partial truth, and the differ-
ent ways of putting a thing.

[1. The investigation into the definition of the pramdna in general].

*1. Pram'ma is the definitive cognition or the self and the
others.

Here 'self' is the very nature of the knowledge itself, the
'others' are objects other than that, and 'the definitive' is that,
which ascertains both of them as they are.

Here the word 'cognition' is used to avoid undesirable
extension to indeterminate intuition. The word <definitiue' is
used to avoid that (undesirable extension) to doubt, error and
indecision. The epithet 'self and the others' has been used to
indicate the nature (of the prarnana) and by way of refutation
of the Mlmarnsakas etc. who hold the non-perceptibility of
knowledge and of those who believe in the non-dualistic exis-
tence of knowledge etc. and deny the existence of external
objects.

Now, if right cognition ( itself) is meant to be pramsna,
then what else is to be said as its resultant? Correct; but its
resultant is the definite cognition of the self and objects.
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Now, in this way, the quality of being definitive cognition of
the self and others, will not exist in the prarnana; the pramana
being definitive cognition of others and the resultant being
definitive cognition of the self; if one argues like this, the
answer is : no, because it will be rationalised by partial
identity of (the two) the prarnana and its resultant.

Thus, it is concluded that the function-sense only, when
engaged in its conscious activity, is the pramana, because the
self, unappropriated by its conscious activity, does not reveal
its objects like touch etc., because (otherwise) a man in deep
sleep would also have that ( cognition) by the sense-object-
contact with soft cotton etc.

*2. Some say that the sense qua attainment, characterised
by the capacity of apprehending the objects is the pramana,
as "the capacity of the self, in the form of apprehension
of the object, is mentioned as the instrument and this
is not relatively contradictory". (TSV., 1.1.22) this is not
correct, became the resultant of sense qua attainment is mediated
by the instrument which is conscious activity, and because if by
accepting the non-perceptibility of the capacities, the non-perce-
ptibility and perceptibility of the knowledge 0 f the instrument
and the resultant (respectively) is accepted, it will amount to
acceding to the view point of Prabhakara, If one argues that
even the capacity of knowledge is perceptible, through the sub-
stance, in its substratum, which it pervades, i.e. the self, it cannot
be so; if it were perceptible through the substance, it will not
be in order to hold it as self-illuminating as is the case with
happiness etc.; moreover the mention of instrument in (the
sentence) 'I know the pitcher through knowledge' would be
illogical; (for example) there is no mention of the neck and
earthen bowl at the time of the perception of the pitcher,
even though they are perceptible through the substance.

: '

[2. Having dejiined perceptual cognition, its division into two,
empirical and transcendentali]

*3 That cognition is of two kinds: perceptual and non-
perceptual. Perceptual is that which as an effect depends
on the senses or the self which is called 'ak~a', a stock-word in
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the category of Unadi words, in the sense of 'permeating i. e.
pervading all objects in the form of knowledge.'

Not that in this way the title of 'perceptual' will not apply
to visual intuition (of limited extension) and clairvoyance etc.
and sensuous knowledge etc, because this is only its etymologi-
cal meaning; its usage being in the sense of clarity, implied
by it as one united word giving a single meaning. And
'clarity' means, revealing in a greater degree than that revea-
led by inference etc. ; (thus)there is nothing wanting here.

That which is hidden from sense is non-perceptual i. e.
indistinct cognition.

*4. The perceptual cognition is of two types: the empiri-
cal and the transcendental. The empirical (samvya vaharika)
is based on unhindered transaction [sarnvyavahjira}, character-
ised by day-to-day talk of engagements and withdrawals, e. g.
perceptual cognition of ourselves. As it takes effect through
the activity of the self, mediated by sense and mind in reality,
it is non-perceptual, because the fact of mediation is here the
,same as in the know ledge of the fire by smoke. Moreover, it
is in reality non-perceptual, because here also boubt, error and
indecision are possible as in non-existent, inconclusive, and
contradictory inference-fallacy and like a correct inference it
also admits of the possibility of certainty preceded by agree-
ment (intimation) and memory.

[3. The investigation into empirical perceptual cognition, and the
distinction between sensuous and scriptural knoioledge.]

*5. This (empirical perceptual cognition) is of two kinds:
sensuous and quasi-sensuous. The sensuous is effected by
eyes etc. and the quasi-sensuous is born of mind. Though
mind functions even in the sensuous cognition, yet as it is the
extraordinary cause there, it is no fault (to call it sensuous),

Both of these are of two kinds: sensuous cognition and
scriptural knowledge. Sensuous cognition is conditioned by
a sense and the mind and is not based on word, whereas
that which is based on word is scriptural knowledge.

By the term 'based on word'is meant the knowledge in
the form of the inward repetition of a word like 'pitcher is
pitcher', having established the connection between the word
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and its import either from the instruction of others about the
intimated object or from the scriptural books. If one should
say that in this way only perception would be sensuous cogni-
tion and not speculation etc. etc. because they are accompan-
ied by the mention of word and are therefore to be included
in the scriptural knowledge; it is not correct; because though
at the time of intimation, speculation etc. are based on
word, yet they are not based on that at the time of transaction,
because by virtue of the skill through practice, it is found
that even without basing on word, a variety of speech is
preceded by the chain of manifold thinking. Since in Ailgas
Upallgas etc. and in the perception of word etc. there is no
basis of word, it is sensuous cognition, but inasmuch as there
also the meaning is known on the basis of words, it is scriptural
knowledge.

[4. Four divisions aJ sensuous cognition, ui«, perception etc.]
*6. Sensuous knowledge is of four kinds: perception, spec-

ulation, perceptual judgment, and retention.
The lowest knowledge is perception. It is of two kinds:

contact-awareness and object-awareness. Vyaiijana is that
which menifests the object; (in the first place) it is the physical
sense-organ shaped like Kadarnba flower etc. and characterised
by the particular power of cognising the objects of sound etc.,
(secondly) the substance transformed into sense-data such as
sound(-atoms) etc, and (thirdly) the relation of the two (men-
tioned just now) .So it (vyaiijaniivagraha)is a compound in which
the middle word has been dropped i.e. contact of vyaiijana with
vyaiijana. Then if one argues that this is ignorance because no
knowledge is received at that time, like the contact of ear and
sound in the case of a deaf;it is not so;it being the instrument of
knowledge, is by transference of epithet, called knowledge,
because at it's culmination is seen knowledge in the form of obj-
ectperception, or even at that time an indistinct knowledge can
be inferred like the dream-knowledge etc. which can be in-
ferred by particular type of gestures etc. (and) because it
cannot be marked-like one spark of fire-on account of its
subtleness.

[6. In support oj the non-coniactory nature oj mind and sight,
.while demonstrating theJour types oj contact-auiareness.]
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*7. That (contact-awareness) is of four kinds in accordance
with the difference of senses except sight and mind, which being
of non-contactory nature cannot have any contact-awareness;or
otherwise, if they were the subject of favour and injury of the
object known, there should have been wetness and burning at
the sight and thought of water and fire. If it is argued that
favour and injury of the eye are found at the sight of the sun and
the moon etc., it is not correct, because it is not found at the
time of their first sight; and because when seen constantly the
injury by the ray of the sun, which comes into contact can be
accounted for, as also the sense of favour because of lack of
injury at the sight of the moon etc. which are possessed of natu-
ral qualities of gentleness etc.

At the thought of the dead or lost things, and the thought
of the union of the loved ones and procurement of riches, the
injury and favour, indicated by weakness and emaciation of
chest etc. and by the beaming face and horripilation etc.,
do not belong to the mind; but to the self through the help of
mind-qua-substance in the form of multitude of desirable or
undesirable material atoms transformed into mental form;
just like through the checking of wind in the heart and medi-
cine; the contactory nature of mind is not proved by them.
H it is said that if the mind does not contact its object by
approaching it, how does the feeling that 'my mind has gone
to Meru mountain etc.' come to a sleeping man; it is not true;
because the dream of going of mind to Meru mountain etc.
is false like that of the body, or otherwise there would be
(undesirable) situation of the occurrence of favour and injury
caused by the fragrance of flower etc. and the fatigue caused
by travel etc.

H it is said that favour and injury by the sight of the bath-
ing of Jina, experienced in dream and by non-attainment of
the desired object (respectively) are seen with reference to
the awakened person also, we answer that they may be seen
because of the science of dream, but the result of the action, viz,
satisfaction etc., is not there by the science of dream as to
prove the contactory nature of mind in the form of contact-
ing the object.
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If it is said that the result of action in the form of discharge
of semen virile is found in dream also; that is due to intensity
of desire, and not due to the action of inter-course with the
women, so where is the fault? If it is said that listening to
song etc. in cases of somnambulism, there is contact-awareness
of the mind also, it is not so, for in that stage though one
thinks oneself to be dreaming, yet one operceives through ears
etc. alone. Because, on the authority of the statement like
'one who is negligent, does not know' because all being
involved in the world have their activity of consciousness
spread over infinite time-points, and because at every
time-point, it receives mind-substance, even though
not contacting the object, how the mind without leaving
the body, will not have contact-awareness at the time
of thinking about heart etc. which are in its vicinity; listen;
mind is cogniser and not cognitum; contact-awareness is
there at the time of cognising the cognitum and it has no
scope, therefore, at the time of receiving matter constituting
mind, nor has it any scope at the time or thinking about heart
etc. which are in its vicinity, because the distinction of working
in close contact or otherwise (not working in close contact) is
decided from the point of view of external objects, or also
because of the skilled cessation and subsidence of karmic veils
of mind, there is no cognition of the object, and because even
at the time of functioning of the senses of ear etc., the
funcioning of mind is accepted only after the contact-aware-
ness, because the meaning of the word mind (manas) 'thinks
over(manyate)the objects', or 'by it are thought over(manyante)
the objects,' conforms to its etymology, and because just as
the language cannot function without indicating the meaning,
similarly mind cannot function without thi nking over the
object. Thus it is concluded that eyes and mind have no
contact-awareness.

[6. Treatment of object-perception.]
*8. Object awareness is the cognition of the general features

without any distinction of form, name, genus, activity, quality,
and substance. How then the scriptures say as 'he has cognised
word', there is the non-existence of the absence of the
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mention of 'word' etc.; no; because only the speaker says
'word', or because it is meant for not distinguishing it from
the form and taste etc. If the determinate knowledge that
'this is word', were there in object perception, then since the
word 'word' takes a period of less than forty-eight minutes
(but more than one time point) to pronounce, the one time-
pointedness of object-perception would be shattered. One
may say: the cognition of both-the general and the special-
may be included in object-perception, and later on may be
considered the beginning of speculation in the form that 'here
are, generally speaking, sweetness etc. the qualities of the
sound of bow-string;' it is not so; because if it is cognition of
the special as distinguished from non-word, it would be
perceptual judgement, because the cognition of the little can-
not be firmly established from the point of view of the further
and further species. Moreover, the knowledge 'this is word'
is not logically justifiable without the speculation in the form of
thinking of word, as distinguished from form etc. and specu-
lation is not possible in uncognised object, and, therefore, its
place would have to be accepted before the time of object-
perception accepted by us, and that (time) is the time of
contact-awareness, devoid of the knowledge of object, and so on
and so forth. Afterwards-because the speculation regarding the
qualities other than that of sound is mentioned as 'which word
is this,' the object-perception should be accepted in this form
alone that 'this is word,' if it be argued; no; the word' is said
by the speaker only, at the time of object-perception, the
scriptures mention only indeterminate learning of word, and
because the indeterminate is general in form, and the
formless conscious activity can cognise that much only.
And if the cognition of indeterminate word is accepted in con-
tact-awareness, it would also become object-perception,
because it cognises the object.

*9. Some say: from the point of view of a child who
is just born and is devoid of the ideas of intimation etc.,
cognition is that of general nature, but for a man who is
conversant with the object, the cognition is special, and there-
fore from this point of view it is not logically incoherent to
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say that 'he cognises the'word', it is not so; in this way for more
intimately conversant, it would be, beyond the determinate
knowledge of word, a cognition ofmany-many specials. And we
cannot say that 'this is desirable,' the scripture does not speak
of any adjective (but says unqualifyingly) that 'one does not
know which word is this,' even the wisest cannot cognise the
further and further qualities without cognising the word, which
is qualified.

*10. Others say that the scriptural statement is consistent
because object-perception is said to be preceded by intuitional
cognition, and intuitional cognition, cognises indistinct gene-
ral features, whereas the object-perception cognises the form
of the object as distinct from other objects; this is incorrect;
Does the intuitional cognition precede contact-awareness, or
is it identical with it ? The first alternative is not possible, be-
cause it (intuitional cognition) is not possible without the
relationship of the object and its awareness. Nor is the second
alternative possible, because at the last moment of the contact-
awareness, object-perception takes place and there is no place
for intuitional cognition. Nor is the third alternative possible,
because then it (intuitional cognition) would be just another
name for contact-awareness, and because it is devoid of object
-cognition, intuitional cognition is not' possible in it. More-
over, how can intuitional cognition, without speculation,
lead to object. perception ? And how can speculation and
perception, which last separately for innumerable time-points
(and one time-point) occur simultaneously? This should be
thought over. If it be said that since even perception has
been shown as having the varieties of quick and otherwise
(slow) etc. it also lasts for innumerate time-points and is not
incoherent with having the particulars as its object; it is not
so; in reality, these are the varieties of perceptual judgement,
and have been described as varieties of perception on the
basis of secondary usage of the effect in the cause, because
the particulars cannot be the subject in reality in such cases
where particulars are not the subjects.

*11. Or perception is classified into two : The transcend-
ental and empirical. The former cognises only the gene-

.'

•
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ral features, the latter has the particulars as its subject;because
the speculation occurs in the form of curiosity regarding the
further and further qualities over and above that; otherwise
as It would lead to the non-occurrence of speculation without
perception, it is here alone that the varieties of quick and
otherwise (i. e. slow) can be justified, and it is because of this
that the practice of the chain of further and further knowledge
should be understood.

[7. Investigation of speculation, perceptual judgement and reten-
tion, respectiuely.]

*12. Speculation is inquisitive pursuit(for the knowledge)
of specific details, i. e. it removes the points of disagreement
and applies the points of agreement, e. g. 'this must be nor-
mally sound as being capable of reception through ears etc.'
or 'this must be the sound of a conch as it is possessed of the
qualities of sweetness etc.' This is not doubt, because that
consists in knowledge of various objects of opposite nature in
the same subject, and because this, being inclined towards
definiteness, is different,

*13. Perceptual judgement is the determination of the
specific characteristic of that which was speculated upon. e.g.
'This must be sound only,' or 'this must be the sound of
conch only.'

* J 4. That (perceptu al judgement) being firm-fixed is reten-
tion. It is classified into three: absence of lapse, memory and
memory-impression. Absence of lapse is absence of removal of
uninterrupted conscious activity on one object. Memory is the
unfoldment of that very conscious activity on the object after
an interval as 'it is the same.' Memory-impression is the
impression which causes memory and is carried by perceptual
judgement. Since both types of perceptions are included in
perception and three types of retention in retention, the
division (of sensuous cognition into four) is not disturbed.

*15. Others, who follow only the etymological meaning
viz. that perceptual judgement (apaya) is removal (apanay-
ana) and retention (dharana) is retaining (dhfirana), say
that 'perceptual judgement is the determination of distinc-
tion from the non-existent particular and retention is
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the determination of the existent particular' ; this is not
so, because perceptual judgement sometimes coming from
thinking of the distinction from others, sometimes from agree-
ment with existing qualities and sometimes from both, has no
varieties, being only of one variety, which is certainty;
otherwise memory (which being incapable of being included
in 'retention', in the sense taken just,now) would be excessive
and there would be the incoherency of sensuous cognition
having five varieties. Now, if it be said, that the retention,
accepted by you, does not exist at all, and, therefore, the four-
fold division is undisturbed; because on the cessation of cons-
cious activity, what is retention? Absence 01" lapse, defined as
the uninterrupted conscious activity, does not differ from
perceptual judgement. And what is accepted as memory-
impression for numerable or innumerable time at the conclus-
ion of the conscious activity regarding pitcher etc., and the
memory "in the form of 'it is the same', it (both of them) is
not retention, which is a variety of sensuous cognition, be-
cause the conscious activity of sensuous cognition has already
ceased, and even in the case of conscious activity occurring
after an interval of time, memory would be included in
retention, where agreement with the existing qualities would
predominate; it is not so; as after the working of perceptual
judgement is seen, the working of its current for a moment,
therefore, absence of lapse (will have to be accepted in
addition to perceptual judgement), and as joining the inde-
terminate intuition of the present and the past as 'this is the
same', and the resultant of the previous perceptual judgement,
memory (will also have to be accepted in addition to per-
ceptual judgement) and also the memory-impression in the
form of impressions causing that (memory) (will have to be
accepted in addition to perceptual judgement).

*16. If it be said that the two forms of knowledge, the
absence of lapse and the memory, as cogniser of the already
cognised, are not organ of knowledge; and as for memory-
impression, these are the three options: is it destruction-cum
subsidence of the knowledge-obscuring karrnan of memory,
or is it the power to generate that knowledge or is it a thou-
ght about that object ? Now, the first two options are
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incompatible, because they are not (included) in the form of
knowledge, the varieties of which are under discussion here.
The third option is also incompatible because memory-im-
pression is desired to last for numerable or innumerable
time, but thought about an object cannot last for this much
time, and, therefore, no retention is compatible; it is not so;
being the cause of memory-impressions of different natures of
clear, clearer and clearest type, and because of its being
cogniser of newer and newer objects, absence of lapse (is
the cogniser of the uncognised) and so also, being the cogni-
ser of previously uncognised oneness of the object, memory
is the cogniser of the uncognised, and by transference of
epithet of the effect to the cause, though itself the memory-
impression is not knowledge; yet its categorisation as the
variety of knowledge is not incompatible, because it is the
power which generates that knowledge in the form of des-
truction-cum-subsidence of the knowledge-obscuring karman
of memory.

*17. And these determinate perception etc., do not occur
either in a perverted or disturbed order, or deficiently, be-
cause it is the nature of the cognised to generate cognition in
this very way. Sometimes, in case of a man who is habituated
to it, only perceptualjudgement, and in case of an object where
the memory-impression is strong, only memory is noticeable;
even there the order of determinate perception etc. is not

. noticeable on account of subtlety like the piercing of the
hundred petals of a lotus. Thus sensuous knowledge has
twenty-eight varieties; object-perception etc. (by etc. we
include speculation, perceptual judgement and retention)
being multiplied by six-mind and (five) senses,(thus twenty
four) plus contact-awarenss having four varieties (there being
no contact-awareness of mind and eyes). Or these varieties
multiplied by the twelve varieties-many, multiplied, quick,
independent, determined, and constant (these six) and their
opposites-work out to be three hundred and thirty six in
all. These varieties many etc., are from the point of view of
cognizant; c. g.-some one knows much, listening to the
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group of different sounds, knows that there are 'so many sounds
of conch and so many sounds of drums' i. e. in this way, he
distinguishes separately between the different types, on acco-
unt of the speciality of destruction-cum-subsidence ofkarmans.
The other, on account of lesser destruction-cum-subsidence of
karrnans, even though in the same place, knows less. One,
on account of the brilliance of the destruction-cum-subsidence
of karmans, knows multi-typed, knowing even the single
sound of conch etc. as possessed of many qualities of agree-
ableness etc. The other knows non-multi-typed, knowing as
possessed of few qualities of agreeableness etc. One knows
quickly,cognising immediately. The other knows slowly .cognis-
ing only after a long thought.One knows independently, cognis-
ing by its very form without any sign. The other knows
dependently cognising only by the help of some sign. Some-
times it is determinate, being cognised as not possessed of
contradictory qualities. The other is indeterminate, being
cognised as possessed of contradictory qualities. One is
constant, being cognised always as much etc., the other is
inconstant, being cognised sometimes as much, sometimes not
as much. The varieties of sensuous knowledge have been said .

. [8. Investigation of verbal knowledge after classifying it into
fourteen variel iesJ.

*18. The varieties of verbal knowledge are given. Verbal
knowledge is offourteen types: alphabet, discursive, right.hav-
ing beginning, having end, containing repetitions, and inclu-
ded in the main scripture(these)together with their opposites.
Then the alphabet is three-fold: script, alphabet, and poten-
tial auditory attainment. The script alphabets are the different
types of scripts, the alphabets are the spoken akara etc.-
these two are called knowledge only by transference of
epithet. The potential auditory attainment is the conscious
activity towards listening through mind and senses or the
destruction-cum-subsidence of the veil of that (verbal know-
ledge). This potential auditory attainment is not impossibl~
even without receiving instruction from others, because atten-
tion is seen at hearing of a sound even amongst innocent
children, who have received no instructions, and amongst
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cows etc. and because even the one-sensed creatures receive
indistinct sounds. A non-alphabetical verbal knowledge is
sighs etc. because it also causes real functioning knowledge
because from it also arises the knowledge that one is in
misery etc. Or being useful in knowledge, though all the
activities are verbal knowledge, yet here (in sighs etc.) alone
is fixed the conventional usage, as famous amongst those who
are well versed in scriptures.· The knowledge of those
possessed of mind is discursive. The opposite of it is non-
discursive. What is included in the main and subsidiary
scriptures, is right; the mundane is false. Thinking from the
point of view of the knower, there is option-even the false
knowledge acquired by a person of right vision is right
knowledge, because of its suitable adjustment as an incorrect
statement, whereas even the right knowledge, acquired
by a man of perverted vision, is wrong knowledge. Having
a beginning- (it has a beginning) substantially with
reference to an individual, territorially, in Bharata and
Airavata, periodically, the ascending and descending rounds
(of the circle of time) ,and psychically, the efforts etc. of those
instructors. Having no beginning-(it has no beginning)
substantially with reference to different individuals, territori-
ally in Mahsvldeha, periodically quasi - ascending and
descending rounds (of the circle of Time) and psychically,
desti uction-cum-subsidence in general. Similarly, the varieties
having end and having no end should be thought of. Repeti-
tive is the same reading, generally in the drstivadajthe twelfth
and the last, and now supposed to be lost, limb (anga) of the
scripture). Non-repetitive is the unsimilar reading in the
Kalikasruta (a Jaina scripture). That is said to be included in
the main scriptures, which is composed by the ganadharas
(direct disciples of the Tlrthankaras}, That is said to be
excluded from the main scriptures which is composed by the
elders (of the monastarics). In this way, the empirical percep- ~
tion in the form of sensuous and verbal cognition together
with their varieties, has been investigated into.

[9. After classifying the transcendental perception into three, the
investigation of clairvoyance at the outsetJ.
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"'19. That which for its genesis depends only on the
activity of the soul is Iranscendental (perception), It is three-
fold: clairvoyance, telepathy and perfect knowledge. Having
all those objects which have forms as its subject and depending
only on the Self is the clairvoyance type of knowledge. It is
six-fold:following, augmenting, and extinguishing together with
their opposites. Following is that which follows even to the
place other than that of its genesis,like the light of the sun;just
as the light of the sun arising in the east spreads to the west also
and, illuminates the territory there, similarly this also though
generated in one place, illuminates the objects to the man
even when he moves. Non-following is that which illuminates
the objects only in the place of its genesis, like the knowledge
of an astrologer (who answers questions); just as an astrologer
answers the question asked only at certain places, similarly it
also illuminates objects only at authorised places. Gradually
increasing from the place of its genesis is the augmenting, like
the fire, placed in the multitude of dry and increasing fuel
and enkindled by the burning of the lower and upper pieces
of wood of Premna Spinosa; just as fire enkindled by effort,
increases at gaining of fuel, similarly by virtue of extremely
auspicious actions, this also s.ugments after genesis. Decreasing
is that which gradually decreases in its scope after genesis,
like the flame of fire on the removal of the mass of the fuel-
matter; just as the flame of fire, with its fuel removed,
decreases, this also decreases. Distinguishing is that which
after its genesis, perishes absolutely like the wave of the water;
just as the wave of water, just after its genesis, disappears
completely similarly this also. Non-existinguishing is that
which lasts upto death or upto the attainment of ~ure-know-
ledge, like the sex-consciousness; just as the male-sex-cons-
ciousness etc. lasts as long as the male form etc. of existence
endures, similarly this also.

[10. Investigation into Telepathy J
*20. That which has a direct cognition of mind only is

telepathy. Here it should be noted that it can directly cognise
only the psychic modes and cognises the external objects only
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through inference of the logical impossibility of the one in
the absence of the other. It is two-fold: straight-intelligence
and wide-intelligence. Straight i. e. cogniser of the general
intelligence, is the straight-intelligence. Here 'general' means
lesser particulars than those (known) by wide-intelligence;
otherwise, if we accept only cognition of the general (and no
particulars), it would be the same as the indeterminate in-
tuition of the psychic modes. Wide,-i. e. cogniser of the
particulars, intelligence is the wide-intelligence. By straight-
intelligence is known that one has thought about pitcher etc.
whereas wide-intelligence coguises it, as possessed of hundreds
of modes. Both of these cognitions are called partial perccp-
tions as having partial objects as its subject.

[ 11. Investigation into Pure-knowledge
*21. That which has a direct cognition of all substances

with modes is called pure-knowledge. Therefore, it is called
perfect perception. As its cause-thc destruction of veil-is
one; it has no variety. Here the veil is karrnan only, because
our knowledge, which does not work in its sphere, is veiled
(and) if all things cannot be its sphere, it would lead to the
absence of the knowledge of necessary concomitance; and in
the absence of veil, absence of lucidity would be incoherent,
On the destruction of veil by right faith etc. which are
opposite to karrnan, the pure knowledge is attained (or prov-
ed) .

.•.22. Some say, 'it is born of mind only purified by the
qualities by spiritual practices'; it is not so; even the mind,
purified by qualities, cannot generate it like the knowledge of
the objects of five senses.

*2:3. The Digambaras (a sect of Jainism) say that a person
who takes morsels of food, cannot have pure knowledge; it is
not so; because the taking of morsels of food, is caused by
hunger creating karrnan, and the rise of unpleasant-feeling
karrnans etc. have no contradiction with pure-knowledge,
because it has contradiction only with destructive karmans. If
it be said that it is not generated from that (karman) which is
like a burnt rope, it is not so; for in this way there would be
no mundane existence from the similar age-determining karrnan.
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Moreover, how can there be existence of gross-body of the
Lord without the food of morsels? If its possibility without
that be accepted on account of infinite energy, it would lead
to the absence of taking of food ev.en in the worldly state,
because of the conviction of immeasurable power (in that
state also); this all has been explained elsewhere. Thus per-
ception has been described.

[12. After defining and classifying non-perceptual into jive, In-
vestigation of recollection].

*24. Now non-perceptual is described-non-perceptual
is that which is not clear. And it is of five kinds: recollec-
tion, recognition, reasoning, inference, and verbal testimony.
Recollection is the cognition generated only by experience as
'that is the image of the Tfrthankara (Lord)'. This is not
non-organ of knowledge, because ofits coherency like perception
etc. If it be said that it is non-organ of knowledge because it
makes the part of the past indicated by 'that', as a subject of
present; it is not so; because it is not a rule. that the time of
qualified be always felt in the qualification. If it be said that it
is a non-organ of knowledge because of its dependence on the
cognitive organ of experience; it is not so; because (in that
case) even inference would not be organ of knowledge, on
account of its dependence on the knowledge of necessary
concomitance etc. If it be said that inference is dependent
on the other only in its genesis, but it is independent in its
cognition of the subject; it is not so; even recollection depends
on experience in its genesis only, and as far as its cognition of
the subject is concerned, it is also independent. If it be said
that recollection, which knows only that which has already
been a subject of experience, is not independent even in
the cognition of the subject; then, as cognising the objects
which have already been the subject of the knowledge of
necessary concomitance etc., the inference also cannot be
the cognitive organ in any case. If it be said that the infere-
nce invariably makes an uncognised object as its subject, then
it is the same case with recollection which makes the object,
hitherto unknown as 'this is that', as its subject.
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[13' Investigation into recognitionJ
*25. Recognition is the synthetic knowledge, caused by

experience and recollection, and cognising the similarity
(between the two) and identity (of one person at different
ages) etc., e.g. 'This body of the cow is the same,' 'gavaya(the
Gayal) is like cow', 'he is the same Jinadatta', 'he is saying the
same thing', 'a buffalo is different from the cow', 'this is away
from that', 'this is near that', 'this is longer or shorter than
that' etc.

*26. The Buddhists hold that there is no one knowledge as
recognition because it consists of two varieties in the form
of this and that which are obvious and obscure respectively;
it is not correct: because it is experienced as one like the
knowledge of the picture even though it differs in form, and
because, in fact, this is one as being obscure in form and gen-
erated from its own source and because the indication 'this'
is the cause of recognition. If it is said that this recognition
does not exist because of the absence of its subject; we say:
no; because it has as its subject the particular object which
is one consisting of the former ancl the latter modes. There-
fore, the view 'that this is, in fact, a couple of knowledge in
the form of experience and memory not touching anything
unperceived hitherto' is refuted; because in this way there
would be the unacceptable position of the elimination of all
qualifying knowledge. Yet some hold the view that this
is perceptual cognition, because it conforms to the conco-
mitance in agreement and disagreement with the senses; this
is also not so; because the confirmation to the concomitance
in agreement and disagreement with direct perception cannot
be proved, because the confirmation to the direct perceptual
cognition and memory(both)of the recognition is experienced,
otherwise, there would be an undesirable occasion of its
occurrence at the time of first sight of the object.

*27. And, if this be said that recognition is produced
by senses with the help of the memory, produced by the
awakening of the latent impressions, born at the time
of first sight, at the time of the next sight; it is incorrect;
because direct perception is pot dependent on memory.
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Otherwise, if we accept its mental cognition depending on
the memory of concomitance etc., there would be an undesira-
ble occasion for the elimination of the inferential knowledge
of fire in the mountain. Moreover, it is an additional
type of cognition because we have a different feeling of 'I
recognise her e;' this refutes the view that 'this is' a qualified
direct perception with the knowledg'e of its qualification at
the approximity of the senses with the objects qualified';
because we don't have it in 'he is like this' etc. and because
we experience a synthetic order in memory and experience.

*28. Here, the Bhatta school holds, "Let recognition be one
knowledge, but the knowledge of similarity at the sight of
gavaya and at the memory of cow is analogical. It is said:

"Therefore, whatever is remembered is qualified
by similarity. Therefore, the similarity of the standard
or the standard of similarity itself is its subject. Though
the similarity is directly perceived and the cow is
remembered yet the quality of being qualified cannot
be proved from any other organ of knowledge and,
therefore, analogy is an organ ofknowledge;"(SV., up.,
37-38)

this is not so; there is a synthesis between the body
qualified by similarity and seen and between the cow which
is remembered, ami the synthetic know ledge that 'gavaya is
similar to cow' does not overlap the limit of recognition.
Otherwise, in such cases as 'the buffalo is dissimilar to cow'
there would be an excess to analogy because this is not the
subject of similarity and, therefore, there would be disturbance
in the number of organs of knowledge.

*29. This refutes the view point of Naiyayikas also who hold
analogy to be cognition of the relationship of word and its
meaning as this is to be indicated by the word gavaya caused
by the knowledge of the meaning of the analogical sentence
'gavaya is like cow' and based on the act of looking at a body
qualified by similarity, because it does not exceed the limits of
the .recognition being synthetic of the indicativeness of the word
'gavaya'in the object by saying that whatever qualities were
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described in the analogical sentence are found in the indi-
cativeness of that word. Therefore, those who have a
knowledge of the meaning of the sentence that "swan is
one which discriminates between the water and the milk"
can have the knowledge that this is to be indicated by the
word 'swan' at the sight of an individual qualified by discrimi-
nation between water and milk. If we were to accept an
extra organ of knowledge except recognition for the know-
ledge that this is to be indicated by the word 'gavaya', then
we would have to search for another organ of knowledge to
know that 'this is subtler than that,' at the sight of a bigger
fruit-bilva (Aegle Marmelos)-of a person who has the
impression of the sight of a smaller fruit-i-amalaka (Emblic
Myrobalan). If these were to be accepted as mental( cognition)
then there would be an occasion for accepting even analogy
as mental. Therefore, in short, recognition should be accepted
in the knowledge "I recognise".

[14. Investigation into Reasoning]
*30. Reasoning is the logic about the probandum and pro-

bane relationship etc. with reference to all places and types, for
example, wherever there is smoke it is always when there is
fire or it is not without fire; all words of 'pitcher' indicate
pitcher; all pitchers are indicated by the word pitcher etc.
Thus, the direct perception does not work-simply because
it is not within its jurisdiction even with the help of the con-
comitance in agreement and disagreement together with
repeated sight-in the concomitance, characterised by no
exception, and caused by the innate nature of the object; and,
certainly it can be known by summarising all the individual
cases of the probandum andt he probane, therefore, only
reasoning caused by the sight, memory and recognition of
the probandum and the probane is capable of making it
known.

*31. Now if this be said that since the concomitance char-
acterised by co-existence in its own probandum is capable
of that, therefore, by the senses helped by repeated sight
and by non-observation of any exception, the concomi-
tance may be said to be perceiv<:<i...be.cau~.e it is possible
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to surnmarise all individual cases of the probandum
and the probane by the relationship of generalisation; it is
not so; because, all individual cases of the probandum and
the probane are summarised by reasoning alone which is
experienced as 'I reason', and because there is no proof to
assume the relationship of generalisation in knowing the
concomitance, and also because without ldgic even if the gen-
eral is known, it cannot bring to mind all individuals. The
relationship of the word and its meaning is also known thro-
ugh reasoning, because only it can cover all the words and
their meanings. It is seen that a man, who comprehends
the word, looking at the efforts of an elderly person, who is
asked to do a thing and who proceeds to do it hearing another
elderly person, who asks him to doi t, as the cause of the
knowledge caused by it and remembering at the time of the
last syllable, the previous syllables also and having recognition
in the form of a synthetic knowledge in the form of words and
sentences by process of elimination and addition by summari-
sing all individual cases, gets the knowledge of the relation-
ship of the word and its meaning. And as this reasoning
does not depend on the relation of any other knowledge and
by its own capability it leads to the knowledge of the relation,
therefore, there is no case of regress us ad infinitum,

*32. The Buddhists say that this is not an organ of knowl-
edge as being in the form of an after-thought coming after the
direct perception; this is not so; even an after-thought coming
after direct perception can know only that which is known
by direct perception, and therefore, cannot grasp the con-
comitance by generalising all. And this is an organ of
knowledge like an inference, even though its subject is general;
just as you accept validity from practical point of view (of
inference)which, though dealing with no object(i.e. general),
is indirectly connected with an object. They hold the doctrine
that in a place where there is neither fire nor smoke, a person
has non-observation of smoke first, then having observation of
fire and smoke, (thus) with one non-observation and with two
observations, afterwards having non-observation of fire and
then non-observation of smoke also, by these two non-obser-
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vations, he grasps the concomitance by direct perception with
the help of five non-observations; for it is said:

(1)No knowledge of smoke, (2) knowledge of fire,
(3) knowledge of stnoke and (4) no knowledge of fire
and (5) srnoke, thus by direct perception and by no n-
observation by these five there is the adjusttnent (of
the knowledge of the concotnitance); this is wrong; even
the two types of direct perception-observation and non-obser-
vation-can perceive an object which is at hand and cannot
have any imagination (of the past or the future) and there-
fore, is not capable of observing all objects mediated by
distance etc.

*33. As regards the view point of the Naiyayikas who hold
that reasoning is the reference to determinant concomitant
when there is a doubt about determinate concomitant and
this is like a particular observation only helpful in the organ
of knowledge at the time of the opponents or is only just its
concurrent as remover of the doubt of the opponent and is
not in itself an organ of knowledge; this is not so; because
reasoning is in itself an organ of knowledge in the form of
grasping the concomitance and giving definitive knowledge of
the self and others, and the logic, as assumed by the opponents
also sometimes being a part of this thinking or as being
the remover of the doubt of one who wants to conclude perv-
ersely or even independently, being a remover of the doubt in
general, is used. In this way, the validity of reasoning
asserted by Dharrnabhusana as remover of ignorance is justi-
fied inasmuch as it is the remover of false knowledge conclud-
ing in the definitive knowledge of the self, on which (defini-
tive knowledge) depend the usage of the knowledge of the
objects in knowledge; it is the resulta nt in general.

[1.5. The defiinition of the inference for one self, after classifying
inference into two]

*3t Inference is the knowledge of probandum from proba-
ne. It is of two varieties: for oneself and for others. The infer-
ence for oneself is the probandum caused by the recollection of
the relationship and the knowledge of the probane, e.g. the
knowledge, that 'the mountain contains fire', arising in a
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person who has perceived the smoke and has (also) recollected
the concomitance. Here the knowledge of the probane and
the recollection of the relationship should be jointly accepted
as the cause, otherwise there would be an occasion for
occurence of inference with reference to a person who has
forgotten or not grasped the relationship and has not perceived
the probane.

{16. Discussion about the nature oj the cause}
*35. The cause is characterised by the certainty of logical

impossibility (of the one) in the absence of the other and
not characterised by the three etc. The Buddhists, never-
theless, say that the cause has three characteristics. In the
absence of subsistence in the subject the non-existent will not
be eliminated and in the case of no subsistence in the homolo-
gous instance, there will be no removal of contradiction and
there would be no possibility of the negation of inconclusive
in the absence of the necessary absence in heterologous cases
and, thus, the inference will not be without obstacles; it is
not so; even in the absence of subsiste nee in the subject, the
inference is seen in such cases as the 'sakata will rise because
krttika has arisen', 'the sun is above because the earth is
enlightened', 'there is moon in the sky because there is the
moon in the water. It should not be said that here also subsis-
tence in the subject can be established by saying that the time
and space is possessed of the sakata which would rise in the
future, because it is possessed of the rise of the krttika because
if we were to accept subsistence in the subject, in this way,
with reference to a subject which is not experienced, then
with reference to the subject of the world, the blackness of
the crow would be established as a means to the whiteness of
the palace also.

*36. If the subsistence in the subject is not a part of the in-
ference in this way,then how is the rule of the knowledge of the
subject-if this be asked; sometimes the subject is known as an
epithet of the logical impossibility in the absence of other
e.g. the existence of the moon in water cannot be established
without the existence of the moon in sky and sometimes, the
subject is known as the substratum of the cause which is
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grasped, e. g., the mountain has fire because it has smoke; if
smoke is here grasped in the mountain, the fire is also felt
there. At the tin.e of grasping the concomitance, as there is
not always the feeling of the mountain, it is not grasped.

*37. As for the view that association of the subject with the
probandum is felt by grasping the relationship of the probandum
and the probane of the subject in the internal concomitance as
it is said that "in the subject which is treated as thesis, the'
concomirance of the probane with the ps-obasrdurn is the
internal concolDit~Ge,-at'other places it is external con-
co mfra nce (Pra. Na. 3. 38)"; it is not so; by the internal
concomitance if the cause is capable of giving the knowledge
of the probandum, the external concomitance would have to
be a ccepted as a futile invention. The concomitance being
defined as innate without any exception and the external
concomitance being only an associate, the concomitance of
universal nature can hardly be said to have any variety only
on account of its subject. If it be not so, then only at the
time of grasping an internal concomitance, there would be the
experience of the relationship of the subject and the proban-
dum and the inference would be futile without the knowledge,
'the mountain has fire', this should be thought upon by
the scholars in accordance with the scriptures. In this way
what the Naiyayika holds as the thesis being hindered as
in the inference that 'these mango fruits are ripe because
they are grown on the same branch, like the other mango
fruits' ,and where there is an inconclusive reason in such examples
as 'this Devadatta is a fool, being his son, as are his other
sons'; in order to avoid undesirable extension in such cases,
the three characters given above together with the subject
as unhindered and the reason as non-inconclusive, the five
characteristic; form the definition of cause; this is also
refuted because the sustenance in the thesis cannot be esta-
blished in such cases as 'sakata will rise' etc. and because
these five characteristics exist in cases of fallacies also as 'he
is black, because he is his son'. So a definite logical impossi-
bility in the absence of the other is always the proper chara-
cteristic of the cause.
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[17. the discussion of the nature of the probandum}.
*38. Certainly,the probandum is to be inferred by the cause.

Now, if it is asked: what is the definition of the probandum,
our answer is: a probandum is that which is neither known,
nor reiuted and is desirable. The epithet of 'neither known'
is given to establish that those objects which are doubted or
grasped contradictorily are probandum. The epithet 'nor
refuted' has been given here to avoid the acceptance of that
as prob~dum, yhich is contradictory to direct perception etc.
The epit~ro-r'desirable' is given to prove that an undesirable
thing cannot be a probandum.

*39. Some say that only a doubtful thing can be established
as a probandum in a debate; it is not so; because even a man
who is perverted or ignorant may also engage himself in a
debate with a desire to know the views of the opponents and
because it can be used to remove the perversion and the
indecision just like the removal of doubt, and, because it is
seen that father etc. engage themselves in educating the
son etc. who are perverted or ignorant. It cannot be said
that in such case, inference cannot be used in a debate which
is held for victory, because the other person, being proud,
is perverted in that case also.

*40 The epithet of'nor refuted'is given in connection with
both the speaker and the opponent because only that which
is not proved otherwise by an organ of knowledge can be a
probandum in a debate. The epithet of being desirable is said
only with reference to the speaker, because it is only the
speaker who can possibly desire to support his own point of
view. So, in inferences as 'eyes etc. are meant for others',
even though only this much has been said that they are meant
for others, yet only this can be established as probandum that
they are meant for the self. Otherwise, because the Buddhists
accept the eyes etc. to be meant for others, which are a
collection, the inference being futile; this inference of the
Sankhya would be fallacious as possessed of incoherence etc.
The subject which is useful in the inference for others is
shown even at the time of the inference for the self, to show
that there is not much difference between the two, because
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the inference for others is always preceded by the inference
for the self.

*41. From the point of view of grasping the concomitance,
the quality itself is the probandum, otherwise it cannot be esta-
blished, whereas from the point of view of inference, the subject,
together with its quality to be proved is the probandum. This
subject is called the thesis also and this thesis is always well
known. Thus, there are three parts of an inference meant for
the self-the subject, the probandum and the pro bane. The
pro bane is the part a~ indicator, the probandum as indicated
and the subject as the substratum of the quality to be proved,
because the purpose of the inference is to prove the probandum
as residing in a particular substratum. Or the thesis and the
cause-these are the two parts in the inference for the self,
because the thesis is the object which is qualified by the quality
to be proved and, thus, two alternatives can be seen with refere-
nce to the desire to express the difference and the identity of
the quality and the qualified object.

*42. The qualified object is sometimes proved, sometimes
optional and sometimes both. That which is proved by a
definite organ of knowledge as direct perception etc., is said to
he the proved one. That which is the subject of such know-
ledge which is indefinite and neither valid nor invalid, is
optional. That which is the subject of the both is the proved
and the optional both. For example, the proved qualified object
is the mountain, in case the probandum is 'being possessed of
fire' on account of being possessed of smoke, because the
mountain is experienced by direct perception. An optionally
qualified object is the omniscient when his (of the omniscient)
existence is the probandum, as in the inference that 'an
omniscient exists because there are no definite proofs to prove
the contrary in the inference: orjust as the horn of the donkey,
when its non-existence is the probandum in the inference.
'the horns of the donkey do not exist'. Here, the omniscient
and the horns of the donkey are optionally proved before
the proof of their existence or non-existence. In the inference
'the word is changeable, because it is produced',the word is a



08 Jailla- Taska-Bhdsii

qualified object, proved both ways. That word in the
present is perceived directly but its knowledge in the past and
the future is optional and since that all (the word of the
present, past and future) is the qualified object,it is proved as
well as optional. Anything can be probandum in a qualified
object which is proved or is both proved and optional but in
an optionally qualified object it is a rule that only the existence
or the non-existence is the probandum, as it is said "in that
when it is optional the existence and its opposite are
the probandulD" (Pari. 3. 23).

*43. Here the Buddhists say that existence cannot be
the probandum in the qualified subject which is optional
because it is not consistent to prove its particular existence,
as existence in general is undesirable; it is wrong; if this
be so, there would be an occasion for elimination of all
inference, as when fire in general is undesirable, it will not
be consistent with a particular fire. Now, when the
existence is the probandum, its cause would either be a
positive quality or a negative quality or a quality which is
both positive and negative; in the first case it cannot be
proved because a positive quality cannot be established in an
object whose existence is not proved. In the second case,
there would be an over-lapping because that characteristic
would be present even where existence is absent. In the
third case, there would be a contradiction because a negative
quality cannot be there in an object which exists, as it is said,
"there is no positive quality in a thing which is not
true, because then there will be over-lapping both ways,
and a non-existent thing is contradictory of any quali ty
so howcan that existence be proved ?"(PralDal')avartika,
1.192); if this be said; no; in this way there would be no
inference of the fire by the smoke because of the optional
quality of being possessed of the fire.

*44. The Naiyay ikas say that there is no qualified object
which is optionally proved, because an optional thing cannot
be valid. If this be accepted, this very reasoning cannot be
held good and he (the Naiyayika) should remain silent because
a qualified object which is optionally proved is itself not
proved, and there cannot be any logical negation of it.



The Organ of Knowledge

*45. This should be borne in mind-the qualified object which
is proved optionally is not experienced in toto, because then
there would be a knowledge of a non-existent thing. And, if
we accept its knowledge qualified by the words etc. then in
case of doubt or certainty of absence of the epithet, there would
be no knowledge of the qualification and then the inference
of the optional only in the form of imposition of the necessary
concomitance, will have to be accepted in the part of the
epithet, because the only purpose of this is to negate the
contrary imposition assumed by the opponent by proving the
existence, charactcrised by the existence in a particular terri-
tory and time and by proving the non-existence, characterised
by the absence of the existence in all territories and times.

*4G. In fact, it is proper to prove the existence or non-exis-
tence, in part, of the well-known object. It is because of this that
while commenting on "there is no negation of the non-exis-
tence" (Visesavasyakabhasya, 1574) the sentence-'there is
no donkey-horn'-has been interpreted as "there is no horn in
the donkey." In the inference of the particulars that 'an object,
which is absolutely eternal, is not capabale of performing any
action, because there is no simultaneity or order', it is easy
to prove the absence of the power to perform any action in
the absence of order and simultaneity. in things which are
eternal: this should be thoroughly examined by those who have
a knowledge of the doctrines of their own as well as of others.

[/8. The Discussion oj Inferencefor Others1
*47. By transference of epithet, an inference for others,

consisting of the statement of the cause and the subject, is
called inference, because it gives the knowledge of the object
through inference to the listener. The Buddhists say that the
subject is.known by the discussion itself and, therefore, should
not be expressively said; it is not so; being obstructed by
certain statements, even though those who are more intelligent
can know the subject, yet it should be indicated necessarily
to others, and because only that subject is not to be expressed
which is known by being ORe with the other sentences of the
syllogism in question. And even the Buddhists must accept
the statement of the subject necessary, like the concluding
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statement, to indicate that the quality is a qualification of a
certain qualified object; otherwise, there would be an occasion
for not stating even the cause which can be known only by
the statement of the support, and as far as the condition of
making known to the people of dull wit is concerned, it is the
same in both the cases. Moreover, if the statement was not
to be stated, it should not have been stated even in the begin-
ning of the scriptures, whereas this is found stated even in
the Buddhist scriptures, and if this is said to be stated in
the scriptures [or favouring others, its use would be equally
justified in a debate for those who want victory, for making
it known to the person of dull wit.

*48. It is said that only that where a statement is given from
the scriptures of the opponent to prove a thing, is the inference
for others e. g. the inference of the Sankhya that 'the intellig-
ence is unconscious because it is created like the pitcher'. In
this inference of the Sankhya, the quality of being produced
is not accepted by the Sankhyas themselves, in the inteJligence,
so only here, it is a case of inference for others; this is not
correct; because there is a difference of opinion regarding the
validity of the scriptures between the two opponents, other-
wise, the probandum would be proved by that (scripture)
alone. And even if we accept the scripture before examining
it, it would be obstructed at the time of examination. If it is
so, how you yourself state this to others "which is absolutely
one, cannot be connected with many as generality"? True;
but here we do not use it as a deciding factor of the object
but rather as a means to establish that where one quality is
there, another quality wiII also have to be accepted, because
the deciding factor is the original cause which perverts this
inference (namely, generality is multiformed because it is
connected with many and that which is connected with many
is multiformed), and because it is justifiable to use this
inference as an aid to the original cause as by the removal of
that which is coexistent with manifoldness, it (manifoldness)is
also removed. And as regards the inference that 'the intellig-
ence is unconscious etc.' it is not justifiable to use it, because
we do not place any proof which obstructs the opponent
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view and which imposes the opponent qualities and which
. proves the concomitance of the cause of the perversion of the
inference.

*40. The cause should be usee! in two ways: as concomi-
tant with the probandum and as being one impossible without
the other e. g. the mountain consists of fire because the smoke
can be there only when there is fire or because the smoke
cannot be there if fire is not there. Since the probandum can
be proved by the use of either of these two, the two are not used
simultaneously.

*50. Only two-the statement of the thesis and the cause
-are the parts of inference for others and not the statement
of illustration etc. because the other can understand by the
use of the thesis and the cause alone and the relationship of
concomitance is decided by reasoning alone, and that con-
comitance is reminded by the statement of the thesis and the
cause alone and because an illustration which is uncorrobo-
rated cannot lead to knowledge, and if the illustration is
corroborated, it becomes a case of one which is already proved
otherwise. Corroboration means proving the concomitance
of the cause with its probandum, having proved it free from
the fallacy of unproven etc. and if the other men can under-
stand by this alone what is the use of making any other
effort?

*51. The use of the illustration etc. is justified to make the
dull-witted persons understand; thus one who is definite about
the thesis by the destruction-cum-subsidence (of the veil)and is
capable of understanding the other parts being expert in reme-
bering the reasoning, which leads to concomitance and which

is reminded of by the illustration, to such a person the cause
alone should be stated. To one who is not definite about the
thesis as yet, the thesis should also be stated. and the illustra-
tion should also be stated to one who does not remember the
reasoning leading to the remembrance of concomitance. Even the
application should be stated for a person who does not know
how to apply the cause in the thesis and the conclusion should
be stated to one whose curiosity is still unfulfilled. The puri-
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fication of the thesis etc. should be stated to a man who
does not agree with regard to the nature of the thesis etc.
and thus, the cause can have even ten parts.

[19. Treatment of the Varieties oj Cause}

*52. This cause is two-fold: positive and negative. The
positive is also two-fold: that which proves something positive
and that which proves something negative. The former of
these is of six types, to elaborate-some cause is determinate
concomitant only e.g. the word is non-eternal because it is
created by effort. Though all causes are determinate concomi-
tant, yet here this variety has been separately accepted as being
different from the rest of the varieties as cause viz. effect etc.
Thus, the inference that 'this is tree because it is sirnsapa'{Dalb-
ergia sissoo) will also be included in it. Some causes are effect
e.g., this mountain consists of fire because, otherwise the fact of
containing smoke cannot be justified. Here smoke which is the
effect of the fire and cannot be justified in its absence, makes
the fire known. Some causes are in the form of cause (as
against the effect) e. g., there would be rain because other-
wise a particular type of cloud could not have been there;
here that particular cloud being the cause of the rain makes
the rain, which is its effect, known. Certainly, if it is said
that the cause is possible even without its effect and is, there-
fore, not an indicator of the effect and, therefore, the fire
does not indicate the smoke; it is true; but where it is possible
to ascertain that all other causes are also co-operating and
there is no hindrance in its capability, there alone the cause
can also be the indicator or the effect. Some cause precedes
e. g., sakata would rise because otherwise the rise 01 krttika
would not have been there. Here, after the rise of the krttikii
the rise of the sakata takes place immediately after it without
exception and, therefore, the krttik . indicates the rise of
the sakata as its predecessor cause. Some cause is the
successor e. g., Bharani rose before, because krttika is
nsmg. Here, the rise of the krttika, which succeeds the
rise of the Bharanl, indicates it. These two (the predecessor
and the successor) are different from the cause and the effect
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as they are mediated by the obstacle of time. Some cause is
simultaneous e. g., the fruit of bijoraf a species of citron) should
be possessed of form because the fact of being possessed of
taste cannot be justified otherwise. Here taste which
is always simultaneous with the form, being not justifiable in
its absence, indicates it. It differs from the nature, cause
and effect because it is different in its nature and has no
priority and successiveness. In these examples, the positive
cause like smoke etc. prove the positive thing like fire etc.,
therefore, they are positive proving a positive thing, and they
are also known as availability of non-contradictory.

*53. The second is that which proves negation and which
is called the availability of the contradictory. It is of seven
types: contradiction in nature and availability of concomitant
with that etc. e.g., there is no absolute absolutism because
non-absolutism is found. He has no certainty of the reality
because there is doubt. He has no pacification of anger be-
cause there are signs of agitation on his face etc. He cannot
tell a lie because he is possessed of a knowledge which is
not polluted by attachment etc. The Pusya constellation will
not rise because Rohinl has arisen. The Mrgasjrsa did not
arise a moment before because Purva-phalguni has arisen.
He has no false knowledge because he has right attitude.
Here non-absolutism is contradictory in nature to absolutism
which is to be negatived. The doubt in the reality is con-
comitant with uncertainty which is contradictory to certainty
of the truth which is to be negatived. The signs of agitation
etc. on the face constitute the effect of non-pacification which
is contradictory to the pacification of the anger. Possession
of a knowledge not polluted by attachment etc. is the cause
of truthfulness which is contradictory to a lie. The rise of
Rohinl is predecessor of the rise of the Mrgaslrsa which is con-
tradictory to the rise of Pusy a tara. The rise of Purvaphalgunj
is a follower of the rise of Magha which is contradictory to
the rise of Mrgasirsa. Right faith is the concomitant of
right knowledge which is contradictory to false knowledge.

*54. The negative cause is also twofold: that which
proves something positive and that which proves something
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negative. The first is called no n-availab ility of the contradic-
tory and is of five types: non-availability of the effect con-
tradictory to the probandum, non-availability of the cause
contradictory to the probandum, non-availability of the
nature contradictory to the probandum, non-availability of
the determinant concomitant contradictory to the probandum
and non-availability of a concomitant Contradictory to the
probandum. For example, this man is extremely sick because
we do not find the activities of a man free from sickness.
Here is trouble because the desired object is not available. The
objects are multisided because the nature of onesidedness is
not found. Here is shade because heat is not available. Here
is false knowledge because right attitude is not available.

*55. The second is the non-availability of the non-con-
tradictory which is of seven types: non-availability of the
nature, non-availability of the determinant concomitant, non-
availability of the effect, non-a vailability of the cause, non-
availability of the predecessor, non-availability of the follower,
non-availability of one which is simultaneous. For example,
'here is no pitcher on the earth because there is no availability
of its nature which is due if it were available'. There is no
panasa(Artocarpus integrifolia) because there is no tree available.
This seed is not with its power un obstructed, because a sprout
is not seen in it. He has no peacefulness etc. because there
is no faith in the true nature of things. Svati will not arise after
a moment because the rise of citra is not seen. Purvabhadra-
pada did not rise a moment before because we have no
knowledge of the rise of Uttara-bhddrapada. He has no right
knowledge because we do not find any right attitude. Thus,
though of many types, the cause is characterised by the only
quality of not being coherent otherwise, and other than that
are fallacies.

[20. Description of fallacitS.}

.56. This faIlacy is three-fold: unproved, contradictory and
inconclusive. That whose nature is not determined is un-
proved. Indetermination of knowledge is either through
ignorance or through doubt or through perversion. It is two
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fold: unproved for both and unproved for either of the two.
As an example of the former we can say 'the word is changea-
ble, because it can be perceived by the eyes.' As an exam-
ple of the latter, we can say 'the trees are unconscious because
they are devoid of knowledge, senses and death in the form
of stoppage of age', or 'happiness etc. are unconscious be-
cause they are created'.

*57. If it is said that there is no fallacy unproved for both,
because when once one says that it is unproved and if the oppo-
nent does not state a proof to prove it, then it will be unproved
for both, because of the absence of any proof, and if he states
a proof, then, because of the proof being impartial, it will
prove it for both. Moreover, as long as he cannot produce
a proof for the other to prove it, it is unproved to him also;
it this be argued, then this is secondarily unproved because
the jewel etc. are not primarily called false jewels as long as
they do not appear to be so. Moreover, if the fallacy is
unproved for one of the debater, the opponent would be de-
feated and if he is defeated, it is difficult to free him from defeat.
Nor it is proper to support it afterwards by cause, because
the debate lasts only as long as there is defeat. Here, it is to be
said that just as a debator even though accepting the propriety
of the cause, cannot make the other debator or those who ask
question, understand it, because of their forgetfulness etc. of the
logic given for its support, similarly, he does not accept the
unproved also and is defeated by the cause which is unproved
[or both. Moreover, even if not accepting it himself, if a cause
is placed, because it is proved for the opponent, it is the
unproved for one of the two and a place for defeat, e. g.,
the following arguments of the samkhya towards the Jainas:
'happiness etc. are unconscious because they are created like
pitcher etc.'

*58. That which is concomitant with the contrary to the
probandum is called the contradictory cause e. g., the word is
not changeable because it is produced. Here the quality of
being a product is concomitant with changeability, which is
contradictory to unchangeability.

*59. That whose consistency otherwise is doubted is

65
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inconclusive. It is of two types: that whose existence
in the heterologous is decisive and that whose existence
in the heterologous is doubtful. The example of the
former is 'the word is eternal because it is knowable,
Here the quality of knowablity etc. is decided in the exam-
ple of sky and is similarly decided in the heterologous example
of the non-eternal pitcher etc. The example of the latter is that
the person under discussion is not an omniscient, bee •.use he
is a speaker. Here this quality of being a speaker is doubtful
in the omniscient, because it is doubtful whether the omnis-
cient is a speaker or not. Similarly, the example that the
son of Mitra is black, should also be given.

*60. A fourth type of fallacious cause, given by Dharma-
bhirsana, "immaterial" by name, should not be accepted. This
immaterial or purposeless is of two types -the means to prove
that which is already proved and that which is obstructed; but
these two are not different from the varieties of the appearance
of the known thesis and the appearance of the thesis which
has been refuted. It should not be said that where there is a
fallacy in the thesis, there should be fallacy in the cause also,
because then we will have to accept the fallacy of the examples
etc. also. By this, mis-timed should also be taken to be refuted.
Similarly, inconclusive is also not additional which is there
where there are two causes of equal force and of opposite
nature and this is included in the unproved fallacy, because
the logical impossibility of one without the other-s-the cause
and the probandum under discussion-is not decided.

[21. Investigation of the Organ of Knoioledg«, viz: Scriptures.]
*61. Scripture is that knowledge which is manifested in

the statement of some authentic personalities: It cannot be
said that it is included in the inference because like smoke it
also supports the truth by the force of the cognition of the
invariable concomitance, because a man who is habituated
can know the truth (by it) without depending on the cogni-
tion of the concomitance, just like a man, who is expert in
knowing the real or false coin, distinguishes between
the two as though by perception. One, who is expert in
advising beneficial things, preceded by the knowledge of the
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real state of affairs, is authentic. His statements consist of
letters, .words and sentences. The letters etc. are the
alphabets which are material. One, which has a par-
ticular meaning, is word and a collection of the words, which
are inter-related with each other, forms a sentence.

*62. This organ of knowledge of scriptures, states its mean-
ing always positively as well as negatively and follows the seven-
fold way of statement, because it can be valid and real in that
very way, giving us the full truth and because even when
only one way of stating a thing is used, the other ways of
stating the truth are always supplied by those who have in-
telligent understanding. In sentences like 'there is a pitcher',
there is no seven-fold statement, and it is considered valid
from worldly point of view, only because it can convey the
sense, but, in reality, it should be noted that it is not valid.

[22. Discussion about the Seven-fold Statement]

*63. 1f it is asked: what is this seven-fold statement; the
answer is : keeping in view the enquiries regarding each and
every aspect of an object, the statement in seven ways, which
is not self-contradictory and is marked by syat (from one point
ofview)and states negatively and positively, separately, and both
ways, collectively, is the seven-fold statement. This seven-fold
statement arises in accordance with the seven types of ques-
tions, arising out of seven types of curiosities, arising out of
seven types of doubt;; there being seven types of qualities
possible with reference to each mode of an object. The first
statement, amongst these, is that from a particular point of
view every thing does exist, taking primarily the positive
aspect. Here from a particular point of view, means relatively
from the point of view of its own form, territory, time and
nature. All pitchers etc. exist in their form of being made of
clay and not of water etc.; from the point of view of territory,
in Pataliputra etc. and not in Kiinyakubja etc.; from the point
of view of time, in autumn etc. and not in spring etc.; and
from the point of view of nature, as black and not as red.
Similarly, the second statement is that anything, from a point
of view, does not exist, taking primarily the negative aspects.
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This non-existence is not imaginary because this is experienced
independently like the existence, otherwise, the three-fold
characters of the cause would be disturbed, because non-exis-
tence in the heterologous example would not be real. From
a particular point of view it exists and from a particular point
of view it does not exist-this is the third statement taking
positive and negative aspects into account, respecti vely. The
fourth is that from a particular point 'of view it is indescriba-
ble-where the negative and the positive aspect have been
given predominance simultaneously, he cause both cannot be
simultaneously expressed in one word, because even by the
continuous participles like 'being' etc. the two meanings are
shown one by one and because by such words as 'one of
the two', even though somehow both of them may be known,
yet each one of them cannot be expressed by one word even
by the Lord creator. The fifth is: from one point of view
it does exist and from another point of view it is indescribable
-here the positive aspects and the positive and the negative
aspects have been kept in view simultaneously. The sixth is
that from one point of view it does not exist and from another
point of view it is indescribable-here the negative aspect
and the positive and the negative aspects have been kept in
view simultaneously. The seventh is that from one point of
view it does exist, from another point of view it does not
exist, and from yet another point of view it is indescribable-
here the positive aspect and the negative aspect (respectively)
and the positive aspect and the negative aspect simultaneously,
have been kept in view.

*64. This seven-fold statement is the full and the partial
with reference to each statement. The statement is full which
is made simultaneously about an object whose infinite aspects
have been proved by an organ of knowledge, identifying by
transference of epithet or by making the identical aspect
pre-dominant by times etc. That statement is partial which states
one by one about an object, which has been made the subject
of one point of view by differentiating by transference of
epithets or by making the aspects of difference dominant. What
is this order and what is this simultaneity? We explain it-when
the difference is desired to be expressed by means of times etc. of
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the qualities of existence etc. then there is order, because one
word cannot have the power of conveying many meanings.
When those very aspects are spoken of as identical by means
of times etc. and then by making one aspect expressed even by
one word, the expression of the whole of the object becomes
possible which assumes identity with it and this is simultaneity.

*65. What are these time etc.? We explain; they are
time, form, object, relationship, effect, an aspect, an aspect
of the object, contact and word. Now, when we say that from
a particular point of view the objects soul etc. do exist, then
we identify by time taking that all other infinite qualities in
the object are there in the same time in which there is exis-
tence, And whatever is the innate nature of the existence
of its own, similar is the innate nature of other infinite quali-
ties of their own, and, therefore, they are identified with it
on account of the fact of innate nature; and whatever object
is the substratum, viz. the matter, of the existence that is also
the substratum of other modes and, thus, there is identity with
reference to the object. and whatever relationship of all
pervasiveness is of existence, the same is the relationship of
the others also, and, thus, there is identity from the point of
view of relationship. And whatever effect has existence in
sustaining object in its own form, similar is the effect of
the other aspects, and, thus there is identity from the point of
effect. And whatever is the place of the qualified object, viz.
the territory of the existence, the same is that of other aspects,
and, thus there is identity from the point of view of the
territory of the qualified object. Ann whatever contact is of
existence with the soul as being one with it, similar is that of
other aspects and, thus, there is identity from the point of
view of contact. In relationship, the difference is subordinate
and the identity is predominant, whereas in contact, the
order changes and this is the difference between the two.
The word 'is', which is indicative of the quality of existence,
is also indicative of all other infinite qualities, and, thus
there is identity through word which is justified by giving
a secondary place to the point of view of the mode and by
giving predominance to the point of the matter. The identity
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of the qualities is not possible, by subordinating the point of
view of the matter and by predominating the point of the
modes, because it is not possible for many qualities to be at
one place simultaneously, or if at all it is possible, we would
have to accept the difference of their substratum. And be-
cause there are the different qualities or, otherwise, there
would be no difference in them and because the matter which
is the substratum is also different, there would be a contradic-
tion in its being the substratum of different qualities and be-
cause there is difference in the relationship on account of
the difference of these which are related, because it is not
consistent that many related things be related by one rela-
tion. The effect of each one of them, which is determined
separately, is also different, because the effect of many effects
cannot be one. The territory of one qualified object is
different with reference to each quality, because if it is one
there would be the inconsistency in identifying the territory of
the qualified objects of the qualities of different objects. There
is difference in the contact with reference to the contact, because
if there is no difference in the contact to each, there would be
no difference in those also which come in contact. There is
difference in the word with reference to each subject, because
if all qualities were to be indicated by a single word, then all
objects of the world would be indicated by a single word; thus
identity is secondarily imposed on qualities differentiated by
times etc. Similarly, the attitude of difference and the secon-
dary use of it should also be stated. Here ends the discussion
of non-perceptible. And the object of organs of knowledge
has been described by it.

Here ends the chapter on the organ of knowledge
in the manual of Jaina logic, written by Pandita
Yasovijayagani.the brother of'Pandita Sri Padmavijaya-

gani and the disciple of Pandita Sri Nayavijaya-
gani, the class-fellow of Pandita Sri Jitavijaya-

gaf.li, the best amongst the disciples of
Pandita Sri Labhavijayagani, the chief
disciple of Mahsmahopadhyaya Sri

Kalyanavijayagani
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2. On The Partial Point of View.

[I. Investigation into the Nature of the Partial Point of View.]

*1. The organs of knowledge have been described. Now
we describe the partial point of view. The partial point of
view is the effort of cognising a part of an object, possessed
of infinite qualities, cognised by the organ of knowledge, but
not over-looking the other parts of it. This is different from
the organ of knowledge as cognising only a part of it. Just
as one part of an ocean is neither ocean nor non-ocean,
similarly, partial point of view is neither organ of knowledge
nor non-organ of knowledge. They are of two types-of the
modes and of the substance. That which cognises only the
substance primarily, is that of substance, and that which
cognises only the mode primarily, is that of modes. The
substantial is of three types: the non-distinguished, the gen-
eric and the empirical. The modal is of four types: the straight-
expressed, the verbal, the subtle and the such-like. Jinabha-
draganiksamasramana holds the straight-expressed to be a
variety of substantial.

*2. The non-distinguished is the effort to grasp all the
aspects whether general or particular e. g., the desire to make
one subordinate and the other predominant out of the two
substances and out of the mode and the substance, e.g., there
is existence and consciousness in the self. Here out of two
modes one is intended to be predominant and another is
intended to be subordinate. Here consciousness which is the
manifest mode, is the object qualified and as such, is predomi-
nant, whereas the existence is the epithet, and as such, is
subordinate. That which is characterised by the capacity to
do something positive or negative is called the manifest mode,
and that which is the nature of the object, limited only to the
present, and having no contact with the past and the future, is
the mode of the object. In the example that 'the object is
that which is characterised by the mode or the object', two
objects have been intended to be indicated as predominant
and subordinate, because here the qualified object viz., the
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object consisting of modes is predominant and the object as
an epithet is subordinate. In the example that 'a man devoted
to passion is happy for a moment', the person devoted to
passion as being an object, which is qualified, is primary,
whereas the quality of happiness, as an epithet,is subordinate.
It should not be said that the non-distinguished is an organ
of knowledge as it deals with both the object and its mode,
because only that, which deals with them .both as predominant,
is an organ of knowledge.

*3. That, which deals only with the general qualities,
is the generic. It is of two types: ultimate and non-
ultimate. The ultimate generic it that which takes into consi-
deration only the pure existence of the substance, being indiff-
erent to all particulars e. g. the universe is one because it
has the common quality of existence. That which, though,
accepting the general substance etc., adopts the attitude of
closing of eye like an elephant in regard to its varieties,
is known as non-ultimate generic. That, which distinguishes
methodically in the objects, cognised by generic, is empirical
e.g., that, which is existence, is either the matter or the mode.
The matter is of six types-the soul etc. The mode is of two
types-the simultaneous and that which comes in order.

*4. Analytic stand point is that which primarily indicates
only that mode, which is of the present moment e.g., there is
the mode of happiness at present. Here, the temporary mode
of happiness is shown primarily. Its substratum, the soul, is
not said as the subordinate.

*5. That, which accepts the difference in the meaning of
the word on account of time etc., is knowri as verbal. Time
etc. include time, case, gender, number, person and preposi-
tion, e. g., there was, is and will be Sumeru-here, it accepts
the difference in the Sumeru from the difference of the time
etc; 'the pitcher is made' and 'he makes the pitcher' -here
(it accepts the difference) by the difference of the case; tata,
tati and tatarn (coast)-here (it accepts difference) by the
difference of the gender; daraQ and kalatram (wife)-here (it
accepts difference) by the difference of number; thou goest
and you go-here (it accepts difference) by the difference of
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person; santisthate and avatisthatethe stands)-here it accepts
(difference) by the difference of preposition.

*6. Subtle is that which accepts different meaning of the
synonym, words by the difference of their etymology. The
verbal stand-point accepts identity in the object, even though
there is difference' in the modes. Subtle accepts difference of
objects when the modes are different. It overlooks the
identity of the meaning of the synonyms e. g. he, who has
great power, is Indra; he, who is capable, is sakr a; he, who
pierces the city, is Purandara. etc.

*7. Such-like point of view. is that which accepts the
meaning of the words indicated by them only when the ob-
ject is engaged in the action, indicated by those words. e. g.
Indra is so (on ly) when he has great power. The subtle point
of view accepts the use of Iridra etc. for whether the action of
having great power is present or not, because the word is used
to indicate an object which is possessed of the action in general
just as the word 'cow' is used for a particular animal, whether
there is the action of going in it or not, because such is the
convention. But such-like point of view accepts the word Indra
etc. only when it is performing that action and is engaged in
the action of having great power etc. From this point of
view there is no word which is not the indicator of some action
because the words indicating a class, like cow and horses etc.,
are also root-words e. g., a cow is that which goes and a
horse is that which goes swiftly. Even the words indicating
qualities like white and blue-are also root-word, white being
that which purifies, and the word 'blue' meaning that which
makes blue. The words, which are proper names like Devadatta
and Yajfiadatta, are also root-words meaning 'may god give
it' or 'may the sacrifice give it'. The word indicating a
union or a collection is also root-word because here also the
action of the existence of the staff in the dand! and of the
horns in an animal possessed of horns, predominates. This
point of view accepts that the five types of words are only
from practical point of view and not in reality.

*8. Out of these the first four dealing primarily with the
meaning are the points of view of the meaning whereas, the last
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three dealing primarily with the words, are the points of view
of words. Those points of view which cognise only the particular,
are called implied points of view, whereas those who cognise the
general are called unimplied. From the point of view of the
unirnplied view-point, all the Siddhas have the same nature.
From the point of view of implied view-point, the Siddhas,
who get liberation in one or two or three times, are
equal to only those who get liberation in the same period.
The empirical point of view is -that which' follows the famous
conventional meaning e. g., even though there are five
colours in the bee, yet the pee is called black. That point of
view, which accepts the real nature of the things is real. It
accepts that there are five colours in the bee because its body,
which is gross, is made of material of five colours; but the
other colours white etc, being subordinate, are not felt. Or
we can say that one, which takes into consideration only one
point of view, is empirical, whereas that which takes into
consideration all points of view, is real. We should not say
that in this way the real point of view would become an organ
of knowledge and thus, its nature as a particular point of view
would be disturbed, because it accepts the predominance of
(only) that point of view which is under its jurisdiction, even
though taking into consideration all point of views. Those points
of view are called the points of view of knowledge, which accept
predominance of knowledge only. Those points of view which
accept only the predominance of the action, are called points of
view ofaction. The four points of view, analytic etc.,accept the
predominance of action, characterised by conduct, because it
is the immediate cause of liberation. Though the non-disting-
uished, the generic and the empirical accept all the three-
conduct, knowledge and faith-as the cause of liberation, but
separately and not collectively, because this point of view does
not accept that liberation is necessarily effected by the three,
knowledge etc. alone, otherwise, they would not be the points
of view, because the acceptance of them collectively is the
real doctrine.

*9. Which point of view again here covers much and
which less? We state it-the non-distinguished covers more
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than the generic, which covers only the existence, because,
it (the non-distinguished) covers both existent and non-exis-
tent. The generic, as it shows all the existent object collec-
tively, covers more than the empirical, which manifests only a
particular existence. The empirical covers more, being
related with the objects of all the three times- past, present
and future-than the analytic which deals with only the objects
of the present. The analytic covers more as it cognises the
opposite of the verbal, which accepts different objects, differen-
tiated by time etc. The verbal is less than the analytic not
only by the difference of time, etc. but also because it accepts
only one aspect of the existence of the existent pitcher also
as-tit is pitcher from a particular point of view' and 'it is not
pitcher from a particular point of view'; and, thus, it is more
particularised than the analytic. Though, the object, possessed
of seven aspects, is accepted only by one who accepts non-
absolutism, yet there is no fault in accepting that it propounds
a particularised object than accepted by the analytic verbal
point of view. The verbal point of view coveres more than the
subtle as it accepts the difference of meaning of synonym words
and it does not accept the difference in the object on account
of the difference of the synonym. The subtle covers more
than the such-like which accepts the difference in the object
on the basis of the difference in the action.

*10. A statement from a particular point of view is also
affirmation with reference to its object, but it is only a partial
statement and it should be observed that this is its difference
from the statement of the organ of knowledge.

[2. Discussion of the False Points of View.}

*11. Now we deal with the false points of view. That
which covers only object and overlooks the mode, is the false
point of view of substance. That, which covers only the mode
and overlooks the substance, is the false point of view of mode.
That, which accepts absolute independence of the quality and
the qualified object, is the false point of view of the non-disting-
uished e. g., the philosophy of the Naiyayikas and the
Vaisesikas. That which accepts the non-duality of the exis-
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tence and refutes all individuals is the false generic point of
view e. g., all systems of non-dualism and the ~ankhya
philosophy. That, which intends an unreal division of the
substance and its mode, is the false empirical point of view
e. g., the Carvaka system. Carvaka refutes the division of
substance and the modes, etc. of the soul, supported by the
organ of knowledge and supports, as a follower of the rough
common usage, only the division of four m~tters. That which
refutes the substance altogether and accepts the present mode
only, is the false analytical view-point e. g., the philosophy
of the Buddhists. That which accepts only the difference in the
objects on the basis of difference of times etc., is the false
verbal view-point e.g., the Sumeru 'was,' 'is' and 'will';(these
words) indicate altogether a different meaning because they
are words belonging to different times and are like the other
words which are proved to be so. That which accepts only the
difference of the objects indicated by the synonym words, is
the false subtle view e. g., Indra, Sakra aud Purandra etc.
indicate altogether different objects, because they are different
words like other words as, 'elephant' and 'deer.' That which
accepts that a word cannot indicate an object which is not
possessed of the action, is the false such-like view-point e. g.,
a pitcher which is devoid of a particular action is not to be
indicated by the word 'pitcher', because it is not possessed
of the action, which is the cause of using that word, just like
another word. That which indicates only the meaning
and negates the word, is the false point of view of meaning.
That which indicates the word only and negates the meaning,
is the false point of view of word. That which indicates the
implied and refutes that which is not implied, is the false
implied point of view. That which accepts that which is not
implied and refutes that which is implied, is the false unirnplied
point of view. Negating the reality and accepting only the
common place thing, is the false empirical point of view.
Accepting the reality and nega ling the practical point of view,
is the false real point of view. Accepting knowledge and
refuting action, is the false point of view of knowledge. Accept-
ing the action and refuting the knowledge, is the false point
of view of action.
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Here ends the chapter on the partial point of VIew
in the manual of Jaina logic, written by Pandita
Yasovijayagani.the brother of'Pandita Sri Padmavijaya-

gani and disciple of Pandita Sri Nayavijaya-
gani, the class-fellow of Pandita Sri Jitavijaya-

gani, the best amongst the disciples of
Pandita Sri Labhavijayagani, the chief
disciple of Maharnahopadhyaya Sri

Kalyanavijayagani

3. On the Symbol

[The Discussion of the Symbols of name etc. )

*1. The points of view have been discussed. Now, we
discuss the symbol. Symbol is that which is particular type of
composition of words or objects for proper adjustment and
removal of the lack of understanding, in accordance with the
context etc. The symbols are useful because they adjust the
benediction of name etc. in the auspicious objects etc. as is
said : "sYlUbol is fruitful because it relUoves the irre-
levant and adjusts the relevant. (Laghi. Svavi. 7.2")
Generally speaking. they are of rOUT types-name, replacement,
substance and nature.

*2. The symbol of name is that which indicates the
object not caring for the relevant meaning of the word e. g.,
the words like Indra etc., which indicate some child of a
cow-man, are not indicated by the synonym words Sakra etc.,
and the words which are evolved accidentally and are
not used in any other sense like Dittha and Davittha. This
indentity of the name and its object is in reality dependent on
the meaning, bt" s~condarily it is dependent on the words.
From the poilt of, view of the Meru etc., the symbols of

I

name last as lon'g as the objects, whereas in case OJ the names
'Devadatta' etc. they do not last as long as the object, or the
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script 'Indra' etc, which are names of a particular object,
inscribed on a book, paper or picture etc., is also the symbol
of name.

*3. The object, which is devoid of the essence of that obj-
ect but is replaced with that intention, is called replacement; it
is of the same type in the picture but is formless in the dice
etc; it lasts for a short period in picture etc. but lasts as long
as the object in the image of the natural temples; just as the
image of Jina is the symbol of Jina and just as the image of
Indra is the symbol of Indra.

*4. That which is the cause of the past or the future, is
the symbol of substance, as the use of the word Indra for
one who has once experienced the state of Indra or will
experience the state of Indra in future; here, the use of the
word Indra being justified like the use of the word 'pitcher
of ghee' with reference to one, which has once been the
substratum of the ghee or would be the substratum of ghee
in future. Sometimes, the symbol of substance is used to
indicate the sense of secondary, just as one who crushes the
charcoal is called the nominal adirya, i. e. he is an acarya,
because he is not possessed of the qualities of the acirya.
Sometime, it is used in the sense, in which it is not in actual
use e. g., the worship of Jina even though done with devotion
yet done unmethodically and characterised by the desire for
this world and the other world and not free from the desire,
is called the pseudo-action because the improper action is
not the way to liberation directly. It is called 'material'
because done with devotion even though unmethodically, it is
the way to liberation indirectly because the acaryas proclaim
that the quality of devotion renders, the fault of being unme-
thodical, powerless.

*5. That which is symbolised as itself characterised by
experience of the action which one desires to convey, is
called actual symbol e. g., one who is engaged in the action
of having great power, is actual Indra.

*6. What is the difference between the names etc. except-
ing the actual, because all (the three) are found in all the

)
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three? The name, for example, is common in every object,
which is named, and in its image and in the substance. The
absence of the real object, in the form of image, is also found
equally in all the three, because all the three are devoid of the
real. The substance also exists in the name, the image and the
substance, because it is the substance which is named and of
which the image is made, and, of course, the substance in the
substance itself is present by its very nature; therefore, it is
not proper to distinguish bet ween these as there are no
contradictory qualities in them; if this be said; no, their differ-
ence is justified, because even though they are not possessed
of contradictory qualities in this way, yet in another way,
contradictory qualities can be proved in them; e. g. the
image is different from the name and the substance, because
there WI< have the form, intention, conception, action and the
resultant e. g., in the image of Indra, the form as being.
possessed of thousand eyes etc. and the intention of that
person, who made the image, as to make it real I ndra and
the conception of Indra, of one who sees it, by looking
at that form, and the action of bowing etc. of those,
whose minds are engaged in devotion, and the resultant
in the form of the birth of son etc., is also seen. These things
are not so in the name 'Indra' and the potential Indra, and,
therefore, it is different from these two. Similarly, the substance
being the potential cause of the real is also different from
the name and the image, e. g., a speaker, without attention,
is a potential one, as at the time of attention, he becomes the
cause of the real, characterised by attention, or just as the
soul of a monk is potential Indra, as it is the cause of the real
Indra. This is not the case with the name and the image of
Indra. Similarly, the name is also different on account of the
above said differences from the image and the substance.
Therefore, even though the milk and the butter-milk etc. are
identical from the point of view of whiteness yet, they are
different from the point of view of sweetness etc .. Similarly,
the name etc., though identical from one point of view, are
different from another point of view.

*7. One can say that only the real is the object; what is
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the use of accepting name etc. which are devoid of the subs-
tance; it is not so; even the name etc. are the characteristics
of the object and, therefore, in general, they also are not
excluded from the real. When one says 'Indra', without any
qualification, the qualified thing is known only by context
etc. by thinking over all the four-the names etc. Or these
names ete. are used as the part of the real itself, because the
emotions are aroused even at the name of .Tina or the image
of Jina or at the sight of the body of a dead sage. Of course,
the three-the names etc. alone are not the immediate and
the unfailing cause of exciting the emotion and therefore, the
old acaryas accept the superiority of the real which is the
immediate and the unfailing cause. This has been said from
the point of view of the names of different objects. The
names etc., which are in the same object, are the object be-
cause they invariably accompany the real, because every object
is a name itself in the form of the word, the image in itself in
its form, a substance in its cause, and it assumes the reality
when it becomes the effect. If the name of the pitcher were
not the characteristic of the pitcher, then it would not be an
indicator of it; because it is the cause of relation of identity with
one which is not different from itself and, therefore, everything
is in the form of the name. And, everything has a form because
all-the intelligence, words, pitcher etc.-have a form of their
own, and the form of the blue etc. and of particular postures
etc. are proved by experience. Everything is substantial
because everywhere the substance is experienced as the cause
of the manifestation and the concealment and as free from
all modifications like the snake which is sometimes with
raised hood, sometimes without hood and sometimes circular.
Everything is real, because it is experienced as being the
cause and effect in the form of modification. Therefore,
the world is made of these four and thus we have a combina-
tion of the points of view of names etc.

[2. The Adjustment of the Symbols in the Points of Vino]

*8. Now we adjust the points of view with the symbols
of names etc. The three, names etc. are accepted by the
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material point of view only, whereas the real is experienced
by the point of view of the mode only. The first has two
varieties-the generic and the empirical, because the non-
distinguished which cognises the general is included in the
generic and the non-distinguished which cognises the parti-
cular is included in the empirical point of view. The four-
the analytic etc.-are the varieties of the second. This has
been said in accordance with acarya Siddhasena by the
reverend Jinabhadra Gani k~ama sramana in the Visesavas-
yaka : names etc. belong to the substantial and the real
to the modal point of view. The generic and the
empirical are the varieties of the first and the rest of
the second (75).

He expresses his own point of view at the time of discussing
the symbol of salutation etc : the verbal point accepts
all the symbols [2847J, By this statement, he means to
say that all the three verbal points of view accept only the
real, as being pure, and the other four-analytic etc.-accept
all the four symbols because of impurity. Some others hold
that the analytic point of view accepts the name-symbol and
the real only; this is not' so; because the Siitra scriptures
declare that the substantial symbol is accepted by the analytic
point of view, but it negates the acceptance of difference.
Thus, the siitra says: 'from the analytic point of view a
person, who is not engaged in its conscious activity,
is essentially ~ne object, because this point of view
does not accept the difference' [Anuyoga sfitra, 14JAnd
how will it no~ accept the image symbol, which has the
shape of Indra and by looking at whom, the word 'Indra
is uttered; while it accepts even the gold, which has not
assumed any shape, in the from of a lump, as being the cause
of the real modes of would-be necklace etc.? The name,
of course, is not illogical with reference to the visible.
Moreover, why shall it not accept the name and the image
symbols, which are not different from the cause of the real,
while it accepts only the word 'Indra' etc. or only that which
is indicated by the word 'Indra' etc. even when there is
no reality? Their acceptance would rather be more justifi-
cable; because of the reason that the substance in the form
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of the image of Indra and the image-symbol in the form of
a particular shape, have the relationship of identity with
the real, the mode of Indra, and as such are more closely
related with it in comparison to the name which is related
(only) through the relationship of the indicated and the
indicator. Some say that the generic and the empirical accept
three symbols except the image; this view is not free from
faults, because it must be accepted that either the generic or
the non-generic or the non-distinguished in general, accept
the image, because the acceptance of the image is not pro-
hibited in (other) substantial point of view except in the
generic and the empirical. (Now which of the above men-
tioned three types of the non-distinguished accepts the
image ?). In the first case, the generic (also) will have to
accept the image, because the generic point of view is not
different from the generic non-distinguished. In the case of
the second (alternative), the empirical will have to accept
that (i. e. the image) because that (i. e. the non-generic) is
not different from the empirical point of view. And in the
case of the third (alternative), even if accepting that the
generic and the empirical separately do not accept the image;
it would be difficult to avoid its acceptance jointly by them in
the form of the fun non-distinguished point of view, because
each one of them (the generic and the empirical) cognise one
part each of the undivided non-distinguished. Moreover,
because the generic and the empirical are included in the
non-distinguished, therefore, its attitude should also be in-
cluded in them, because though the scope, characterised as
the characteristic of both of them (viz. the general and the
particular) cannot be included in one of them, yet the chara-
cteristic of one, viz. the image-symbol, can be easily held to
be included, because the division of the generic and the
empirical can be justified merely by accepting the general and
the particular image-symbol-all this should be thought over
in accordance with the scriptures. The objects, soul etc.,
should be symbolised by the symbols of names etc.

[3. The Symbols with reference to soulJ.
*9. That which, whether a soul or not, is named as soul,

~ .
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is called the name-symbol of soul; the image-symbol of
soul is the image of gods etc.; the real symbol of soul is one
who is possessed of the subsidence of the knowledge-veiling
karman. Thus, these three symbols are possible with reference
to soul but not the substantial symbol. This would be possible,
only if one who is not soul at present would become a soul in
future, just as one who is not god in the present is to become
god in future and that is called substantial symbol of god.
But this cannot be accepted in the doctrine because the existence
of knowledge in a soul is considered to be without beginning
and without end. But if we were to imagine a soul,
to be devoid of qualities and modes but possessed of a beginn-
ing-less knowledge, then this would be a non-existent thing,
because the qualities and the modes of an existent thing cannot
be eliminated by mental thinking. The objects do not show
modifications depending on our knowledge but our knowledge
is produced as the objects show modification. We cannot
say the four-fold division of names etc. is disturbed by it,
because it is possible in almost all other objects. "There
is no disturbance in the rule if it is not 'possible in one",
say the ancient people. Some say that one who knows the
meaning of the word 'soul' but is not devoted to it, is also a
substantial soul. Others say that I myself, the soul of the
man, should be known [as the substantial soul] because I
will be the cause of the soul of the god who is yet to take
birth, and because I myself will transform myself in the form
of the god. Therefore I am now the substantial soul. Their
intention is this that the prior soul is the substance of that
which is yet to take birth and to follow. In this way, only a
liberated soul would be a real soul and no other soul-there-
fore, this point of view is also not free from defects; this is
elaborated by the commentator of the Tattviirtha1

*10. This should be kept in mind that in thisway thought
all mundane souls would be substantial but they would not
the contradictory to real because it is held that the names etc.
of one object are invariably concorrlitant with the real. So

1. cr. Tattvarthabhasyavrtti, p. 48.
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"Or the name of the object is the name, its form is
its image, its being cause to the coming mode is the
substance and the object in its effective form is the
real". (Vise~ vasyaka, 60).

If we accept so, it would not be possible to accept any
substantial soul from the point of view of soul in general,
because the man etc. are the particular soul of god etc.-
all this has been discussed by us in detail in the Nayarahasya
etc.

Here ends the chapter on the symbol in th manual of
Jaina logic, written by Pandita Yasovijayagani, the

brother of Pandita Sri Padmavijayagani and the
disciple of Pandita SrI Nayavijayagani, the

class-fellow of Pandita Sri JitavijayagaT)i.
the best amongst the disciples of Pandita

Sri Labhavijayagani, the chief disciple
of Mahamahopadhyaya SrI

Kalyanavijayagani
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May this work, composed by the purity of faith, engenderedby
the unequalled favour oj his service, when he, a noble teacher and
scholar, Sri Vijayndisimha, who was like the sun in the sky of the
spiritual lineage oj the noble teacher and scholar, Sri VijayiididevtL, has
attained the throne of Indra, cause happiness and recreation amongst
the groups of the learned. (1)

He, the most expert in the science of logic, who had received lore
from Jitavijaya of lofty ideas as Will as from the modest, learned
teacher Nayiidivijaya, and who had the wise Padmavijaya as his loving
brother-has composed this treatise on Jaina logic. May it render
pleasure to the reader.

Whatever merit I may have earned by composing this epitome oj
logic, may I attain the great wealth of the highest happiness there-
by. (3)

On whom previously, the scholars in KiiSi had conferred the title of
'expert in logic' and who, when he had composed a hundred works,
was awarded the degree of the 'iiciirya of logic'; he, Taiooijaya, an
infant -pupil of the learned Nayiidivijaya, has related this knowledge
at the request of the duciples. (4)
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P. 1. L. 1. Cf. Dasauaiknlika, 1. 1., deuii vi tam nammsamti
jassa dhamme sayli mano

'Even the gods bow down to him whose mind is always
engaged in dhamma'.

P. 1. L. 2. For the partial point of view (rtaya) see supra P:
71. For the different ways of putting a thing see supra P: 77.

P. 4. L. 4. A glance at the definition of pramnna, given by dif-
ferant Jaina logicians and collected by Pandita Sukhalnlaj: in his
notes on Pramiina mlma,hsa and also by Pandita Kailash Chandraji
in his ]aina-nyaya (p. ~5), would clarify that rasovijaya has
borrowed his definition directly from Vndideuasiiri (Pramananaya-
tattualoknlankara 1. 2.) Siddhasena (Nyayavatara, l)and Samanta-
bhadra (Apta mlmamsa, 63) who say that prarnana is illuminator
(abhasi and libhasaka) of the self and the others. Tasouijoya,
following, Vadidevasuri replaced the word'illuminator' by defini-
tive cognition, (vyavasayl).

Following the Mlmamsakas and the Buddhists, Bhatia Aka-
lanka {Astatau, Asiasahasrt, P: 175) and MlifJikyanandz (Par-
lkfamukha, 1.1) lay down the condition that the pramiina should
reveal an object, hitherto unknown [apiirudrtha], Taiooijaya
has followed the majority of the Jaina logicians in this connec-
tion and has not made any reference to the condition. He
was of course conscious of this condition as is clear from his
text P: 6 line 7.

Siddhafna, quoted above, says that pramana should be
immune fr~ ,ontradictions (badltavarjitam). He is followed
by Akalanka, quoted above. Tasouijaya shows his awareness of
of this condition when he observes that recollection is also an
organ of knowledge, because it is coherent like perception etc
(Text,p. 9 line I).

P. 1. LA. The Naryiiyikas hold that know ledge does not cog-
nise itself. It has to be cognised by another knowledge called
anuvyavasiiya. The J ainas, like the Buddhists and the Vednntist s
accept the self-illuminating nature of the knowledge. There-
fore, the word 'self' in the definition is significant.
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P.l. L. 6 Yasovijaya will himself admit that object-awareness
is the cognition of the general features only (Text P: 4 line 9)
and yet object-awareness is obviously a pramaIJa. So the ques-
tion arises that how can he here exclude indeterminate intu-
tions from cognition? Pandita Sukhalnlajt in his commentary
on text (p. 31), says that here Yasovijaya is only following the
tradition of his predecessors like Ma'fikyanandi and Vadidevasuri.
In fact, as pointed out by Dr. Indra Chandra Shastri in his com-
mentaryon the text (p. 2), there is a difference of opinion
about the nature of indeterminate intuition as to whether it is
indentical or not with the object-awareness. May be that
YasoviJaya considered the two as different and therefore really
excluded the former form cognition while including the latter
into it. For a detailed study of knowledge and inderminate intui-
tion, see Nathmal Tatia, Studies in Jaina Philosophy, pp 70-80.

P. 1. L. 7. The Bhatta Mtmamsakas are said to be upholders
of the non-perceptibility of knowledge, because they believe
that knowledge cannot be known directly but can only be in-
ferred from the object, which is known.

P. 1. 1. 8 The idealists traditions ofthe Yogacara Buddhists
and the non-dualist Vedanta do not accept the reality of the
external world. The Jainas, on the other hand, are realist.
Therefore, the prarnana is said to be definitive cognition of
not only the self bu t of the others also.

Pandita Sukhaliilaj: comments (p. 31) that by saying that
the epithet of 'self and the others' has been used to indicate
the nature (of the pramnna}, Yasovijaya means to stress that
one should not think that this epithet is superflous, as it is
implied in the very nature of the knowledge, as accepted by
the Jainas. It is meaningful not as excluding anything, but
merely as indicator of the nature.

P. 1. L. 10-12 Vadi Deuasuri in the sixth chapter of his
Pramananayatattoalokdlankara, has dealt wi~ the problem of the
resultant of pramiina in detail. Resultants, he says, means that
which is effected by pramii1J,a (VI. I.J. It is either direct or
indirect (VI. 2.) The direct resultant of the pramana is the
removal of ignorance (VI. 3). The indirect resultant of all the
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pramanas, other than pure knowledge, is a spirit of appropria-
tion, avoidance or indifference whereas the indirect resultant
of pure knowledge is only a spirit of indifference (VI. 4-5).
Here the Jainas show a better understanding of the problem
by stating the resultant of the pure knowledge separately,
while the Naiyayikas do not do so. The argument that the
resultant of pramana in the form of the spirit of appropriation,
etc., should be different from the prarnana itself, does not hold
good (VI. 7) because both, the prarnana and its resultant,
belong to the one and the same cogniser (VI. 8). Therefore,
the difference between the two is only partial (VI. 6). As far
as the direct resultant, viz., the removal of ignorance is con-
cerned, it is obviously identical with pramana, which is
knowledge (VI. 12). Thus, this is one way of proving that the
prarnana and its resultant are partly identical and partly differ-
ent. Even the direct resultant is not absolutely identical with
the prarnana, because the latter is the instrument whereas the
former is its effect and the two cannot be obsolutely identical
(VI. 15).

Vadi Deoas iiri (VI. 16) accepts that the resultant is the
knowledge of the self as well as the non-self. This is the view
of the traditional Jaina logicians. Tatooijaya, however,
does not follow the Jaina tradition but adopts the view of
the Vijnnnaosd: Buddhists in accepting the knowledge of the
self only as the resultant. Pandita Sukhatalaji has suggested
that the knowledge of the self is, in :reality, the resultant;
the knowledge of the non-self is automatically implied therein
[Commentary on the Text, p. 32).

The way for Tasouijaya has already been paved by Akalanka
who held that each succeeding member of determinate percep-
tion, speCU!tion, perceptual judgment, retention, memory
recognition, reasoning and inference is the resultant ~f each
antecedent rnber (Laghtyastrayz,I.6). If we accept this, each
member, except the first and the last, would be pramana as
well as resultant and thus the identity-cum-difference between
the two is ~tablished. This position was further strengthened,
as shown above, by Vadi Deuastiri. Tasooijaya took the advan-
tage of this background and interpreted the identity-cum-
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difference in his own way to bring in an alien concept into
Jaina logic. '

P. 1. L 12-14. The above problem of the resultant of the
pramana assumes a new dimension in Jaina philosophy because
other systems accepted the means of knowledge--i.e. sense-
object contact (sannikar,ra)-as pram71rJa and knowledge as its
resultant. The Jainas, on the other hand .• accepted knowledge
itself to be pramar.za.

The non-Jaina systems define pramana as the cause of
valid cognition. Ifwe accept this, it would mean that imme-
diate antecedent of knowledge-i. e. senses, may be called as
pramana. Now, the Jainas, when faced with this contention,
held that the material sense-organ (dravyendrva) is not the
immediate antecedent of knowledge. Amongst the actual organ
of sensing (bMvendrva) also it is only the function-sense, enga-
ged in conscious activity, which can bee onsidered as the
immediate antecedent of knowledge and not the sense qua
attainment (labdhindriya). If we were to accept sense qua attain-
ment as the immediate antecedent of knowledge, a man in
deep sleep will also have cognition.

The first reason for not accepting the sense qua attain-
ment as prama,!a (i.e means of valid knowledge) is this that it
does not lead to knowledge directly but only through con-
scious activity. So conscious activity and not the sense qua
attainment should be accepted as the means {karana} of valid
knowledge, as it immediately preceds it. The second argument
is this that as we have seen in the beginning, the prarnana
cognises itself as well as the others (the objects of knOW~edg );
but as the capacities, which in this case arc the senses ua
attainment, are non-perceptible, if we accept them as ram-
al).a, it will also have to be accepted that pramana does not
perceive itself. This will amount to accepting what the
Mlmamsakas accept and rejecting what the Jainas accept.

If it is argued that the capacities be also accepted as per-
ceptible through their substratum, then we will have to accept
that just as knowledge is to be accepted as self-illuminating
because of its perceptibility through substance, happiness will
also be accepted as self-illuminating in the same way.
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P 2.L.7-The earlier Jaina scriptures mention five types
of knowledge, which are classified here-as also elsewhere in
the later Jaina philosophical works-into two types of cogni-
tion.

P. 2.L.13-Any knowledge born with the help of an instru-
ment-like senses or mind-which is different from the soul,
was originally held to be indirect, but as all the llon-Jaina systems
considered it to be direct, Jinabhadra (ViBha:, 95), who is here
followed by Yasovijaya, fell in line with other systems by
according such knowledge the status of empirically direct
knowledge. The original concept of direct knowledge was
included in the concept of transcendentally direct knowledge.
For reasons of such adjustment, see Dr. Nathmal Tatia, Studies
in Jaina Philosophy, pp, 28-29.

P. 2.L.15-Anzndrrya means quasi-sensuous- Cf line 20
below.

P. 2.L.17-Non-existent (asiddha) means that which does
not exist in the thesis, inconclusive (anaikantika) means that
which exists in the heterologous also, and contradictory
(viruddha) means that which co-exists with the absence of
probandum Cf. Pramnnasangralia, p. HI.

P. 2.L.20-Eyes, etc. include ear, eyes, smell, taste and
rouch=-Nandtsntra, 2-5.

P. 2.L.21-For a detailed discussion on whether mind is a
sense or not, see Dr. Nathmal Tatia, Studies in Jaina Philosophy,
pp. 31-32.

P. 2.L.23-28. Dr Radhakrishnan's following remarks make
the difference of the sensuous cognition (matijl/ana) and
scriptual knowledge (.hutajI7ana) clear: "Mati is ordinary
cognition, obtained by normal means of sense perception ...
Sruta or testimony is knowledge derived through signs, symbols
or words. While rnatijfiana gives us knowledge by acquaint-
ance, this gives only knowledge by description"-Indian
Philosophy Vol. I, pp. 294-95.

The matter, however, is not so simple. The difference
between the two was clear as long as Srutaj,lana actually stood
for the scriptural knowledge. It was so only in the earlier
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period. In the later period, however, srutajl7iina came to mean
all verbal knowledge. Now arose the difficulty. If mati is
held to be bereft of association with words, how speculation
(1M) etc. can be included in it, because they' are associated
with words? All perceptions are not dumb. The sruta, on the
other hand, is also classified into two : associated with words
(siikiara) and bereft of words (anakiara). So there is no funda-
mental difference between the two .. Therefore, Siddhasena
Diuakara observes that hula is not anything in addition to
mati, because to accept it as an additional type of knowledge
is futile as well as it involves undesirable extension-vaiyar-
thyatiprasangabhyam na matyabhyadhikarn srutam-Nisca-
yadvatrirhSikii, 12. This view is supported by rasoviJaya for
the first time in the history of Jaina Logic, in his Jnanabindu.
Here, however, Tasooijaya tries to mention the traditional
difference between the two after the fashion of Jinabhadra.
This view is quoted verbatim by Pandita Sukhalalaji in his
commentary. Dr. Nathmal Tatia has summarised the position
as follows: "Simple verbal association is not considered suffi-
cient to raise a cognition to the status of sruta. In our ordinary
perceptions we associate the object with its name as soon as
we perceive it. But we do not go any further. But there are
cases of perceptual cognition which do not stop at simple
verbal association, but continue further into discursive thought
with the help of language. This continuation leads them to
the category ~f Srutajilana:-Studies iTI Jaina PhilOSOit>'p. 5.6. .

P. 2.L.28-30. As explained by Dr. Indra Chandra astrl, in his
Hindi notes (p. 6) on the Jaina-tarka-bha~a, we hay two simul-
taneous experiences while reading a book (1 the visual
experience of the shape of the letters, etc, this is mati; (2) the
meaning conveyed by the words; this is sruta, The first is
included in written script and spoken alphabet whereas the
second is the conscious activity through verbal knowledge.
Cf. Jaina-tarka-bhiifii, 18.3-5.

P. 3.L.2. Siddhasenaganin gives three categories of sensuous
knowledge (1) born with the help of the sense organs only,(2)
born with the help of the mind only and (3) born with the
help of the sense organs and the mind both. To these may be
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added the fourth category of the intutive knowledge of the plant
world and un leveloped animals where cognition is born with-
out the help of either of the mind or-the sense-organs-Bh2i$ya,
Tat tudrthas iitra, 1.14

P. ;$ L.2. Nandisiitra, 35 illustrates the contact-awareness
(vyiijaniivagraha) giving the example of a sleeping man who
is awakened by a number of calls. Now the sound comes into
contact with the ears of the sleeping man in succession for a
considerable period before the person concerned actually real-
ises that somebody is calling him. All this is an example of
contact-awareness. As soon as the man is awakened to cons-
ciousness, the contact-awareness develops into object-awareness
( arthavagraha.)

P. 3. L.6-10. Contact-awareness is not unconscious as it deve-
lops, as shown above, into object-awareness. It is only due to its
undeveloped state that its existence cannot be directly known,
though it can be inferred just as dream-knowledge can be
inferred by gestures etc.--Cf ViBha 195--198. Having sum-
marised the position of Jinabhadra, Yasooijoya suggests another
alternative, viz., contact-awareness may be accepted as conscious
only by transference of epithet, as it brings about object-aware-
ness, which is conscious.

P. 3. para 7. Pandita Kailasb Chandra Shastri in his book,
Jaina Njaya, has given some more arguments, collected mainly
from the Digambara works, to prove the non-contactory nature
of sight. We give below some of these arguments, as they
further support the arguments given by Tasooijaya:

(1) The eyes cannot know the collyrium applied in the eyes.
Had the eyes power to know by contact, they would have
known the collyrium.

(2) It cannot be argued that since the eyes do not know
the covered things, they are not non-contactory. The eyes
can know things covered by glass, etc.

(3) The magnet though contactory-cannotattract iron,
which is either at long distance or is obstructed by some other
object. The same applies to the eyes also.

(4) The supposition that some rays shoot from the eyes
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proves nothing. The rats are never seen illuminated by such
rays, so as to prove the contactory nature of eyes.

P. 4. Para 8. The problem is this that the Nandtstura (36)
says that object-awareness (arthavagraha) consists of such
cognition as 'this sound.' Now this cognition is perceptual
judgment ( apaya ) and not object-awareness according to
scriptures. So how to reconcile this with the statement of
the Nandtsutra ? The answer is that the word 'sound' is being
said from the point of view of the speaker and not from
the point of view ofthe cogniser (ViBha,253) .The word 'sound'
takes more than one time-point to pronounce, the object-
perception will exceed its one time-pointedness.

Once we accept that even the grossest form of particu-
larity can be an object of object-perception, there would be no
scope for perceptual judgment, because there being no end to
the subtler forms of particularity, all particularities would be
grosser hi relation to another particularity.

P. 4. Para 9. The problem, presented above, cannot be
solved by saying that a man, with familiarity with the object
can know its particulars even in the one time-pointed object-
awareness, though the unfamiliar child may not be able to
know them. It would lead us to the undesirable position of
accepting that a man with richer knowledge can know
greater number of particulars in his object-awareness. But
the scriptures are clear on this point in holding that one does
not know by object-awareness the nature of the sound etc.

P. 5. L. 7-9. The problem is that ev~p perception is said
to have varieties like quick and slow (see p~ge 6 lilies 23-21 of
the text). If perception lasts only for one time-point, how can
we say that it has the varieties of quick and slow? The answer
is that these varieties in fact belong to perceptual judgment,
but are said to be belonging to the perception by tranference
of epithet and treating the cause as the effect.

P. 5. Para 11. We can also solve the problem raised in the
above paragraph by accepting two types of perception : the
genuine perception and the metaphorical perception. We have
explained the position of the genuine perception. One genu-
ine perception, which has no varieties, leads to one perceptual
judgment. Now if the cogniser wants to ascertain about a
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further specific characteristic, he has a new speculation (llliI)
and in this case the former perceptual judgment serves as
the base and as such it is metaphorically called perception.
Now, it is obvious that this perception can have the above-
mentioned varieties. Also Cf. Siddhasenagani's Commentary on
the Tattuiirthasiura, 1.16.

It is notable here that out of all the Jaina logicians like
Akalanka, Vidyanandl, Viidi Deoasnri, and Hemacandra, it is only
raiovijaya who sticks to the original position of the Jaina
canons in holding perception to be indeterminate; the others
regard it to be determinate.

P. 5. L. 17-18. Though speculation (fha) is also preceded
by doubt (samsaya), yet it is different from doubt, because
doubt cannot exclude the false from the true out of mutually
contradictory objects, whereas speculation strives for the ascer-
tainment of the truth and ultimately succeeds in doing so-
ViBha, 183-84. Also cf. Siddhasena's Commentary on Tauudrtha-
bhnsy a, 1.15.

P. 5. Para Hi. Jinabhadra holds the view that perceptual
judgment cognizes the existing characteristics and excludes
the non-existing ones. It is by way of refutation of an opinion
which holds that it only excludes the non-existing characteris-
tics and the existing characteristics are cognized by retention
(dharal).a)-ViBhd, 185-186. As all the synonyms of perceptual
judgment, given by Umasvati are negative, it seems that he is
more inclined towards the opinion, refuted by Jinabhadra,
whereas the Nandtsiura, which gives positive synonyms also
for perceptual judgment, seems to agree with Jinabhadra-Cf.
Dr. Nathmal Tatiu, Studies in Jaina Philosophy, p. 42.

P. 5. L. 28-P. 6. L. 6. A difficulty in accepting the view,
given by the opponents, is raised. Suppose we accept that reten-
tion cognizes the existing characteristics, then memory will
not be included in retention, and will have to be accepted as
an independent "variety of sensuous cognition (matijfziIna). Thus
there will be five varieties of sensuous cognition, whereas the
scriptures accept only four varieties. It has been shown here
that none of the three varieties of retention, mentioned in the
previous paragraph, can be included in the perceptual judgmen t
and, therefore, they have to be ac cepted as independent varie-
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ities of sensuous cognition.

P. 6. Para 16. Absence of lapse makes our memory-im-
pressions clearer and clearer, and as such, cannot be dismiss-
ed as cogniser of the already cognised. Similarly memory
cognises the oneness, uncognised by any other means, of the
object of the past and the present and has to be admitted as
an organ of knowledge. Memory impression, of course, is not
knowledge in itself.

P. 6 L.I6. Perverted order (uthama) means the latter in
order, coming prior to the former in order,. whereas the dis-
turbed order (vyatikrama) means leaving some in between the
two or more. Thus speculation (lha) occurring before percep-
tion (avagraha) is the example of perverted order whereas per-
ceptual judgment (avilya) occurring after perception (avagraha)
omitting speculation (lha) in between the two, is the example
of disturbed order. It may, however, be noted that it is not
necessary here that the first may necessarily lead to the second
or the second may necessarily lead to the third and so on and
so forth.

P. 6 L.IS. The example of the piercing of the hundred
petals of a lotus is common in Sanskrit literature. Cf. Sahitya-
darparJa (Ed. Jlvananda, Calcutta 1934) Explanation of IV.
258-utpalapatra';atavyatibhedavalliighav~nna samlaksyate ,

P. 6 L. 19. The mind and eyes have no contact-aware-
ness (vyanjanavagraha). This has already been dealt with at
length in the text itself on page 3 para 7.

P. 6 L. 20. The difference between Ylany (bahu) and
multiplied (bahuvidha) is that the former/consists or know-
ledge of many individuals like knowle~ge of many cows
whereas the latter consists of knowledge of many varieties
like the knowledge of various kinds of cows-Sarvarthasiddhi
on Tattuarthas utra, 1.16.

P. 6 L. 27. Pandita Kailash Chandraji in his Jaina .Nyaya
(p.lil6) gives an alternative explanation of quick (klipra) and
slow (akfipra) knowledge. According to this explanation, quick
knowledge may be explained as knowledge of a quickly falling
current of water whereas slow knowledge is the knowledge of
a slowly moving horse.

'.
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P. 6 L.27-28. There seems to be a difference regarding
the name of the fifth variety. Tasouijaya mentions it as nisrita
whereas the Digambara tradition mentions it as nissta. The
example of nissta, according to Digamb ara tradition, is the
knowledge of an elephant, whose body is hidden in water, by
the sign of its trunk, visible out of the water. Thus the
Digambars explain this variety literally as 'raised' (~~nisrta).

P.6 L; 20. The Digambara tradition mentions ukta
(= said) and anukta (=not said) in place of niscita and anii-
cita. Ukia means knowledge through one's words whereas
anukta means knowledge by implication.

P. 6 L. 30. Here also, as in the case of ksipra and ak,ripra,
an alternative explanation is given in the Jaina N)aya (p.156).
The constant knowledge (dhruva) is the knowledge of the
constant object like mountain.

P. 7 L. 2. Srutajnana (verbal knowledge) has already
been defined in the text (para 5) as knowledge. Avaiyakaniryukti
(042) explains it as scriptural knowledge. Later it came to
indicate all symbols, writ ten or spoken and even inar ticula te
verbal knowledge came to be included in it. To quote Dr. Nath-
mal Tatia, "this development of meaning is not, strictly speak-
ing, chronolcgical.. ..The self-same thinker could have started
from the conception of sruta as scripture and reached the
conception of sruta as inarticulate verbal know ledge"-Sludies
inJaina Philosophy: p. 53. It is in the light of the above, that
the varieties of frlttajnana are to be understood.

P. 7, L. 3-4. The written form of a letter is sanjnak,rara,
whereas its spoken form is uyaiijanaksara. These two are
called knowledge only by transference of epithet. In other
words, these two are draoyasruta or only material symbol,
whereas the potential audi tory a ttainment is bhava.\rrtta or
sruto-jn'ana proper.

P.7 L. 5-7. Labdhyaksara is the potential verbal thinking
arising out of perceptual cognition, receix ed through the
medium of any of the sense-organs of sight, smell etc. and
mind. ViBha (102) explains that just as internal sensuous
cognition is possible even wi thout the existence of corres-
ponding external physical sense organ, which only enhances
the power of the internal sensuous cognition, similarly the
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one-sensed can have potential verbal knowledge in the
absence of draoyairuta. I t is by the same logic possible for
the plants to experience the objects of five senses, even with-
out having such senses. All this is possible due to the destruc-
tion-cum-subsidence of the veil of knowledge; otherwise
the plants and the one-sensed would have become omniscient
(ViBha, 103). The essence of the discussion is that the soul
is capable of having all knowledge without any external aid
of senses etc.; the real obstacle in having knowledge is the
veil of knowledge and not the absence of external senses.
Moreover, no soul in whatsoever form, is completely devoid
of knowledge, or otherwise there would be no distinction
between the soul and non-soul. The one-sensed, however,
do not possess any articulate speech but receive only an indis-
tinct sound. Without the internal capacity of verbal thinking,
however, the one-sensed organisms cannot have any instincts
of hunger, fear, sex etc., which depend upon some such think-
ing that 'such and such object would be good for me'.

P. 7 L. 8. The basic idea is, as explained in ViBhti (502),
quoted by Pandit Sukhalalji, that whatever causes the bhnua-
sr uta is the drauyairuta and as such, sighs etc. as indicator of
misery etc., are also a sort of a non-alphabetical verbal
knowledge.

P.7 L.10. Dr. Tatia has (Studies in JaiTla Philosophy, p. 50
and pp. 53-55) beautifully analysed the position of the Jaina
scriptures on the nature of safljfll and asanjn; iruta, which we
summa rise as follows: sanjna has three connotations (i) Dis-
cursive thinking, taking into account t~ past, the present and
the future. This is called d'irghakalika (ii) ~riminative power
between good and bad only with reference to the present.
This is called Itetilpaddika, (iii) Knowledge of right scriptures.
This is called dr.1tivadopaddikl. The word asaiijna has also
three connotations: (i) Weak mind, (ii) Absence of mind, (iii)
Perverted knowledge. Besides uha or instinct is also called
sal7jfla in comparison to that which has no instinct either.

Thus the first sanjna is that of instincts possessed by
one-sensed organisms, the second is the discriminative power
between good and bad, possessed by the two or more sensed
organisms, the third is discursive thinking which takes into
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account the past, the present and the future and the fourth is
the righ t knowledge. The beings possessed of these sanjnas are
relatively called sanjiils in campa rison to those possessed of
the lower type or types of saiijiias. The omniscient are beyond
any sanjtui, because they are free from all functioning of
mati) iiana.

P.7.L.Il-14. Objectively speaking, Jaina scriptures are
right whereas non-Jaina scriptures as well as books on secular
subjects are wrong, but subjectively speaking, a person with
right attitude can get benefit out of wrong scriptures whereas
another person with perverted attitude may draw wrong
conclusions from the right type of books al.o, Thus, from the
pragmatic point of view, it is the attitude of the knower and
not the nature of the knowledge, which makes the knowledge
right or wrong. Cf. Nandtstura, 41.

P. 7 L.14-19. It is a common practice amongst theJainas
to analyse things from the four-fold points of view of substance
terri tory, period and the essence. From the poin t of view of
substance, sruta (which in the present context means right
knowledge and not verbal thinking) has a beginning and also
an end with reference to a particular individual. It has a
beginning when an individual ascends the fourth stage of
spiritual development viz , sallryagdr.,ti gunasthnna. It has an
end when the individual either reverts back to the first stage
viz . milhyiidrstigunasthiina or attains omniscience, which is
beyond sruta. With reference to different individuals, it has
neither beginning nor end; because persons, possessed of
right knowledge, always exist.

From the point of view of territory, it has a beginning
and an end in the territories of Bharata and Airnuata, where it
appears at the time of first T'trthankara and disappears at the
end of the 'Hrtha of the last 'Ttrthahkara. It has neither a begin-
ning nor an end in the territory of mahtiuidelia, where it is
always present, because it is believed that right knowledge
never disappears in that territory.

From the point of view of period, it has a beginning and
an end in the Bharata and Aimuata territories, as it appears in
the third time-period of the ascending and descending ages
and disappears in the beginnin~of tho ._ time-period of
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the ascending age and in the end of the fifth time-period of
the descending age. It has neither a beginning nor an end 111

the Mahnuideha, where there is no distinction of ascending or
descending age and where it exists in all times.

From the point of view of essence, it has a beginning
and end with reference to the teacher or the scripture,
responsible for its creation. It has no beginning and no end
as far as destruction-cum-subsidence of' veil or knowledge-
obstructing karman is concerned, because it is always there
in a smaller or greater degree.

It would be observed that in the above description,
Sruta has stood for right knowledge and not verbal knowledge
in general, but in the last case while showing the beginning less
and endless variety psychically, ;~g~ds for verbal know-
ledge in general.

It may also be mentioned that except the varieties of
alphabetical and non-alphabetical and the varieties of included
in-the-main-scriptures and excluded-from the-main-scriptures,
the other varieties are mentioned only in the ,~vetambara tradi-
tion and not in the Digamb ara tradition.

P. 7 L.24. Tasouijaya has mentioned only three varieties
of clairvoyance, whereas the ]aina scriptures generally give
many more varieties and sub-varieties. At the outset, clairvoy-
ance can be due to birth (bhava-pratyaya) or due to merit
(gl/fJa-pratyaya). Denizens of heaven and hell are possessed of
clairvoyance from their very birth. The clairvoyance of human
and sub-human beings, however, is due to special merit.

Another classification of clairvoyance is from the point
of view of its subject. It may, in its lowest stage of the lower
form (ddiivadhi), extend to a small fraction of an ahgula (a
small measure) and may know the things having form, within
that space. It may penetrate only a small fraction of an noalika
(a small measure of time) and may know infinite number of
modes. The highest stage of the lower form knows all the
loka (the universe inhabited by living beings), penetrates into
palya (a large measure of time) lesser by a slll/laya (the smallest
fraction of time) and knows the innumerable modes.

The highest type of clairvoyance (sarvavadhi) knows all
the things having form in space of the size of countless number

•
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of loka and penetrates into countless number of cycles, past
and present. Only it cannot know all the modes, which can
be known only by the omniscient. In between the lowest and
the highest type, lies the middle type (poramzuadhi).

The clairvoyance of the 'following' type is further
classified into three (i) that which follows to the other place
k,,-etranllgami) (ii) that which follows to the other birth (bha-
villlugilml) and tha t which follows to the other place as well
as the other birth (k,letrabhavtinugiiml). We get the three sub-
varieties of 'non-following' type by taking the opposites of
the a hove three.

There are some more types of clairvoyance. One classi-
fication is into that of stable (avosthita) and unstable (anava-
sthita], The stable stays till the whole of life-time or till
attainment of omniscience. The unstable continues to increase
or decrease after its genesis.

Another classification is into that of one-symboled (eka-
kietra) and many-symboled (anrka.krelra). Somer imcs , some
symbols like that of sriuats a etc. (cluster of hair of a peculiar
form) appear in the upper part of the body with the emerg-
ence of clairvoyance. These symbols are many in rases
01" gods, denizens of hell and T'trthankaras, and one in case of
others. Hence this classification.

Thus we have four more types. Added with the six.
given in our text, the total number comes to ten. In cast' it is
due to birth, out of these ten, only five, viz. stable, unstable,
following, -non-following and many-symboled, are possible.
In case it is due to merit, all the ten types are possible. In the
lower form, all the ten types are possible. In the middle Corm.
all types except decreasing. extinguishing and one-symboled,
are possible. In the highest form, only the following five types
are possible: following, non-following,stable,non-extinguishing,
and many-symboled. In the cases of middle Corm and highest
form, non-following means not following in the other birth,
because those possessed of these two forms get emancipated
and do not get re-birth.

P. 8 L.7-8. Here mind stands either for objects thought
by the mind or modes of mind. According to Umnsuati (Tattv-
arthostura-bhnsya, 1.24) telepathy knows the objects thought by
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the minds of others. ViBhii (814), however, holds that it is the
mind-substance which is directly known by the telepathy and
the objects, thought by the mind, are known only through
inference. Tasouijaya has followed this latter tradition, which,
according to Pt. Kailashchandraji, is the SvetiImbara tradition.
ViBhii (814) argues that the objects, thought by the mind
can be either material or non-material. Now non-material
objects cannot be directly known by one who is not omni-
scient. Hence the objects, thought by the mind, can be known
only indirectly and not directly. Akalahka, however, criticises
this position (Raja Vii. 1.23.6-7) by saying that telepathy,
being a case of pratyaks a, should not depend on the sense-or-
gans and the mind, and, therefore, cannot include inference.

P.8 L.I0. PiiJyap,Ida holds (SarSi. 1.24) that oipulamati
knows lesser objects in number but with a greater lucidity.
Vipulamati is infallible and is possessed by one who is ascending
the spiritual ladder, while rJumati can falter and is possessed
by one who is falling down.

Telepathy is possessed only by the human beings, born
in the karmabhiimis (lands of the birth of Tirtha1ikaras) and poss-
essed of right faith, self-control, and freedom from passion.

P. 8. L 1;"\. This definition of pure knowledge is the
one accepted by almost all the Jaina thinkers and yet this
does not seem to be the original concept of omniscience.
In the Acaranga (1.3.4) a sentence which says 'one who knows
one knows all, and one who knows all knows one' occurs.
This has been quoted in support of the concept of omniscience,
as presented in our text and in other Jaina texts. (e.g. see
Tatia, Studies in Jaina Philosoph), p.70. Also S;'lJdvlidamaiijarl, I)
Pandita Sukhalalji has, however, correctly pointed out that if
we keep the context in mind, this sentence hardly implies
knowledge of all substance with all modes (Darfana aura
cintana, p. 555). This sentence simply means that one who
knows the one root-cause of all evils, viz., passion, knows all
its varieties viz. anger, pride, greed and deceitfulness. It is
clear from the following sentence, which says 'one who con-
trols one controls many and one who controls many controls
one.' The conclusive portion of this topic also says that
one who knows anger knows pride, one who knows pride

•
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knows deceitfulness and so on and so forth.
Pauaita Sukhalniajt has quoted an incident from the

Bhagauatts utra (9.6) also to prove that omniscience, in the
original tradition, meant only knowledge of an object from
both the points of view of the modis (draoyiirthikanaya) and
the point of view of the modes (paryiiYllrthikanaya). Knowledge
of all the substance with all modes, is only a later develop-
ment.

Kundakundncarya reconciled the original meaning with
the popular meaning by ascertaining that from the real point
of view omniscience means knowledge of the self whereas from
the empirical point of view omniscience means knowledge of
all the substance with all their modes (Niyamasara, 166). It
becomes all the more important when we keep into mind that
Kund akundaciiry a has himself spoken of the empirical point of
view as unreal (samayasara, II).

Haribhadra in his Togadrstisamuccaya (102-108) has also
spoken of sugata, kapila etc. as omniscient. He has himself
said in his works on logic that sugata, kapila etc. are not
possessed of omniscience. These two contradictory positions
also appear to be the resul t of the two meanings of omniscience
-the original and the popular. Our author has himself sup-
ported Haribhadra in Kutarkagrahaniurtti dvatrimJikll. So the
original meaning of omniscience seems to be a balanced view
between the point of view of modis (which is emphasised by
the Vedanta by taking into account only the unchangeable)
and the point of view of modes (which is emphasised by the
Buddhists by taking into account only the transitory phase
of existence).

I have the occasion of discussing the issue with some of
the Jaina ascetics. One interesting interpretation of omni-
science, given by an ascetic, was that it means knowledge
of all the possibilities, inherent in the substance. All this
shows that there is an attempt on the part of the Jainas
to re-interpret the conventional concept of omniscience,
which appears as mere dogma to the modern mind and as
such is not acceptable. The interpretation of Pandita Sukhalalji
has, however, one defect. If we accept his interpretation,
the Jaina theory of karman and nature of soul will have to
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be considerably changed. Knowledge is the nature of soul.
It is the veil of knowledge-obstructing karman which hinders
our knowledge. That all karmans disappear at the attainment
of perfection is also evident. The inevitable conclusion would
be that a perfect soul should know everything. Hence it is
perhaps not possible to re-interpret the nature of omniscience
without corresponding re-interpretation of the connected con-
cepts, which are inherent in the JaiTla system.

P. 8 L. 17. There seems to be much of hair-splitting
with regard to the reasons given for and against the existence
of omniscient. One argument for the acceptance of omnisci-
ence is given by Acarya Tasouijaja in his Jnanabindu. The ar-
gument is that since knowledge has gradation inasmuch as
it is greater and lesser with reference to different persons, it
must have perfection also with reference to somebody. This
argument was first given by Patanjali in his Togasiiira (1.25).
Mallaoadt was the first Jailw author to advance this argument
(cf. Dars ana aura Cintana, p. 429).

The second argument is that all objects are interrelated.
Knowledge of one, therefore, implies knowledge of all. This
argument is advanced in the Syadviidumafljarl.

Here Taiooijoya has given two other arguments. Unless
we accept omniscience, there would be no knowledge of neces-
sary concomitance. It is not clear to n.e what Tasooijoya
really means. It appears that perhaps he has this idea in his
mind: necessary concomitance implies universal knowledge,
which is not possible without omniscience. Another argument
is that when the veil of knowledge-obstructing k arman has
been removed, there is no reason why there should not be the
emergence of omniscience.

P. 8 L. 20. The Naiydyikas believe that no knowledge
is possible without mind and soul. The mind of some yogis
attain such power which makes them omniscient (Prasasta-pada-
bh'l1.Ua on Vaise-ikasiitras, 1.11-13, p. 187). Naturally this know-
ledge-disappears on the attainment of liberation, when mind
ceases to exist.

Tasouijaya refutes this by saying that just as practice of
)'oga does not make any other of the five senses capable of
knowing all, similarly the yogic practice cannot make mind
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capable of knowing all.
P. 8 L. 22-27. The question is sectarian and, therefore,

we refrain from making any comments. This is one of the
major points of difference between the Digamb aras and the
Svetamharas. The other major difference is on the question of
liberation of women, which is held possible by the SvPlambaras
and impossible by the Digamb aras, For the Dlgamb ara view of
these problems, one may refer to Nyayakumudacandra (pp.
852-R78).

P. 9 L. 1-2. The opponents, who believed that recollec-
tion is non-organ of knowledge, advance certain arguments
in support of their contention. The first of these arguments
has been advanced by the author of Cininmani (p. 845), who
says that in recollection either of the two-the qualified and
the qualification-is not present, whereas the recollection
makes it a subject of present, thus making an unreal asserta-
tion. We recollect on the form of 'that pitcher' etc., whereas the
part of the knowledge indicated by 'that' belongs to the past.
Now, 'that' is the qualification, and it indicates past but it is
not necessary that this time indicated by qualification should
necessa rily be connected with the qualified. Here 'that' indi-
cates the time (past) of the previous experience and not of
the pi tcher.

P.9 L. 2-4. Udayonacnrya (NyliyakllSllmlifljali, 4. '1) says
that recollection's validity depends on the validity of the ex-
perience and as such it cannot be said to be the organ of
knowledge, even though it may be real. The answer to this
obje ction is that if we were to 'apply this criteria, inference's
validity also depends upon the validity of concomitance,
and as such inference would also be a non-organ of know-
ledge.

P. 9 L. 4-7. Here Taiouijay« has shown some originality,
inasmuch as the arguments, advanced here, go deeper than
that of any other Jailla logician.

P. \} L. 7-8. Compare para 16 on page 6., where the
objection that recollection knows only that which has been
already known, has been answered.

P.9 L.15.17. The Buddhists hold that the recognition
is in the form of 'this is that' or 'that is this'. Here the object
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indicated by 'this', is the subject of direct perception whereas
the object, indicated by 'that', is the subject of indirect know-
ledge i.e. recollection. (Nyayamaiijarl, P: 442). Therefore, in the
cognition 'this is that' we have, in fact, two knowledges, the
direct and indirect; the one of them being clear and the other
being obscure. It is, therefore, wrong to accept one cognition
in recognition. The answer is two-fold: in the first place
just as the Buddhist accept the knowledge of a pitcher as one
know ledge, though we have the know ledge of many colours
in it, similarly we feel recognition as one knowledge though
it consists of knowledge of 'this' and 'that'. Secondly, recog-
nition is really an obscure knowledge, concerned with the
object, indicated by 'that', the use of 'this' is only to help
recognition. Just as knowledge of the picture arises out
of picture, similarly recognition arises out of its own source.

P. 9. L. 17-18. The Buddhist believe in the transitory
nature of things and hold that the Deuadatta of to-day is not
the same Deuadatta as of yesterday. From their point of view,
therefore, the recognition 'he is the same Devadatta', is wrong.
For them, in fact, there is no question of recognition. The
Jainas. on the other hand, believe in 'change in permanance'.
An object, according to them, changes but does not loose its
identity. The change is, therefore, part ia l and not absolute
and thus recognition is possible. In fact, the very fact that we
do recognise things in practice, has been used by the Jainas
as well as the Brahmanical philosophers to refute the theory of
transi tory na ture of things.

P. 9 L. 18-20. The Prabhnkara school holds that all know-
ledge is valid. When we mistake conch-shell for silver, we
have two knowledges-the perception and the recollection; we
only confuse the two. Similarly, in the recognition also, we
have two knowledges, the perception and the recollection,
and we confuse the two, not making the distinction between
the two.

Now, this assumption is wrong; because if we were to
accept this, all such qualifying knowledge as that of <dand!'
(=a person possessed of staff) would become impossible be-
cause here also we would have two knowledges-the knowledge
of the qualification (staff) and the knowledge of the qualified
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(person). It may be noted that the arguments, given for
refuting the positions of the Buddhists and the Prabhnkaras, are
altogether different and, therefore, the phrase 'ata eva' (for
this very reason) in lines 18-H), is redundant. (I have elabora t-
ed this point in my article on .Jaina-tarka-bhii.la, Journal of the
Department if Sanskrit, University of Delhi, Vol. I, No.1, De-
cember, 1971, pp. 110-111).

P. 2. L. 20-..:3. The Naiyiiyikas argue that recogrutro n is
possible only when there is direct perception and is not possi-
ble when there is no direct perception; therefore, recognition
is nothing but direct perception. The answer is that recogni-
tion becomes possible not when there is only direct perception
but also recollection. Had direct perception (without recol-
lection) been the only pre-condition for recogni tion, it (recog-
nition) would have become possible at the very first sight of
the object (when there is no question of its recollection).

P. 9 L. 24-27. Granting what has been said above,
Vdcaspati Misra in his Nyayavartikatatparyallka (p. 139) holds
that recognition is produced by senses, the recollection or the
latent impressions also being helpful in its production. It is
with this help that direct perception cognises the present ob-
ject as qualified by the past. Here, Tasooijcya refutes this
point of view. As direct perception is not dependent on me-
mory, therefore this position is tenable. This refutation is not
convincing. Nobody holds that direct perception is dependent
on memory but it may precede certain direct perception.
Vncaspati Mitra holds that recognition is the case where me-
mory precedes direct perception. This cannot be denied even by
the Jainas. The bone of contention is whether we accept these
two, as independent cognitions, or as one synthetic cognition
and if we accept them as one synthetic cognition, should it be
termed as perception or recognition. (Compare my article, in
the Journal of the Department of Sanskrit, University of Delhi,
Vol. 1, No.1, December, 1971, p. Ill). Yasooijaya gives an-
other argument to decide this dispute. If we accept this as
direct perception, the cases of inference would also be decid-
ed by the help of direct perception, aided by the mind hav-
ing the recollection of concomitance and there would be no
necessity for inference. Here Ta iouijaya seems to have the
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argument of Jayanta (Nyayamafljarl, p. 461) in his mind. Jayallta
has conceived of a mental perception responsible for recogni-
tion. There is, in fact, no difference between the procedure
laid down by Jayanta on the one hand and by the Jaina logi-
cian on the other; the difference is only that of name.

P. 9 L. 27-30. The Naiyiiyikos hold that the senses do
come into contact with the qualified object in the case of re-
cognition, hence it is a case of direct perception, the qualifica-
tion of the qualified also being known through' the help of re-
collection. Now, this contention is also wrong; for in experiences
such as 'he is like this' the qualified object (he) does not come
into contact with the senses, though this is also a case of recog-
nition. Here also it is doubtful whether experiences like 'he
is like this' should really be called recognition. The Nai)'iiyi-
kas are correct if we accept what the common man understands
from recognition. The definition of recognition, as given by
the Jaina logicians, includes much more than what the preva-
lent meaning of the term indicates.

P. 10. L. 3-6. Even the Mlmllrhsakas and Naiyayikas, who
hold recognition to be vaild, do not extend the scope of recog-
nition to be cognition of similarity or to be the cognition quali-
fied by similarity. These two are, according to them, the sub-
ject of analogy, which is an independent organ of know ledge.
The similarity is perceived directly and the cow is the subject
of recollection, yet the qualified gavaya is the subject of
analogy.

P. 10 L. 8-10. The Jainas hold any synthetic knowledge
caused by experience and recollection to be recognition. The
cognition, based on analogy, according to the Mtmiimsakas,
is also a synthetic knowledge caused by experience and recol-
lection and as such is perfectly within the limits of recognition,
as conceived by the Jainas. The objection-if we were to
accept an independent organ of knowledge for such cognitions
as 'gavaya is like cow', we have to accept another organ of
knowledge for such cognitions as 'a buffalo is different from
the cow'-is not valid. In fact Tatooijayo missed the point that
those who believed in analogy as an independent organ of
knowledge, include dissimilarity also as the subject of analogy.
Not only this, they include the knowledge of an object, quali-
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fled by any particularity of its own, under the subject of ana-
logy (compare Siddluinta Chundro day a p. 30. Also my article
in the Journal oj the Department of Sanskrit, University of Delhi,
Vol. 1, No.1, December, 1971, pp. 111-112). It is, therefore,
evident that the cognitions such as 'a buffalo is different from
the cow' would be the subject of analogy and that there would
be no disturbance as alleged by Taiooijaya in the number of
the organs of knowledge.

P. 10 L. 11-14. The Naiyoyikas accept analogy in a
slightly changed sense. The subject of analogy, according to
them, is neither similarity nor the object qualified by the
similarity, but the relationship of word and its meaning. Now
this rela tionship between the word and its meaning is also
the subject of recognition, which being a synthetic knowledge,
can cognise the experience of an i idividual object and its
nature of being indicated by a particular term.

P.10 L. 15-17. The idea is that the indicativeness of the
WOI d is known by the quality which is described in the ana-
logical sentence. The idea that such a sentence should con-
vey similarity is not correct. Take, for example, a sentence
'swan is one which discriminates between the water and the
milk'. This sentence can also become the source of the know-
ledge of the relationship between the word 'swan' and its
meaning when one observes a n animal discrim inating between
water and milk. Now, will the Naiyayikas accept this as an
example of analogy, is the important question. From what we
have said above in the preceding paragraph of our notes, it be-
comes obvious that Yasovijaya has overlooked the exact scope
of analogy. According to Siddhiint a Candrodaya (p. 30), this know-
ledge or the relationship of the word 'swan' with its meaning
is also possible through analogy.

P. 10. L. 17-20. l'asolJiJaya has raised another objection
against the independence of analogy as an organ of know-
ledge. Granting that similarity, dissimilarity or particularity
and the knowledge, based on them, is the subject of analogy,
what about the knowledge based on the relatively largeness or
smallness of ohjects ? Obviously, one would have to accept a
separate organ of knowledge for such cognitions. Then why
not include these cognitions together with those gained
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through analogy, under one organ of knowledge, recognition?
All these cognitions have one thing in common, they are
based on synthetic knowledge, caused by experience and
recollection, and as such can be grouped together under the
subject of recognition.

P. 10 L. 23. Umnsuati (TattvarthaBhii,rya 1. 15) has used
the words tarka (reasoning) and iilza (logic) as synonyms of se-
cond variety of sensuous knowledge, the speculation. It was
Akalahka (LaghlyastTayl soaoiorti, 3.2) who first of all offered a
logical definition of reasoning. Since then, the Jaina logicians
have been defining reasoning as an independent organ of
knowledge for cognising all such concepts as are universal
like tha t of the concomitance of probandum and probane. An-
other such universal relationship is that of the relationship of
word and its meaning. It is for including such relationships
that the word 'etc.' has been used in this definition.

P. 10. L. 25. By the phrase 'concomitance, characterised
by no exception, and caused by the innate nature of the object'
is meant a concomitance without associate adjunct (upadlzi).
The example of such concomitance is where there is smoke,
there is fire. If we reverse the order and say where there is
fire, there is smoke it would become example of concomitance
with associate adjunct, as this concomitance is not universal
and is true only when the fire has the contact of wet fuel. This
wet fuel is called the associate adjunct (upa dhi). It is only
the concomitance without associate adjunct which forms the
subject of reasoning.

P. 10. L. 26-28. The concomitance does not fall within
the jurisdiction of direct perception because it is an accepted
fact that direct perception can cognise only those objects which
are present, whereas concomitance has jurisdiction over past,
present and future.

Direct perception is incompetent to have commerce
with remote occurrences. The concomitance, therefore, can
be cognised only by reasoning which is helped by the
observation of probandum and probane and also by recollect-
ion and recognition. We repeatedly observe that the pro-
bandum is associated with probane. We genera lise this asso-
ciation with the help of recollection of previous associations
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of the probane and probandum and by recognising that
the present association is of the same nature as the previous
ones. This gives rise to the reasoning that the concomitance
between the probandum and probane is universal.

P.lO. L.29-P.1l.1.2. Granting that universal coricornit-
ance cannot be the subject of direct perception, it may be
argued that the co-existence of an individual data in its own
probandum can be directly perceived. The Naiynyikas hold
that even the general (sZlmanya) can be perceived by means
of supra-mundane direct perception (alaukika pratyaks a]. It
is through this that all individual cases of the probandum
and probane can be generalised. Thus reasoning can be
replaced by supra-mundane direct perception. The answer
to this is two-fold. In the first place, the Naiyayikas them-
selves are not unanimous regarding the principle of the
perception of the general (sZlmanya). It is accepted in the
Cinuimani but not in the Dtdhiti, Secondly, even if we accept
that the general can be perceived, the reasoning shall be
essential for including all the individual dates. Even if we
know the generals, we will have to reason that the general is
valid only when it includes all individual datas. Here, again,
reasoning is essential for including all individual data.

P. 11.L.5-7. A word has many syllables. Recollection,
therefore, has to be used for connecting the whole word. It is
on account of repeated observation and recollection that
the synthetic knowledge of recognition is used in getting the
meaning of a word. The process of elimination and addition
can be explained thus: an elderly person asks another person
to bring a cow and then he asks again to take away the cow
and bring a horse. Now this gives rise to the comprehension of
the meaning of the word 'cow', because a particular' animal
is brought and taken away at the utterance of the word 'cow'.

P.ll.L.7-8. The regressus ad infinitum, which can be
objected to in the present case, can be explained as follows:
reasoning leads to the removal of doubts regarding the
know ledge of the relationship of the two-the pro bane and the
probandum or the word and it meaning. Now there may be a
doubt again regarding the relationship of the two and we
may require the knowledge of another concomitance to
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remove it. If we produce another concomitance there may
be again a doubt and again another concomitance may be
required to remove it and so forth.

This regressus ad infinitum does not arise because the
reasoning has the inherent capacity of leading to the know-
ledge of the relation without depending on any other know-
ledge of relation.

P.ll. L.9.-12. The Buddhist do not 'accept the validity
of any after-thought and as such also the validity of reason-
ing, which is only an after-thought coming after the direct
perception.

Now there are two alternatives; either reasoning cogni-
ses as an after-thought only what has been already cognised
by direct perception or it cognises the general which has not
been cognised by direct perception previously.

In the first case it cognises only what has already been
cognised by direct perception and, therefore, can cognise
concomitance, as has been already explained above in the
text in para no. 30. Therefore. reasoning will have to be
accepted as an additional organ of knowledge. In the second
case if it is to be accepted that reasoning cognises the general
also then it cannot be said to be invalid for this reason alone.
The Buddhist themselves accept the validity of inference even
though it cognises the general which is unreal. They hold
that it is valid from practical point of view because just as
there is coherence between what is perceived and what is
found through direct perception, similarly there is coherence
between what is found and what is inferred by inference. If
inference could be valid even though it deals with the general,
reasoning could also be valid even though it deals with the
general.

P. II. L. 12-19. The Jainas hold that perception, either
through observation or through non-observation, can perceive
an object which is at hand and cannot have any imagination
of the past or the future and. therefore, gives insight into the
universality and necessity of the relationship of two terms by
mere observation of their co-presence or non-observation of
them out of relation.
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P. 11.L.20-25. The Naiynyikas maintain that reasoning is
only helpful in removing doubts about concomitance and is not
independent organ of knowledge (CintiimaTfi, Anumnna Khanda,
p. 210). Fire is inferred from smoke, here smoke is determi-
nate concomitant (Vyiipya) and fire is determinant concomi-
tant (Vyiipaka). If there is any doubt about the universality of
the concomitance it is asserted that where determinant con-
comitant is absent determinate concomitant is also absent.
This is known as llhllrya knowledge which has no subject of
its own.

The purpose of the reasoning according to the Naiyayikas
is two-fold: it is helpful in the organ of the knowledge at the
time of the doubt raised by the opponent, or to be brief, it re-
moves the doubt of the opponent.

In either case it is only helpful in the organ of knowledge.
The position is clarified by means of an example. Suppose,
there is doubt about an object as to whether it is man or the
trunk of a tree. When we settle this doubt we have two types
of decisions:

I. This is the trunk of the tree.
II. This is not man.
According to the Jainas, this is for the second decision

that we require reasoning. According to the Naiyllyikas even
this second decision can be arrived at by perception which
cognises the absence (abhava) also through contact of the qua-
lifications through the contact of the qualified.

The Jainas accept reasoning as an independent organ
of knowledge because it fulfils all the conditions laid down
at the beginning of our text in para I. The form of reason-
ing as accepted by the Naiydyikas is also useful in three ways:

I. When there is doubt about the universality of the
concomitance.

II. When an opponent, who wants to arrive at perverse
conclusion, raises doubt.

III. When there is doubt independent of the conditions
laid down in number I and II above.

P. 11. L. 25-27. A doubt arises as to how the position of
Dharmabhiisana, who maintained reason as remover of igncra-
nce,could be reconciled with that of the Naiyayikaswho main-
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tained reasoning as the remover of doubt. The answer is that
Dharmabhiisana used the term 'ignorance' in the sense of wrong
knowledge. Wrong knowledge is the same thing as doubt. It
may again be objected that an organ of knowledge according
to the Jainas must remove ignorance and if we accept reason-
ing only as the remover of doubt, how can we hold it to be an
organ of knowledge. The answer is two-fold. In the first place
knowledge means definite cognition which is not possible with-
out the removal of doubt. Therefore, reasoriing does remove
ignorance when it removes doubt. Secondly, all organs of
knowledge lead to the definitive cognition of the self and
reasoning is no exception to it. Therefore, the general result-
ant of the organ of knowledge, viz. the removal of ignorance,
is not wanting in the case of reasoning either.

P. 12. L. I. The definition of inference has been directly
taken from Hemacandra. The first to define inference was
Siddhasena who used the word Lingo in place of sadhana (Nyiiyii-
uatara, 5). The first author to use the terminology of our.
text was Akalanka (Nyllyaviniscaya, part II, 2.1) who was follo-
wed by other Jaina logicians.

It was Dharmabhiisana who offered a criticism of the defi-
nition of inference as given by Uddyotakara and followed by
other Naiyiiyika (Nyiiyadlpikli, p. 66). The Naiyiiyikas hold that
inference consists in the comprehension of the probane (Liil-
gaparlimarfa). This comprehension has been defined as the
knowledge of the subsistence of the probane in the subject
qualified by the knowledge of universal concomitance. Obvi-
ously this definition cannot be tenable for the Jainas who, as
would be clear from the following para of the text, do not
maintain subsistence in the subject as the necessary condition
for inference. Dharmabhiisana objected to the definition of the
Naiyiiyilcas on the basis that it defines only the probane and
not the probandum. The comprehension of the probane is only
the cause of inference and not inference itself (Nyiiyadlpikii,
p. 67).

It may be mentioned here that while Abhayadevasuri
amongst the Svetllmbaras and Akalanka amongst the Dig-
ambaras criticise three varieties of inference given in the Nyliya-
sutra (1. 1. 5), Tatouijaya, following Hemacandra, kept silence
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about it. Pandit Sukhalalji has pointed out that it may be due
to the fact that a great Svetambara Acarya Aryarak,fita had pre-
viously supported the three varieties of inference. (A mryog a-
dudra, p. 212. 1).

P. 12. L. 9-11. The argument (Cf. Pramnnaoarttika, 1.17)
given in these lines has been elaborated by Hemacandra as
follows: if we do not accept the subsistence in the subject, such
inferences as 'sound is perishable since it is visible' would be
valid whereas they are not so on account of non-existent mid-
dle term (as the probane 'visible' does not subsist in the sub-
ject 'sound'). The example of contradiction on account of non-
subsistence in the homologous instance is: X is omniscient
because he is a speaker. Here 'being speaker' does not subsist
(necessarily) in the homologue 'omniscient'. This very exam-
ple is an instance of inconclusive also because the attribute
of being a speaker is not necessarily absent in the heterologue
'non-omniscient' .

P.12.L.15. A better counter-example than that of crow
and palace would be : "the ocean in the world has fire because
there are kitchens in the world which have smoke".

P.12.L. 16-20. Here Yasovijaya has raised a subtle but
a serious objection against the Jaina view, viz. subsistence
of the probane in the subject is not necessary. Perhaps
Tatouijaya is the only author to deal with this objection in
such details. The objection is that if the probane does not
necessarily subsist in the subject how the subject is invariably
known in all the inferences. If a valid necessary concomi-
tance is the only condition for a valid inference, then there
must be some cases of inference where the subject may
remain altogether unknown. As there are no such cases it
can be argued that the subject becomes known because the
probane subsists in it. The answer is that it is not only
through the subsistence of the probane in the subject that
the subject is known but the subject can be known also as
a qualification of the necessary concomitance. For example,
in the inference 'there is moon in the sky because there is
moon in the water, the subject 'sky' is known as a qualifi-
cation of 'moon', which has necessary concomitance with the
reflection of the moon in the water. Sometimes, the subject
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may be known as the substratum of the probane. For exam-
ple, in the inference, 'the mountain has fire because it has
smoke', the probandum 'mountain' is known as the substratum
of the probane 'smoke'. I t would be observed that in this
second example, there is not much of difference between the
Jainas and the Naiyayikas. It is only in the first example that
they differ.

P.12.L.21-26. TasoviJaya raises another. objection to the
solution given above.

This second objection can be understood by understand-
ing the three types of necessary concomitance as given in the
books on Jaina logic.

r. External Concomitance-This concomitance is valid
with respect to the homologue.

II. Complete concomitance-This concomitance is
valid with respect to both the subject and the homologue.

III. Internal concornitance-e-This concomitance is valid
with reference to the subject only. (SiddhiviniScayallka, pp.
345-347 and Pram'iJT}anaya-tattvalokalankara, 3.39).

It is only this last type of concomitance, the internal
concomitance, which makes an inference valid. Out of the first
two types, the external concomitance is superfluous because
it is valid only if accompanied by internal concomitance also
(Nyayavatara, 20 and also Pramananayatattoiiloknlankara, 3.38).
As for the complete concomitance, it automatically includes
the internal concomitance (Siddhi-viniScaya, 5.15). It is, there-
fore, the internal concomitance only which makes an inference
valid. The external concomitance, at best, can be only an
aid to the internal concomitance.

Tasouijaya here shows a keen insight and observes that
in fact necessary concomitance is of universal application and
as such cannot be classified into different types, only on the
basis of its validity with reference to any particular data, such
as the subject or the homologue. He, therefore, is against
classifying necessary concomitance into different categories
as has been done by his predecessors.

Coming to the point that the subject is known on
account of its associations with the probane, it may be argued
that in' an internal concomitance where the necessary con-
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comitance is valid with reference to subject only, the associa-
tion of the subject with the probandum will be known just at
the time of grasping the concomitance itself This objection is
answered by saying that if it were so, the very exercise of
inference would be futile because the knowledge desired by
the inference would be attained at the time of the cognition
of concomitance.

P. 13.L.1-6. Nyayakumudacandra (p. 442 ), gives some
details about the invalid inference where the thesis is hindered
or where the reason is inconclusive. In the first case, it
would be observed that there is no logical impossibility of
the one in the absence of the other (aviniibhiiva) and there-
fore, the question of any valid concomitance does not arise. In
the second case of inconclusive reason, the counter-argument
would contradict the argument only when it is stronger.
But the fact that it is stronger cannot be proved, when the
conditions laid down for a valid cause are fulfilled in both the
cases. It would, therefore, lead to the fallacy of interdepend-
ence (anyonyiisraya); the inference would be inconclusive if the
counter-argument is stronger and the counter-argument would
prove to be stronger if the inference is inconclusive.

The definition of the Naiyayikas it too narrow (avyiipta)
because, as explained above, there are examples of valid infe-
rence, where the conditions, laid down by the Naiyayikas are
not fulfilled and it is also over-lapping (ativyapta) because
there are examples where the five-fold conditions are fulfilled
and yet the inference is not valid. The example as given in
the text is as follows: 'He is black, because he is his son' : The
other sons of the same persons are known to be black and
hence this inference. This inference is held to be invalid even
by the Naiynyikas on account of the presence of condition
(uPiidhi) and is therefore, an example of non-existent con-
comi tance (vyapyatvllsiddha).

P. 13. L. 9-1!. The definition of probandum has been
taken uerbatum from Pramdnanayatattoalokdlanknra (3. 15). The
purpose of each epithet as given in this definition has also
been almost taken uerbatum from that very book (3. 15-17).
The paras 39 and 40, however, offer additional explanation
regarding this definition.
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P. 13. L. 12-16. It has been said above that the proban-
dum are those objects which are either doubted or grasped
contradictorily. Now in this para it is explained that a con-
tradictorily grasped object may also become a probandum
The reason is simple, It is not necessary that only a person
full of doubts may enter into a debate; it is equally possible
that even an ignorant or a perverted person may do so. Now
if the opponent is in doubt, the probandum would be a dou-
btful object but if he is ignorant or perverted, the probandum
would be a contradictorily grasped object. It is also not nee
cessary that a debate be always aimed at the attainment of
knowledge. Sometimes, the debates may be aimed at victory.
In such cases one of the disputants is perverted and is proud.
In such cases also the probandum is not doubted but contra-
die torily gra sped.

P. ]3. L. 17-23. Both the parties in a debate must agree
that the probandum is not refuted by any other organ of know-
ledge or otherwise there is no point in proceeding with the
inference a t all. As far as the quality of desirability goes, the
probandum is desirable to the person, who uses the inference.
In the autocommentary on Promitnanayatattodlokalankar«, Syiidvl1-
daratnnkara (p. 538), an inference is quoted to prove the point.
This inference is repeated in the text also. The Sankh)la uses
an inference for the Buddhist to prove the existence of soul:
'eyes etc. are meant for others'. Now, how do we interpret the
term, 'for others' ? If, 'for others' is not taken to mean 'soul',
it may mean anything which is not eyes etc.

The Buddhists also accept that the eyes etc. are not meant
for themselves but for something which is a collection. This
would mean the agr cement of the two and consequently the
futility of the inference. The Buddhists on the cont rary do
not accept this inference and point out the fallacy of incohe-
rence etc. in it. This implies that they also accept that here
the probandum is the soul. This goes to prove our point that
the probandum should be such as is desirable to one who uses
the inference. .

All this discussion is relevent in cases of inferences-for-
others. Here, however, the context is that of inferences-for-the-
self. Yet the problem has been discussed because there is not



Notes ]21

much of difference between the two; the inference-for-others
being always the follower of inference-for-the-self.

P. 13. L. 24-25. When the probandum is to be explained
with reference to necessary concomitance, the quality alone
is the probandum, whereas from the point of view of inferen-
ce, the subject together with the quality is probandum. If we
do not accept this distinction and insist on the subject together
with its quality as probandum, no necessary concomitance
would be possible when we speak of the smoke and the fire in
the necessary concomitance 'where there is smoke, there is
fire', where there is no reference to the thesis, 'mountain.'
Compare Pramdnanayat attvii loknlankara (3.19).

P. 14. L. 2-3. The idea is that the thesis consists of the
two-the qualified and the quality. We may take them toge-
ther as one thesis or may mention them separately as two
constituents of one thesis.

P. 14. L. 8-10. The inference 'an omniscient exists be-
cause there are no definite proofs to prove the contrary in the
inference' is used by the Jainas to prove zhe existence of om-
niscient to the Mtmnmsakas, who do not believe in the existence
of omniscient. Now the qualified object, omniscient, is acce-
pted for the sake of argument; it may prove to be existing or
otherwise only after the inference has been conclusively de-
cided. This' type of qualified object is said to be optionally
proved. The Naiyayikas, who do not mention this type of qua-
lified object, would change the form of the inference \0 'some-
body is omnicient' thereby making 'somebody' the qualified
object. As regards the second inference 'the horns-of-the-
donkey do not exist', Taiooijaya also accepts, following ViBhii
(1574), that here it is the existence of horns in the donkey
which is denied, because the non-existent, the horns-of-the-
donkey, cann ot be denied.

P. 14. L. 16-18. The objection of the Buddhists of mak-
ing existence the probandum is of a fundamental nature. The
Buddhists accept only the particular object which is momen-
tary, without parts and independent of each other, as the only
reality. They do not accept the general (Siimiinya). When we
say that the existence is the probandum, the question arises
that whether we want to prove the particular existence or the
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general existence. The question of proving the general existe-
nce does not arise because it simply does not exist. If it is
said that we want to prove particular existence, it would
simply not be possible to have any concomitance with refere-
nce to the particular existence which is momentary.

The answer to this objection is that if we were to uphold
it, any inference would become impossible. For example, in
the stock-example, the fire in general would not be the pro-
bandum because it is non-existent and it would not be possible
to have any concomitance.

P. 14.L. 18-25. The objection raised in the Pramnnaozra-
uika (1.192) has been explained by Taiouijaya himself. The
answer is that if existence cannot become probandum, because
it cannot be proved th rough a probane which is either positive
or positive-cum-negative or negative, then the stock example
of inference would also be invalid because the quality of
'possessed of the fire' is also optional.

P. 14. L. 26-27. The answer of the Jainas to the Naiyayi-
kas can be explained as follows: In the contention of Naiya-
yikas, the qualified object is the optionally proved qualified
object. This contention itself proves that optionally proved
qualified object can also serve as qualified object.

Ratnakaravatiirika on the Pramananayatattualokiilankara (3.22)
discusses the supposed answers of the Naiyayikas that here the
qualified object, the optionally proved qualified object, is ad-
mitted because it is accepted by the opponents. The objection
is answered by saying that if the opponent accepts this on the
basis of valid cognition then the Naiyayikas should also accept
it. If, on the other hand, the opponent did not accept it on
valid cognition, the Naiyayikas should not accept it even
hypothetically. But the very fact that they accept it leads to
that a thesis in some cases can be accepted for the sake of
argument.

P. 14.L. 27-28-P. 15. L. 1-3. The objection, raised above,
regarding the contention of the Naiy71yikaJ, may also be true
with reference to the Jainas, who hold that the non-existence
is never negated. Now, if a non-existent object is not to be
negated, how can non-existence be proved of an optionally
proved qualified object?
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The answer to this objection is that this would be valid
only if the qualified object, which is optionally proved, were to
be experienced in toto. Once an object has been experienced
in toto, there is no question of its denial. The question is
then how do we experience the optionally proved qualified
object. One answer can be that optionally proved qualified
object is experienced as qualified by words etc. Now in such
cases, the inference would have the limited purpose of remov-
ing any doubt about the qualifications etc. or of removing any
perverted knowledge about the existence of the qualification.
This type of inference is conditional and has only a limited
purpose. Therefore, this position also can be only partially
acceptable.

The correct position, therefore, is that the non-existent
object is experienced only in parts, which are existent.

P. 15. L. 6·8. To take another example, 'an absolutely
external object is not capable of performing any action, because
there is no simultaneity or order'; here the qualified object-
absolutely eternal object-is not accepted by the Jainas them-
selves, who infer and yet the Jainas make absolutely eternal
object as qualified object for the sake of argument, because
it is easier to prove the non-existence of an absolutely eternal
object in this way. The argument would proceed in this way:
in an absolutely eternal object, there is no order or simulta-
neity and when there is no order or simultaneity, there is no
capability of performance of any action and in the absence
of capability of any action, the existence of an absolutely
eternal object cannot be proved. It may, however, be poin-
ted out here that Taiooijaya has positively said (The Text, p.
14, 1. 13-14) earlier that in the case of an optionally proved
qualified object, the probandum is limited to existence, and
non-existence whereas in the inference, under discussion, this
rule appears to have been violated inasmuch as the qualified
object (absolutely eternal object) is optionally proved and yet
the probandum is neither existence nor non-existence but
absence of capability of performing any action.

P.15.L.ll. The three parts of inference meant for
the self (or alternatively two parts) have already been dis-
cussed in the text in para 41 on page 13. The Jainas hold
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that the same are the parts of an inference-for-others. The
earlier Jaina logicians suggested the use of illustration also
as the third part. Compare Apta MlmlJmsii (6, 17, 18,27)
and Nyiiyl1vatiira (13, 19). Akalahka and other Jaina logicians
including Ya iovijaya, who followed him, did not consider
illustration as a part of syllogism. Deuasiiri went to the
extent of accepting that in cases of exceptionally intelligent
person the use of the probane only may also suffice (Syad-
ondaratnnkaro, p. 548). This is, however, the position which
is held generally by the Buddhist and is refuted here.
Amongst the Buddhists also Dharmaktrti had accepted two parts
in Vadatryaya (p.61). In the Pramanaudrttika (1.128), however,
he accepted only probane as the part of syllogism. All this
shows a tendency to reduce the number of the parts of
syllogism. The fact, that the Jaina logicians including Taso-
viJaya (the text p.16, para 51) accepted the utility of other
parts of syllogism also with reference to persons of dull wit,
shows that the Jaina view has not been rigid about the parts
of syllogism. The stand of Deuasiiri, who even agreed with the
Buddhists, shows the liberality of the Jaina approach, which
is based on relativity.

Tasooijaya and majority of the Jaina logicians have,
however, refuted the position of the Buddhists, who hold
that thesis may also be eliminated from the syllogism as it
may be known from the context itself.

P.15. L.12-20. The arguments of rafoviJaya against
the Buddhists' view-point can be explained as follows: the
probane can also be presumed from the context. When one
says that the word is transitory, the probane of 'being pro-
duced by effort' is also known impliedly, at least, to some
intelligent persons; and, therefore, may be eliminated in
such cases. It is. in fact, not a question of knowing impliedly,
but of making the validity of the relationship of the qualified
object and the quality, explicitly clear. For this, the mention
of the qualified object is as necessary as that of the probane.

P. 15. para 48. Here we rind very strange view-point
of the Sankhya school. Everybody accepts inference for-
others as inference, where persons other than the self are
conveyed the conclusion of the inference by using syllogism.



Notes 125
The Slinkhya, on the other hand, says that the inference, where
the probane is acceptable only in the scriptures of the oppon-
ents, is inference-for-others.

Now, how can a disputant use the probane, which is
acceptable only in the scriptures of the opponents, unless he
himself accepts the validity of those scriptures. Now, if
one accepts the validity of the scriptures of the opponent as
against one's own, there is no point in carrying on the debate
any more; everything would be decided by the scriptures,
upheld by the disputant and his opponent jointly. If the
disputant does not uphold the validity of the opponents'
scriptures, how can he advance an argument based on the
assumptions, which are upheld only in the scriptures of the
opponents? A probane, acceptable to the opponent only, can,
however, be used in an inference for the sake of argument
aiming at proving the very unacceptability of the probane.
For example, the Jainas use the following inference: 'that
which is absolutely qne, cannot be connected with many as
generality. Now, this inference has been used only to show the
relationship of the two, the oneness and being connected with
many. It does not prove anything more. Now, if we accept
'that which is one cannot be connected with many', we
will have to refute the existence of generality, which, accor-
ding to the Naiyayikas, is one but connected with many. That
which is connected with many cannot be one. This proposi-
tion makes generality impossible. Thus the inference takes an
altogether contradictory form. Such being not the case in the
example, given by the Sankhyas viz. the intelligence.is uncon-
scious because it is created like the pitcher, the inference,
given as an example of inference-for-others by the Slinkhya,
cannot be accepted.

P. 16. L. 3. The Naiyiiyikas accept positive (anvaya) and
negative (vyatireka) concomitance. The Buddhists also accepted
it (Hetubindupka, p. 19). The Jainas do not accept these two
as the varieties of concomitance, but only as two ways of
putting the cause.

P. 16. L. 17. This tradition of accepting ten parts of the
syllogism has its origin in the Niryukti of Bhadrabahu (Dasa-
uaikiitika Niryukti, Gatha, 137). It may be mentioned that
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the ruktidlpika on the SiHlkhyakllrikii also mentions ten parts
(ruktidlpikll on Karik«, 6) of inference. Besides the well-known
five parts, the ruktidlpikll says that curiosity (jijnllsll), doubt
(samsaya), purpose (prayojana), attainment of the possible
(.fakya·prl1pti) and removal of doubt (samfayavyudi'Isa) are also
the parts of inference. These five parts are said to be explan-
atory of the first five parts and as such serve the same purpose
as the last five (the purity of the thesis etc.) parts, mentioned
by Bhadrabiihu, .

P. 16. Sub-topic 19 (Varieties of cause). rafovijaya has
given 25 varieties of causes. The earlier authors, the Jainas as
well a s the no n-Jainas , have given lesser number of varieties
of causes. The most famous of these varieties are, in fact, the
three varieties of inference. Compare Nyayasiitra (1.1.5). Anu-

yogadvlJ.ra (p. 212 A), a Jaina scripture, also supports this view
though other Jaina logicians like Abhayadeva criticise it. Com-
pare Sanmatillka (p. 559). We have already pointed out that
rasovijaya preferred to keep silence on such a controversial
point. Amongst the Jaina works, SthlJ.niinga (p. 309-310) men-
tions only four varieties of cause. Amongst the Buddhists,
Dharmaktrti mentions only three varieties of causes (Hetubindu,
p. 54). All this goes to prove that the tendency to multiply
the number of varieties of causes, is quite later. The first Jaina
logician to give 15 varieties of causes was Akalahka (Pramii!la-
samgraha, 29-30). Vidyananda raised this number to 28 (Prami'I!la-
parlk$l1, pp. 72-75). rasovijaya has followed Devasiiri (Praml11}a-
nayatattvlJ.lokl1lanklJ.ra,3. 50-95) as far as the main varieties are
concerned, but Deoasiai gives some sub-varieties also, raising
the total number of varieties to 41. Hemacandra and Dharma-
.bhii$a1}ahave, however, kept the number only to 5 and 9 res-
pectively. It may also be mentioned that rasovijaya has not
shown any tendency to contradict the views of the opponents
on this issue; though in other Jaina works like Nyayakumuda-
candra, we do find a refutation of the view-point of the Bud-
dhists, who hold only two varieties of causes, and of the view-
point of the NaiylJ.yikas and SlJ.nkhyists who hold five and seven
varieties of causes respectively; compare Jaina Nyl1ya of Kailash
Chandra Shastri (pp. 218-224).

The basic fact regarding the Jaina classification of the
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causes is that they hold necessary concomitance to be based
on two factors-necessity of synchronal and successive occu-
rence of simultaneous events (PramaT}amlmamsd, 2. 10). Out
of these two, the latter-the successive occurrence appears to
have caught the imagination of the Jaina logicians and may
be said to be their original contribution in the field of Indian
logic. For the clearer understanding of the details of the
varieties of causes, as given by Tasooijaya, we produce below
five charts.



------------------
II POSITIVE CAUSE

I
Which proves something positive (availabili ty of non-contradictory)

By giving
I

Determinate
concomitant

as cause
e. g.

The word is
non-eternal be-
cause it is cre-
ated by effort.
[The cause of
'created by
effort' is the
determinate
concomitant of
the proban-
dum "non-eter-
nal'.]

I
I

Effect
as

cause
e. g.

This moun-
tain consists
of fire because
otherwise the
fact of contai-
ning smoke
cannot be
justified.
[The cause of
'smoke'is the
effect of the
probandum
'fire'. ]

I.
I

Cause
as

cause
e.g.

There would
be rain beca-
use otherwise a
particular type
of cloud could
not have been
there.

[The cause 'parti-
cular type of
cloud' is the
cause of the
probandum
'rain'.]

Predecessor Successor
as as

cause , cause
. e.g. I e.g.

Sakata would I Bharant rose be-
rise because I fore . because
otherwise the krttika is rising.
rise of krttika i ffhe cause
would not have' 'rise of krttikn'
been there, I is the su~cessor
[The cause 'rise: of the proban-
of kr ttika' is I dum 'rise of I
the predec- I Bharar/i'.]
essor of the I
probandum \
'rise of Saka~a'.] I

I

Simultaneous
as

cause
e.g.

Fruit of bijorii
should be pos-
sessed of form
because the
fact of being
possessed of
taste cannot
be justified
otherwise.
[The cause
'taste' is the
simultaneous of
the proban-
dum 'form'.]



III POSITIVE CAUSE,
Which proves something negative (availability of contradictory)

By giving
I

, i

Contr~dictory \
In

nature I
I

e.g.
There is no
absolute
absolutism

because
non-absolutism

is found.
[The cause

'non-absolutism'
is contradic-

tory in nature
to absolute
absolutism.]

, , ,
Contradictory' Contradictory: Contradictory

effect cause predecessor

,
Contradictory

in
concomitant

e.g.
He has no

certainty of
the reality

because
there is doubt.

[The cause
'doubt'is i

contradictory
in concomitant I
to 'certainty I
of reality'.) I

He has no
pacification of

i anger because
I there are signs

of agitation
on his face.
[The cause

'sign of agi-
tation on

face'is
contradictory

effect to
'pacification
of anger'.]

He cannot; The Pusya
tell a lie be- I constellation
cause he is will not rise
possessed of because Rohin;

know ledge has arisen.
which is not [The cause
polluted by 'rise of Rohini
attachment is the

etc. contradictory
[The cause predecessor
'possession of to
knowledge 'the rise of

not polluted i pu.rya'.)
by attach- I

rnent' is the :

I
'contradictory i
cause to 'tell-I
ing a lie'.)

.,' --I
Contradictory (contradictory

successor simultaneous

The MrgaSi-
ria did not
arise a mo-
ment before

. because Piima-
'phlilguni has

arisen.
[The cause
'the rise of
Pfirva-ph!-Zgu-
nl is the con-
tradictory

,follower of
'the rise of

, Mrgas1r,ra.]

He has no
false know-
ledge because
he has right
attitude.
[The cause

'right attitude'
is the contra-

dictory simul-
taneous of
the 'false
know ledge')
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IV NEGATIVE CAUSE

I
Which proves something positive (non-availability of the contradictory)

By giving
I

I
Non-availa bili ty

of the effect
contradictory to
the probandum

e.g.
This man is extre-
mely sick because
we do not find
the activities of
a man free from
sickness.
[Here cause is the
no~lability
of 'the activities
of a man free
from sickness'
which is the effect
contradictory to
the probandum
'extreme sick-
ness'.]

I
Non-availability

of the cause
contradictory
to probandum

e.g.
Here is trouble

because the desired
object is not availa-
ble.
[Here the cause is the

non-availability of
the desired object
which is the cause
contradictory to
the probandum
'trouble'. ]

I
Non-availability of

the nature
contradictory

to the probandum
e.g.

The objects are multi-
sided because the

nature of one-sided-
ness is not found.
[Here the .cause is
the non-availability
of 'nature of one-sid-
edness' which is a
nature contradictory
to the probandum
'multi-sidedness' .]

I
Non-availability

of the determinant
concomitant contra-
dictory to the proba-
dum

e.g.
Here is shade

because
heat is not available.

[Here the cause is
the non-availability
of 'heat' which is a
determinant conco-

mitant-contradictory to
the probandum

'shade'.]

I
Non-a vailabili ty
of the concomit-
ant contradictory
to the probandum

e.g.
Here is false know-

ledge because
right attitude is
not available.
[Here the cause
is the non-avai-
lability of 'right
attitude' which
is contradictory
concomitant to
the probandum
'false know-
ledge'.]



V NEGATIVE CAUSE
. I

Whteh proves something negative-negative (non-availability of the non-contradictory)

I .
Non-availa-
bility of
the nature

e.g.
Here is no
pitcher on
the earth

because there
is no availa-
bility of its
nature which
is due if it
were avai la-
ble.
[Here the

cause is the
non-availabi-
lity of 'natu-
re of pitcher'
which is a
nature of the
pitcher.]

I I

Non-availabi-
lity of
the determi-
nant concomi-
tant

e.g.
There is no
panasa tree
because there
is no tree
available.

[Here the
. h Icause IS tel

non-availabi-
lity of 'tree'
which is the
determinant
concomitant
of panasa
tree.]

I
Non-availa-
bility of
the effect

e.g.
The seed is
not with its
power unob-
structed be-
cause a sprout
is not seen
in it.

[Here the
cause is the
non-availa-
bility of

sprout
which is the
effect of 'un-

obstructed
power of the
seed' .]

by giving
I
I

Non-availabi-
lity of
the cause

e.g.
He has no
peacefulness

because
there is no
faith in the
true nature
of things.

[Here the
cause is the
non-availa-
bility of 'faith
in the true

nature of
things,' which
is the cause
of 'no peace-
fulness'. ]

I
Non-availa-
bility of
the precedent

e.g.
Svdti will not
rise after a
moment be-
cause the rise
of citra is not
seen.

[Here the
cause is the
non-availabi-
lity of rise of
Citra which
is the prede-
cessor of 'rise
of Suati after
a moment'.]

I
Non-availa-
bility of
the successor

e.g.
Piauabhiidra

pada did not
arise a mo-
ment before

because we
have no know-
ledge of the
rise of uttara
bhiidrapada,
[Here the

cause is the
non-ava ilabi-
lity of 'rise of
uuarabhndra
pada', which
is the succes-
sor of 'rise of
P iiruabhiidra-
pada' .]

I
Non-availa-
bilityof
the simulta-
neous

e.g.
He has no
right know-
ledge because
we do not

find any right
attitude.

[Here the
cause is the
non-a vaila-
bility of 'right
attitude'
which is sim-
ultaneous of
'right know-
ledge' .]
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P. 18. L. 2-3. The Jaina logicians believe that the cause
is characterised by the only quality of not being co-herent
otherwise. A question arises that if cause is characterised by
one quality only, the fallacy should also be only one (Nyaya-
uiniscaya uiuarana 2.196). Akalanka says that in fact there is
only one fallacy, akincitkara, which is classified into three as
shown in the following para of the text (Nyiiyavinifcaya uiuarana,
2. 202). It may be mentioned that the text also mentions
akincitkara in para 60 as a variety of fallacy given by Dliar-
mabhllsana. Tasouijaya refutes this variety. Obviously the
akihcitkara of Akalanka is different from that of Dharmabhii-
~al!a.

P. 18. L. 4-8. Deuasuri's definition of unproved is more
specific: 'the probane, whose quality of not being coherent
otherwise is not proved through an organ of knowledge, is
unproved'. Pramananayatauonlokalankara (6. 48).

The first example of unproved gives visibility as a quality
of sound; as it is admitted neither by the disputant nor the
opponent; it is said to be unproved for both. The second exam-
ple asserts that trees have no death. This is a probane advanced
by the Buddhists who hold it but the opponents, namely the
Jainas, do not accept this. Therefore it is a probane unproved
for the one, namely the opponent. The third is the example
where the probane is unproved for the disputant. This infer-
ence is advanced by a Sailkhya philosopher. Now the Sankhya
philosopher does not maintain that anything can be created;
it can only have manifestations. Therefore the probane is
here unproved to the disputant.

The Naiyayika accepts three types ow unproved cause. 111

the first case the subject is non-existent. In the second case,
the cause, advanced in the inference, is not factual with re-
ference to the subject. In the third case the concomitance
involves a condition (upadhi) (Tarka-saitgroha, p. 46).

The Ratnakaravatarikii (6. 51) has given as many as 25
varieties of the unproved cause advanced by the non-Jailla
system.

The Jainas include all these varieties in the two, givcn
above.

P. 18. L. 1)-20. It may be argued that there is no fallacy
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of 'unproved-for-either', because when something is held to be
unproved for either of the two, the disputant and the oppo-
nent, it becomes the duty of the one party, who maintains
it to be proved, to prove it to the other party also. If he gives
a proof, it becomes proved for both and if he cannot give a
proof, it remains unproved for both. In either case the fallacy
of unproved-for-either cannot be proved. The argument that
it can be said to be 'unproved-for-either' as long as the other
party advances a proof to prove it, is not valid, because no-
body can declare a jewel as artificial (ratnabhlZsa) unless it is
proved to be so. The idea is that no object under discussion
or examination, can be said to be false unless the result of the
discussion or examination is known. That object can, at the
best, be said to be unproved only secondarily. An object be-
comes primarily unproved only when it is proved to be so
conclusively.

Another objection against holding, 'unproved-for-either'
as fallacy would be that if we accept it, the disputant would
be defeated without any difficulty, as the opponent can con-
veniently say that the cause, advanced by the disputant, is
unproved for him and as such is fallacious. The disputant
cannot get rid of this difficulty by proving the cause, challan-
ged by the opponent, as when once the fallacy has been shown,
the disputant gets defeated and he cannot continue the
arguments any more. The answer in that 'unproved-for-either'
is a fallacy and it does not lead to an easy defeat of the dis-
putant as shown above. The fallacy 'unproved-for-ei ther' leads
to the defeat not just by the opponent declaring it to be so,
but only either when the convinced disputant, even though
himself adopting a correct probane, is unable to prove it to
the opponent on account of forgetfulness about the arguments
in its support, and at the same time does not accept that the
probane is unproved or when the disputant advances a cause,
which he himself does not hold to be correct and yet advances
it only because the opponent accepts it.

The essence of this discussion is that the cause becomes
fallacious if one party, which advances it, cannot prove it on
account of forgetfulness even though it is itself convinced of
its correctness. The cause is, obviously, fallacious if its correct-
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ness is not believed by the one who advances it, even though
the opponent may hold it to be correct.

P. 18. L. 21-~2. The definition of the contradictory is
the same as that given by the Naiyiiyikas (Tarkasangraha, p.
45). Even the illustration of this fallacy is the same as given
by the Naiyliyikas.

Ratniikarlivatlirikii on Pramiinanay atattcalakalahkdra (6. 53.,
gives eight sub- varieties of the contradictory cause. The first
of these is that which pervades the subject as well as the he-
terologue. The second pervades the subject as well as a part 01"
the heterologue, The third resides in a part 01" the subject and
part of the heterologue. The fourth resides in a part of the
subject and pervades the heterologues. These very four fallacies
are duplicated when we apply them with reference to those
inferences where homologues are not available.

P. 18. L.23-28. The NaV'{iyikas define inconclusive cause
as one that co-exists partially. (Tarkasa;lgralta, p. 44). They
speak of its three varieties, over-wide (siidhiira~la), peculiar
(asadltara'}a) and non-exclusive (allupasalhlzarill). That which cu-
exists both with the probandum and its negation is the over-
wide type of inconclusive cause. It is similar to the first va-
riety of our text. That which exists neither in the homologue
nor in the heterologue is the peculiar. That which has neither
a homologous illustration nor a heterologous illustra tiun is
the non-exclusive. .

Ratnlikarlivalrhikli on Pramanauayatattualokalahkura (6. 5i)
gives eight sub-varieties of that type whose existence in the
heterologous is doubtful. These varieties consist of proba nes
(1) pervading the subject, the homologous, and the heterolo-
gous, (2) pervading the subject and existing in a part of the
homologous and the heterologous, (3) pervading the subject
and the homologous and existing in a part of the heterologous,
(4) pervading the subject and the heterologous and existing
in a part of homologous (5) existing in a part of the subject,
a part of the homologous and a part of the heterologous, (G)
existing in a part of the subject and a part of homologous
and pervading the heterologous, (7) existing in a part of the
subject and a part of the heterologous and pervading the ho-
mologous, and (8) pervading the homologous and hetero logous
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and existing in a part of the subject.
P. 19. L. 1-2. The two types of the 'immaterial' ca.use

can be illustrated as follows: (1) sound is audible, because
it has the class-essence of sound (Here the audibility of sound
is very well known). (2) Fire is cold, because it is a substance
(Here the probandum 'coldness' is contradicted by percep-
tion). The first of these is an example of fallacious thesis,
known as prauto-sadhyadharmaolsesana. We have already noted
in the text above (para 38, page 13) that ·the probandum
should not be already known. The second is the example of
pratyak~·a-Tlirakrtaslidh.ya-dharma·vileia!,a .

The argument against any other fallacy, except the
three mentioned above, is this that the necessary concomita-
nce can remain unknown either through indecision or through
error or through doubt. If it is through indecision, it is un-
proved; if it is through error, it is contradictory; if it is
through doubt, it is inconclusive. So the question of accepting
any other fallacy does not arise.

P. 19. L. 3-4. What is called as 'rnis-timed' here, is gene-
rally known as 'obstructed' (badhita) and is accepted in a case
'where the negation of the thing to be proved is established
by another (stronger) proof'. (Tatkasangraha, p. 48). It is the
same as the second variety of the 'immaterial', illustrated
above; it, therefore, needs no separate refutation.

P. 19. L. 4-5. What is called as 'inconclusive' here is
generally known as satpratipakia amongst the Naiyiiyikas and
is accepted in a case 'wherein there is another reason proving
the negation of the thing to be proved' (Tarkasaligraha, p. 4:-1).
Its example is: 'sound is eternal, because it is audible like
any other sound; and sound is non-eternal, because it is a
creation like jar.' It may be pointed out that in the case of an
inconclusive cause, the counter-argument is of equal force; if
it becomes stronger, it becomes a case of obstructed (bildhita).

Now it is clear that if two contradictory reasons of equal
force were to be given, the necessary concomitance, on which
the inference stands, would stand. unproved and hence, it
would be included in the unproved type of fallacious cause.

P. 19. L. 7-D. The objection that the scriptures are not
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an independent organ of knowledge but are included in the
inference has been raised by the Vaisesikas. (Prasastapiida
bhiiUa, p. 576).

P. 19. L. 9-10. The definition of scripture (Agama) given
here is subjective. According to this definition the first auth-
enticity goes to the Ttrthankaros, the second to the ganadha-
ras and the third to the Acaryas. The primary authenticity goes
to the scriptures, whose ideas are those of the Tirthankaras
and words those of the Ganadharas, Other scriptures, whose
ideas originated from Ganadharas and their disciples, are of
secondary authenticity; their authenticity depending on their
coherence with the scriptures of primary authenticity just as
the authenticity of Smrtis in Hinduism depends on their cohere-
nce with the Srutis. .

Besides this objective criteria of the authenticity of the
scripture there is subjective criteria also which has been exp-
lained in the text (p. 7, L. 12·14) and notes on it.

P. 19. para 62. It appears that the authenticity of Jai1w
scriptures is believed to be somewhat of an object nature. It is
the relativity of the statements, which make it authentic be-
cause the nature of the things is such that they are not poss-
essed of any absolute characteristic. Gommatasnra (KarmakalJ(la,
895) says that the non-Jaina scriptures are wrong as their
intention is to attribute absolute characteristics whereas the
Jaina scriptures are right because they attribute non-absolute
quality to an object. Tasouijaya emphatically asserts that any
statement is correct only when it is seven-fold. Such statement
is made from a particular point of view and yet it does not
lose sight of the fact that statements can be made from other
angles also. Thus all statements are impliedly relative even
though they may not be so explicitly.

P. 19. L. 18. Dalsukha Bhai Mala niva -in his book
Agama yuga ka Jaina darsana (pp.94-114) has traced the origin
of the seven-fold statement. The Nasadiy« Sukta (lJ.gveda
10. 121) has spoken of the state before creation as neither
existent nor non-existent. It is a statement in which the origin
of seven-fold statement can be partially traced. The state-
ment like 'it moves and it moves not' (/sopani$ad, 5) clearly
proves that the thinkers of the Upanisads were conscious of



138 Jaina- Tarka-BIuiJa

the fact that opposite qualities can be attributed to one object
from different angles. From this evolved the four-fold state-
ment of existence, non-existence, existence, and non-existence
both, and inexplicability. The Jaina scriptures also show
sometimes this four-fold statement (e.g. Bhagauatisiura ; 1.1.17).
These very four-fold statements were later on evolved into
seven-fold statements by permutation and combination. The
Buddhists (Sa7iryutta Nikaya, XL. IV.) and the agnosticists led
by Sa7hjayavelaHhiputta (Dlghanikaya, SamiiflfjaJ1halasutta) have
also shown some tendency for four-fold statement and yet
their attitudes differ from those of the Jainas inasmuch as
the Jainas accept the validity of every statement from a
particular point of view, whereas the Buddhists preferred
to keep silence about the validity of any of the statements
and the agnosticists also proclaimed their ignorance about the
validity or otherwise of the statements. Thus the peculiarity
about the theory of their seven-fold statement is the theory
of partial point of view (nayaviZda) which Yasovijaya has
explained separately in the second chapter of the Text.

P.19. L.18-20. Though an object is possessed of infinite
attributes, yet the seven-fold statement is to be made with
reference to one attribute only. The seven-fold statement is
the permutation and combination of affirmation and nega-
tion, separately and simultaneously. A.~fasahas'l (p. 125) ex-
plains it thus:

(I) Afiirrnation, (2) negation (3) aflirmation and nega-
tion separately, (4) affirmation and negation simultaneously
(5) affirmation and simultaneous affirmation and negation,
(6) negation and simultaneous affirmation and negation, and
(7) separately and simultaneously affirmation and negation.
Here there is some difference regarding the order of the
third and the fourth statement. The order, which is given
here, is generally followed by the Jaina logicians, though
ViBhii (2232) changes the order, Compare Jaina Nyaya
(pp. 318-319).

P. 20. L. 7-10. Akalanka (Tattvarthavarttika, p.252), was
the first Jaina logician to notice the distinction between the
full and the partial seven-fold statement. There seems to
be some difference of opinion regarding the nature of full
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and the partial seven-fold statement but we do not go into that
detail as it does not help us in understanding the text any
better.

P.20-L.16-25. The Ratnakarauatarika on Pramiinanayatat-
tviilokiilankara, IV.44) explains this 'identity' in an easier way.
The sentence 'soul etc. exist from a particular point of view'
means that (1) at the time when existence inheres in the soul
the other qualities also do so, (2) the other qualities are as
much the qualities of soul as existence because all of them
have the form of qualities in them, (3) other qualities have the
same object as substratum, as existence, (4) the same relationship
of identity (in some sense) subsists between the other qualities
and the soul as that between existence and the soul, (5) other
qualities also effect the soul in the same wilY as does existence,
(6) other qualities inhere in the same place of the soul wherein
existence inheres, (7) other qualities have contact.with the soul
in the same way as existence has contact with it, and (8) the
word, existence, which here indicates soul which has existence,
also indicates the soul which has other qualities. Now these
meanings are possible when the point of view of the mode is
secondary and the point of view of the matter is given pre-
dominance.

P. 20. L. 26-27 F. W. Thomas in his notes to the trans-
lation of Syaduadama;,jarl (p.140, note 32) remarks "i.e. if what
is being said to actual is a state (= 'mode') e.g. 'a bracelet,'
it cannot be credited with all the qualities belonging to the
general substance, gold."

P.20. L.28-P. 21. L. 6. We explain below the 'differ-
ence, following Ratnakaravatarika (on Pramananayatauoa-
loktllarikiira, IV. 44). When we say 'an object has existence,
it means (1) at the time when existence inheres in the object,
qualities other than existence cannot inhere in it, (2) other
qualities cannot have the same form as that of existence, (3)
other qualities cannot have the same object as a substratum as
existence, (4) the same relationship that subsists between exist-
ence and the object cannot subsist between the other qualities
and the object, (5) other qualities do not effect the object in
the same way as does existence (6) other qualities do not in-
here the same place of the object wherein existence inheres
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(7) other qualities do not have contact with the object in the
same way as existence has contact with it and (8) the word,
existence, which here indicates the object which has existence
cannot signify the object which is possessed of qualities other
than existence.

The text in para 65 follows Syadvadmanjari (pp. 193-194).

CHAPTER 2

ON THE PARTIAL POINT OF VIEW

P. 21. L. 14-15. This chapter deals with the nature of
the partial point of view as cogniser of a part of an object
bu t not overlooking the other parts of it. Amstacandra Siiri
says that the Jaina doctrine of naya gives prominence to a
particular aspect leaving aside the other aspect, thereby churn-
ing the nectar of reality first as a milkmaid draws part of
the rope of the churning rod by onc hand loosening the other
part to get butter out of curd (Puru,l'arthasiddhyupa)la, 220).

Naya has been defined as the intention of the knower.
(Nyayalr.ulIludacaudra, p. li06).

The fallacious partial point of view has been explained
in the text itself (pp. 24-25).

P. 21. L. 15-16. The Slokavarttika (1. 6) argues, "if the
part of the sea only be looked upon as the sea, the remaining
part of the sea would be a non-sea or the sea becomes a con-
glomerate of countless seas and there would be none who
knows the sea fully." So a part of an object is neither the ob-
ject nor a non-object. It is interesting to note that Malayagiri
(Avasyakaniryukti, p. 369A) holds that all partial points of view
are false because the partial point of view which takes into
account the other partial points of view into account, is
really an organ of knowledge. So the partial point of view is
only that which takes into account the part of the object. This
point of view of Malayagiri is exceptional and is not accepted
by logicians. raS~viJaya falls in line with the general view when
he defines false point of view.
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P. 21. L. l7. The two types of partial point of view-
the modal and the substantial-arc the basic varieties
(Siddhiviniscaya,lkii p.521.1).

P.21.L.HI-20. Tattonrtliastitra (1. 34) mentions only the
first five nayas, the last two being included into the fifth, the
verbal. Anuyogadunra (148, 151) also says that the last three
nayas are verbal nayas. Since Totttuirthasutra mentions the
last three nayas as verbal it mentions the verba l uqrn of OUl'

text as the present (Siimprata).

P.21 para 2. Here in all the examples of the non-
distinguished partial point of view, mode 01' substance, which
is qua lified, is predominant whereas the other mode or subs-
tance, which is the qualification, is subordinate.

Literally Naigama means 'one which does not cognise
one (but both, though one as predominantly and the other as

'subordinately), "na ikarn garnah' For other etymologies of the
word one may refer to Viblzll, 2057, 2658.

Another meaning of naigama is 'intention'. (Saronrtho-
siddhi, 1.33.) A man, with intention of cooking says that he is
cooking even though he is only collecting fuel, water etc.

P. 22. Para 3. The difference between the generic and
empirical is that the former takes into account only; generic
whereas the latter takes into account particular a lone , The
empirical does not take into account the generic because it
cannot be demonstrated; it is only the particular which can
be demonstrated (Syadvlldamanjar'i, pp. 211-212). For example,
neither existence, taken into account by the ultimate generic,
nor the substance, taken into account by non-ultimate generic,
can be demonstrated; it is only the particular, soul or matter
for example, which can be demonstrated.

P. 22. para 4. The logic behind the analytic stand-
point is given in the Syadvadamanjarl (p. 213) as follows: The
past has perished; the present has not assumed form. Both
of them, are, therefore, as non-existent as asses' horns. They
have no practical efficacy and have, therefore, no reality.
It is only the entity of the present, which is used in all
practical efficacy and which is real.

P. 22. para 5. The verbal makes difference because

• •
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of time etc. but does not make difference amongst synonyms.
It is the subtle which makes difference amongst synonyms.
Compare Syadvilda7llafljarl (p.214) which says that since all the
synonyms indicate one and the same object, it does not make
any distinction amongst them.

P. 22. para 6. F. W. Thomas (SyDdviidamafljarl, p. 156,
f.n.15) raises an interesting question : since. rut/ha in ordi-
nary Sanskrit denotes 'conventional',' 'current', as opposed
to etymological (yaugika) meaning, this Jaina term is somewhat
surprising, as signifying the opposite; but the verb-form
samabhirohana occurs infra, p. 158, v. 36.

The subtle takes synonyms, on the basis of their etymo-
logies, as distinct words like any other two words like
'Indra', 'cattle', 'man' etc. This means that it overlooks the
fact that two or more synonyms, after all, indicate one and
the same object.

P. 23. para 7. The such-like point of view insists that a
word can be used for an object only at a time when the
object is engaged in the activity, indicated by the word
etymologically. As to the question how such-likepoint of view
will decide about the use of words which are conventional
and not etymological the answer would be that the proposi-
tion of rilska that every word is derived from root, is correct.

P.23. t.rs. Compare Nytiyakumudacandra, pp. 793-794.
P.23 L.16-18. Compare Tnttudrthas tura.
P.23. L.18-21. vuu«, 2691'2692.
P.23.L.24-29. Here is an attempt to connect the logical

theory of nnya with the ethical theories of means of liberation.
That conduct is the immediate cause of liberation is supported
by Pujyapada in his commentary on Tattviirthasutra (9.18). He
also asserts that the three-right faith, right knowledge and
right conduct-are collectively the cause of liberation. (Sarvil-
rthasiddhi on T. S. 1. 1). I have discussed the problem in the
fourth chapter of my work, Jaina Ethics.

P.24.L.16. Quality and qualified object, etc. include the
part and the whole, the cause and the effect, and the general
and the particular. Compare Nyilyakumudacandra (p. 123).
According to Nyilyakumudacandra (p. 627, L. 7) not only the
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Vaitesika but Salikhya system of philosophy is also included in
the false point of view of non-distinguished.

P.24.L.18. Compare Lagluy astrayalanknra (5.38). The
fact that the non-Jaina systems are shown as false points of
view should not be interpreted as meaning that the doctrine
of points of view has essentially anything to do with the non-
Jaina systems. The nature of things is such that it admits
of the doctrine of points of view (Auto-commentary on Tatt-
onrthastura, 1. 35).

CHAPTER 3

ON SYMBOLS

P.25. L. 14-15. The purpose 01" the symbols is to make
distinction 01" words and objects which indicate the object
which arc cognised either through organ of knowledge or
through partial point of view. Sometimes these objects are
indicated not by words but by objects themselves. (Nja)'a-
kumudacandra, p. 799. L.5-8). Therefore the text in its defini tion
of symbol includes both word and the object.

P.2fi.L.I6-I7. Pfijyapada also says that the purpose of the
symbol is to exclude the irrelevant and depict the relevant
(Sarvarthasiddhi, 1. 5). Dhaualn (p. 30) says that the lis teners
are either ignorant or partially aware or fully aware of the
object which is to be discussed. The ignorant listener does not
know the meaning of the word. If he mistakes substantial
symbols for modal symbol or vice versa the symbols are to be
used to correct him. A man who is partially aware or fully
aware of the object under discussion may also have doubts
and symbols are used to remove that.

P. 25. L. 18. A symbol (consisting of word or object)
can be used in four ways: (I) It may be used without any
regard for the qualities possessed by the object which it indi-
cates e.g. a poor man may be named as Raja (king). (2) An
object may be used as symbol for another object without any
regard for the shape of the two, e.g. a wooden chessman is
called king even though it has no resemblance with the king
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in shape (3) A word may be used with reference to an object
without any regard for the present position it occupies, e.g. an
ascetic, who was king before renouncing the world, may be
called a king. (4) A word may be used paying due regard to
the qualities, shape and present position of the object it indi-
cates e.g. the word king may be used, for a person who is
really a king. These four symbolic uses are respectively
called-name, replacement, substance and nature.

P. 25. L. 19. Dhauals (p.18) speaks of eight types of
names based on the fact whether the name indicates the
generic or a collection of two objects or a quality 01' an action
etc.

P.25 L.23-24. The name is a symbol not only in its
spoken form but in its written form also.

P.25. L.25-26. In our notes above we have spoken of
the symbolic replacement without any regard for the shape.
It, however, does not mean that all symbolic replacements are
such. In representing a great man through his idol, we do
pay attention to his shape also.

Anuyogadviira (sutra 10) mentions different types of
ways of symbolic replacement by means of idols or pictures
which are made by using the wood, the walls, the cloth, the
clay and the stone etc.

P.25.L.28. Nyayakumudacandra (p. 806) raises a doubt as
to how the concept of symbol of substance is to be reconciled
with the concept of the substance as possessed of qualities and
modes. The solution is that a substance can be said to be
possessed of modes only when it adopts the present mode and
leaves the past mode preparing for the future mode. So sub-
stance is always inclined toward the coming modes. It is in
this sense that we take substance in the chapter dealing with
symbols. In the text we have more uses of the symbol of sub-
stance-one when a word is used in the secondary sense and
the object is to be called so nominally and second when the
word is used for pseudo-object or pseudo-action. Besides we
have other types of sombols of substance. In the first place,
the substance, which is symbol, may either be sentient (iigama)
or connected with the sentient (no-agama). A person who
knows the reality but is not engaged at present in thinking
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about it or in explaining it to others, is known as sentient
substance-symbol. The body of person who is not engaged
in the conscious activity is the semi-sentient substance-sym-
bol. If the person is not engaged in the conscious activity
at present, his body is the knower's semi-sentient substance-
symbol. If the person concerned does not know at present
but would know in future, his body is known as would-be
semi-sentient substance-symbol. The Karmic material (consis-
ting of karma or no-karma) which is also connected with the
person is known as the third semi-sentient substance-symbol
(Nyayakwnudacandra, pp. 800-807).

P. 2!l. Para o. The basic idea is that the four symbols
are partly identical and partly different. The replacement
symbol differs from name and substance inasmuch as one
behaves with the replacement-symbol as it were real whereas
one does not do so with the name-symbol and substance-

1

s~imbol. The subscancc-syrnbol, on the other hand, has the
capacity to assume reality, which the name-symbol and
replacement-symbol do not have. Compare ViBhii, .'53-!l4.

P. 26. para 7. The doubt raised in this para and the
answers offered are taken from ViBha 55-72. The Jaina philo-
sophy accepts all of them r-emoving mutual contradiction, if
any, whereas the non-Jaina systems insisf on one of the other
aspects (ViBhii, 72).

P. 27. para 8. The name-symbol is said to be accepted
by the point of view of substance. The reason is that naming
of an object is not possible if we view it from the modal point
because the modes change every moment and if we keep the
modes in view it is not possible to give any name to it.

The difference of opinion expressed m line ]5 has
already been given in the text p. 21, line 20.

The replacement-symbol is also to be accepted by
substantial point of view only because it does not take into
account the shape and identifies one object with the other
which is not possible in case of mode.,

As regards the substance-symbo I, it is obviously to be
accepted by the substantial point of view, because it presumes
unity amongst the modes of past, present and future.

It is only the real which is to be accepted by the modal
points of view.


