THE FREE INDOLOGICA
COLLECTION

WWW.SANSKRITDOCUMENTS.ORG/TFIC

L

FAIR USE DECLARATION

This book is sourced from another online repository and provided to you at this site under the
TFIC collection. It is provided under commonly held Fair Use guidelines for individual
educational or research use. We believe that the book is in the public domain and public
dissemination was the intent of the original repository. We applaud and support their work
wholeheartedly and only provide this version of this book at this site to make it available to
even more readers. We believe that cataloging plays a big part in finding valuable books and
try to facilitate that, through our TFIC group efforts. In some cases, the original sources are no
longer online or are very hard to access, or marked up in or provided in Indian languages,
rather than the more widely used English language. TFIC tries to address these needs too. Our
intent is to aid all these repositories and digitization projects and is in no way to undercut
them. For more information about our mission and our fair use guidelines, please visit our
website.

Note that we provide this book and others because, to the best of our knowledge, they are in
the public domain, in our jurisdiction. However, before downloading and using it, you must
verify that it is legal for you, in your jurisdiction, to access and use this copy of the book.
Please do not download this book in error. We may not be held responsible for any copyright
or other legal violations. Placing this notice in the front of every book, serves to both alert
you, and to relieve us of any responsibility.

If you are the intellectual property owner of this or any other book in our collection, please

email us, if you have any objections to how we present or provide this book here, or to our
providing this book at all. We shall work with you immediately.

-The TFIC Team.



O ——————————ahi

I

1

GOVERNMENT OF INDIA
DEPARTMENT OF ARCHAEOLOGY

|
!

- CENTRAL ARCHAEOLOGICAL

LIBRARY
. A
oifs A&
 CaLr No ‘8"43 eMdl

D.G.A. 79.









OUTLINES OF JAINA PHILOSOPHY






OUTLINES OF
JAINA PHILOSOPHY

THE ESSENTIALS OF JAINA ONTOLOGY
EPISTEMOLOGY AND ETHICS

BY

MOHAN LAL MEHTA
M.A. ( Phil. & Psy.), Sastracirya
Jaina-Bauddha-darsana-$astri, Dip. Ger.

Ratanchand Memorial Research Fellow
Parshvanath Vidyashrama, Banaras Hindu University

WitH A FOREwWORD
By

Shri B. P. WADIA

JAIN MISSION SOCIETY

G-146, CHICKPET, BANGALORE 2 (INDI1a)

MUNSH! Ra** 1+ \oHAR LAL

ANSW 5, o men
SANSYET & COORETLLERS

ha; SARRY L P



All Rights Reserved

e oAk
1 AR Ty G GaA
b»-'t\& Tl . T L

Lo A §
LN P . .
Aocc. \.. 2880. e ieenee

.49 5. S8
Ty st

Printed by L. Shankara Doraiswamy, Manager,
Book House, Ltd.}, 1, N

Published by K, Parasmal, Hon, Secretary, The Jain
Mission Society, Chickpet, Bangalore-2 {India)
- October 1951

W. Q. Judge Press ( International
orth Public Square Road, Bangalore-4, and



DEDICATED TO
MY REVERED TEACHERS
PANDIT DALSUKH MALVANIA
AND
DOCTOR CHANDRA DHAR SHARMA

WITH ESTEEM AND AFFECTION

REVIE






PUBLISHERS' NOTE

The profundity and vastness of Jaina literature are conceded by all, but
there still remains a huge field unexplored with great potentialities, deserv-
ing the attention of enthusiastic research scholars. The ever increasing
interest evinced by scholars all over the world in the tenets of Jainism has
made it imperative to bring out more and more publications in English on
the various aspects of Jainalogy. The principles of syadvada and non-
violence have especially engaged the attention of erudites who by the
application of these principles are devising ways and means to cure the ills
of Humamty. Jamism with its svnthetic approach to all the mundane
problems tries to solve them systematically. The scientific exploitation of
the Jaina literature is still in its embryonic stage. We trust with very keen
interest that scholars, in future, would endeavour to devote their time and
attention for the advancement oif knowledge and culture by undertaking
research in Jainology.

The publication of this Volume is undertaken by the Society in further-
ance of one of its objectives, viz., the propagation of Right Knowledge. Our
thanks are due to Shri Mohan Lal Mehta who, by writing this book, provides
the students of philosophy with a simple and lucid introduction to the
fundamentals of Jain philosophy. Our efforts would be sufficiently rewarded
if the academic world would appreciate the publication.

We take this opportunity of recording our grateful thanks to Shriman
B. P. Wadia, the Founder-President of the Indian Institute of Culture,
Bangalore, for his magnanimity in favouring us with an illuminating foreword
for this book, despite the multifarious calls on his valuable time. We
express our sincere thanks to Dr. T. M. P. Mahadevan, and Professor N. A.
Nikam for having gone through the press copy in advance and for having
favoured us with their candid opinion about the book which we publish
with this volume. Our appreciative thanks are due to Dr. L. S. Dorasama,
Honorary Secretary of the Indian Institute of Culture, for giving us valuable
suggestions and continued co-operation in connection with the activities
of our Society.

We also thank the printers, W. Q. Judge Press, for their hearty
co-operation.

Jaimx Mission SocieETy

Bangalore City
Veera Nirvana Day—2481
26th October 1954






FOREWORD

In this work the outlines of Jain philosophy are drawn by Shri Mohan
Lal Mehta, »r.a, Shastracharva. a research scholar of the Parshwanath
Vidyashrama at the Banaras Hindu University. He was one of the con-
tributors of papers to the “Mabavira Javanti Week” arranged in April 1954
at the Indian Institute of Culture, Basavangudi, Bancalore. under the
joint auspices of the Institute and the Jain Mission Society, Bangalore.

His study of “The Essentials of the Jain Doctrine of Karma.,” discussed
at the Institute on April 18th, covered mcst ¢f the points made in the
important concluding chapter of this beook, which deals with the doctrine
of Karma. A careful study of this chapter supplements our knowledge of
this profound doctrine gained from other sources; it points to links which
remain obscure in other expositions of the great Law, and above all it in
some measure facilitates the task of application by the aspirant to higher
living. By removing obscurations the Jain points of view reveal io the
understanding some important psychological propositions.

The book not only is informative for the general reader but also will
prove valuable to the student of different religions and philosophies.

The Jains have made great contributions to Indian architecture, sculpture,
painting, poetry and music. The wonderful temples and shrines ¢n Mount
Abu, the Belur Temple, the colossal statue of Gomateswara at Sravana
Belgola in Mysore State and much of the finest poetry in Kannada are
owed to the Jains. Jain authorship is claimed also for the sacred Rural as
well as the celebrated Amara-Kosha. The popular grammar Nawmal by
Pavanandi is also Jain.

The 1951 Census of India shows the Jains todav to form less than half
of one per cent of the population of the countiy, but they are found in
every State. Jains represent a factor of importance in the discharge of the
Vaishya Dharma—a contribution of value in modern India. In this aze of
ruthless competition the Jains set an example in acceptance of obligations
to society, in their charities and in their support of projects for sharing with
others the insights of their great teachers, throuzh the printed word, as in
the “Sacred Books of the Jainas,” of which several volumes have appeared.

Between the philosophy and ethics of Jainiszn and of Hinduism as well
as of Buddhism there is a striking similarity ‘There are also great sim-
ilarities in temple architecture and even in temple rites between the Jains
and their Hindu neighbours. But, whereas the Hindus bow belore images
of their Gods and Goddesses. the Jains pay their homage to statues of
Tirthankaras or Jinas, who have attained the Great Perfection towards
which all men are expected to strive In this respert the Jains, like the
Buddhists, are nearer to the Traditional Doctrines of the acgeless Bodhi
Dharma than are their brethren.
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The invocation which every pious Jain repeats daily, bowing te East, West.
South, North, is this:

I bow to the Arhats. I bow to the Siddhas. I bow to the Acharyas.
I bow to the Upadhyayas. I bow to all the Sadhus in the world.

And in the Awvashyaka Sutra there is this prayerful submission: “I forgive
all souls. Let all souls forgive me. I am in friendship with all. With none
1 am in enmity.”

The Jains have in common with the Zoroastrians and the Buddhists
2 tradition of a long line of Enlichtened Ones. Guides and Teachers of
mankind. These Tirthankaras belonged to the Kshatriva caste and yet they
taught, age after age, the philosophy of Non-Violence. Round Ahimsa the
entire body of Jain doctrines revolves. The Bij, the seed, of the moral
philesophy of Jainism is in the single sentence ol the Sutra Kritanga that
by harming no creature a man reaches the Great Peace of Enlightenment.

Twenty-three of these Jinas or Tirthankaras are recognized and these
stretch far back of Vardhamana, the 24th and last, more widely known as
Mahavira, tke Man of Dauntless Energy, who lived in the 6th century B.C.
This was the great age when not only Gautaina Buddha taught in India,
but also Lao-Tzu and Confucius in China, the last of the Zarathushtras in
Iran, and Pythagoras in Greece Some information about the Cyclic Ap-
pearance of these 24 Tirthankaras and Their achievements is to be found
in the Kalpa Sutra of the Jain Canon They are the Awakened Ones who
“preach the unparalleled Wisdom.”

Taking as his theme the doctrine of Jain philesophy, it is natural that
Shri Mehta's approach should be the intellectual one. No adequate con-
sideration of Jainism, however, can ignore its lofty ethics The ethical
teachings are to be found in these scholarly pages under the more tech-
nically philosophical headings.

Jain ethics is perhaps the most valuable contribution which Jainism can
make to modern thought.

How greatly the modern world would profit, for example, by adopting
the attitude of Svadvada, with its open-minded recognition that judgments
resting on different points of view may differ without any of them being
wholly wrong!

A legitimate corollary of this doctrine of the relativity of judgment, to
which Shri Mehta devotes a chapter, would seem to be that, as between
religions also, the complete truth can be found only in their combined -iews,
after that which is false in each of them has been sifted out. The serious
comparison of the ancient world religions is sure to yield universal ethics
and truths common to them all

The special mission of the Jains of today, in this respect, is a dual one:

(1) Not only should there be respectful tolerance of other creeds and



vii

religions but also genuine appreciation of the teachings these enshrine and
intelligent recognition of their importance A careful and dispassionate study
of other religions and philosophies will show to the devout Jains how fine,
how broad and deep are the teachings of Mahavira, who followed in the
footsteps of his illustrious predecessors, the Noble Tirthankaras who as
Warrior Souls taught the great truth of Dharma-Yuddha, the Righteous War,
the Greatest of All Wars, perpetually going on in everyone between the
man of sin and the Man of Spirit.

(2) The second aspect of that mission is setting the example of truly
Peaceful Living to others who are taking the false attitude of the militant
religiose. India today sorely needs the synthesizing influence in matters
religious and the grand doctrine of “Resist Not Evil,” of Akimsa or Non-
Violence, of Gandhiji's Saivagraha or “the Hold of the True.” The indi-
vidual Jain who lives the life of moral and mental Akimsa, as taught by
all the Great Ones, in addition to his physical plane observances, is uplifting
not only his own community but also his whole nation.

One of the most practical features of Jain ethics is the reasonable
recognition that human beings are at very different stages on the evolu-
tionary journey, which all are making through many lives on earth, and
that what is expected of them should be correspondingly graded. Reincarna-
tion, the twin of the doctrine of Karma, is clearly enunciated in Jainism.

Soul-progress calls for a seli-imposed discipline very different irom the
false asceticism of torturing and maiming the body.

The four lines of the perfect square offer to the Jain a model of right
living.

“Learn the true road leading to final deliverance (1) Right Knowiedge,
(2) Faith, (3) Conduct, (4) Austerities.”

Study of the philosophy of the Jinas purifies and gives birth to real
Faith, without which human conduct can be neither true nor noble. Conduct
energized by good desires leads to the Land of the Gods; but the
conduct resulting from desirelessness leads to Liberation and for this the
fourth step becomes necessary. For all men the first three are requisite;
the fourth is especially meant for the aspirant and the devotee.

All Jains are expected to live by certain cthical principles, such as
these very significant ones in the (ttaradhyayana Sutra:

He should not speak unasked and asked he should not tell a lie;
he should not give way to anger; he should be indifferent to the
pleasant and the unpleasant. He should subdue the self so difficult to
subdue. Happiness in this world and the next is his.

And one must guard oneseli against the five tormentors of the Soul—
Pride, Sense-enjoyment, Lust, Gossip and Restless Sleep. (Magadhi Shlvka).
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Jainism instructs its votaries to observe the duty of limiting voluntarily
one's wealth.

The Jain is taught to value the body at its true worth. It is an
instrument of learning and experience, to be trained and used. And so
the warning:

One who has identified his own self with the body in which it is
encased, is extremely afraid of death, seeing therein his own
destruction and separation from {riends. (Samadhi shatakae)

Control of the animal in man is stressed but non-injury to all is un-
equivecally proclaimed:

With the three means of punishment—thoughts, words, deeds—
yve shall not injure living beings. (Jaina Suira)

And active service with a spiritual flavour is recommended:

He who. seeing one thirsty, hungry or pained, is pained in mind
and through pity assists him, shows compassion. (Pravachana-sara)

The Sramana. the Jain Sadhu. emerginz from the ranks of the laymen, has
to have instruction on the fourth step—asceticism, austerities. The moral
precepts and the examples of men who are practising Sramanas stir the hearts
of layvmen also to practise some austerities, leading some of them to
become Sramanas.

These austerities are external and internal The external ones are six:
(1) Fasting; (2) Starvation; (3) Begging; (4) Abstinence from tasty foods;
(3) Bodily penance; (6) Solitary domicile. Six also are the internal ones:
(1) Expiation of sins, (2) Humility; (3) Guruseva—service of the teacher;
(4) Study: (5) DMeditation; (6) Reposeful steadfastness. |Nirgrantha-
Pravachanal

The duty of the Sramana and the Practitioner is to preach, but the
Uttaradhyayana Sutia warns that “clever talking will not work salvation.”

Pre-eminently impcr.ant among these ethical teachings is their stress upon
Ahimsa, or non-injury, in its fullest possible application. This doctrine of
Non-Violence and the practice of “Resist Not Evil” are taught in very many
places. We chall quote only one:

Subdue wrath by forgiveness. Conquer vanity by humility. Over-
come fraud by honesty. Vanquish greed through contentment. (Dasha-
vaikalika Sutra)

But the following reveals a very striking insight into the Law of
Universal Causation; and the instruction is applicable to many things,
including Capital Punishment:
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Beings which kill others should not be killed in the belief that the
destruction of one of them leads to the protection of many others.
(Purushartha Siddhyupaya)

In his book, The Essential Unity of All Religions, an excellent volume
not only for the general reader but also for the student of all faiths, Dr.
Bhagavan Dasji of Banaras gives “a valuable text,” rendered by him in
verse form:

Thus we enjoin on you, thus do we say,
Thus we believe, thus we proclaim to all:
No living thing should be slain anywhere,
Nor ordered forcibly this way or that,
Nor put in bonds, nor tortured any way,
Or treated violently otherwise;

Because you are that same which ye would slay,
Or order here and there against his will,
Or put in prison, or subject to pain,

Or treat with violence; ye are that same;
The self-same Life doth circulate in all.

He explains:

Of course this is the extreme ideal, for renunciant ascetics. It has
to be modified, in practice, for “householders,” in Jainism as in all
other religions, on the incontrovertible principle, that “Duty varies
with circumstance.”

The Foreword has been given this particular turn with a view to
drawing the reader’s attention to the profundity of the ethical teachings of
Jainism, which very naturally flow from its philosophical and scientific
doctrines. It is hoped that this may attract the attention of the layman,
who often holds the view that the ethics of a religion is unrelated to its
metaphysics.

The Jain chronology, like the chronology of the Hindus. deals in long
cycles and the ages in which the great Tirthankaras appeared go back and
back to the dawn of the Human Race. Like pre-Vedic Bodhism it appears
that there was also a pre-Vedic Jina Wisdom.

The writings which have descended to us from the remotest antiquity
have still the power to quicken the spiritual aspirations and to inculcate
such noble precepts as are safe guides to human happiness and enlighten-
ment. Among these writings those of the Jains hold an important place.
They have contributed valuable threads to the closely woven fabric of
Indian and world thought.

B. P. Wapra
Tae Ixpraxy InsTiTUTE OF CULTURE,
BasavanGupi, BANGALORE
26th October 1954






PREFACE

My object in preparing the present treatise has been to make a humble
and honest contribution to one of the most significant systems of Indian
Philosophy, viz.,, Jainism. The system is, of course, too vast to be
adequately treated in a single treatise, and, consequently, I have tried to
restrict myself to the general features thereof. I have made an attempt to
present the outlines of Jaina Philosophy on the basis of original Prakrit and
Sanskrit texts in such a manner as to make the presentation interesting,
intelligible, and easy.

The treatise is divided into six chapters. The first chapter has been
devoted to a brief survey of the conception of reality from the stand-points
of Idealism, Realism, and Jainism. The general features of the six funda-
mental substances recognized by Jamna Philosophy have been elaboratedin
a simple and comprehensive manner bearing 1n mind the non-absolutistic
implication of thought. The nature of soul has thoroughly and critically
been examined in the second chapter. The third chapter has been devoted
to the conception of matter. What are the different forms of matter
according to Jainism; what 1s the nature of atom and molecule; whatis the
relation between matter and soul, how many kinds of bodies are there;
what is the nature of sound, union, fineness, grossness, figure, divisibility
darkness, shade, heat, light, etc.; all these questions have been answered 1n
this chapter. In the fourth chapter I have dealt with the theory of
knowledge  The Canonical as well as Logical conception of knowledge has
been discussed m 1t. The fifth chapter is on the relativity of judgment.
The nature of seven-fold judgment and the theory of naya have been
precisely presented in this chapter. The sixth chapter deals with the
doctrine of karma which is of immense importance from the ethical stand-
point. The doctrine of gunasthdna has also been included in this chapter,
since 1t 1s invariably associated with the conception of karma. I am sure
this work will give an introductory idea of Jain Philosophy.

The credit for this work, I must confess, goes to the teachings, blessings,
affection, and 1nspiration of my revered teachers Pandit Dalsukh Malvania
and Dr. Chandra Dhar Sharma. Iam very much grateful to Syt. Prithvi
Raj Jain, Dr. Nathmal Tatia, and Professor M. A. Venkata Rao who
kindly read the whole manuscript and gave their valuable suggestions. 1
am especially indebted to the Jain Mission Society, Bangalore, who very
kindly arranged for the publication of this work.

MouHAN LAL MEHTA
JaiNnasEraMA

Banaras Hindu University
15th August 1954
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CHAPTER 1

CONCEPTION OF REALITY

IT WILL perhaps not be wrong to say that the entire metaphysical

world is divided into idealism and realism. No metaphysical
thought crosses the boundaries of these two hemispheres. If we
desire to study quite sincerely the essential features of philosophy,
we will have to establish a keen contact with the development of
idealism and realism. Without a comprehensive, complete, and
systematic study of these two isms, we cannot grasp the essence
of philosophy whether it be Western or Eastern. Although it seems
that idealism and realism represent two apparently different lines
of approach to the philosophy of life and the universe, yet, a tend-
ency to reconcile them is not absent. It has begun in recent years
to be thought that the difference between these two currents is not
so much in their goal as in their presuppositions and methods of
approach. With this simple observation, we, now, proceed to ex-
plain the theory of idealism as it stands.

IDEALISM

Some thinkers maintain that a theory is often called idealistic
in so far as it underestimates the temporal and spatial aspects of
the real universe. Some philosophers are convinced without doubt
that the term idealism has been used to cover all those philosophies
which agree in maintaining that spiritual values have a determin-
ing voice in the ordering of the universe.! Others hold that
according to idealism, spirit is the terminus ad quem of nature.?

‘Idealism as we understand it, is the belief or doctrine accord-
ing to which thought is the medium of the self-expression of
Reality or to put it from the other side, Reality is such as must
necessarily express itself through the ideal or ideals that are organic
to the knower’s intellectual equipment which may be called thought
or reason.’?

1 Prolegomena to an Idealstic Theory of Knowledge, p.'1.
2 Idea of God, p. 200.
3 Self, Thought and Reality, p. 45.
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According to this definition of idealism, the mind of man is
taken to be the organ through which Reality expresses itself; and
if it is certain that man alone has the capacity to interpret ex-
perience through intellectual ideals, then it follows that it is man
alone that can be an organ to Reality. He possesses a unique
position in the determination of the universe.

SOME MISCONCEPTIONS

Some laymen as well as philosophers define idealism as a
doctrine which openly or secretly seeks to establish that the whole
choir of heaven and earth is unreal. Now, the first thing which
we should bear in mind is that idealism does not take away the
reality of anything which is considered as real by commonsense or
science. Far from subtracting anything which is considered as real
by commonsense or science idealism adds to the reality of the
things in so far as it alone makes it clear that things have still
many other significant aspects of their life than those which are
revealed to commonsense or to science. To put it in the words of
Bosanquet: ‘Certainly for myself, if an idealist were to tell me
that a chair is really not what we commonly take it to be, but
something altogether different, I should be tempted to reply in
language below the dignity of controversy.’! In the same way, a
philosophy must stand self-condemned if it thinks that the elect-
ronic constitution of matter or the inner structure of the material
particles is a mere figment. The philosophers like Berkeley (who
says that ‘esse est percipi’, i.e., to exist is to be perceived) etc. are
not idealists in the strict sense of the term idealism. They may
be given the name of subjective idealists who think that perception
is the real cause of external objects. They reduce Existence or
Reality to mere perception which position is absolutely wrong
according to the real definition of idealism in which the mind only
determines the objects and does not create them. Determination
and creation are two different things. What needs emphasis at this
place is that true idealism has never disputed the existence of the
external world. Green remarks: 'The fact that there is a real ex-
ternal world of which through feeling we have a determinate
experience and that in this experience all our knowledge of nature
is implicit, is one which no philosophy disputes. What Mr. Spencer
understands by “idealism’; is what a raw undergraduate understands

1 Contemporary Philosophy, p. 5
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by it. 1t means to him a doctrine that ‘there is no such thing as
matter’, or that ‘the external world is merely the creation of our
own minds’, a doctrine expressly rejected by Kant, and which has
bad no place since his time in any idealism that knows what it
is about.’

Now. the point is quite clear. There is no difference between
the idealistic and the realistic creeds in so far as the reality of the
material world is concerned; for both there is an external world
which is not the creation of our own minds. The defect, as the
idealists hold, of realism lies in the fact that it does not realize
the universe in its completeness.

The conclusion of what we have discussed so far is as follows:
Though the things we know do not depend for their existence on
the fact that somebody knows them, and so in this sense they are
indepzndent of the knowing mind, yet, all the determinations of
the things are discovered only in the knowledge-relation, so that
the things which are referred to in our explanations of the facts
arc necessarily determined in certain specific ways. Hence, to insist
that we can know only phenomena is not to degrade the things into
mind-dependent appearances; it is merely to indicate that things
are what we know them to be. And we know only by bringing them
into relation to things other than themselves, and it follows con-
seguently that to refer a fact to a thing-in-itself that cannot be
determined in any way is to admit that the fact cannot be explained
at all.?2 It is only through consciousness that the world exists for
us at all, though, of course. it is not created by our own conscious-
ness.

DIFFERENT TYPES OF IDEALISM

After giving the definition of idealism, we, now, proceed to the
various types thereof. There have been idealistic views in Western
philosophy, some making thoughts or ideas to be eternal reals
composing the world of transcendental realities preceding but some-
how determining the world of phenomena, some others making
thought or idea to be the pre-condition of phenomenal existence,
while the others conceiving spirit as the ultimate creative reality
1 Works, 1., p. 386.
2 Self, Thought and Realitv, pp. 86-7.
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creating the world of subject and object by its own self-differentia-
tion. The first of these types is Platonic, the second that of
Berkeley and Kant, and the last that of Hegel and his followers.

PLATONIC IDEALISM

Plato conceived Reality as consisting of an organized realm of
ideas, each of which enjoys immutability and eternality. This
organized realm of the eternal! and immutable ideas is real in the
sense that there are independent entities not depending upon mind,
either finite or infinite. They are the real metaphysical forces, re-
maining at the back of and somehow determining our empirical
world of thoughts and things as their imperfect imitations. Hence,
our world of experience is only phenomenal and unreal. It comes
into existence and passes out of it. It is somehow determined by
the ideas which are universal and eternal. The idealism of Plato
is objective in the sense that the ideas enjoy an existence in a real
world independent of any mind. Mind is not antecedent for the
existence of ideas. The ideas are there whether a mind reveals
them or not. The determination of the phenomenal world depends
on them. They somehow determine the empirical existence of the
world. Hence, Plato’s conception of Reality is nothing but a system
of eternal, immutable, and immaterial ideas.

IDEALISM OF BERKELEY

Berkeley may be said to be the founder of idealism in the
modern period, although his arrow could not touch the point of
destination. According to Locke (the predecessor of Berkeley), sub-
stance was regarded as a seat of qualities some of which are primary
in the sense that they are objective and others are secondary in
the sense that they are not in objects but in our minds, ie., sub-
jective. Berkeley rejected this two-fold division on the basis that
if secondary qualities are what they are by means of perception or
idea, the primary qualities are no less dependent on the same
perception. A quality whether primary or secondary must be cog-
nized by our perception. All the things which are composed of
qualities both primary and secondary must be regarded as such
only when they are perceived as such. In other words, the existence
of things must be determined by perception or idea: Esse est
percipi. This type of Berkeleian idealism may be regarded as sub-
jective idealism. According to Berkeley, it is the individual mind
that determines the existence of external objects. In his later
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writings, he faced a horrible difficulty of dualism regarding his
doctring of ‘esse est percipi’. For the emergence of perception the
existence of external objects independent of mind is necessary.
Without an external and independent object no perception is pos-
sible. To overcome this difficulty Berkeley established a new doc-
trine in his later works which is known as ‘esse est concipi’. In this
new doctrine he placed the word ‘conception’ in place of ‘percep-
tion” meaning thereby ‘to exist is to be conceived’.
IDEALISM OF KANT

Kant's idealism is a direct result of his epistemological position
adopted in his Critique of Pure Reason. He points out that know-
ledge or intelligible experience is a complex product of the ele-
ments of sensibility and understanding. Pure knowledge, ie., «
priori is that with which no empirical element is mixed up. But
our judgments are always @ posteriori because they are derive?
from experience. Sensations originate from an unknown world of
things-in-themselves but must be organized into a systematic whole
by the forms of intuition, i.e.. space and time and by the categories
or the fundamental concepts of understanding such as substance,
causality, and the like. The forms and categories are a priori be-
cause our judgments presuppose the existence of these forms and
categories. Experience is never possible without the existence of
these transcendental laws of judgment. Thus, it is our understand-
ing that makes nature, according to Kant. The idealism of Kant.
thereforc, consists in this that the world of our knowledge is an
ideal construction out of sense-manifold to which alone the forms
and categories of understanding are confined and, therefore. is
commonly known as objective idealism. It is subjective in the sense
that knowledge does not reach out to the world of things-in-them-
selves: ding an sick. He argues that Reality cannot be grasped by
our knowledge because our judgment is conditional, relative, and
partial. We cannot know a thing as it is but we know it as our
experience reveals. Hence, the Kantian ding an sick is unknowable
by our esperience. His view of the Transcendental Unity of
Apperception is more important as regards the unity of knowledge.
All knowledge presupposes the Synthetic Unity of Pure Appercep-
tion because unless there is a Synthetic Unity, no knowledge is
possible. This idea of the Synthetic Unity of Pure Apperception
leads Kant quite near the conception of soul which is not accepted
by him outwardly.
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ABSOLUTE IDEALISM OF HEGEL

The fundamental question before Hegel was: What must be
the nature and characteristic of the ultimate principle of the
universe in order to explain by it the origin, growth, and develop-
ment of mind and nature, their mutual relations, as well as the
questions of science. philosophv, ethics, art, and religion. He found
the ultimate principle of his fundamental question in Absolute
Spirit, Reason, Thought, or Idea. This Absolute Idea of Hegel is
not static but a dynamic spiritual principle as it is with Fichte
who after Kant established the world-view of Absolute Idealism on
his conception of Absolute Ego. But his Absolute Ego was a moral
principle satisfying man’s craving for moral values alone, while
Hegel took it in a more pronounced and comprehensive form. In
his principle of Absolute Idea thinking and being coincide, or
what is thinking finds its expression in being, for thinking involves
an object of thought. It cannot be in vacuo (vacuum). *The world
consists of both mind and nature, subject and object, self and
not-self. Thus, the world of mind and nature is the heterisation of
the Absolute Thought for its thinking, so that the laws of its
thinking are also the laws of being. Hegel, thus, seems to reserve
for his Absolute an immutable and inexhaustible being which
always transcends its heterisation or the world of becoming.”t It
shows that the Absolute Idealism of Hegel is Monistic Spiritualism,
i.e., in the shape of one spiritual reality as the source and foundation
of all external objects as well as individual thoughts. In other words,
the Absolute Idealism of Hegel may be called Objective Idealism.
Thought, according to Hegel, is a self-developing reality which
develops through the contradiction of the subject and the object,
through the clash of the opposites—the thesis and the anti-thesis:
and ultimately overcomes this dualism not by negating it but by
correcting it.

BRADLEY ON IDEALISM

Following the intellectual lead of Hegel, Bradley starts his
enquiry and finds that the revelation of the intellect can acquaint
us with the fact that the categories of substance, attributes, causal-
ity, etc.; the forms of time and space—all these limited abstractions
are riddled with contradictions. He finds that the external relations
are meaningless to the conception of the Unity of Reality and the

1 Principles of Philosophy, p 107.
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internal relations. Though consistent with the intellectual concep-
tion they cannot be applied to the Absolute Reality which is non-
relational. Therefore, Bradley thinks that the proper organ for
grasping the Absolute Reality is not intellect but the whole of
mental life which is constituted by intellect, feeling, and will. He,
therefore, describes his Absolute as identified with Experience.
Human experience is a piece of Transcendental Experience and
can approximate it when it has learnt to transcend the limitations
of intellect. The Absolute of Bradley, therefore, is to be felt, ex-
perienced, or realized and not to be known by our simple intellect.

The implication of Bradleian Idealism is that intellect is an
important factor of consciousness and cannot ordinarily be prevent-
ed from grasping and modifying Reality under its own qualifica-
tions of categories and relations. But it fails to grasp Reality itself,
which is a non-relational whole. Therefore, intellect which grasps
Reality in some conditional and partial aspects, must be transcended
if we are not to rem%in satisfied with partial realities or ‘appear-
ances’ as Bradley calls them. Reality is to be apprehended by
Transcendental Experience. The ordinary world of our experience
in the form of individuality and diversity is the realm of appear-
ances. Reality is something transcendental which transcends all
the empirical experiences of external objects. The objects of external
world are only appearances as experienced by our ordinary intellect,
not Reality itself in its Absolute Form. Hence, the external objects
and finite concepts are only appearances, not the Absolute Reality.

IDEALISTIC ATTITUDE OF BOSANQUET

Following almost the same line of thought as that of Bradley,
Bosanquet has come to conceive of Reality as a logical or rational
whole which he calls ‘Individual’. He laid emphasis on the faculty
of intellect or reason but did not reject the objective order of
things. While explaining the nature and functions of thought,
Bosanquet says: ‘The essence of thought is not in a mental faculty,
but in the objective order of things. We bring the two sides to-
gether if we say. it is the control exercised by Reality over mental
process.’t

Thought, as Bosanquet conceives it. has for its goal the *Whole'.
It is by its very nature, compelled to construct. As he puts in his

! Life and Philosophy in Contemporary British Philosophy,
1st Series, p. 1.



8 OUTLINES OF JAINA PHILOSOPHY

own words: ‘Implicit in all the modes of experience which attracted
us throughout, it is now considered in its own typical manifesta-
tions, in which the idea of system, the spirit of the concrete uni-
versal, in other words, of individuality, is the central essence.’?
On this very fundamental basis he defines error as simply an in-
adequate determination without a system, which leaves alternative
possibilities open, 1.e., dependent on unknown conditions.? Bosan-
quet, therefore, thinks that it is intellect when pursued in its
fullest capacity that comprehends or constructs the whole of Real-
ity. He not only maintains this but lays emphasis on the unity of
values alsc. ‘Totality expresses itself in value, which is . . . the
concentration and focus of Reality in its essence as real, as a
positive centre which is a solution of contradictions...’? The
Idealism of Bosanquet, thus, establishes the monism of the Spirit
which is at once the unity of experience and the unity of values.
The ultimate Spirit is the ‘Real Thing’. This spirit is nothing but
the totality of existence and the unity of values. Thus, the exiernal
world is nothing more than the Spirit as a unity of experience and
the unity of values. The Spiritual Idealism propounded by Bosan-
quet is Monistic in character.

After giving an introductory account of Western Idealism we,
now, come to the Idealistic Schools of India. Mahayana Buddhism
and Advaita Vedanta are the most important and dominant schools
of Indian Tdealism. An attempt would be made to give the outlines
of these schools in a concise form.

MADHYAMIKA SCHOOL OF BUDDHISM

According to this school, Reality is beyond the four categories
of thought.* Human intellect cannot grasp reality. Whatever we
grasp is the prapaiica, and not the paramirtha. If we put this
idea in the technical language of Buddhism, we can say that the
human knowledge is confined to the samurti-satva, i.e., to the phe-
nomenal reality. It is unable to grasp the paramirtha-satya, i.e.,
the noumenal reality. The phenomenal reality is svabhdva-sinya,
i.e., devoid of Self-Existence. The noumenal reality is prapaiica-

t Yife and Philosophy in contemporary British Philosophy,
1st Series, p. 63.

2 ibid. p. 67.
3 ibid. p. 73.
* Catuskotiwninivmhtant tattcarin madhyannsd ciduh.
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$anya, i.e., devoid of plurality. Some scholars are of the view
that the word $anya is synonymous with Nihilism and they draw
the conclusion that the school of Madhyamika Buddhism js
nihilistic. According to the opinion of other scholars, this
conception is not correct. They are of the opinion that the word
$anya must be interpreted in the sense of svabhava-§amya and
praparica-Sinya. As it is remarked by an eminent exponent of
the system : ‘The Buddha preached Reality (dharma) consider-
ing the two types of Truth. The first type is the Phenomenal
Truth and the second one is the Noumenal Truth.? The
empirical world is the phenomenal reality, while the Ultimate
Truth is the noumenal reality. ‘ The Ultimate Truth is intuitional,
peaceful, devoid of plurality, indeterminate, and one. This is the
nature of Reality.”

YOGACARA SCHOOL OF BUDDHISM

This school is generally known as Vijfianadvaita Vada.
According to it, as is generally believed, only Momentary Ideas
are real. It is only because of this belief that the system is
regarded as Subjective Idealism. But this view is not correct.
The doctrine of Momentary Ideas is tenable only in the case of
phenomenal reality. The conception of momentariness is necessary
to reach the Ultimate Reality. If the phenomenal reality is not
conceived as momentary, our approach to the Highest Reality is
not possible.

The Highest Reality is the Universal Consciousness ( alaya-
vijiidna) according to the Lankavatara-siitra. The Reality
which is grasped by the four categories of thought is only
phenomenal.3 The Highest Reality is unchanging, calm, and
permanent. It is beyond the four categories of thought.t It is
beyond the duality of subject and object.> By mere analysis we
cannot grasp Reality. Thus, it is indescribable and devoid of any
explanation.®

Madhyamika-kar:kd, XXIV. 8.
ibid., XVIII. o.
Lankavatara-sitra, p. 183.
Catuskotivinirmukta.
Grahyagrihakavinirmukta.
Lankavatara-siitra, p. 116.

@ o e oW -



fo OUTLINES OF JAINA PHILOSOPHY

Though sometimes the Lankavatara appears to support the
doctrine of crude subjectivism, yet really it is pregnant with deeper
expressions which forbid us to draw such a conclusion. The
external world is the creation, not of the individual conscious-
ness, but of the Absolute Consciousness.! All, except Conscious-
ness, is unreal. Consciousness alone is the established truth
preached by the Buddha. All the three worlds are the result
of discrimination or thought-relations. No external object exists
in reality. All that is, is Consciousness.?

NON-DUALISTIC IDEALISM OF SANKARA

In the philosophy of Sankara the Ultimate Reality is Brahman
or Self. He maintains that the transcendental ground of experi-
ence is the Self. The Self is not momentary but permanent,
not changing but changeless, not finite but infinite, not limited
and conditional but unlimited and unconditional. The existence
of the Self is self-proved ( svayam siddha) and cannot be denied.
It is always conscious.

Now, there arises a question: If the Self is changeless and
permanent, what about the reality of the external world ? Sankara
recognises three grades of Reality.® The external objects of our
ordinary experience have only a vydvahdrikasatta (empirical
reality ), the objects appearing in dreams and illusions enjoy only
a pratibhdsikasatti (illusory appearance), and the Brahman, i.e.,
the Absolute has the parasmdarthikasatta ( Ultimate Reality). The
vydvaharika and pratibhdsika existences are real from a lower
stand-point. The Ultimate Reality is the Highest Reality which
is devoid of all differences and contradictions. This Reality is
further described as ‘prapasicasya ekayanam,’ i.e., the basis of the
whole world including the things, the senses, and the mind.* Or
again it is described as the ‘bhama’ which, though itis the ground
of every thing, does not itself stand in need of a ground or
support ; it is apratisthita and anasrita.® The Self is not affected
by the appearance of the duality of subject and object. It is
pure consciousness running through all the appearances. It is

Indian Philosophy (Dr. C. D. Sharma), p. 145.
Lankavatara-siitra, p. 186.
Vedanta-siddhanta-muktavali, p. 2s.
Sankara-bhisva, I, 4; VI, 10.
Chandogya-npanisad, VII, 24, 1.
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indescribable by the categories of thought. It can only be realised
by intuition where there is no dualism of the subject and the
object, the knower and the known. The subject-object—dualism
is ultimately reduced to pure consciousness which is nothing but
bliss. Our intellect cannot grasp the Ultimate Reality because it
is Absolute and Infinite, while our intellect is limited and finite.
We cannot know Bralan but we can become Brahman. ‘He
who knows Brahman, becomes Brahman.’1 The appearance of the
external world and of the individual souls is due to ignorance or
nescience {avidva). At the time of the realisation of the Self it
automatically disappears.

Idealism, as we have seen, emphasises the existence of spiritual,
mental or intellectual reality. = Some of the idealists say that the
Ultimate Reality is nothing but Universal Spirit. Some are of the
opinion that the Ultimate Reality is Universal Idea or Intellect.
Others lay emphasis on the Subjective Conception. Any how, the
idealists do not believe in an external existence or a material reality
independent of spirit, consciousness, intellect, or idea. Tt does not
matter much whether they believe in the Universal Intellect or in
the Individual Mind.

REALISM

The general conception of Realism is that whatever is, is real
in the sense that it exists and functions independently of any mind
and its interference whatsoever. The mind may or may not be
present there. Its existence is quite indifferent to the Real.
Realism seems to represent the most primitive and natural
tendency of thought to which what is outside, is first to appeal.
It takes the clear and distinct view of Reality as it appears. In
Western Philosophy, as we find, the first Greek philosophers were
realists making either water or air or fire to be the Ultimate
Principle of the world existing independently of the mind, and
the world with all its complex contents was supposed to owe its
origin and growth to this Principle.

ARGUMENTS FOR PHYSICAL EXISTENCE

When the Realist says that there is an existence of physical
objects independent of intellect or idea, can he give any arguments
to prove his statement ?  Can he give any reasons why we should

1 Brahma vid brahma eva bhavati
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believe that the external objects exist ? He presents the following
-arguments to prove it!:

1. The existence of physical objects can be inferred from
sense-data as their cause. If there is no physical object, how can
sensation be possible? Every thing which exists must have a
cause. The sensation exists, therefore it must have a cause and
this cause is nothing but sense-datum in the shape of physical
objects. The similarity of the sense-data of one person to those
of another, when both are perceiving the same object, is a good
reason for believing in physical objects as their common cause.
As Russell writes: ‘ What reason, then, have we for believing that
there are such public neutral objects? ...Although different
people may see the table slightly differently, still they all see more
or less similar things when they look at the table... so that
it is easy to arrive at a permanent object underlying all the
different people’s sense-data.”?

2. It is simpler than any other hypothesis. A man of
common-sense can understand the theory of the existence of exter-
nal objects more easily than any other theory of the Idealists.
Its details are answerable to a simple mathematical treatment.

3. We have a strong propensity to believe that there is
Physical Reality of external objects. What the plain man believes
about the table is that it is a square, brown, hard object which he
sees existing now and which goes on existing, being brown and
square and hard when no one is perceiving it. If you tell him that
it is nothing of the sort, that the squareness, brcwnness, and
hardness disappear when he shuts his eves and reappear when he
opens them, that they are not parts of the Real Table at all, and
that the Real Table has no colour, texture, shape, and weight,
but only some qualities which neither he nor even the greatest
philosopher can even imagine, he will not understand you and
certainly will have no strong propensity to believe what vou say.
He won't believe if you say that it is like a dream where although,
there are no physical objects still we see or enjoy them. Because
he knows that our dream is contradicted when we get up but the
valid knowledge of waking life is not contradicted afterwards.
Even our dream is not quite unreal because it has some impressions
of our waking life which is quite real.

1 Nature of the World, p. 125
z Problems of Philosophy, p. 32.
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There are other arguments as well that prove the independent
existence of physical objects. The intellect discovers but does not
make concepts. In the language of James, concepts are not merely
functions of the intellect, they constitute a ‘ coordinate realm’ of
Reality. Philosophy must then recognise many realms of Reality
which mutuvally interpenetrate. Intellect is an organ, not of
‘fabrication,” but of ‘discernment’, a power men have °to single
out the most fugitive elements of what passes before them. . .aspect
within aspect, quality after quality, relation upon relation. The
action of the mind is not creative. Its ideas are not of its own
making but rather of its own choosing. Itisessentially a selective
agency, ‘atheatre of simultaneous possibilities.” The sense-organs
select from among simultaneous stimuli, attention is selective
from among sensations, morality is selective from among
interests. To reason is to guide the course of ideas.

Thus, the Realists do not regard only one Reality as valid.
They establish the theory of the reality of physical objects inde-
pendent of and entirely different from any mind, intellect,
experience, consciousness, individual, or spirit. Consciousness is
different from its object. ~The object of a sensation is not the
sensation itself.

The nature of consciousness is quite different from the nature
of material objects. Consciousness is the essence of spirit, i.e.,
mind, while material objects exist outside the mind. How can
these two absolutelv different realities be identical > If ‘ Conscious-
ness Alone’ is real, what necessity is of the existence of external
objects > Why should an external object prove itself as an obstacle
in the production of knowledge? If consciousness itself is non-
blue, what is the necessity of an external object? If consciousness
itself is blue, what is the necessity of an external object? If
‘ Consciousness Alone ’ is real, there would be no difference between
the state of dream and the state of waking iife, inasmuch as it is
the External and Objective Reality that makes a distinction
between the two.

DIFFERENT TRENDS OF REALISM

We, now, proceed to consider the problems whether Realism
takes the existent to be numerically one, two, or many. Realism
would be Monistic, Dualistic, or Pluralistic according to its view
of the numerical strength of the existent. If it believes in one
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material reality, it would be called Monistic Realism.  If it takes
the existent to be two, it would fall in the category of Dualistic
Realism. If it admits Reality to be more than two, it would be
called Pluralistic Realism. Similarly, some other tvpes of Realism
would be dealt with acccrding to their specific characteristics.

MONISTIC REALISM

The primitive Greek philosophers such as Thales, Anaximander,
Anaximenes, and Heraclitus, in so far as they each thought one or
other of water, air, or fire to be the One Indivisible stuff of
Reality, were Monistic Realists. To them all things as the physi-
cal objects, the mind, the life, and the rest were the products of
any one of these stuffs. Thus, consciousness was considered to be
merely a product of matter.

DUALISTIC REALISM

It regards the mental and the physical worlds as two distinct
and independent realities. The monistic trend changed its attitude
and began to believe in ‘life” as a separate and distinct reality.
Empedocles believed in the psychical forces over and above the
four elements of earth, fire, air, and water. Anaxagoras admitted
‘mous’ or ‘mind’ as the central principle of movement and
change. Plato and Aristotle may be said to have indulged in
Dualism inspite of their insistence on the reality of the world of
Ideas or Forms. Aristotle was, perhaps, more pronounced in his
Dualism than Plato.

In modern pbilosophy, it was Descartes who gave a distinct
turn to Realism. To him matter and mind are independent
existences each having a characteristic diametrically opposed to
the characteristic of the other. This Dualism appeared in Locke
in a somewhat different shape in his distinction hetween cogitative
and non-cogitative substance. Although, Kant was an idealist in
his noumenal outlook, still he became guilty of a Double Dualism—
Epistemological Dualism between sense and understanding and
Ontological Dualism between mind and noumenal world of things-
in-themselves.!

PLURALISTIC REALISM
The primitive Greek Philosophers were satisfied with one indi-
visible matter as the basic principle of all that is in the universe.

! Prnciples of Philosophy, p ¢1.
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The later Greek thinkers like Democritus and others could not
satisfv their impulse of curiosity in this fashion. They thought that
the visible objects of the universe are many and independent of one
another, and each such object can be divided further and further
till we come to a point beyond which our division cannot go.
Such units of material objects, which they call ‘atoms’ must be
the ultimate physical principles of the universe. From these
‘atoms ’ all else (including minds) have been derived. They are
the only reals, self-sufficient, self-existent, and indivisible; and
independent of the minds which originate from them. This type
of Realism can be called ‘Pluralistic Material Realism’ or
‘ Atomic Realism.’

PRAGMATIC VIEW OF REALISM

Pragmatism means, in the broadest sense, the acceptance of
the categories of life as fundamental. Perry remarks that it is the
‘ bio—centric * philosophy. The Pragmatist means by life, not the
imaginary or ideal life of any hypothetical being, not the  eternal’
life or the ‘absolute’ life but the temporal, operative life of
animals and men, the life of instinct and desire, of adaptation and
environment, of civilization and progress. The whole ‘experi-
mentalist * tendency in English science and philosophy may be said
to have anticipated the pragmatist theory that truth is achieved
by the trying of hypotheses. This tendency of Pragmatic Realism
is mainly directed against Absolutism.

It regards idea as an exercising force of the function of ‘mean-
ing.” To quote Perry, an idea is whatever exercises the function of
‘meaning.” Any thing may be an idea, provided you mean with
it ; just as any thing may be a weapon, provided you do injury with
it. An idea is what an idea does. In this sense ideas are ‘ modes
of conceiving’ the given, a 'taking it to be’ this or that. It
is a virtual access to an immediate experience of that which it
means. By ideas, Pragmatism does not mean ‘Platonic essences’
but the modes of an individual’s thinking. The Pragmatist
conceives Reality in the terms of intellectual process and
circumstances.

CONCEPTION OF NEO-REALISM
Neo-Realism believes that the world is existent and is inde-

pendent of mind. However, it does not appear exactly in the
same form as the Dualistic Realism of Hamilton, who makes no
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provision for any mediation of ideas between mind and nature.
While Neo-Realism insists like other Realists that things are
independent, it also asserts that when things are known, they
become immediate objects of knowledge. These immediate
objects of knowledge are technically called ‘sensa.” So things
are nothing else than ‘sensa’ in a certain relation. The Neo-
Realist does not postulate mind as a self-conscious substance.
He conceives mind as a cross-section of the physical world.
Neo-Realism seems to be an ally to Naturalism and Pragmatism
as it accepts like Naturalism the truth of the results of physical
science and like Pragmatism the practical and empirical character
of knowledge.! Let us, now, turn to a brief discussion of the
conception of knowledge recognised by Neo-Realism.

(a) THEORY OR IMMANENCE

The Neo-Realist suggests by his Theory of Immanence that
things and minds are not to be regarded as two independent
realities but rather as ‘relations’ into which knowledge as a
fact must necessarily enter. As has been observed by Perry:
‘ Instead of conceiving of Reality as divided absolutely between
two impenetrable spheres, we may conceive it as a field of inter-
penetrating relationships.’?

() THEORY OF INDEPENDENCE

The suggestion of the Theory of Independence is that things
are directly experienced, and that in the act of direct experience
the things remain as they are without being affected by experience.
Experience gives us immediate knowledge of things as they are
presented to it but does not determine them.

From the above statement it follows that according to the
Theory of Independence, things being independent of one another,
the relations which exist amongst things are also external and
real, and not subjective and internal. Just as things are outside
of mind, so is the relation. This view is quite similar to the
Nyaya-Vaidesika conception of the external existence of relations.

THEORY OF CRITICAL REALISM

If all knowledge were immediate grasp of things then there
remains no provision for distinction between true and false

1 Present Philosophical Tendencies, p. 271
2 ibid, p. 3I1.
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knowledge. Such being the case noone would be allowed to deny
illusions, hallucinations, and differences in the degrees of accuracy
in knowledge. The Critical Realist removes this difficulty.  The
contention of the Critical Realist is that in our perception things
do not enter directly into our consciousness, but only through the
mediation of certain elements partly subjective and partly
objective, which make the sense-data into the actual objects of
perception. These elements are partly of the nature of the subject
and partly that of the object and intervene between the subject
and the object, as logical entities. These entities are called
‘ character-complex ° or ‘essence’. The object cannot be
apprehended immediately as it is, and this accounts for the
distinction between true and false knowledge, between truth and
error, and for illusions and hallucinations and degrees of accuracy
in knowledge.

The Critical Realist further maintains that things have their
independent existence and are not known in their entirety but
only in their partial character. Our knowledge of things is
determined by our interest which selects certain qualities of
things in preference to the rest. Things are not entirely unaffect-
ed by our experience as the Neo-Realist holds.

SELECTIVE AND GENERATIVE REALISM

The Selective hypothesis holds that the sense-datum is not an
effect which is produced or part-produced by the sense-organ.
The function of the sense-organ is to ‘select ° which sense-datum
we perceive. Thus, If I see an object as red while a colour-
blind person sees it as green, the truth is that both red and green
are present in the object; but my retina selects the red for me
to see and shuts out the green, while the colour-blind person’s
retina selects the green for him to see and shuts ont the red. The
outside world actually has all the qualities which can ever
be perceived in it by any organism.

The Generative hypothesis holds that the existence of data is
physiologically conditioned. The sense-datum is the effect of two
joint causes, viz., the physical object and the sense-organ. Thus,
a colour is actually produced by the interaction of the physical
object and the organ of sight. If this hypothesis is taken to be
true, there will exist no colour when there is no eye. Similar con-
clusions follow as regards the data of the other senses. Hence,

3
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according to this theory, sense-data exist only when they are
being perceived.

Thus, the Selective theory says that a physical object has all
the qualities which we or any other existing or possible organism
ever has or ever will perceive in it. The Generative theory says
that it has none of the qualities which any actual or possible
organism ever did or ever will perceive in it.

REALISTIC CURRENTS OF INDIAN THOUGHT

Indian Realism can be classified into two broad divisions:
Orthodox Realism and Heterodox Realism. That school which
believes in the Vedic Testimony is called Orthodox and that which
does not regard the Vedic Authority as valid is called Heterodox.
In the following paragraphs we propose to give a brief account of
the Orthodox schools of Realism.

PURVA-MIMAMSA SCHOOLS

Both the schools, #iz., Battha and Prabhakara believe in two
independent Realities. Regarding these schools we do not easily
find any reference in the Safras that directly points out the
problem of Realism. But a close study of the Mimarmsa-siitra in
which it Is indicated that knowledge is produced when the sense-
organ comes in contact with the object, shows quite clearly that
the writer believes in the separate and independent existence of
knowledge from objects. In the Bhasva of Sabara also we find
that while criticising the view of the S'ﬁnyavédins, Sabara says
that the Objective Reality is quite independent of knowledge
which in its turn really depends upon the External Reality for
its occurrence. Later on, hoth the schools of Bhatta and
Prabhakara discussed this problem at great length in their
respective works. Thus, it is right to say that both the schools of
Piirva-Mimamsa are of realistic nature.

SANKHYA SCHOOL

It also falls in the category of Realism. It points out clearly
that there are two ultimate entities, viz., Purusa and Prakysi both
of which are eternal and different from each other. Purusa is
nothing but consciousness (ci¢) while Prakrti is unconscious
(jada).!  Purusa is spectator (drastr—saksin) and enjoyer
( bhokir), while Prakrti is what is seen and enjoyed (drsya and

1 Sankhya-kanka, 11
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bhogya ). From this account it isevident that Purusa is conscious-
ness or spirit, whereas Prakyrii is physical existence.  Prakrti is
further manifested into different forms! with which we are not
concerned here. In short, the Sinkhva system believes in two
Realities which are independent of and different from each other.
RAMANUJA’S POSITION

According to Ramantuja, the Conscious Substance ( ¢it-fatfva)
is knower and is the substratum of knowledge (jiana). Both
are eternal and inseparably connected together? Jidna is all
pervading. Itisimmaterial (ajada) and of self-revealing nature.
It is capable of contraction and expansion (sankoca and vikisa ).
It illumines things as well us itself,®> but it cannot know itself.
The Physical Substance is divided into three kinds (1) that
which possesses immutable existence (saffva) onlv; (2 ) that
which has all the three qualities (gunas); (3) and that
which does not possess any one of the three qualities (gunas). It
is eternal.* Tt is distinct from knowledge and is free from con-
sciousness.® It is subject to change.® Both the Realities, wviz.,
Consciousness and Unconscious objects are eternal and indepen-
dent. Although Rimanuja believes in the qualified monism, still,
he is quite clear in his view when he says that both these
substances will never become one with Brafiman. The ndividual
souls can become similar to Bralman, not same with Bralman.
The Physical objects will never become identical with Brahman.
Hence, according to his view, the universe is of realistic
nature.
POSITION OF NYAYA-VAISESIKA SCHOOL

It is needless to say that the joint system of Nyaya-Vaisesika
school holds that spirit and matter are two independent sub-
stances. It believes in seven categories of Reality. Matter which
is an important factor in the concept of Realism has been shown
as eternal, non-momentary, and cognisable through one or more
means of valid cognition. Now, we pass on to the Heterodox
schools of Realism.

t  Sankhva-karika, 21.
2 Tattva-traya, p. 17.
% ibid., p. 35.

4 ibid., pp. 41, 45.

5 ibid., p. 41

§  Vikdraspadam.
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VAIBHASIKA AND SAUTRANTIKA SCHOOLS OF
BUDDHISM

The Vaibhasika school belongs to the sect of Sarvistivadins.
The very name of this sect shows that it believes in the separate
and independent existence of the objective world. Both the
external and the internal existences in the shape of matter and
knowledge are real.! Both of them are momentary.

According to the Sautrintika School of Buddhism, there is
an external world which is as much real as knowledge itself.
Although the objective world is independent of knowledge or
intellect, yet, it is not cognised through direct perception. The
Sautrintikas hold that the existence of the external world
(bahvartha) is inferred from the various forms of knowledge
which forms would not have otherwise existed. In other words,
they believe that knowledge assumes various forms which lead us
to infer the existence of an external world corresponding to
them.?

According to the Vaibhasikas, knowledge, consciousness, or
intellect is formless, while it has forms according to the
Sautrantikas. The former believes in the direct perceptibility
of the outside world, while the latter holds it to be entirely
inferential. The Vaibhasika system may be called ‘Direct
Momentary Realism.” The Sautrintika School may be named as
‘ Indirect Momentary Realism.’

CARVAKA SCHOOL

According to the Carviaka, consciousness is not a separate
Reality. He holds that Reality consists of the objective world
only which is constituted by the four Mahabhatas (Primary
Elements), viz., earth, water, fire, and air. Consciousness 1s
merely a by-product of the peculiar amalgamation of the above-
mentioned Mahabhitas,® although none of them possesses it
separately. This school does not believe in anything which is
neither a bhdta nor a bhautika (product of the bhsatas). This
system of Realism is purely materialistic.

! History of Indian Logic, p. 247.
* Guparatna’s Commentary on Saddar$ana-samuccaya, P 47.
3 Saddarsana-samuccaya, p. 306.
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JAINISM

After dealing with the views of the idealists and realists as
regards the nature of Reality we, now, propose to proceed to the
comparative study of the nature of Reality according to Jainism.
How far does Jainism differ in the conception of Reality from
Idealism and how far does it join hands with it? What
difference it holds from Realism and what type of similarity it has
with the realistic view ? 'What is the ultimate nature of Reality
according to the school of Jainism? What is the conception of
substance, attribute, and modification? How many substances
are real from different points of view? What is the nature of
those substances and how are they related ? What is the concep-
tion of oneness and maniness of the substances? All these
questions and the like are to be discussed.

NATURE OF THE UNIVERSE

All the philosophical problems are centred in the conception
of Universe. No school of thought denies the existence of the
Universe but each tries to prove it by its own point of view.
In the Bhagavati-siitra, a question is asked by Gautama in
connection with the conception of Universe. Lord Mahavira
replied in a direct manner. The conversation is as follows :

Gautama: “O Lord! what is this Universe?”’

Mahavira: “ Gautama! the Universe is composed of the
five extensive substances. They are the Medium of Motion, the
Medium of Rest, Space, Soul, and Matter.”?

In this conversation Time is not regarded as a separate sub-
stance but is included in both the conscious and non-conscious
substances. In some chapters of the Bhagavati-sitra, Time is
mentioned as a separate entity.2 This two-fold classification shows
that in the early days of Lord Mahavira, there were two schools
of thought in Jainism. One believed in the existence of the five
extensive substances and the other conceived the Universe as
composed of the six substances. This latter school added Time
as a separate and independent entity to the five extensive exis-

tences without regarding it as an extensive reality. It conceived

1 Bhagavati-sitra, XIII, 4, 481.
2 ibid., XXV, 2-4.



22 OUTLINES OF JAINA PHILOSOPHY

Time as non-extended. This isa rough estimate of the concep-
tion of Universe in the Jaina canons.
NATURE OF REALITY

The Jaina thinkers have mentioned the words sat’, ‘tattva’,
“artha’, ‘paddrtha’, and tativdrtha’ as synonyms for the
word Reality. They generally did not make any distinction
among substance, reality, existence, etc. The other Indian
systems did not do so in the same sense. In the Vaisesika-satra
all the six, viz., substance, quality, action, generality, particularity,
inherent relationship are called paddrthas but the term artha is
reserved only for three padarthas, viz.: substance, quality and
action.! The Naiyayikas call the sixteen principles by the name
‘sat.’? The Sankhva system regards Prakyii and Purusa as
tattvas. In spite of being a school of Realism, Jainism did not
make any difference among Reality, Existence, Substance,
Object, etc.

According to Umasvati, the definition of Reality is ’sat’, i.e.
existence.?3 He did not use the term ‘fatfva’ but he used the
word ‘dravva,’ i.e., substance for Reality. We have already
seen that there is no difference between substance and reality.
Reality is substance and substance is reality. In this way, the
primary and essential criterion of Reality is Existence or safa.
That which exists is real. In other words, Existence is Reality
or Realitv is Existence. Considering from this point of view, it
can be asserted that * All is one because all exists.”* This view is
taken to be very much similar to that of the Upanisads. In the
Jaina canons there are some references that indicates this view.
As we find in the Sthinanga-sitra: ‘ One Soul.’ *One Universe.’
etc.? This conception of oneness is considered to be valid only
from the view-point of the ‘Sangrahanava.’ This view-point of
the Jainas reaches near the Absolute Idealism of Indian philo-
sophy and the ‘Experience’ of Bradley. Our intellect cannot
describe this Reality in whole. It can be realised by intuition
which is possessed by an omniscient self. Both the conscious and
non-conscious substances are the attributes of this Reality,

1 Vaisesika-siitra, I, 1, 4; VIII, 2, 3.

2 Sacca khalu sodasadha vyviadhamupadesyate—Nyaya-bhasya I, 11.
3 Sat dravvalaksanam, V, 29 (Digambara tradition).

4+ Tattvartha-siitra bhisya, I, 35.

5 Egeaya, ege loe.—Sthinanga-sitra, I, 1, I, 4.
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according to Jainism. Existence is meither ‘Consciousness
Alone’ nor ‘Matter Alone’. When we analyse Reality in this
fashion, our stand-point comes in clash with the Absolute Idealism
and the Absolute Materialism. The Jainas hold that Existence
is all inclusive. If you say that it is nothing but Pure Conscious-
ness, you commit a blunder. If you describe it as Pure Matter,
you are guilty. It is neither sheer consciousness nor pure matter.
Consciousness and non-consciousness both of them are included
in it.

CHARACTERISTICS OF ‘SAT’

Umasvati defines saqf as possessing origination, decay, and
permanence.! When a substance, conscious or unconscious,
originates without leaving its own nature, it is called origination.
As for instance, jar originates from clay without leaving the
nature of clay.  Decay is the name of leaving the former mode.
As for example, clay leaves its former mode when it becomes a
jar. Permanence is the essential characteristic of a substance
which remains unchanged in both the conditions, viz., origination
and decay. It is neither created nor destroyed. It is eternal.
It is changeless. As for instance, the essential nature of clay
remains unchanged among its various modes.?

In the Jaina canons we do not find the word ‘sat’ as the
criterion of Reality or substance. Only the word ‘drawvya’ has
been used there.  As it is mentioned in the Anuyogadvara-siitra
that the universal criterion of Reality is ‘dravya’ (substance)
and the particular characteristics of Reality are the jiva dravya
and the ajiva dravya, i.e., the conscious substance and the non-
conscious substance.?  Umasvati developed this canonical
conception of substance into ‘sat’ and made no distinction
between ‘sat’ and ‘dravya’. His language was philosophical
rather than canonical. Although he mentioned ‘sa¢’ as the
criterion of Reality, yet, he did not define ‘sat’ in the same
manner as it was defined by the other philosophical systems like
the Vedinta school and the Nyiya-Vaisesika system. These
systems define ‘saffd’ as absolutely permanent having no change

1 Utpdadavvayadhranvyayiktam sat.—Tattvartha-sitra, V, 29.

2 Sarvartha-siddh, V', 30.

3 Anuyogadvara-siitra, 123. (dviseste daive visesie jivadavve
ajivadavve ya).
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whatsoever. Umasvati also defined * saz’ as permanent (dhruva)
but his conception of permanence was not that of the absolute
permanence. According to him, the criterion of permanence is
‘not leaving self-essence’.!  He explained this definition in the
following manner: ‘ That which neither leaves its existent essence
at present nor will leave it in future, is permanent.’? The
substance during the period of taking new forms and leaving old
ones does not leave its essence. In both origination and decay it
remains as it is. Its nature remains unchanged. This immutable
nature is called permanence.

Now, there arises a question: How is it possible that a
substance which leaves the old mode and takes the new form is
permanent ? How these two contradictory qualities, viz., change
and permanence can remain in the same substance? How is it
possible that a permanent existence changes? All these questions
seem to be contradictory but really speaking, they are not so.
Umasvati himself says that this conception of permanence can be
understood by the terms ‘leaving’ and ‘not-leaving’?  That
which is left is changed and that which is not left is permanent.
The modes are temporary because they are left by the substance.
The essential criterion is permanent because it remains unchanged.
No substance can be absolutely destroyed. No object is
absolutely permanent. The nature of Reality is permanent as
well as momentary.  Its modes (paryayas) change but the
essential characteristic { dravva ) remains unchanged. Kundakunda
also defines Reality { Sa#ta ) in the same way.?

IDENTITY AND DIFFEREXNCE

What the Jainas maintain is that the nature of the reals can
be understood from experience. It is wrong to admit that any
attribute or element that does not belong 1o the real can be
ascribed as belonging to it.  This is the fundamental position of
almost all the realistic schools.

Our experience tells us that no object is absolutely identical.
We experience this also that the differences are not absolutely

v Tadbhacavyayasir nityan—Tattvartha-sitra, V, 30.
? *Yat sato bhavannavyelr na vyesyat tannityam ' .—Tattvirtha-siitra-
bhasya, V, 30.
Arpuanarpitasiddhet.—Tattvartha-sitra, V), 3I.
4+ Pancastikiya, 8.
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scattered. Jainism takes this commonsense-view and maintains
that the identity is accepted to be true in the midst of all the
varying modes or differences. There is no reason to call in
question the reality of the changes or of the identity, as both are
perceived facts. Every entity is subject to change and maintains
its identity throughout its career. Dispassionate study reveals
Reality to be a synthesis of opposites—identity and difference, per-
manence and change, describability and indescribability, oneness
and maniness. The Vedantins start with the premise that Reality
is One Universal Existence and that is Permanent Consciousness.
The Vaibhasikas and Sautrantikas believe in atomic particulars
and momentary jdeas, each absclutely different from the rest and
having nothing underlying them to bind them together. The
Naiyayikas believe both to be combined in an individual, though
they maintain that the two characters, i.e., universality and
particularity are different and distinct. A real according to them
is an aggregate of the universal and the particular, i.e., identity
and difference and not a real synthesis. The Jaina differs from
them all and maintains that the universal and the particular are
only distinguishable traits in a real, which is at once identical
with and different from both. Reality is neither a particularity
nor a universality in an exclusive manner, but a synthesis which
is different from both severally and jointly though embracing
them in its fold.! It is Existence. 1Itis ‘saq#fa’. Both identity
and difference live in its bosom. They are not different from
existence as such. They are in the form of existence or existence
is in the form of them.  This existence is ‘sa¢’.  This ‘sat’ is
called ‘dravya’. This ‘dravya’ is known as ‘fattva’. This
‘tattva’ is described as Reality. This type of Reality is ‘tattvartha’
or ‘padartha’.

CLASSIFICATION OF SUBSTANCE

After having mentioned the real nature of substance, we
propose to proceed to know what types of division it contains.
It has already been mentioned that if we look at substance from
the view-point of sasigraha (universality) we have only one
substance, one reality and that reality is existence. From this
stand-point, we make no distinction between consciousness and
unconsciousness, between universality and particularity, between

1 Asta-sahasri, pp. 147-8.
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subject and object, and between one and many. All these
differences are covered by ‘sat’. Hence, from one point of view,
‘ Sat’ is the only substance. This view-point leads to a form of
Monism, inasmuch as it takes note of the thread of unity running
through plurality which we find recorded in the earlier works of
Jaina philosophy.

- If we look at substance from the dualistic view-point, we
experience it as composed of jiva and ajiva. The jiva is the
enjoyer and the ajiva is the enjoyed from the empirical point of
view. That which has consciousness is jivq; that which has not
consciousness is agiza.  Dr. Radhakrishnan writes in his famous
work ‘ Indian Philosophy’ that which has not consciousness but
can be-touched, tasted, seen and smelt, is qjiva.t This statement
is not valid. The real criterion of jiva and ajiva is consciousness
and unconsciousness respectively.  The Jainas do not mean
by ajiva that which can be touched, tasted, seen, and smelt.
These four characteristics belong to  pudgala’ only which is
rigpin.? In other words, it is matter which can be touched,
tasted, seen, and smelt because matter has gross form. Ajiva is
not only matter but something more. The medium of motion, the
medium of rest, space, and time also fall in the category of ajiva.
The following table will clearly show the real position :

Substance
|
Conscious Non-conscious
1. Jivastikaya Ajiva
Having form Formless

2. Pudgaldstikayva. 3. Dharmastikaya
4. Adharmastikava

5. dkasastikdaya

. 6. Adddhasamayva

The last four categories of gjiva are formless.®> Hence, they
cannot be touched, tasted, seen, and smelt. It is the ripin
{ having form) only which can be touched etc. Such substance is
only * pudgala’. Therefore, the four characteristics of form can be

1 Indian Philosophy, Vol. I, p. 314.
2 Rapinah pudgalah. Tattvartha-sitra, V, 5.
3 Nitydvasthitanyartiipapi. 1bid., V, 4.
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ascribed to ‘pudgala’ (matter ) and not to' gjiza’ as a whole.
‘Pudgala’ (matter) is a part of gjiva; and 't is meedless tosay
that the characteristics of a part cannot b attnbuted to the
whole. Matter is ‘ajiva’, of course, but thisJoes not mean that
‘ ajiva’ is matter alone. Ajiva is something ¥nore tharx matter.
Here we want to emphasise the point that thelefimition of ‘ gjiva’
given by Dr. Radhakrishnan is not correct The correct and
complete criterion of ‘ ajiva ’ is unconsciousnes. Fence, from the
dualistic point of view, the conscious substar:e is jipa, While the
unconscious substance is ajiva.l )

CANONICAL CONCEPTION OF CLASSIFI' ATION

In the Bhagavati-siitra substance is ‘lassifed into two
divisions. These two divisions are the sameas we have already
discussed. There is a further classification of tre czjva stabstance.
Firstly, itis divided into ‘7@pin’ and ‘arartsn’. The ‘rapin’
substance is pudgalastikaya alone. Secondly the ‘aripin’ one is
divided into ‘dharmdstikaya’ (medium of rotion), 'adhamia-
stikaya’ (medium of rest), ‘ gkasastikaya’ (oace ). and ‘ adiha-
samaya’ (time). The first four ' ajiva’ substzces, viz.," pudgila’
(matter), ‘dharma’ (medium of motion), ':«dha rma’ { medum
of rest), and ‘a@kasa’ (space) and ‘jiwa’ wecalied ‘astikiva’
meaning thereby ‘substances having extensrra’. Here again it
should be noted that the term ‘extension 'isn«ot used by the
Jaina in the realistic sense of material ex:msion. The Jaina
conception of ‘extension’ is a unique one. T'he Jainas do not
define the term ‘extension’ in the same w=mnse as the ather
realists of India and West do. The Jaina concetiore of ‘ exctension’
(astikaya) is as follows .

As these exist, they are called ‘asti’ by ve great Jinas, and
because they have many ‘ pradesas’, like bocas, therefore, they
are called ‘ ka@yas’. Hence, these are called of 724 y1s (extensive
substances ).2

To be more clear, let us understand wiat s meant by a
‘ pradesa’. It has been defined to be that pet of pace which is
covered by one indivisible atom of matter.? ‘xch ‘bradesas’can
contain not only the atoms of matter, but ti: pamicles of other

1 Bhagavati-siitra, XXV, 2 ; XXV, 4.
2 Dravya-sangraha, 24.
3 jbid., 27.
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substances also (which are also called ‘ pradesas’). Thus, each
‘substance has its own pradesas. Now, ‘jiva’ ‘ pudgala’, * dharma’,
‘adharma’, and ‘3kasa’ have many ‘pradesas’, as these consist
of many indivisible and inseparable parts. In other words, the
particles of these are not separable, but are mixed up or capable
of being mixed up. The last substance, viz., ‘addhdsamaya’
(time) consists of particles which never mix up, and consequently,
each of these particles occupies a particular ‘pradesa’. Thus,
time is said to have a single ‘ pradesa’. Therefore, ‘addhasamaya’
is not an extensive substance. The ‘addhdsamava’ substance is
also called ‘ kala .
Thus, we can broadly divide substance into three categories:
1. That which is purely conscious, and has no form. ‘ Jiva’ alone
is such.

2. That which is unconscious and has got some form. * Pudgala’
falls in this category.

3. That which is unconscious and has no form. ‘Dharma’,
“adharma’, ‘ akdsa’, and ‘addhdasamava’ are of this
category.

Another division is also possible. It consists of ‘ astikdya’ and

* anastikaya’.

1. That which has more than one ‘pradesa’ whether they are
countable, innumerable, or indefinite is known as ‘ astikdya .
‘Jiva’, ‘dharma’, ‘adharma’, ‘akisa’ and ‘ pudgala’
constitute this variety.

2. That which has only one ‘ pradesa’ is called ‘amasttkaya’.
Such substance is ‘addhdsamaya’ or ‘kala’ alone.

The following tables will clearly show the scheme :

TABLE 1
Substance
Conscious Non-conscious
Jiva Ajiva
Material Immaterial
Pudgala |

|

l |
Dharma Adharma Arasa Kalg
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TABLE 2

Substance

Extended Non-extended
!
1 Kila
l
|

Jiva Dharma  Adharma Akasa Pudgala

Almost all the realists of Indian thought except the Naiya-
yikas and Vaidesikas divided Reality into two broad categories.
These categories are known as spirit and matter, soul and matter,
ideas and matter, Purusa and Prakyii, or subject and object. The
materialistic school of Realism is not included in this scheme
because it is not dualistic. None of the realists tried to divide
Reality exactly in the same sense as Jainism did. So far as
consciousness is concerned, Jainism joins hands with the other
realists but as regards the conception of non-conscious substance,
it differs from them. The Jaina conception of non-conscious
substance is not in the sense of matter. It includes some
immaterial substances as well.

Jainism holds that there are not only two categories of
Reality, viz., consciousness and matter; but there is a third
category as well which is unconscious and immaterial. Neither is
it necessary that what is unconscious must be material nor is it
essential that what is immaterial must be conscious. There can
be a third category which is immaterial but unconscious. It
should not be forgotten that matter is that substance which has
form, ie., which can be touched, tasted, smelt, and seen.
‘Dharma’, ‘adharma’, ‘akasa’ and ‘kala’ are unconscious but
immaterial. They cannot be touched, tasted, smelt, and seen.

To sum up: There are six substances according to the
pluralistic conception of the Jainas. They are as follows:

1. Jivastikdya—Extensive, conscious, immaterial substance.
2. Pudgalastikiya—Extensive, unconscious, material substance.

3. Dharmastikiya—Extensive, unconscious, immaterial substance
in the form of the medium of motion.

4. Adharmastikaya—Extensive, unconscious, immaterial sub-
stance in the form of the medium of rest,
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5. Akasastikiya—Extensive, unconscious, immaterial substance
in the form of space.

6. Addhisamaya (kala)—Non-extensive, unconscious, immate-
rial substance.

Now, we propose to define each of these substances in detail.

JIVASTIKAYA

The fundamental characteristic of ‘jiva’ is ‘wupayoga’.
Because of its formlessness, it cannot be perceived by the sense-
organs. It can be known by introspection and inference. Now,
what is ‘upayoga’? The criterion of ‘wupayoga’ is consciousness.
In the technical language of Jainism, this consciousness is called
“bodha’. When this ‘bodha’ is evolved in a particular fashion,
it becomes knowledge. To explain the term ‘wpayoga’ it is
further mentioned that ‘#payoga’ is of two kinds: determinate
and indeterminate.? Determinate ‘wpayoga’ is further divided
into eight categories. These categories are: wmati-jiidna, $ruta-
jhana, avadhi-jidna, wmanahparyiya-jiana, kevala-jidana, mati-
ajiiana, Sruta-agiana, and avadhi-ajfiana  (vibhariga-jiiana ).
Indeterminate ‘npayoga’ is divided into four categories. These
four categories are: Caksurdarsana, acaksurdarana, avadhi-
darsana, and kevala-dar$ana. According to Jainism, there are
indefinite jivas in the universe and each jiva has innumerable
Ppradesas.® It isnot all pervasive. ‘By contraction and expansion
of its pradesas, a soul is capable of occupying varying proportions
of the countless Pradesas of the universe, just like the flame of a
lamp whese light can fill a small room as well as a big hall.’t
As has been observed by Umasvati: ‘ If the space is divided into
innumerable parts, the size of a soul can be so small as to occupy
one or more of these parts’.?> One part should not be confined to
one pradesa but it should be taken as having innumerable
pradeSas, since the innumerability of the spatial pradesas is of
innumerable kinds.  In special cases the size of a single soul can
fill the whole universe. ‘By the contraction and expansion of

I Upayogo laksapam. Tattvartha-siitra, II, S.

*  Sa dvwidhostacaturbhedak. ibid., 11, g.

3 ibid., V, 7-8.

¢ Tattvartha-sira, I1I, 14.

8 Asankhyeyabhdgddisu jivanam. Tattvirtha-siitra V, 15.
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pradesas, the soul occupies space like the light from a lamp.? It
can occupy the smallest possible body, viz., that of a bacterium
or the biggest body of a great fish (makamaccha). The soul
becomes equal in extent to a small or a large body by contraction
and expansion.? This view about the size of soul is bitterly
criticised by the other philosophers of India. No school of Indian
philosophy but Jainism regards the soul as equal in extent to a
body it occupies.

Such souls are indefinite in number, but there are two
broad divisions, viz., worldly souls and liberated souls.? The
worldly souls are further divided into two classes: moving {#rasa)
and non-moving (sthavara).* The moving souls are again
divided into five-sensed, four-sensed, three-sensed, and two-sensed
givas. The non-moving souls are divided into five categories :
those living in the bodies of earth, water, fire, air, and vegetable.
The following table will show the classification :

SOUL (yiva)
Worldly Liberated
( samsarin) ( mukta)
Moving Non-moving
{trasa) ( sthavara)
Five-sensed (man etc.) Living in the bodies of earth
Four-sensed (bee etc.) * " water
Three-sensed (ant etc.) ” . fire
Two-sensed (worm etc.) " ” air
. " vegetable

Those jiyas that possess five sense-organs, viz.; those of touch,
taste, smell, sight, and hearing are called five-sensed jivas.
Those possessing four sense-organs, viz.; those of touch, taste,
smell, and sight are four-sensed. Having three sense-organs, viz.,
those of touch, taste, and smell are known as three-sensed souls.
Those who possess only two sense-organs, viz., those of touch and
taste are called two-sensed jivas.  The non-moving fivas possess

Pradesasavithdravisarg@bhyam pradipavat. Tattvirtha-sitra, V, 16.
Dravya-sangraha, 10.

Saséarino muktasca. Tattvarta-siitra, I, vo.

ibid., I, 12.
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only one sense-organ, viz.; that of touch. They are known as
prihvikaya, apkaya, tejaskiva, vdvukdva, and ovanaspatikaya.
They are in the form of earth, water, fire, air, and vegetable
respectively.

PUDGALASTIKAY A

It has already been mentioned that ‘ pudgala’is nothing but
matter. Matter is ‘rapin’. In other words, it has got touch,
taste, smell, and colour. It consists of numerable, innumerable,
and indefinite parts according as we consider the different
molecular combinations.  The indivisible elementary particle of
matter is ‘anu’ (atom). It has got only one pradesa because the
criterion of pradesa itself is based on apu. One atom will
necessarily occupy one pradesa.  But it is not necessary that one
pradesa would always be occupied by one atom only because of
the contraction and expansion of atoms in molecules.

Matter is of two varieties: in the form of an atom (anu) and
in the form of molecules (skandha). That substance which is the
beginning, the middle, and the end by itself and is indivisible
should be known as atom. In other words, atom is the smallest
possible part of matter. Atom asa unit is inapprehensible by the
sense-organs. It is perceptible only in the form of skandha
(pudgalastikaya). Hence, it is the pudgalastikiya (molecule)
which can be touched, tasted, smelt, and seen. That is why
pudgaldstikiya is said to be ripin { having form ), not apu (atom).
Atoms are produced only by division.? When any molecule is
dissolved into the smallest possible atoms, the atoms so
obtained are called effect-atoms (Zkarya-paramanu).  Those
atoms which cause the formation of four root matters : earth,
water, fire, and air are called cause-atoms ( karana-paramanu ).
Each and every atom is potentially capable of forming earth,
water, fire, or air. According to the Jainas, there are no distinct
and separate atoms of earth, water, etc. The school of Nyaya-
Vaidesika does not agree with this view,

Skandha is formed in three different ways :
(1} By bheda ( division )
(2) By sanghata (union )

1 Niyama-sara, 33-
2 Bhedddanuh. Tattvartha-siitra, V, 27.
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(3) By the combined process of division and union taking place
simultaneously.!

The manifestations of pudgala are found in the form of sound,
union, fineness, grossness, figure, divisibility, darkness, shade or
image, sunshine, and moonlight.?

DHARMASTIKAY A

This substance as the mediom of motion is defined by
Umasvati as permanent, fixed, and without form. Dharmastikiva
is only one. It is not capable of moving from one place to
another. The whole universe (/oka ) is the place of dharmaistikaya.®

Now, what is the nature of this substance? It is helpful in
supporting the motion of souls and matter. What does it mean ?
It means that although the souls and matter have got the capacity
of moving, yet, they cannot move unless the medium of motion
is present in the universe. The medium of motion does not create
motion but only helps them who have already got the capacity
of moving. Tt is the medium through which motion takes place.
As for instance, a fish swims ir water. Here, water does not
create swimming but it only helps the fish that has developed the
tendency of swimming. As water helps fish in swimming, the
jlvastikaya and pudgalastikayva ave helped by dharnastikava when
the former tend to move. The medium of motion ( dharmasiikara)
is an immaterial substance possessing no consciousness. It is
permanent as well as fixed and one. Every thing can penetrate
it without any obstruction. It consists of innumerable ‘ pradesas’
because the universal space possesses countless spatial units.

ADHARMASTIKAY A

The auxiliary cause of rest to the soul and matter is called the
medium of rest (adharmastikdyaq)*. It is a single immaterial sub-
stance pervading through the whole of the wuniverse. There
are countless points of adharmasiikava as those of dharmasti-
kava. Adharmdstikava is as helpful with respect to rest as
Bhedusanghdtebhya utpadvanto. Tattvarsha-siitra, V, 26.
ibd., V, 24.
ibid., V, 3,5, 6, 7, 13.

Niyama-sara, 30.
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dharmdastikaya is regarding motion. As a tree is helpful to a
person who is coming from a far distance in the hot sun and
wants to have some rest under it, so is the nature of adharmasti-
kayu to help the souls and matter when they take rest. Both
these substances have the capability of rest but unless there is
the medium of rest, they cannot takerest. Hence, it is called the
auxiliary cause of rest, Dharma and adharma pervade all the
partsof the universe as oil pervades the whole of a mustard seed.
The conception of dharma and adharma as the categories of sub-
stance is a unique contribution of Jaina philosophy.
AKASASTIKAY A

Know that which is capable of allowing space to the jivas,
pudgala, dharma, adharmng, and kdala to be akasa, according to
Jainism. Akasa is eternal, all pervasive, and all the objects of
the universe exist in it and it has no form.! It is a single sub-
stance having indefinite pradesas. Hence, it is called astikaya.
AkRasastikaya is of two divisions: lokardsa and alokdkasa. Loka
is that place in which dharma, adhaima, kala, pudgala and jiva
exist. That which is beyond this lokdkadsa is called alokdkasa.?
Jainism believes in two varieties of space. One is called lokidkdsa
or that space in which all other substances exist. This variety of
space is called ‘ universe’ in our ordinary language. Jainism does
not believe in this universal space only but admits space beyond
the universe as well. It holds that the universal space is only
lokdkasa. There is alokakasa as well which is pure space. In
this space, no substance of the universe exists; hence, it is called
alokakasa. This division is not in @kasa itself but it is due to its
relation with the other five substances. Hence, akdsa is a single
substance which has indefinite pradesas. When it is relatively
divided into lokakdsa and alokakasa—Iokakdsa has innumerable
pradesas, while alokdkasa has indefinite pradesas. Having taken
innumerable pradesas, i.e., the pradesas of lokdkasa from akasa as a
whole, the remaining pradesas of alokdkasa are still indefinite.3
Space is self-supported, while the other substances are not so. They
are accommodated in it.

1 Vardhaméana-purana, XVI, 31.
2 Dravya-sangraha, 19.

3 Compare . —Pilynasya parnamdiddiya piarpamerdvasigyate.
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ADDHASAMAYA (KALA)

Kala (time) is defined by Nemicandra from two stand-points.
Vyavahara-kala (time from ordinary point of view) is that which
helps to produce changesin a substance and which is known from
modifications produced in it, while P@ramdarthika, i.e., real kdila is
understood from continuity.!  Let us explain it. According to
Jainism, kala is viewed from two view-points. Really speaking,
kala is nothing but the auxiliary cause of change. This change
is understood from continuity. Without continuity we cannot
understand change at all. If there is no continunity, what is that
which changes? Hence, continuity is the ground of change.
From ordinary point of view, %k4ld is understood in hours, mi-
nutes, seconds, etc., by which we call a thing to be new or old
according to changes produced in the same. These two types of
time are technically called ‘kala‘ and ‘samaya’ respectively.
Kala is eternal and devoid of form. Sasmava has a beginning and
an end, and consists of varieties, viz , hour, minuate, etc. Kala
may be said to be the substantial cause of Samava.

Kila consists of minute particles which never mix up with
one another. The universe is full of these particles of time. No
space-unit of the universe is devoid of 1it. Everv space-unit con-
tains time-unit in it. Hence, it is said that the particles of time
are indivisible, innumerable, and without form. As it is re-
marked: ‘Those innumerable substances which exist one by one
in each pradesa of lokakdsa, like heaps of jewels, are points of
time.2 Hence, time ( kdla ) is not one substance but innumerable
substances. All are eternal and indivisible.

ETHICAL CLASSIFICATION OF TATTVA

Now, we proceed to the ethical classification of * tatfva ° which
is not less important than the previous one. We find this latter
classification in the canons as well as in later philosophical works.
In the Sthananga-siitra, fattva (paddrtha) is divided into nine
categories. In the old philosophical works like the Samayasara,
etc., we find the same classification. These nine categories are as
follows :

1. Jia (soul), 2. ajiva (non-soul), 3. punya (good karma),
4. pdpa (bad karma), 5. dsrava (influx of karma), 6. pandha

1 Dravya-Sangraha, 21.
? ibid., 22,
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(bondage of karma), 7. sawmvara (prevention of the influx of
karma), 8. nirja;a (partial annihilation of karma), and 9. moksa
(total annihilation of karma).

We have already discussed the nature of jiva and ajfva and
established the fact that the whole universe is nothing but jiva
and gjiva. It is but natural to ask that while the whole Reality
is divided into two categories what else remains which makes the
latter seven categories necessary. The Jaina thinkers answer
this question from an ethical point of view. They say that the
whole Reality is divided into jiza and qjiva, and we do not deny
this. The latter seven categories are necessitated by the consi-
deration of the problem of the conception of smoksa (emancipa-
tion). The worldly jivas are bound by karma from beginningless
time and they tend to liberate themselves from this strong Kkar-
mic chain. Theydo not like bondage but try to attain liberation
according to the best of their present capacity. Hence, liberation
(moksa) is our goal. When we accept this category as our life-
aim, we naturally desire to know the obstacles which stand in our
way. How those obstacles originate and how they might be
removed > What is the nature of those obstacles? All these
questions are answered by the postulation of the latter seven
categories. In other words, the latter seven categories are the
different conditions and forms of jiva and ajiva. We have described
the nature of jiva and ajiva. We propose to give, now, a brief
account of the nature of the remaining seven categories.

PUNYA

The essential characteristic of a jiva is consciousness, purity,
and bliss but through the beginningless chain of karmas, bondage
is there and the jivds enjoy weal (punya) or woe (pdpa). Punva is
produced by our auspicious bidras (activities). The auspicious
bhavas are said to consist of freedvm from delusion, acquirement
of right faith and knowledge, practice of reverence, observance of
the five vows, etc. The manifestation of punva consists in sata-
vedaniya (fecling of pleasure), Subha-dyus (auspicious life), ubha-
na@man (auspicious physique), and subha-cotra (auspicious sur-
roundings ).1

v Sadeedva$runhdyirndmagotidn: fupyvam. Tattvirtha-siitra, VIII, 25.
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PAPA

Pdpa is produced by inauspicious havas. These bhdvas con-
sist of delusion, wrong faith and knowledge, violence, falsity,
stealing, indulgence, attachment, anger, pride, deceitfulness,
greed, etc.  The manifestation of pdpa consists in asatd-vedaniva
(feeling of pain), a$ubha-Avus (inauspicious life), asubha-nanan
(inauspicious body), and asubha-gotra (inauspicious family surroun-
dings).!

Some writers like Umasviati and others have recognised only
seven categories.? They did not regard punya and papa as
separate and distinct categories. These two categories were
included in dsrava and bandha. It has been observed by Umasvati
that pupvaand papa are nothing but the auspicious and inaus-
picious influx of karmas.?

ASRAV A

Asrava is divided into ‘bhdvasrava’ and ‘ dravyvdsrava’. That
modification of soul by which karma gets into it, is to be
known as bhdcvdsrava. Dravyasrava is the karmic matter itseif
which enters a soul.t In other words, bdhdvdsrava is nothing
but activities, while dravydsrava is a peculiar type of matter.
Umasvati did not make such an explicit difference between
bhavasrava and dravydsrava. According to his definition, dsruva
is nothing but the actions of body, speech, and mind.?

BANDHA

That conscious state by which karma is bound with the soul is
called bhava-bandha, while the interpenetration of the pradesas of
karma and the soul is called dravva-bandha. Now, how this
bandha (bondage) comes into existence? That modification of
consciousness consisting of kasavas, i.e., anger, pride, deceit, and
greed by which karmas are tied to the soul is the cause of bandha.®
In other words, it is attachment and aversion that constitute the
fundamental cause of bandha.

v Aonvat papam. Tattvartha-sitra, VT, 206.
Jiv@yivasiavabandhasarivaranrjar dmebsdstattan:. ihid | 1, 4.

Subhah punyasya, asubhah pirasva. ibid, VI 3-4.
Dravya-sangraha, 29

Kayavanmanahha: ma yogah - sa asracah Tattvartha-sitra, VI, 1-2.
8 ibid. VIII 2-3.
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First of all, therefore, there is an influx of karmic particles
through asrava. Then there are some activities of consciousness
which are responsible for a peculiar kind of bondage which is
called phava-bandha. After this bhava-bandha, there is a union of
the jiwva with the actual karmas. This union which consists of
the interpenetration of the soul and the karmas is known as
dravya-bandha.

Bandha is of four kinds: according to the prakrti (nature),
sthiti (duration), anubhdga (intensity), and pradesa (mass).1

The prakyt’ and pradesa of bondage result from the activities
of thought, speech, and body, while the sthits and anubhdga
result from the conditions of attachment and aversion.2

SAMVARA

Tt is the antagonistic principle of asrava® 1t is also classified
into two kinds according to the internal and external nature of it.
That modification of consciousness which is the cause of checking
bhava-dsrava is known as bhava-sawivara and the other by which
dravya-dsrava is checked is known as dravya-samvara.

Sometimes it is divided into seven varieties: vrata (vow),
samiti (carefulness), gupti (restraint), dharma (observance), anu-
preksa (meditation), parisahajava (victory over troubles!, and
caritra (conduct). Each of these, again, 1s divided into various
sub-classes.

The above-mentioned classification is from the Dravya-san-
graha. The Tattvartha-stitra does not mention ‘ ¢rata’ as a
variety. It mentions ‘fapas’ (penance) in place of ‘yrata .

NIRJARA

That modification of soul by which the matter of karma dis-
appears partially is called bhdva-sirjard. The destruction itself is
known as dravya-nirjara. Thus, nirjara is the partial destruction
of the karmas which are bound with the soul. This type of partial
destruction takes place in two ways: In one way the matter of
karma disappears in proper time after the fruits of such karma

1 Dravya-sangraha, 33.

2 ibid.

3 Asravanirodhah sarvarah. Tattvartha-sitra, IX, 1.
4 Tapasa nirjard ca. ibid., IX, 3.
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are enjoyed. In the other way the matter of karma is destroyed
through penances before the actual period of enjoyment comes.!

MOKSA

That modification of soul which is the cause of the total des-
truction of karmas is known as bhdva-moksa and the actual separa-
tion of the karmic matter is called dravya-moksa. After attaining
this stage the soul is never bound again. As Umasvati says:
A person attains kevala-jiiana (omniscience) when first his
‘ mohaniya’ karmas and then his jaandavaraniya, darSandvaraniya,
and antardya karmas are destroyed. After attaining kevala-jfidna
the cause producing bondage being absent and nirjara being
present, a person becomes free from the remaining karmas, viz.,
vedaniya, avus, naman, and gotra karmas in due course and thus,
being void of all kinds of karma attains final liberation.?

1 Tattvartha-sara, VII, 2.
2 ibid., X, 1-3.



CHAPTER 11

NATURE OF SOUL

HE great problem of the existence of soul had troubled al-

most all the great minds of the world. There have been such
philosophers who did not believe in an independent existence of
soul like Carvakas of India and earlier Greek philosophers as
Thales, Anaximander, Anaximenes, Heraclitus, and the like.
Pluralistic Greek thinkers like Democritus and others did not
regard mind as a separate entity from material atoms. At the
time of Lord Mahavira such thoughts were not altogether absent.
He attempted in a successful manner to prove the independent
existence of soul.

ARGUMENTS FOR THE EXISTENCE OF SOUL

Lord Mahavira in the opening presents the views of those
opponents who do not believe in an independent existence of soul.
“O Indrabhati! You have a doubt about the existence of
soul (jiva), since it is not directly perceived by the senses asis the
case with a jar (ghata). And soyouargue that whatever is imper-
ceptible does not exist in the world, e.g., a flower in the sky.”?

Some one may here argue that though anus (atcms) are not
within the range of perception, yet, they do exist. So what about
them? The answer is that no doubt they are imperceptible to us
as anpus, but when they are so transformed as to perform the
function of a jar, etc., they no longer remain so. Such is not,
however, the case with the soul. It never attains a stage when it
can be directly perceived.

““ The soul is not an object of inference, because inference, too,
is preceded by perception and is the outcome of the recollection
of the universal concomitance. There has not heen previously
seen any connection between soul (major term) and its linga
(middle term), the recollection of which, along with the sight of
its linga, can lead us to a conviction about the existence of soul.”’2

1 Visesivadyaka-bhasya, 13540,

2 ibwd., 1550-I1.
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“ The soul is not even within the range of scriptural authority,
because scripture is not quite distinct from inference. Moreover,
the soul is not directly perceptible to any one whose words make
up scripture.”’

There is none to whom the soul is an object of direct percep-
tion. Had there been any one of that type, his word would have
been looked upon as scriptural authority and on the basis of that
scripture, the existence of soul would have been admitted.

“ Furthermore, the scriptural authorities are mutually contra-
dictory. Consequently, on that account, too, the doubt is
justifiable. You, therefore, believe that the existence of soul
cannot be established by any of the means of valid cognition.”’2

The existence of soul cannot be established even by the means
of analogy, because in the entire universe there is no object
whatsoever that resembles the soul.

Even implication does not help us in proving the existence of
soul. There does not exist any such object seen or heard whose
postulation can prove the independent existence of soul.

Thus, when the existence of soul cannot be proved by any one
of the five means of valid cognition, each of which establishes the
existence of an object, it automatically follows that it comes
within the range of negation (abhdva), the sixth means of valid
cognition whose function is to establish non-existence.

Thus, it is proved that the soul does not exist. This is, in
brief, the view of the opponent—the thesis {pirva paksa).

Now, Lord Mahiavira refutes the arguments of the opponent
in the following manner :

“O Gautama! the soul 1s indeed directly cognizable to you
also. Your knowledge about it which consists of doubts, etc., is
itself the soul. What is proved by your own experience should
not be proved by other means of cognition. No proof is required
to prove the existence of happiness, misery, etc.

Or, the soulis directly experienced owing to the ‘akanipratvaya’
(realisation as ‘1’) in "I did, I do, and I shall do’ the realisation
which is associated with the functions pertaining to all the three
tenses.

1 Visesivaiyaka-bhasya, 1532.

a

2 1bid., 1553.
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If there is no soul, how do you realise ‘aham’? How can
there be a doubt whether the soul is or not? Or, if there i1s a
doubt, in whose case is this ‘ ghampratyava’ justitiable 27

This argument for the existence of soulis advanced from the
psychological point of view. The various aspects of cognition,
viz., memory, recognition, doubt, judgment, etc.,, are never
possible, if there is no soul. All these psychological functions are
centred in a conscious and sentient entity which is not material
but spiritual. Cognition, feeling, and conation are not possible
unless we regard the existence of a spiritual entity or substance as
the source of all these phenomena. All the three aspects of our
mental life, viz., knowing, feeling, and willing are not scattered
phenomena. The process of memory certainly proves the
existence of soul. The four stages of memory, viz., retention,
recall, recognition, and localisation are systematically connected
with one another and the source of this systematic connection is
the soul. A purely material brain cannot work in such a
systematic and well adjusted manner.

The problem of doubt and doubter is rather ontological. Just
like the Sankhya system that proves the separate existence of
purusa on the ground of ‘adhisthana’, Lord Mahdvira proved
the existence of soul on the ground of doubt. He argued that
without a doubter who is beyond all kinds of doubt but still
remains in all doubts, no doubt is possible. Doubt presupposes
the existence of a doubter as its ground. That ground is a soul, a
self, a sentient being, or a conscious principle. ““If the object
about which one has doubt is certainly non-existent, who hasa
doubt as to whether I do exist or I do not exist ? Or, Gautama '
when you yourself are doubtful about yourself, what can be free
from doubt ?’"2

He further says: “ The soul which is the substratum { gupin)
of attributes is self-evident owing to its attributes ( gunas) being
self-evident, as is the case with a pitcher. For, on realising the
attributes { gupas) the substratum (gunin ), too, is realised.”’3

Substance cannot exist without qualities and qualities have no
place absolutely independent of substance. If the qualities are

1 Videsivasyaka-bhasva, 1554-6.
2 ibid, 1557.
3 1bid., 15538.
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experienced, the experience of the substance is apparent. The
qualities of soul such as perception, intuition, etc., are quite
evident. These qualities cannot have an absolutely independent
existence. Hence, the existence of the soul to which all these
qualities belong, is quite obvious.

It may be that the opponent admits that there is a ‘gunin’
{(substance) which is the substratum of the qualities like knowledge,
etc. but he may refuse to believe that this substance is something
else than a body. That is to sayv, he looks upon the body itself
as the substance in question, because the qualities are found in
the body only. The argument is like this: Knowledge, etc., are
the qualities of a body, because they are observed there and there
only like other attributes of the body, such as its whiteness,
fatness, thinness, etc.

The answer is: The qualities like knowledge, etc., cannot
belong to the material body, for the body is ‘ripin’ (having form)
as iIs the case with a pitcher. The qualities of a substance having
form must be with form (riipin). Knowledge, etc., are formless.
Therefore, the substance possessing these qualities, too, must be
formless, and hence, it cannot be the body which is with form.
Thus, that substance which is formless is nothing but the soul.

Secondly, sometimes, it is seen that the qualities such as
perception, memory, etc. are absent even when the body is
present as in sound sleep, death, etc.! Itindicates that knowledge,
etc., are not the qualities of body but they belong to a separate
substance, i.e., soul.

Thirdly, the body cannot be the cause of knowledge, because
it is composed of material elements (dhatas) which do not possess
consciousness. The effect must exist in the cause implicitly. If
the material elements do not possess consciousness as one of their
qualities, how is it possible that the body becomes conscious?
If consciousness is absent in each of the material elements, it will
necessarily be absent in the combination also.  As oil is absent
in each particle of sand, it cannot be produced from the combina-
tion also.2 Hence, it is illogical to maintain that consciousness
is merely a by-product of the peculiar amalgamation of the
four mahabhitas (primary elements), although none of them

3 Prameva-kamala-martanda, p. 114
2 Sistra-varta-samuccayva, 44.
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possesses it separately. The intoxicating nature of wine is not
absent in those objects by which it is produced. Intoxication is
not a mere by-product. It is systematically produced by those
objects in which it exists implicitly. The patent nature of intoxi-
cation is merely a manifestation of its latent nature. Itis not a
product which is quite strange. It is not a miracle but an order.
Hence, consciousness cannot be ascribed to the body. All the
spiritual qualities reside in a separate conscious substance. A
thing which is absolutely non-existent cannot come into existence
like sky-flower or a horn on the head of a hare. A thing which is
existent cannot be absolutely non-existent iike the material
elements.! If consciousness is absolutely non-existent, it can
never come into existence. It existsin the soul because the soul
is the principle of consciousness.

Fourthly, a person who does not accept the existence of soul,
cannot make a negative judgment in the case of an absolutely
non-existent object. ILven the existence of sky-flower is not
absolutely negative, for both sky and flower exist. The conjunc-
tion ( samvoga ) of sky and flower is non-existent, not the objects
themselves. Hence, the negation of soul itself proves the exis-
tence of soul. If there is no soul, whese negation is this?

Fifthly, the word jive is synonymous with the word soul.
This word ‘ jiva’ is significant, for it has a derivation (' nyutpatti’)
and it is a singular whole (‘ §uddha pada’j. Whatever is a singu-
lar whole and has a derivation is here seen to be one having a
meaning. Pitcher, etc., may be mentioned as instances; so is
the word giva’. Therefore, it, too, has a meaning. What is not
significant and has no meaning, is wanting in derivation, and
besides, it is not a singular whole. ‘ Diffha,” * sky-flower’, etc.,
are words of this type ; for the former has no derivation, whereas
the latter is not a singular whole. Such is not the case with the
word ‘jiva’. Therefore, it is significant and has a meaning.?
This meaning is nothing but the concept of soul. This argument
is etymological in nature.

DEFINITION OF SOUL

The defining characteristic of a soul is jivatva which means

‘cetand’. When we use the word consciousness as the criterion of

1 Sistra-varti-samuccaya, 76.
2 ViSesavadvaka-bhisya, 1575.
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soul, we only mean ‘ cefand’ by it. Tt is the ‘celana’ alone which
cannot exist in any substance other than the soul. Hence, the main
line of demarcation between jiva and ajiva is cetand. Existence,
origination, decay, permanence, etc., are the general characteristics
of all the substances, therefore, when the Jainas define jiva’ as a
substance possessing cetand or consciousness, they do not exclude
all these general qualities (sddhdrana dharmas). These qualities
are included in consciousness itself. The definition of a particular
substance consists of only those special qualities which are not
found in other substances.! When a substance is taken as a
whole, or in other words, if we want to refer to all its
characteristics we analyse its complete nature. That analysis is
not a definition. It is proper to call it a description.

Consciousness consists of knowledge and intuition (j#ana and
dar$ana) as its constituents. In the Tattvartha-siitra the defini-
tion of soul in the shape of ‘w#pavoga’ is very liberal. It in-
cludes bliss and power in it. Strictly speaking, a soulis that sub-
stance which possesses ‘ four infinities” (ananta catustaya). These
four infinities are infinite knowledge, infinite intuition, infinite
bliss, and infinite power. A liberated soul possesses all these
infinities. The worldly jivas do not possess them in their
perfection, because they are obscured by the veil of four destruc-
tive (ghdtin) karmas, viz., jidndvaraniva (covering the faculty of
knowledge), darSandvaraniva (covering the faculty of intui-
tion), mohaniva (covering the faculty of bliss), and antaraya
(covering the faculty of power). The liberated souls as well as
the omniscients are absolutely free from these four kinds of karmas,?
hence, they possess the ‘ four infinities” in all perfection. Thus,
the definition of soul consists in the possession of the four in-
finities.

DIFFERENCE BETWEEN DARSANA AND JNANA

The difference between intuition (darsama; and knowledge
(j7idna) consists in this that in the former, the details are not
perceived, while in the latter, the details are also known. In the
technical language of Jainism, ‘darsana’ is named as ‘ nirdkara-

1 Tattvartha-$loka-vartika, p. 318
*  Alohaksaydjjianadarsandvarvandntiardyaksaydcca kevalam. Tattvartha-
satra, X, 1
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wpayoga’, while ‘jidna’ is called * sakara-upavoga’. * Before we
know a thing in a detailed way, there is the stage where we
simply see, hear, or otherwise become conscious of it in a general
way, without going into its ins and outs. We simply know it as
belonging to a class. This is the first stage of knowledge. It may
be called detail-less knowledge or indefinite cognition. If this stage
is not experienced, there can be no knowledge of the thing.”* This
statement of Herbert Warren is correct to some extent, because
‘to know a thing as belonging to a class’ is the first stage of
jfiana which arises after darsana according to some Jaina thinkers.
They say that the cognition of a thing as belonging to a class is
‘avagraha jhiana’ (sensation).? According to them, darsana is the
primitive stage or the first stage of cognition where we are only
aware of an object. This simple ‘awareness’ without any refer-
ence to a particularity or generality mayv be named as dardana.
In this awareness, the knowledge contains only ‘existence’, i.e.,
“sattamatra’. This kind of knowledge originates just after the
contact between the subject and the object. This state of cogni-
tion is the preceding stage of sensation proper. In other words,
according to these thinkers, sensation is divided into two cate-
gories or two stages. The first stage where we have only aware-
ness of an object is called dar§ana (sensation of existence). The
second stage where we have a sensation of an object as belonging
to a class is called jiana (sensation proper;).

There are some thinkers who define darsana as the cognition
of generality. Such thinkers regard gvagraha (sensation) as a stage
of darsana.® The difference between dar$ana and jiana, however,
consists in this that in the former the details are not perceived,
while in the latter the details are also known. In other words,
dar$ana is indeterminate, while jiana is determinate ; darsana is
nirdkdra while jiidna is sakdra.

JNANA-UPAYOGA

Jiana-Upavoga is of two kinds : svabhdva-yiiina (natural knowl-
edge) and wvibkdva-jidna (non-natural knowledge;*  Natural
knowledge is perfect and independent of the senses. 1t is direct

Jainism, p. zq.

Pramina-naya-tattvaloka, 11, 7

Sanmati-tarka-prakarana, II, 21

Nanpuvaogo diivtho sahdvandnai: vibharananan tf1. Nivama-sira, 10,

O
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as well as immediate. It is the innate attribute of soul. It is
pure and perfect. The Jainas call it kevala-gidna.

Non-natural knowledgeis of two kinds: Right knowledge and
wrong knowledge. Right knowledge is further divided into four
kinds:

Sensory knowledge ( smati-jiidsna ).

Scriptural knowledge ( $ruta-jidna ).

Limited direct knowledge (avadhi-)iiana ).

Direct knowledge of mind (manah-paryaya-pidna).

EaE

Wrong knowledge is of three kinds :*

[

Sensory wrong knowledge ( mati-a)iidna )

[N

Scriptural wrong knowledge ( Sruta-ajiana).
3. Limited direct wrong knowledge { wibhainga-jidna ).
Knowledge is the innate attribute of soul. It is pure and
perfect. But, on account of the operation on the worldly soul of
knowledge-obscuring karma in varying degrees, it is manifested to
agreater or less extent. \Vhen knowledge-obscuring karma is
altogether destroyed, the pure and perfect knowledge shines forth.
This type of knowledge is called spabhdva-jiiana.

As long as the soul is in its worldly condition and is not
altogether free from knowledge-obscuring karma, its knowledge is
impure and imperfect, and so it is called vibhdva-jidna.

Vibhava-jiiana is of two kinds: right knowledge and wrong
knowledge. The conditions of rightness and wrongness are
dependent on our belief. External matter is not responsible for
them. The knowledge combined with right belief is called right
knowledge. The knowledge combined with wrong belief is wrong
knowledge.

Again, right knowledge has been sub-divided into four kinds :
(1) Sensory knowledge: Knowledge of the self and non-self

by means of the senses and mind.
(2) Scriptural knowledge: Knowledge derived from the rea-
ding or hearing of scriptures.
(3) Limited direct knowledge: Direct knowledge of matter
in varying degrees.

L Matisrutdvadhayo viparvayasca  Tattvartha-sitra, 1, 32.
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(4) Direct knowledge of mind: Direct knowledge of another’s
mental activities.

The first three kinds are wrong as well as right. The fourth
one is never wrong. Knowledge, thus, is divided into eight
kinds :—

Perfect or natural knowledge.

Right sensory knowledge.

Wrong sensory knowledge.

. Right scriptural knowledge.

Wrong scriptural knowledge.

Right limited and direct knowledge.
Wrong limited and direct knowledge.
. Direct knowledge of mind.
DARSANA-UPAYOGA

Darsana-upayoga is also of two kinds: Natural (svabhdva-
dar$ana) and the opposite of it, non-natural (wvibhdava-darsana).
That which is perfect and independent of the senses is called
natural.

Non-natural one is said to be of three kinds :

1. Visual intuition ( caksurdar$ana )
2. Non-visual intuition (acaksurdarsana)
3. Limited direct intuition (avadhi-daréana)

In visual intuition, the object is visible undefinedly.

In non-visual intuition, the object is undefinedly tangible to
the other four senses and to the subtle sense, i.e., mind.

In limited direct intuition, there is direct tangibility of
material objects just preceding their knowledge, without the
assistance of the senses and mind.

Darsana, thus, is divided into four kinds:

1. Perfect or natural intuition ( kevala-darsana )

2. Visual intuition (caksurdaréana)

3. Non-visual intuition (acaksurdarsana)

4. Limited direct intuition ( avadhi-darsana )

TEMPORAL RELATION BETWEEN INTUITION AND

KNOWLEDGE

As regards the temporal relation between intuition and knowl-
edge, there is no unanimity among the Jaina philosophers. The
Canonical conception of the above-mentioned problem is that two
conscious activities cannot occur simultaneously. Even two

BN S U R W N H
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perfect conscious activities, viz., perfect intuition and perfect
knowledge are not an exceptien. This fact is recorded in the
Avadyaka-niryukti as ' the omniscient cannot have two conscious
activities simultaneously ".t Therefore, as regards the Canonical
conception, it is free from doubt that intuition and knowledge—
whether it is sensory or extra-sensory—cannot occur simultaneously.
Regarding the occurrence of intuition and knowledge in imperfect
personalities, all the thinkers are unanimous, inasmuch as all of
them admit the impossibility of the simultaneous occurrence of
intuition and knowledge. But with respect to the case of perfect
personalities. there is a great controversy among them. The
opinions of these thinkers can be classified into three varieties.
Some of them hold that the intuition and knowledge (both
extrasensory) of an omniscient person occur simultaneously,
some stick to the Canonical conception and regard them as
successive and not operating at the same time, while others
assert that they are mutually identical. Let us deal with all the
three.

SIMULTANEITY OF INTUITION AND KNOWLEDGE

It has been observed by Umasviti that the conscious activities
(wpayoga ) manifesting themselves as sensory cognition, scriptural
cognition, limited direct cognition, and direct cognition of mind
( mati, Sruta, avadhi, and manahparyava ) occur successively, and
not simultaneously. The conscious activities of the omniscient,
possessing perfect knowledge and intuition which comprehend all
objects and are independent and pure, occur simultaneously at
every moment.> Umasvati, thus, upholds the view of simul-
taneous occurrence of intuition and knowledge in the case of an
omniscient being. Kundakunda also holds the same opinion. It
is stated by him that the knowledge and intuition of an omnij-
scient person operate at the same time even as the light and heat
of the sun occur simultaneously.?  Pajvapiada is also of the same
opinion. According to him, knowledge and intuition occur in
succession in the imperfect who is under the influence of ebstructive
karma, while in the perfect who is completely free from the veil

v savvassa  kevalissa  jugaramr  dJo  wnaithi  uvaoga. —-.Xvaé_\'aka_
niryukti, 973.

2 Tattvartha-sitra-bhasva, I, 31.

3 Niyama-sira, 159.
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of obscuring karma, they occur simultaneously.!  Akalanka also
supports the same view. He says: ‘If the knowledge and intuition
of the omniscient were to occur in succession, his perfection
would be conditional and accidental. To the omniscient who has
destroyed all the relevant karmic veils, the universal and the
particular reveal themselves simultaneously.”> The same position
is possessed by Vidyanandi who holds that the awareness of the
generic form is intuition, and the comprehension of the specific
characters is knowledge. The knowledge-obscuring karma and
the intuition-obscuring karma obstruct these faculties.  Because
of the presence of these two, people like us are not in a position to
possess intuition and knowledge in all perfection. There is no
reason why the universal and the particular should be revealed
only in alternate succession and not simultaneously when the two
types of karma are destroyed simultaneously due to a particular
kind of purification of the self.?

SUCCESSIVE OCCURREXNCE OF INTUITION AND
KNOWLEDGE

Now, we proceed to the problem of the successive occurrence
of intuition and knowledge in the omniscient. Jinabhadra isa
great advocate of this view.  He has very elaborately dealt with
the problem in his Visesavasyaka-bhiasya and Visesana-vati. He
has mentioned all the three positions and advanced arguments for
and against all of them. His own opinion is in favour of
the successive occurrence, since he sincerely recognises the
validity of the scriptural texts. He argues that if perfect
intuition and perfect knowledge are identical and not separate,
what is the sense in recognising two separate veils of karma, viz.,
intuition-obscuring karma and knowledge-obscuring karma?
Moreover, the scriptural conception of five types of knowledge
and four types of intuition is condemned by those who are not
prepared to accept the successive occurrence of intuition and
knowledge.* The view of the simultaneous occurrence of intuition
and knowledge is also invalid, since two conscious activities

Sarvirtha-siddhi, I, o.

Astasati on Aptamimarisd, 1o1.
Astasahasri on Apta-mimiris3, 1o1.
Visesdvasyaka-bhasva, 3093.
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cannot occur at the same instant.! Now, the opponent may
argue that the simultaneous occurrence of the two in the
imperfect is not possible, since he is under the influence of the
veil of obstructive karma and thus, not completely free from it;
but in the case of the perfect who is completely free from
obstructive karma, it is not an impossibility. This argument,
according to Jinabhadra, is also futile. The facalty of the self is
qualitatively the same whether it is partially free or completely
free.2  The cognition of the self is of the same type whether it is
imperfect or perfect. The only difference between the two is that
perfect cognition comprehends all the objects with all their
modes, whereas imperfect knowledge does not claim to
comprehend all of them. Thus, Jinabhadra supports the
alternative occurrence of intuition and knowledge of the
omniscient on the basis of scripture.

INTUITION AND KNOWLEDGE AS IDENTICAL

Now, we come to Siddhasena who did not recognise the
intuition and knowledge of an omniscient being as two separate
faculties. According to his logical mind, both these faculties are
identical as regards the case of the omniscient. He observes:
“We can distinguish between knowledge and intuition up to direct
cognition of mind ( Manakparvava). In omniscience, however,
knowledge and intuition are identical’.? He elaborates the
remark in a systematic and logical way. When perfect
knowledge dawns just after the complete destruction of the
relevant karma, perfect intunition also must dawn immediately
after the complete destruction of the veil of the relevant karma.
And as it is unanimously admitted that both the destructions are
simultaneous, it logically follows that both perfect intuition and
perfect knowledge also occur at the same time.* As it is
maintained that there is no sensory cognition, i.e., the senses do
not serve any purpose as regards the cognition of the omniscient
who has completely destroyed the karmic veil that obscures

1 Visesdvasvaka-bhasva, 3006.

2 ibid., 314-5.

3 Mapapajjavandnarito napassa ya darvisapassa ya viseso.
Kevalandnah pupa darvsanaw ty nanaw 1 va samanamt.
— Sanmati-tarka-prakarana, II, 3.

4 Sanmati-tarka-prakarana, II, 5.
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cognition, so also it should be admitted that there is no separate
faculty of intuition in one who has completely destroved the
relevant karmic veil.!  The contention that knowledge is
determinate and distinct, whereas intuition is indeterminate and
indistinct is truc only in the case of an imperfect person. As
regards a person who has destroyed all the relevant karmic
obstructions, such distinction has no meaning. In his case, there
is no distinction between determinate knowledge and indeter-
minate knowledge.> The difference of distinct and indistinct,
determinate and indeterminate, is true only in the case of the
knowledge of imperfect beings, and not with regard to the
knowledge of perfect ones.  He further argues: If it is admitted
that the omniscient intuits the unknown and knows the unintuited,
the conception of all perfection would be ridiculous.?  According
to the wview of the successtive occurrence of intuition and
knowledge in the omniscient, a perfect person knows a fact that
was not comprehended before, and intuits a feature of an object
which was not cognised previously, since his cognition occurs in
succession.  In a different language, for the omniscient some
aspect of an object remains unknown for ever. If such is the
case, what is the charm in admitting omniscience ? Furthermore,
in the scriptures, omniscience has been described to have begin-
ning but no end.* Those who have any regard for the command-
ments of scripture must realise the significance of this fact. If it
is held that at the time of perfect intuition, knowledge is not
possible, and at the moment of perfect knowledge, intuition is
an impossibility, it would mean to admit the break of continuity
of both of them, but this is absurd, since it goes against the
scriptures that prescribe non-break. If the destruction of
intuition-obscuring karma and knowledge-obscuring karma takes
place simultaneously, and the problem arises which of the two,
perfect intuition and perfect knowledge, should spring forth
first ? Naturally, the priority cannot be given to any one of them.
Nor is it proper to maintain the simultaneous occurrence of both,

! Sanmati-tarka-prakarana, 11, 6.
ibid., I, 11.

3 abid,, 11, 13.

+ Prajidpana-sitra, NXVIII, 10.

5 Sanmati-tarka-prakarana, II, 7-8
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for two conscious activities never synchronise.! If the removal
of the obstruction of both intuition and knowledge takes place at
one and the same moment, does the question at all arise as to
which of the two arises first ?

NATURE OF WORLDLY SOUL

Vadideva describes the nature of the ({worldly) soul in the
following manner :

The soul which is proved by direct experience (pratvaksa)
etc., is the knower (pramati). 1t is essentially conscious,
changing, agent, direct enjoyer, equal in extent to its own body,
different in each body, and the possessor of material karmas.?

All these characteristics serve specific purposes. He intends
to refute all those schools that do not agree with his conception
of soul.

The first characteristic of the soul that it is proved bv direct
experience is meant to refute the view of the Carvaka that does
not regard soul as a separate substance. The arguments for the
separate existence of soul have already been given.

CONSCIOUSNESS AS THE ESSENCE OF SOUL

The second characteristic that it is essentially conscious, is
meant for refuting the view of the Nydya-Vaisesika school which
regards consciousness as an accidental quality of soul. Caitanya
( consciousness ) which one would expect to be regarded as the
very essence of atman (soul) is treated by the Vaisesikas and
Naiyayikas as an adventitious (awupadhika) quality® which comes
temporarily into the soul as a result of the working of the
machinery of cognition. Caifanva or j#dna is, thus, something
different from afman (soul). This view is refuted in the
foliowing way :

Tf jiidna is supposed to be absolutely distinct from dtman, the
jAana of Mr, Caitra is in the same position with respect to his
atman as the jiiana of Mr. Maitra, that is to say, both the jianas

1 Sanmati-tarka-prakarana, II, 9.

®  Pramatd pratvaksadiprasiddha atmd.
Caitanyasvariipah pavindmi kaittd s@ks@dbhoktd scadehaparimanah
pratiksetrari bhunnah paundgalhikddystacamiscdvam. — Pramina-
nava-tattvdloka, VII, 53-6.

8 "Cartanyawavpadhikamatmanonyat’
—Anvavoga-vyavaccheda-dvatrimsika, 8
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would be equally strangers to the dtman of Mr. Caitra, and there
is no reason why his jiiana should serve him better than the jidna
of any other person in determining the nature of things. In fact,
there is no such thing as his own jiiana, all jignas being equally
foreign to him. An explanation may be offered by the other side:
J#ana is absolutely distinct from dtman, but it is connected with
atman by samaviya-sambandha (inherent relationship ) and hence,
the jiana of Mr. Caitra is not in the same position with respect
to him as the jiana of Mr. Maitra; for the former is connected
with him by samavdya relation, while the latter is not so. But
this explanation can be easily refuted. According to the
Vaiéesika, samavdya is one, eternal, and all-pervasive,! and there-
fore, it is impossible that the jdna should reside in Caitra and
not in Maitra ; and since the souls are also all-pervasive according
to this school, the jiidna which takes place in one dtman takes
place in all the atmans as well and any knowledge which Caitra
has acquired will belong to Maitra also.

Granted that it is possible for jigna to be connected with
atman by samavava relation.  But a question still remains to be
answered : By what relation is the samavava connected with jiana
and dtman ? If the answer is that it is connected by another
samavdya, that would mean an unending series of samav@vas and it
will lead to an infinite regress. If the answer is in the form of
¢ itself,” why should not jiidna and atman be connected of them-
selves without requiring a samavdva relation to accomplish the
connection ?

The Vaidesikas and Naiyayikas advance another argument
that the distinction between atman and jiidna 1s essential owing
to their being related as karir (agent) and karana (instrument),
dtman being the kartr and jiiana the karana. The Jaina thinkers
hold that the position of jiana is different from that of an
ordinary karana such as a scythe (dafra).  Jadnais an internal
karana, while the scythe is an external karana? Now, if an
internal karana as jAiana could be shown to be absolutely distinct
like scvthe from *karfy (&tman), the argument of absolute
distinction between jiidna and dtman would stand valid, but not

1 Samavavasvaikateannifvateddvvapakatidcea,
? Syadvada-maijari, p. 42.



NATURE OF SOUL 35

otherwise. We say: ““Devadatta sees with the eyes and lamp.””
Here ‘eye’ and ‘lamp’ are both Aaranmas, but on that account
the two are not in the same position of absolute distinction with
respect to Devadatta. Hence, jiana is not absolutely distinct
from atman as an ordinary karana. It is identical with the soul,
having different types of modifications ( paryavas).

Now, the opponent asks that if jidna and atman are one, how
is their relation of kartr and karana to be accounted for? The
answer is given by the analogy of a serpent who makes a coil of
his body by his own body.? It may be said that the conception
of karty and karapa in the case of the serpent is simply imaginary.
How can it be said to be imaginary, when we actually see the
effect, viz., the coil, which is a new state of rest different from the
former state of motion? No amount of imagination could make
us believe that a pillar was going to wind itself into a coil.

Next, consider the word caitanya. Tt is the abstract noun
from cetana which means dtman. Thus, caitanva means the
bhava, svardpa, or nature of dfman. Now, how can the bhava
(nature) of a thing be absolutely distinct from the thing ?

The opponent again argues that afman is no doubt cefand but
that is not without a cause, but is owing to cefand coming to
reside by samavdva relation in atman as is shown by actual
experience (pratiti}. The counter argument is in the following
manner: If you are prepared to accept the evidence of pratits,
you must admit that @tman is by nature wpayogitmaka, i.e., of
the nature of conscionsness. Nobody is aware of being first
acetana, and afterwards becoming cefana in consequence of the
connection with cefand, or of cetana coming to reside by samavdya
relation in him who was at first acefana.  On the contrary, he is
always aware of himself as the knower ( jiata,).

{t may be further held that the consciousness * jianavanaham’
(I have knowledge) would prove a distinction between jidna
{knowledge ) and akham (self), for the former is that which is
possessed and the latter is that which possesses. This contention
is also untenable. Who possesses the consciousness ‘jidnavanaham’
in the theory of the opponent? Not the soul, because it is

1 Dipena caksusa Devadattah pasyati.
2 Sarpa @mdanamdtnand costavaii. — Syddvada-mafjari, p. 43.
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supposed to be jada, i.e., essentially devoid of jiidna in itself like a
pitcher (ghata). By this theory, it cannot be asserted that
atman is jada, and yet is able to become conscious. Hence, that
substance which has the consciousness as ‘ jadnavanaham’ cannot
in itself be jada by nature. Therefore, atman is not in itself jada
by nature which afterwards comes to possess jiidna by samavdya
relation, but it is essentially conscious.

SOUL AS A CHANGING ENTITY

The soul is said to be changing. This characteristic is meant
for tefuting the theory of the Sankhya and other systems that
regard soul as an absolutely permanent entity. They do not
admit it as changing. According to the Sankhya system, purusa
(soul) is devoid of form, conscious, enjoyer, permanent, omni-
present, static, inactive, devoid of three gunas ( sattva, rajas, and
tamas,) and subtle. Now, if purusa is permanent, i.e., aparinimi,
he is above modifications of any sort; he is not liable to undergo
bondage ; for the same reason, he is devoid of action (kriy@) and
cannot transmigrate from one life to another. Hence, there is no
occasion for moksa (liberation) in his case. ‘ Therefore, purusa is
neither bound nor liberated. He does not transmigrate. It is the
prakyti (primordial matter ) that is bound, liberated, and reborn.™
The Jaina asks: If prakrti is bound and liberated, what is that
which binds it ? If prakrt: itself is bound and liberated, there will
be no difference between bondage and liberation, because prakyrti
is always present. Hence, no question of bondage and liberation
will arise in this case. If the response of purusa is necessary to
influence prakrti, the response is not possible without parindma,
i.e., modification or change of purusa. The mere presence of
prakyti could bring about no change in purusa unless purusa was
capable of action. According to the Sankhya system, it is prakyti
which is said to be subject to pleasure and pain (sukha and
dubkha). Purusa is reflected in duddhi (intellect) which is a
factor in the evolution of praksti. It is the effect of this
reflection which is responsible for regarding purusa to be subject
to pleasure and pain. This theory of the Sankhya school also
proves parindma in purusa. WWithout purusa separating from his
original character, he could not be said to be subject to pleasure

1 Sankhya-kanka, 62.
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and pain. And the moment it is admitted that the original
character is lost and a new one acquired, the operation of losing
one and acquairing the other is a kriyd which makes purusa a karty
(agent) which is contrary to the Sankhya tenets. When it is
proved that purusa is active, i.e., he loses one character and
acquires another ome, it goes without saying that purusa is
parindmin, i.e., active and changing, and not inactive and
absolutely permanent.

Moreover, if pleasure and pain of which we are all undeniably
conscious as belonging to ourselves, ie., to our @tman, do not
belong to aiman, they will have to hang in the air, since buddhi
is incompetent to possess them, it being held to be jada
(unconscious ). Hence, dfman is active and changing having
consciousness as its essence.

SOUL AS AGENT

The Sankhya school does not regard dtman or purusa as
agent, active entity. Purusa, according to this school, is merely
a silent and passive spectator. This view has been already
refuted. Pleasure and pain cannot belong to an unconscious
entity. Purusa is subject to pleasure and pain because conscious-
ness belongs to purusa only. When it is proved that pleasure and
pain belong to purusa, it is obvious that purusa is active, because
an inactive entity cannot be subject to pleasure and pain.
Moreover, consciousness itself is active because the term
consciousness implies knowledge or intelligence which is active in
character,
SOUL AS ENJOYER

The fifth characteristic of soul 1s its direct enjovment. The
Sankhyas maintain that purusae is enjoyer in an indirect manner,
L.e., through buddhi. The Jainas say that material buddhi cannot
enjoy anything. Purusa is the kartyr and bhokir (agent and
enjoyer ) directly and not through buddii. Enjoyment is the
function of a conscious substance. Purusa is conscious, hence,
enjoyment belongs to purusa and not to buddhi which is un-
conscious. Moreover, purusa cannot be reflected in buddhi
because purusa is immaterial, while buddhi is material, and it is
evident that an immaterial substance can never be reflected in a
material substance. Hence, the soul is the direct enjover of all
actions performed by it.

8
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SOUL AS EQUAL IN EXTENT TO ITS BODY

The soul is said to be equal in extent to its own body. This
characteristic has been given to refute the view of the Naiyiyikas,
the Vaidesikas, the Sankhyas, the Mimarhsakas, and the like who
hold that a soul is omnipresent like ether. They believe in the
existence of many souls but do not admit that they are equal in
extent to their own bodies. They say that all the souls are
all-pervasive, i.e., present everywhere. To admit a soul to be
equal in extent to its own body is a unique conception of the
Jaina. The doctrine which advocates the vibhutva of diman (a
soul is everywhere ) is a doctrine which on the face of it, says the
Jaina, is contrary to our experience. A thing must be where its
quality is found, e.g., a pitcher exists where its form exists and
not elsewhere.l It may be argued: Do we not smell from a
distance ? The answer is: ‘No.” The particles which possess the
smell fly to our nose and then we smell. But it may be asked:
Does magic not work at a distance? The reply comes: ‘No.’
The presiding deity of the magical formula or practice who 1esides
elsewhere is working there.  This view of soul as equal in extent
to its own body may be justified by means of the following
syllogism : A soul is not all-pervasive, because its qualities are
not found everywhere; that thing whose qualities are not found
everywhere is not all pervasive like a pitcher ; the soul also is such;
therefore, it is not all-pervasive. The heterogeneous example is
ether which is all-pervasive because its qualities are found every-
where. The point is this that the measure of a soul is only as
much as that of the body it occupies. That is to say, there is no
soul outside the body it occupies, for its attributes are found only
in that body. To give an illustration, the attributes of a pitcher
exist only in a pitcher and not outside it. As an alternative
argument it may be said: That is non-existent there where it
cannot be realised by any one of the means of knowledge. For
example, a piece of cloth does not permeate a pitcher which
is separate from it. The soul is not realised outside the
body. Consequently, it should be taken to be non-existent
there.2

1 Yatrawwa yo drstagunah sa tatra kumbhddiwannisprati... Anyayoga-
vyavaccheda-dvatnméika, g.
? Visesivasyaka-bhasva, 13586.
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To refute this conclusion of the Jaina, the Naiyayika urges in
the course of his answer that the adrsia (karma) of our @lman is
supposed to act even at a distance and it cannot be there hanging
in the air without an underlying substratum; consequently, our
dtman must be supposed to be existing even there. Since adrsta
works everywhere, the underlying substance, viz., diman must
also exist everywhere.

The Jaina gives a counter argument. He denies that adysta
is acting there and everywhere.  Things, according to him, have
their own nature—a fact which is ultimate and does not admit of
question or explanation—and that nature is not caused by adrsta.
Fire burns because it has got the nature of burning. We cannot
say that fire burns, because adrsta is there. It burns of itself.

Secondly, to say that the natures of the things are determined
by adrsta is to leave no room for Ged.

Thirdly, since they hold that dtmans are many, if each of them
is vibhu (ali-pervasive) also, as they believe, what a wonderful
clash and interpenetration of atmans would ensue? Morcover,
each of them would enter the dfimam of God Himself, and each
would thereby become a creator ; for they believe that God is the
creator of this universe.

It may be further urged: Unless an atman was vibhu, how
could it draw to itself the particles of the body in which it has to
dwell in the next life > The Jainas reply that it is not neczssary
for the dtman to be vibhu for drawing the particles of the body,
because if it is so, our body will be equal in extent to the whole
universe, for our datman is all-pervasive. If we accept this
argument that to draw the particles of the body, the soul must be
all-pervasive, our body would be of a horribly vast size, because
our soul will draw to itself all the particles of the universe.

The Naiyayika gives a further argument: Tf we believe that
the soul is body-sized, as a consequence, it will be sdvayvavu, i.e.,
having parts and therefore a karya ( product), just like the body
itself. The Jaina, however, is prepared to accept the logical
consequence. More accurately he says that atman has pradesas,
though not avayavas in an ordinary sense. He believes that atman
is savayava, is parinamin, and does change from time to time, for
it is a substance having the qualities of origination, decay, and
permanence. He does not believe in the absolute changelessness
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of atman, or for the matter of that, in absolute changelessness of
anything whatsoever. He further points out that for some time
after a body is cut, its parts continue to throb and retain the
atman in them. After that, they rejoin the dfman of the body
from which they are cut. The particles which are cut retain
their connection with the soul as the threads of a lotus-stick
remain united even when the stick is cut into two.

1t should be noted that Jainism is the only school of Indian
philosophy that holds that atman is body-sized. The only other
school which holds an analogous, though not the same doctrine, is
the school of Ramanuja, according to which, the jidna of
dtman, though not the atman itself. undergoes contraction and
expansion.

VARIETIES OF SOULS

Jainism believes that each body possesses a different soul, and
hence, there are many souls. It is also held that one body can be
occupied by more than one soul but one soul cannot occupy more
than one body.

Here a Vedantin may say that many varieties of the soul are
unwarranted, for the soul is everywhere the same. Like the sky,
it is all-pervasive. On account of illusion, we think that there
are different souls in different bodies.  Really speaking, it is one.

This view is refuted as follows: As regards the sky, itis
all right to hold that it is only one, for the sky, even while
permeating all the corporeal bodies, is seen to be uniform—free from
any distinctions. Such is not, however, the case with the soul in
question. Itisnotobserved to be uniform, for it differs from body to
body ( pinda to pinda). Moreover, the difference in characteristics
presupposes the difference in those having the characteristics.
Hence, the soul is not one in number.!

Here is the illustration: The living beings in this world differ
from one another, for there is a difference in their characteristics.
As a parallel example, we may mention water pots, etc. What-
ever is not different from another object does not differ in
characteristics from it. As for example, the sky is everywhere
thesame. Moreover, if there were only one soul. then there would
be nothing like happiness, misery, bondage, and emancipation.

1 Visesdavadvaka-bhasva, 1581,
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But they do exist. Therefore, all the souls are different and their
number is not one but many.!

How do the characteristics differ in each body ? The soul has
upayoga as its characteristic. This wupayoga has indefinite
varieties, for it differs from body to body, some having the
utkarsa, i.e., the maximum upayoga, some having the apakarsa,
i.e., the minimum wpayoga, and some having wpavoga between
these two extremes. Therefore, souls are of indefinite kinds
owing to the unlimited varieties of upayoga.?

Furthermore, if the number of soul is only one and not more,
the soul cannot be an agent, an enjoyer, a thinker, and a
mundane being. That which isone in number, is not a doer, etc.
This fact is corroborated by the example of the sky.

Thus, owing to oneness there is no possibility for happiness,
misery, bondage, liberation, enjoyment, thinking, etc. So it
follows that there are many souls and not only one and these
souls are equal in extent to their own bodies which they happen
to occupy at a particular time,

SOUL AS THE POSSESSOR OF MATERIAL KARMA

The soul has been said to be the possessor of material karmas.
This characteristic is meant to refute a two-fold belief. First
it attacks those philosophers who do not regard karma or adrsta
as a valid existence. The Carvakas of Indian thought fall into
this category. Secondly, the adjective ‘material’ is directed
against those thinkers who do not regard karma or adrsta as
material. They are the Naiyayikas, the Vaidesikas, ete.

Lord Mahavira says: O long-lived Agnibhiiti!. You
entertain a doubt about the existence of karma, which is a
multitude of paramapus { atoms), for you think that its existence
cannot be established by any one of the pramdnas (means of
knowledge). You argue that karma is not directly perceived,
because it is super-sensuous as is the case with the horn on the
head of a hare. Other arguments that you advance are the same
as mentioned by your brother Indrabhiiti in the case of soul.

But these lines of argument are faulty. This karma is
certainly pratyaksa to me. Moreover, its existence is such as can

1 Visesava$vaka-bhasva, 1532.
2 ibid., 1583.
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be realised by you by means of inference. Hence, it is not
justifiable to believe that no pramana can establish its existence.
The karma is either good or bad. The good karma makes us
experience happiness, whereas the bad karma misery.”’

There is a kdrama (cause) for experiencing happiness and
misery, since it is a karya (effect) as is the case with a sprout.
It is no use arguing that since the karma is not pratyaksa to
everybody, it should not exist. There is no such rule that what
is pratyaksa to one, should be necessarily so to another. A lion is
not pratyaksa to all beings. But on that account, it is not true
to say that a lion does not exist. Therefore, the karma does
exist, since it is directly perceived by an omniscient being.

Moreover, the karma is pratyaksa to the doubter, too, since he
realises its karya, as is the case with material atoms, which
though not directly realisable, are pratyaksa, since their karyas
(effects) like a pitcher, etc., are directly perceived.

This point of cause and effect is further explained.  Just as a
sprout which is a kdrya, has a seed for it, so happiness and misery,
which are well known to every individual, have a cause, because
they are kdryas. And this cause is nothing but karma and so it
exists. A question may be raised: A garland, sandal paste, a
woman, and the like are the causes of happiness, whereas a
serpent, poison, a thorn, etc., are those of misery. All these
causes of happiness and misery are seen—are the objects of the
sense of sight. So, why should we believe karma to be their
cause—the karma which is not seen ? To admit a thing not seen
in the place of one that is seen is not justifiable.

This question is out of place owing to vyabhicdra { irrelevancy ).
It is a matter of common experience that persons having the same
means for enjoying happiness, do not get the same type of
happiness. It is the same case with those who have the same or
similar means to suffer miserv. This difference in each case,
cannot be without a cause which is not seen. This very unseen
cause is karma.

Furthermore, just as the body in youth is preceded by a body
in childhood, so is the body in childhood preceded by another
body. The body which is prior to that in childhood is karma.?

1 Vrtti on Videsdvasyaka-bhasva, 1611,
* YVidesivasyaka-bhasva, 1614.
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The opponent asks: If on the ground that we can see the
body, etc., which are the effects, the karma is proved to be their
cause, then, on the ground that the effect has a physical form, the
karma also will have to be admitted as something having a
physical form. The Jaina thinkers reply: Karma has indeed a
physical form.

The following four illustrations are conclusive for the fact that
karma has a physical form :

1. Karma has a physical form because of the experience of
pleasure, pain, etc. That has a physical form in association with
which pleasure, etc., are experienced, just asthe food one eats.
There is no experience of pleasure, etc., in association with that
which is without a physical shape, just as in connection with the
ether.

2. That in association with which a burning sensation arises is
found to be sometbing having a physical form, just as in
association with fire, there is the rise of a burning sensation.
So, pain occurs when one is in association with karma.
Therefore it has a form.

3. There is an addition of our strength by means of external
objects. Only a physical strength can have an addition by means
of the physical substance, just as a pot gets strength by means of
oil, etc. Such is the case with our strength which is karmic
{product of karma) and on account of its being karmic, it can
have an addition by means of external objects.

4. Karma has a physical form because it undergoes change in a
way different from soul. The parindmitva (change) of karma is
inferred from the paripamitva of its karyas (effects) like body,
etc. If the effect is mutable, the mutability of its cause is
automatically recognised, just as the mutability of milk is
recognised from the parindma of its karya (curd) in the form of
butter-milk (zakra).

Now, if we agree that karma is miirfa, how could the miirta
karma be connected with the amirta jiva (formless soul); either
by means of the samavdya (inherent relationship) or by the
samyoga (combination)? As asuiria ghata (pot) is connected
with the amiirta dkasa (ether) by means of the samyoga and an
object like finger is connected with kriya ( action) like contraction
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by means of the samavaya, so here also karma is connected with
Jiva.

How could the amdarta soul be favourably or adversely affected
by the marta karma? The answer is: It can be affected in the
way as vijiidna, etc., are affected by a drink of wine, medicine, etc.

Or, the mudane soul is not absolutely amiirta, because it has
assumed an alteration in the continuous chain of karma, which
has no beginning. Now, since karma is mdirta and diman is
similar to karma to a certain extent, dfman is also mirta to a
certain extent even though it is amaria by its svabhdva.
Consequently, the soul can be affected by the miréa karma.



CHAPTER 11
CONCEPTION OF MATTER

‘DOES matter exist ?’ It is a very complicated problem in the

sphere of philosophy. The idealists maintain that the uni-
verse is a spiritual reality. Matter does not enjoy any separate
existence independent of spirit or thought. The realists do not
agree with this view. They explicitly say that the material
reality is absolutely independent of the spiritual reality. It does
not depend upon thought for its existence. It is as real as thought
itself.

REALITY OF MATTER

Jainism, being a school of realism, certainly believes in an
independent and separate existence of matter. When the idealist
perceives various effects of material elements, he entertains a
doubt whether material elements (bhifas) exist or not. The
Jaina thinkers maintain that the doubt about a non-existent
object is totally unjustifiable as in the case of sky-flower and
hare-horn where non-existence is certain.  The point is that our
doubt is justifiable in the case of existent objects only. We
entertain no doubt in regard to an absolutely non-existent object.
The doubt is only possible in the case of existent objects like tree
and man ( sthdnu and purusa). 1f we raise any doubt as regards
a non-existent object, we will have to raise a doubt in the case of
sky-flower and hare-horn also,

To establish the existence of self, we say that ‘I think there-
fore T am’ or ‘I doubt therefore I exist.”  Similarly, what is the
harm if we say that ‘I doubt about the existence of external
objects therefore they do exist’ or ‘all things which are
distinctly perceived are true.” As Descartes, the father of modern
( Western) philosophy says: ‘I think therefore I am’—cogito
ergo sum.” In the same way, ‘I perceive all things clearly and
distinctly therefore they are true.’

To support the belief that doubt springs up even in absolute
non-existence, the opponent may advance an argument like this:
Just as in a dream, a poor fellow raises a doubt and questions

9
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whether there is an elephant or a mountain before his house,
though in fact, nothing like them exists there; so also, at other
places, doubt can be raised in spite of the absolute non-existence
of objects.

This argument of the opponent is totally baseless. In dreams,
doubt arises on account of various reasons. As for example, when
an object is seen or experienced formerly, the remembrance of
that experience gives rise to doubt. = Similarly, it is some past
experience which brings a dream into existence and on the basis of
that previous experience, we reject the dream. Thus, doubt arises
from an existent object and not from absolute negation. If
such were not the case, the doubt should also have to arise from
objects like the sixth element (sastha bhita), etc., which has
never been existent so far.

The causes that bring dreams into existence are as follows! :-
1. Previous experience—Certain acts like bathing, taking food, etc.,
that have once been experienced are perceived again in dreams
due to some reason.

2. Observation—When objects like elephants, horses, etc., are
perceived in a dream, the dream is said to have been caused by
the observed objects.

3. Atlentive comsideration—A dream representing acquisition of a
beloved, etc., is called the dream of the object which is attentively
considered.

4. Hearing—When places like heaven and hell which are only
heard of, and not seen, are perceived in a dream.

5. Disturbance of health—IIll health caused by physical disorders is
also one of the causes of dreams.

6. Deity—When one beholds a deity adverse or favourable in a
dream, the dream can be called deity-caused.

7. Watery place—This is also one of the causes when one dreams
in the midst of a watery region.

8. Meritorious act—A dream is said to be good according to the
auspicious actions that may be its cause.

9. Sinful act—A dream is called bad according to the inauspicious
actions that may be its cause.

1 Visesdvasyaka-bhiasya, 1703.
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According to the neurological theorv, a dream is a partial
awakening. It is the activity of disconnected cells or neurograms
that have remained in a state of relative irritability or readiness
to respond.  Delage, a French writer on dreams, has summed up
his psychological theory of dreams in the statement that the
dream is a perseveration of the unadjusted. This means that the
dream is the working out of a problem which was unsolved
during the working period. According to the psycho-neurological
theory of Morton, a dream is an apperceptive trial and error
process. This means that a dream is a series of attempts to
perceive and interpret a stimulus. These attempts are unsuccess-
ful or only partly successful. The theory advanced by Sigmund
Freud may be summed up briefly in the statement that a dream
is a symbolical fulfilment of repressed infantile sex-wishes.
Freud distinguished between the manifest and latent content
of dream, and pointed out that the manifest content is
symbolical to the latent sexual wishes.  These sexual wishes are
really of a childish or undeveloped nature. Thus, according to the
Freudian theory, a dream is an expression of unsatisfied needs.
The theory that a dream represents a mental conflict has been
suggested by Rivers and others. According to Adler, present
problems are responsible for dreams. Jung is of the opinion that
we experience our past events in dream. According to him,
dreams are a sort of memory.

All these psychological theories as well as the views expressed
by the Jaina thinkers establish firmly that dream is not non-
existent. Its contents are past experiences and the like. Thus,
when dream itself is existent, how can the opponent hold the
physical world to be non-existent like dream ? Hence, the existence
of material objects cannot be unreal. Therefore, matter does
exist.

MEANING OF ‘PUDGALA’

The Jaina writers have used the term ‘ pudgala’ exactly in the
sense of matter. * Pudgala’ is one of the six substances recognised
by Jainism. The term ° pudgala’ has been used in the sense of
soul by the Buddhist writers. How does the Jaina explain the
word ‘ pudgala’ ? The word ‘ pudgala’ has two parts: ‘ pud’ and
‘gala.’ The first part * pud’ means ‘ to combine’ and the second
part ‘gala’ means ‘to dissociate”  Hence, the etymological
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meaning of the word ‘ pudgala’ is: that substance which under-
goes modifications by combinations and dissociations.  This
definition of  pudgala’ is very significant.  Itis ‘pudgala’ alone
that undergoes modification by combination and dissociation.
This process of combination and dissociation does not occur in
substances other than ‘pudgala.’ One form of matter is changed
mmto another by combinations and dissociations of material
constituents. The selection of the word ‘ pudgala’ is full of deep
meaning. It is worthy of note that the use of this word in the
sense of matter is quite peculiar to Jainism.

DEFINITION OF MATTER

Matter has four chief characteristics associated with it, viz.,
touch, taste, smell, and colour.! Fach and every element of
matter possesses these four characteristics.

Touch—Eight kinds of touch have been described in the Jaina
works. They are named as soft (smydi), hard ( kathina), heavy
(guru), light (laghu), cold ($ita), hot (usna), smooth { snigdha),
and rough (raksa).2 Modem psychology recognises only four
principal kinds of touch, viz., cold, hot, painful, and general.

Taste— 1t is of five kinds : bitter (#/kta), sour ( katuka), acidic
(@mla), sweet (madhur), and astringent (kasaya ).

Smell—Smell is of two kinds: good smell and bad smell
{ surbhigandha and asurbhigandha).

Colour—Five kinds of colour are described: blue (#ila),
yellow ( pita), white ($akla), black (krsna), and red (lohita).3

Thus, the four characteristics are divided into twenty
categories. (8 kinds of touch plus 5 kinds of taste plus 2 kinds
of smell plus 35 kinds of colour=20 kinds). That is why it is
mentjoned in the Vyakhya-prajiiapti-Sataka that ‘pudgala’ is
characterised by five kinds of colour, five kinds of taste, two kinds
of smell, and eight kinds of touch.4

! Tattvartha-siitra, V, 23.

2 Tattvartha-rajavartika, \. 23,
3 ibid., V, 23, 8-10.

4 Vyakhya-prajiapti-dataka, XII, 5, 450.

7
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It is further maintained that the forcgoing twenty are the
principal divisions. In fact each of these can be further sub-
divided into numerable, innumerable, and indefinite ways.!

PARTS OF MATTER

Matter consists of numerable, innumerable, and indefinite parts
according to its different combinations.? The scientific division
of matter is like this :—

1. Concrete matter. 2. Invisible matter. The concrete form
is called Matter and the invisible form is known as Energy.
Matter is further divided into solids, liquids, and gases. All
the three forms of matter consist of molecules and atoms
(skandhas and skandha desas.) Atoms are again an assemblage of
indivisible elementary particles as protons, electrons, and their
combinations.

The Jaina thinkers also regard matter to be of two kinds :
concrete or perceptible skandhas (molecules) and imperceptible or
subtle anfis (atoms.) When we say that atoms (anws) are
imperceptible, we only mean that they are imperceptible explicitly.
The contact or relation between our sense-organs and atoms
is present but on account of the lack of capability of the sense-
organs or nerves to send the message to the brain in an explicit
form, we are unable to perceive them distinctly. In other words,
there is a sensation of atoms but we are not aware of it, i.e., we
have no perception of atoms.

Matter is said to consist of numerable (sankheva),
innumerable (asankheva), and indefinite (ananta) parts
( pradesas.) This statement seems to be contradictory, since the
number of the universal spatial units (lokdkasa-pradesas ) is only
innumerable, whereas the material units may be indefinite. How
can an idefinite number of material particles be accommodated in
innumerable particles of the universal space ? This question would
have been quite valid if all the indefinite particles of matter were
in a free state. But they are not so. Even an ordinary person
has the experience that a tiny piece of fuel on combustion gives

1 Sarvartha-siddhi, V, 23.
2 Tattvartha-siitra, V, 1o.
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rise to an enormous volume of smoke-particles. A scientist knows
that a quantity of water when converted into steam occupies a
volume about 1700 times greater than the original volume. There-
fore, there is no possibility of contradiction between the concep-
tion of the universal spatial particles that are innumerable
(asanikheya) and that of indefinite ( ananta) particles of matter.

Now, how can we justify the conception of numerability,
innumerability, and indefiniteness of material particles? It is said
that in one pradesa, i.e., in one unitary cell of space only one
atom of matter will find place if itis in a {ree state, but in an
aggregate form any number of atoms can occupy one or more
units of space.! The same idea can be expressed in a different
language: One atom occupies one unit of space, but two atoms in
a state of combination may also be accommodated in the same
unit. Two free atoms will occupy two units, but two atoms
forming a diatomic molecule can cover one as well as two units.
Three atoms can be located in a single unit if they are all in a
state of condensation; they can occupy two spatial units if two
atoms are in a state of condensation and one is free; they occupy
three spatial particles if they are all free.  And this process is to
be continued to infinity.2

DIFFERENCE BETWEEN THE CONCEPTION OF THE
VAISESIKA AND THAT OF THE JAINA

The Vaidesikas regard nine substances as the constituent
elements of the universe other than qualities, actions, etc.  They
are: earth, water, fire, air, ether, time, space, soul, and mind.

Of these nine substances, earth, water, fire, and air are
included in the Jaina category of pudgala ( matter ), since pudgala
is defined as a substance possessing touch, taste, smell, and colour
as its qualities. The Vaidesikas regard air as without colours
taste, and smell. It has the characteristic of touch only.  This
conception of the Vaidesikas is not tenable, because even an
elementary student of physics knows that air can be converted
into a ‘ bluish liquid * by continuous cooling, just as steam can be

1 Tattvirtha-sitra, V, 14.
# Sarvartha-siddhi, V, 14.



CONCEPTION OF MATTER 71

converted into water. This is a concrete proof that air has
colour. And since it has colour it must possess both taste and
smell.

They regard fire as devoid of taste and smell and possessing
touch and colour only. This belief is also blind, for the scientists
have clearly demonstrated that fire is a material substance.
When the energy of molecular agitation in a substance becomes
very acute, its temperature rises and we get the sensation of fire.
It is a form of energy and we know that energy and matter are
identical. Hence, all the characteristics of matter are associated
with fire, because fire is composed of material particles raised to a
high temperature.

The exponents of the Vaisesika system regard smell to be
existent only in earth. We agree that our nose in general cannot
perceive water, fire, or air but on this ground, we are not entitled
to hold that odour is not associated with all these forms of
matter. The human nose is not sensitive enough to detect the
smell of these forms. Several cases are known where our
olfactorv organ fails, for instance, an ant at once smells sugar or
a cat smells milk, whereas we cannot perceive these smells so
quickly and from such a distance.

In the light of this discussion, we can say that with regard to
the conception of matter, the position of the Jainas is sound and
scientific. The Jaina thinkers did not regard earth, water, fire,
and air as separate and independent entities but included all these
forms in matter. They held that earth, water. etc., are the
various combinations and forms of matter. These various combi-
nations should not be regarded as separate substances.

FORMS OF MATTER

Having dealt with the general characteristics of matter, we,
now, proceed to its specific forms.  Matter has two chief forms :
{ndivisible elementarv particles and their combinations. In the
technical terms of Jainism, the indivisible elementary particles
are called gnus and the combinations of these particles are known
as skandhas. We translate anu as atom and skandha as molecule
for our present purpose. We will not mind some minute
differences between the word atom of modern chemistry and our
technical term anu. Skandha (molecule) is defined as an
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aggregate of atoms. Tt possesses a gross form and undergoes
processes of association and dissociation.

ANU

The last particle of matter, which cannot be further divided
by any means whatsoever, is an anu or a paramanu.l Jn the
Tattvartha-rajavartika, amu is defined as the smallest material
particle. There is nothing smaller than paramanu.? In the
Paiicastikiaya-sira, the following properties are associated with
atoms:® The substance that has a single taste, a single colour, a
single smell, and two kinds of touch; which is the cause of sound
while itself unsounding ; which is different from molecules though
constituting them, is called atom.

Jaina philosophy maintains that the perception of the
atoms of matter is not possible to ordinary persons. It can be
the subject of direct experience to a person endowed with the
faculty of intuitional perception. Since atoms are quite real
entities, five physical attributes ( 1 taste plus T colour plus 1 smell
plus 2 touches) are always associated with them. The properties
of hardness and softness, heaviness and lightness are not
associated with atoms. As Kundakunda remarks: ‘Of the eight
kinds of touch, hardness and softness, heaviness and lightness are
the qualities of molecules, not of the individual atoms.” In fact,
the properties of hardness and softness, heaviness and lightness
can be associated only with molecules. These properties are
generated by the loose or compact aggregation of atoms, and
because all atoms have the same mass, there arises no question of
light and heavy or hard and smooth amongst the elementary
particles of matter. This difference of light and heavy or hard
and smooth in mass is found only amongst molecules.

We have alreadv mentioned that all atoms are not found in a
free state. Some of them are in the various forms of molecule
and some are found as separate entities, i.e., in a free state, Now,
how do the atoms living in the forms of molecule become liable to

1 Sarviartha-siddhi, V. 25.
2 Tattvartha-rijavartika, V, 11, 2.

3 Paficastikaya-sira, 88.
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pass to a free state? ‘The atoms are produced only by division
of matter ; not by the process of union or combination.”

SKANDHA

Skandha (molecule) has been already defined as an aggregate
of atoms. It possesses a gross form and undergoes processes of
association and dissociation as we have seen. The same idea is
expressed more lucidly in the following manner:

Molecules are formed in three different ways :2

1. By division or dissociation ( bheda )

2. By union or association { sasighdta )

3. By the united process of dissociation and association taking

place simultaneously.

1. Dissociation occurs on account of two causes, viz., internal and
external.® The former cause is in the molecules themselves
as the phenomenon of radio-activity and the like. The
examples of the latter cause are the dissociation of molecules
in solution, the breaking under high temperatures, the
breaking under high pressures, the breaking under artificial
bombardment, and the like.

2. Association has been defined thus: The union of separate
entities is association (sasghata.)* The assemblage of atoms
to form molecules is an instance of association (sasighdia.)

3. The united process of dissociation and association is defined as
follows: By simultaneous dissociation and association,
molecules occupying two spatial particles, etc., are produced.
Just when one molecule breaks, the remaining part is
associated by another molecule.?

The advanced researches in physical chemistry have also
revealed three processes of molecule-formation. The following
lines will clarify the point:

The question to be answered is, in what ways are atoms
united in the molecule ? The electronic theory of valency is able
to supply a very satisfactory answer. According to this theory,

1 Tattvartha-siatra, V, 27.
2 3bid., V, 26.

3 Sarvartha-siddhi, V, 26
4 1bid.

5 1bid.

10
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there are three methods of linking atoms. The linkage may be
electrovalent, co-valent, or co-ordinate.

Molecules with an electrovalent linkage are ionised even in the
solid state, X-ray analysis of the crystal indicating that the ele-
mentary particles making up the crystal lattice are ions and not
atoms or molecules. Nearly all inorganic salts are electrovalent
compounds.

The second arrangement, i.e., co-valent linkage is found in
organic compounds. The atoms attain stability by a process of
sharing electrons. For instance, in the case of the methane gas
CH, the carbon atom attains a stable arrangement by sharing
four electrons with the four electrons of the four hydrogen atoms.

The third type of linkage, the co-ordinate linkage, involves the
sharing of two electrons but both are supplied by the same atom.
The process of the formation of a co-ordinate linkage resembles
both transference and sharing.  Therefore, the three modern
processes are transference, sharing, and combined transference and
sharing.!

PERCEPTIBILITY OF MOLECULES

The Jaina thinkers maintain that not only atoms are
imperceptible but that certain types of molecules are also
imperceptible. As Pgjyapada says: ‘Out of molecules composed
even of an infinite number of elementary particles (anus) some
are visible and some invisible.”? The question, therefore, is: How
the invisible molecules become visible, i.e., what is the process by
which the imperceptible molecules are perceived ? The answer is
as under:

“If a molecule breaks and the broken part then attaches itself .
to another molecule, the resulting combination may be coarse
enough to be perceived.”® The point is that the imperceptible
molecule becomes perceptible by the combined process of division
and union, i.e., dissociation and association. For instance, the
molecules of hydrogen and chlorine gas are invisible to the eyes
but when each of them breaks and then combines to form two
molecules of hydrochloric acid, the product becomes visible.
Regarding other sense-perceptions, the same rule can be applied.

!t Cosmology: old and new, p. 183.
2  Sarvartha-siddhi, V, 28.
3 ibid.
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UNION OF MATTER

Molecules are formed in three different ways, as we have
already indicated. Of these three ways, one way is purely
divisional. The remaining two ways are not so. Association or
union plays an important role in determining their nature. Now,
what is this union or association? How does matter unite ? It is
said that ‘the pudgalas unite by virtue of the properties of
“suigdha’ and ‘riksa’ associated with them.? ' Swuigdha’ and
‘ritksa’ are two kinds of touch. The former is known as smooth
and the latter as rough.

The pudgalas cannot unite in an arbitrary way. There are
certain conditions which restrict the freedom of association.
They are as follows:

1. The ultimate elementary particles at the lowest energy-level of
smoothness or roughness do not unite at all.

2. The ultimate elementary particles of matter (atoms) with
equal degrees of smoothness or roughness and of the same
kind cannot unite with an atom of their own kind. In other
words, an electron would not combine with another
electron or a positron with a positron if both the particles
are at the same energy-level, but an electron can unite
with a positron or vice versa under the same conditions.?
This is one opinion.? According to the other opinion, the
paramanus of opposite kinds cannot unite even if the degrees
of smoothness or roughness are equal.* Thus, while the
latter view denies the possibility of wunion for all
combinations of particles at the same energy-level, the
former view recognises such a possibility if the union is
between the particles of opposite kinds.

Consequently, according to the latter view, a smooth or a
rough elementary particle of a higher level combines with another
of a similar or a dissimilar type if they differ in their degrees of
smoothness or roughness by two units. The former view does
not recognise this as a necessary stipulation for the union of the
particles of dissimilar types, nor does it accept the conception of

Tattvartha-satra V, 32.
Cosmology : old and new, p. 216
Svetambara view.

Digambara view.

o oo =
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a higher level. According to this view, a smooth or a rough atom
combines with another of a similar type if they differ in their
degrees of smoothness or roughness by two or more units. With
regard to dissimilar types, this difference is not necessary. They
can unite in an equal condition except in the case of the lowest
type. The following table will show the difference underlying
these two views:

ForMER VIEW

Energy-Level Sinlar Dissimilar
1. Lowest Lowest ... No union ... No union
2. Lowest 1’’ More - ... Union
3. Lowest 2’ more ... Union v,
4. Lowest 37, etc., more - .
5. Higher equally
higher ... Nounion "
6. Higher 1’/ more " .
7. Higher 2’/ more ... Union '
8. Higher 3’7, etc., more Vs v
LatTER VIEW
Emnergy-Level Similar Dissimilar
1. Lowest Lowest ... No union ... No union
2. Lowest 1’/ more . "
3. Lowest 2’ more ' "
4. Lowest 37, etc., more 's ’s
5. Higher equally higher v .
6. Higher 1’/ more s "
7. Higher 2’ more ... Union ... Union
8. Higher 37/, etc., more ... No union ... No union.

The latter view can be explained in a different method also.
A smooth elementary particle combines with another similar
particle differing in energy-level by two units. A rough
elementary particle combines with another rough elementary
particle differing again in energy-level by two units. A smooth
particle can also unite with a rough particle and wvice versa.
Particles at the lowest energy-level do not unite. The union of
the various particles of different energy-levels may form an odd
or an even series (as 3, 3, 7, 9, I1, etc. or 2, 4, 6, 8, 10, etc. ).

The result of union is that an elementary particle or a
molecule in the process of association with a higher degree of

1 Gommata-sira: Jiva-kanda, 615.
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smoothness or roughness absorbs the one with a lower degree into
itself. In other words, ‘in the molecules of numerable, innumer-
able and indefinite atoms, the atoms with greater degrees of
smoothness or roughness when uniting, alter the atoms of lesser
degree to their own kind.* The union between dissimilar
particles of equal degrees of smoothness and roughness produces a
neutral particle.

SIX SUB-CLASSES OF MATTER
Broadly, matter is divided into two classes: atoms and
molecules. Matter is divided into six classes also.2  These
classes are not different from atoms and molecules. They are, in
other words, their sub-divisions :
1. Solids—Earth, stone, and the like are the solid forms of
matter. This class is called sthila-sthiila.

2. Liquids—DButter, water, oil, milk, and the like are the liquid
forms of matter. They are known as sthila.
3. Energy—It manifests itself in the forms of heat, light, electri-

city, and the like. 1t is called sthdila-siksma.

4. Gases—Air, etc., are the forms of gases. This class is known
as siksma-sthila.

5. Fine Matter—It is responsible for thought-activities and is
beyond sense-perception. This type of matter is called
siksma.

6. Extra-Fine Matter—The forms of single elementary particles
are composed of extra-fine matter. It iscalled siksma-
sitksma.

MATTER AND SOUL

Does matter influence soul (jiva)? The Jaina system admits
that matter does influence a worldly soul. How does it
influence ? It forms the physical basis of the bodies, speech, mind,
and respiration of the souls. The same idea is expressed in a
definite form in the following lines:

Matter is the cause of the making of bodies. One kind of
molecules called dhara-vargand, forms the first three types of
bodies, viz., the organic body of men and animal beings, the

1 Gommata-sira : Jiva-kdnda, 619.

2

2 Niyama-sdra, 2I.
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body which is possessed by the beings of heaven or those of hell
and scmetimes by human beings and animals also in an extra-
ordinary condition, and a subtle body which is developed by
advanced mystics and the respiration. Tejc-vargana forms the
fourth type, viz., the electric body. Speech and mind are formed
by two special types of molecules called bhasi-vargand and mano-
vargand, respectively. The inner subtle body, i.e., kdrmana-$arira
which is the root cause of all mental and physical activities is
constituted by kdarmana-vargana.t

Pleasure, pain, life, and death are also experienced through
the agency of matter. Moreover, one piece of matter is capable
of producing physical and chemical changes in another piece of
matter. For instance, bronze is purified by ashes, water is
clarified by an organic substance ‘kataka,” and so on. It is
needless to say that the whole super-structure of modern science
is built upon physical and chemical changes in matter.

FIVE KINDS OF BODIES
We have stated that bodies are constituted by matter and

such bodies are of five kinds:

1. Auddrika—A body which is gross and physical is called
auddrika body. The organic body of human beings,
animal beings, and vegetable kingdom is of this type. 1t is
full of blood, bones, etc.

Vaikriya—That which is possessed by the beings of heaven
and those of hell and by human beings as well as animals
possessing an extraordinary power (labdhi) is called
vaikriya body. It isinvisible and is capable of transforma-
tion in different shapes and sizes.

3. Ahdraka—A subtle body which is developed by an advanced
yogin is called dhdraka body. It can be projected, i.e.,
sent to great distances on special occasions.

4. Taijasa—It is composed of electric matter and is a necessary
link between the auddrika body and the karmana body.
It possesses the power of digesting the food we take.

5. Karmana—The inner subtle body which is the seed of all
mental and physical activities is called kdrmana body. It
is composed of eight kinds of karmas.

P

' Jiva-kdnda, 606-8.
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We can perceive only the first of these five kinds with our
sense-organs. The remaining bodies are subtle. ‘The succeeding
body is subtler than the preceding one in order. The faijasa and
Rarmana bodies are not obstructed by any material form. They
are bevond any kind of check and can travel the whole universe.
Both these bodies are associated with a worldly soul from
beginningless time. Each and every jiva possesses at least these
two kinds of bodies. At the time of transmigration, only these
two bodies are possessed by the souls. The mundane soul can
possess four kinds of bodies at the most at a time.’”t The following
scheme will clearly indicate the point:

At least two bodies: Taijasa and kdrmana.
Three bodies: Taijasa, kirmana, and audarika
or
Taijasa, karmana, and vatkriya.
Four bodies : Taijasa, kdrmana, auddrika, and vaikriyva
or
Taijasa, karmana, auddrika, and aharaka.

From the above scheme, it is evident that no soul possesses
five bodies at any one time. Of course, alternatively, it can
possess all the bodies at different times. It is also obvious that
one soul cannot have both the dharaka and vatkriya bodies at
the same time, while faijasa and karmana are always present so
long as the soul is in bondage.

MANIFESTATION OF MATTER

Some effects of matter in the forms of body, mind, etc., have
been mentioned. There remain still some important effects as
the manifestations of matter. We propose to describe them here.
They are in the forms of sound, union, fineness, grossness, figure,
divisibility, darkness, shade, heat, and light.

SOUND

Some Indian systems of thought like the Vaifesika, etc.,
associate sound with ether. Jainism does not accept this view and
explains the creation of sound as due to the violent contact of
one material object with another. A single molecule in an
isolated form cannot produce sound. It is on account of this

t Tattvartha-sitra, IT, 33, 11, 41-3
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theory of sound that the system regards an individual atom as
unsounding by itself. The atom is defined as having a fine form,
the cause of elements like earth, fire, water, and air and unsound-
ing. The cause of sound has been pointed out to be the striking
of molecules against one another.?

The scientists also regard sound as a product of matter.
Experiments in the sphere of science have shown that ‘sound does
not travel in vacuum.’  If sound were generated by the ether as
is supposed by other schools, it should be heard in the vacuous
space also, for the ether is present everywhere. In the opinion
of a scientist, ‘it is a common experience that a source of sound is
in a state of vibration. Forexample, the prongs of a tuningfork, a
bell, the strings of a piano, and the air in an organ pipe are all in
a state of vibration when they are producing sound.’2

Sound is classified into two chief divisions : sound incorporated
in languages and sound which does not find place in any language.
The former is further divided into two categories: articulate
utterance or speech and sounds made by creatures, etc. The
latter, i.e., the sound which does not find place in any language, is
further classified into two sub-divisions: sounds produced by
human beings with the help of musical instruments and natural
sounds such as the roar of the thunder or the rippling of water,
and the like. Musical sound is further classified into four
categories : musical sound of a stretched instrument such as a
drum, musical sound of a stringed instrument such as a violin,
musical sound of a reed instrument such as a bell, and sound
produced from a wind instrument such as an organ pipe. The
next table will show the scheme of the classification in a lucid
manner.

! Paificastikiya-sira, 85-6.
2 Text-book of Physics, p. 249.
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Souxp
Language Noise
1. Speech 2. Inarticulate Musical 3. Natural
Utterance |
4. Stretched 5. Stringed 6. Reed 7. Wind
instru- instru- instru- instru-
ments ments ments. ments.

Expressed in the form of the above table, we have seven
classes of sound:

Speech or articulate utterance.

Inarticulate utterance.

Natural noise.

Noise of a stretched musical instrument.

Noise of a stringed musical instrument.

Noise produced from a reed instrument of music.
. Noise produced from a wind instrument of music.

W oOU RN

UNION

It is classified as under:
UxrtoN
l
l |
1. Forced 2. NTtural

QT T 1}

| | |
3. Matter with 4. Matter with  12. Having 13. Beginning-

matter soul beginning less

5. Karmic 6. Physical
b | R |
7. Fasten- 8. Paint- g. Dovetail r10. Ligamen- 11. Union of
ing ing joint tary joint bodies

1. Forced—Union produced by the efforts of the body, speech, or
mind of a person.

Ix
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2. Natural—Union produced without any effort of a person.

3. Matter with matter—Union of one kind of matter with another
kind of matter.

Matter with soul—Union of matter with spirit.

Karmic—Union of karmic matter with subtle bodies.

. Physical—Physical combinations.

. Fastening—As the fastening of a chain to a chariot.

e B .

. Painting—As the painting over a canvas or mural painting.

\O

. Dovetail joint—As joints in pieces of timber.

-
©

Ligamentary joint—Such joints as of a living body.

[l
=

. Unton of bodies—Union of bodies more than one in
number.

12. Natural union having beginning—That natural union which
has a beginning as has resulted from a definite cause, such
as the union of different colours in a rainbow, is called
natural union having a beginning. Formation of the
clouds, production of lightning, etc., are included in this
class.

13. Beginningless union—Eternal union such as the union of the
different parts of substances like the medium of motion,
the medium of rest, space, and the like,

FINENESS AND GROSSNESS

Each of these manifestations is of two categories: extreme
and relative.! The atoms furnish the example of extreme fineness
in matter and the universe itself constitutes the example of
extreme grossness in matter, since it is the biggest molecule or
compound of matter. There is nothing smaller than atom and
nothing bigger than the universe in the world of matter.
Material objects vary relatively to each other in quantity. For
instance, a cocoanut is bigger than an orange and so on.

FIGURE

Figure is nothing but the shape of a body. Tt may be regular,
circular, triangular, rectangular, and the like; or it may be an
irregular body like the shape of clouds.

? Tattvirtha-raja-vartika, V, 24, 14-5.
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DIVISIBILITY

It is of six kinds !
1. Separation—as sawing a piece of wood.
2. Grinding—as making wheat into flour.
3. Parting—as the separate parts of a broken pitcher.
4. Chaffing—as the separation of chaff from rice or pulses.
5. Layers—as the separation of layers in a sheet of mica.
6. Smithereen—as a blacksmith smites with his hammer.
D

ARKNESS

It is opposite to light and is generally the cause of invisibility
of objects. It is a positive reality existing independent of light.
The Naiyayikas and the Vaisesikas maintain that the existence of
darkness should not be regarded as separate from light. They
think that darkness is nothing more than the negation of light.
In other words, they do not regard darkness as a positive reality.
They believe that darkness is nothing but the negation of light.
The Jaina thinkers do not agree with this view of the Naiyayikas
and the Vaisesikas. They sav that darkness has an independent
existence. Modern scientists also believe in the conception of
‘dark rays.” Without the presence of these ‘dark rays’ photo-
graphy in pitch darkness would have been impossible.

SHADE

It is of two kinds : virtual image produced by a plane mirror
which shows the object laterally inverted and uninverted image
like shadow or image of a modern cinema screen. The obstruction
of light is the cause of the production of shadows.?

Regarding the formation of shadows, the physicists hold that
an opaque obstacle in the pathof the rays of light casts a shadow
because the rays are obstructed and are unable to enter the region
of the shadow. The images formed by lenses and mirrors are of
two kinds called virtual and real. The example of a virtual image
is the image seen in a looking glass, whereas the example of the
latter is the images on a cinema screen. In the case of a virtual
image the ravs appear to come from the image, whereas in the case
of a real image the ravs do actually come from it. Thus, itis

1 Tattvartha-rdja-vartitka. V., 24, 13
2 Garvirtha-s'ddhi, V, 2.
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clear that energy manifests itself in the form of shadows and
images, virtual and real.!
HEAT AXND LIGHT

Heat is the sunlight, the light of fire, that of electric lamp, and
the like. Light is the moonlight, the light of jewels, or the light
of the glow-worm. The former predominates in heat-rays and the

latter in light-rays. Science also regards heat and light as two
separate manifestations of energy.

1 Cosmology: Old and New, p. 88,



CHAPTER IV
THEORY OF KNOWLEDGE

HE relation of knowledge with soul, in Jainism, is not like that
in the system of the Naiydyvikas and V aidesikas, as we have
already seen.  The Jaina writers have defined knowledge as the
essence of soul. Soul has other characteristics also as we have
mentioned, but the Jaina thinkers always cmphasised knowledge
to be the chief characteristic possessed by soul. Kundakunda has
stated that although from the empirical point of view there is
difference between soul and knowledge, vet, from the transcen-
dental point of view it is sufficient to say that soul is knower and
nothing else! In this way, he apparently amalgamated all the
characteristics of soul in the conception of knowledge. He went
further and clearly stated that absolute bliss is absolute knowledge.
Bliss and knowledge are identical.?2 He furtber said that there is
no difference between the knower and his knowledge.® TIn the
Jaina Canons also we find such expressions to the effect that from
one point of view soul is knowledge and knowledge is soul.
Kundakunda further said that from the empirical point of view
the omniscient perceives and knows the whole of reality ; and from
the transcendental point of view he perceives and knows the self
only.* (Here the self includes all the knowledge of reality.) 1In
this way, we conclude that knowledge plavs an important part in
the conception of soul, emancipation, etc. We intend to givea
brief account of the Jaina theory of knowledge.

THEORY OF KNOWLEDGE IN THE JAINA CANOXNS

Knowledge is divided into five broad categories in the Jaina
Canons. The conception of five-fold knowledge is very old. We
come across some descriptions in the Canons which show that the
conception of five-fold knowledge is pre-Canonical. Even before
Lord Mahavira this division existed. Kesdikumara, a monk

Samaya-sara, 6-7.
Pravacana-siara, I, 59-60.
Samaya-sara, 1o, II; 433.
Nivama-sira, 158
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following the tradition of Lord Par$vanitha, the twenty-third
Tirtharikara of Jainism, mentioned five kinds of knowledge as
abhinibodhika-jiana, Sruta-jiidna, avadhi-jiidna, manahparyaya-
jAdna, and kevala-jiana.! It clearly shows that Lord Mahavira
had accepted the tradition of the conception of knowledge as it
was in existence before him.

Now, how does this conception evolve in the Canonical period ?
What additions are made ? We find three stages of evolution in the
Canons :2
I. At the first stage, knowledge is divided into five categories
according to the above tradition as under :3

JAdna
] S l
Abking- Sruta Avadhi  Manah-  Kevala
bodhika parvaya
|
Avagraha  ITha Avaya  Dhavana.

2. The second stage of evolution presents two broad divisions of
knowledge, viz., pratyaksa and parcksa. These two categories are
further divided into various sub-divisions.

The scheme according to the Sthininga-siitra is as follows :—

! Raja-prasniya, 165.
3 Introduction: Nydyvivatira-vartika-vrtti, p- 58.
3 Bhagavati-siitra, 38, 2, 317.
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This table shows that knowledge is divided into two main
categories, not five. This two-fold division is generally accepted
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by the Jaina logicians who discussed the theory of knowledge on
the ground of logic. Tn the Tattvartha-siitra, first of all knowledge
is divided into five categories and then these categories have been
included in two categories, viz., pratyaksa and paroksa® as the
means of valid knowledge. This latter division clearly indicates
that Umasvati was also influenced by the second stage of evolu-
tion.

3. The third stage is as follows:

Jiana
Abhin- Sruta Avadhi Manah- Kevala
bodhika parvaya |
Pratyaksa Paroksa
| | N
Indriya- Nowndriya- Aohini~ Sruta
pratyaksa pratyaksa bodhika
1. Svotren- 1. Avadhs. r—*'!
driya. 2. Manh- < .
2. Caksurin- paryaya ;Ej /[zlstfi‘a ;15}:;;2‘;'
driya. 3. Kevala. - :
3. Ghranen- ‘
driya. ‘
4. Rasanen- ‘
driva. '
5. Sparsen-
dviya.
L i |
Avagraha Tha Advava Dhdiana
]
! |
Vvanjang-  Arthd-
vagruha vagraha
I | |
Autpattikl Vainayiki Karuza]d FParina-
nuki
o e b - Matiiutdi adhinanalhparyayakevaling jRaAnam, 1, 9., ..

_dee paroksam, 1, 11. Pratvaksamanyat, 1, 12.
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On this stage of evolution, sensory knowledge has been placed
in both the categories, viz., direct knowledge and indirect
knowledge. On the second stage, sensory knowledge as well as
scriptural knowledge was placed in the category of indirect
knowledge which as a matter of fact is in the true spirit of
Jainism. The third stage that has its root in the Nandi-sitra,
seems to be influenced by the general tendency of Indian
philosophy that regards sensory knowledge as direct. The later
Jaina logicians and philosophers also took this view in the name
of laukika pratvaksa. The gist of the third stage is :

1. Avadhi, manahparvava, and kevala-jiiana are really direct.

2. Sruta-jiidna is always indirect.

3. Mati-jaana produced by the sense-organs is really indirect but
is regarded as direct for practical purposes.

4. Mati-jiana produced by the mind is always indirect.

Thus, these three stages of evolution of the conception of
knowledge in the Canons show that all the classifications of the
logical period as well as the schemes of division of knowledge of
the earlier philosophers were rooted in the Canons. We shall
explain the various categories of knowledge, viz., avagraha, iha,
etc., while dealing with the logical conception of knowledge.

DESCRIPTION OF THE MEANS OF COGNITION
IN THE JAINA CANONS

It is wrong to say that the Jaina Canons discuss the categories
of knowledge only and not the means of valid knowledge. We
come across many references where the means of valid knowl-
edge are independently discussed. In the Bhagavati-sitra, Lord
Mahavira says: ‘There are four means of valid knowledge, viz.,
perception { prutyaksa ), inference (anumana ), analogy ( upamdna ),
and authority (agama)..."

It apparently indicates that the ancient Jaina thinkers
certainly believed in the separate and independent discussion of
the means of valid knowledge. Their deliberations were not
confined to the categories of knowledge oniv. They discussed the
means of valid cognition as well like other systems of philosophy.
Generally, such means are regarded as four in number, but in
some places we find three also. As it is mentioned in the

1 Bhagavati-sitra,\, 43, 192.
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Sthananga-siitra : Determination is of three kinds, viz., perception,
authority, and inference.l

In spite of this type of separate discussion and description of
the means of valid knowledge, we are not entitled to maintain
that the Canons made an absolute difference between the cate-
gories of knowledge and the means of valid knowledge. Both are
related as well as synthesised in some places.

LOGICAL CONCEPTION OF KNOWLEDGE

When we look at the Tattvartha-siitra, we come to know that
Umasvati made no difference between the categories of knowledge
and the means of valid knowledge. In other words, he did not
differentiate jiana and pramana. He observes: Jiiana is of five
varieties, Vviz., mali, Sruta, avadhi, manahparvaya, and kevala. All
these varieties are pramana.? He did not mention any particular
characteristic except ‘rightness’ regarding the conception of pra-
mana. He took jiidna (right knowledge ) and pramdina asidentical.

The later philosophers defined pramana independently and
strictly. They did not conceive knowledge as the means of valid
knowledge in a general form but added some specific characteris-
tics to it. Manikyanandi says: That jianais pramana which has
the determination of itself as well as of the object not known
before. It enables us to get the desirable and give up the
undesirable. Hence, it can be nothing but knowledge.?

Hemacandra writes in the Pramana-mimarnsa: The valid
judgment abou! an object is pramana. In anothei language, a
means of knowledge is the authentic definitive cognition of an
object.!  Vadideva says: That jidna is pramana which has the
determination of itself as well as of the object. Tt is able to tell
us what is desirable and what is undesirable. Hence, it can be
knowledge only.?

On the basis of these various definitions of prasndpa, we can
understand what tvpe of knowledge is pramdna and what type
of knowledge is not pramdna. The gist of all these definitions is
that it is a right knowledge or a valid judgment which is prasmana

Sthananga-satra, 1335.

Tattvartha-siitra, I, g-10.
Pariksi-mukha, I, 1-2.
Samyagarthantrpavah framanam, I, 1, 2.
Pramina-nayva-tattvaloka, I, 2-3.
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and not a wrong ore. Inother words, all pramdna is jidna but all
jRana is not pramdana. The word ‘determination’ is meant for
refuting the conception of the Buddbists who regard indeterminate
knowledge as the means of valid cognition. According to the
Jainas, indeterminate knowledge is no knowledge at all. It is
only an indeterminate perception or intuition {darsana ). The
determination of knowledge is essential, hecause if the knowledge
itself is not self-conscious, it cannot determine the object. The
Jainas believe in the self-illuminating nature of knowledge, there-
fore, no question of infinite regress arises. The conception of
self-determination of knowledge through the medium of soul can
be compared with the doctrine of Transcendental Unity of
Apperception of Kant.

VALIDITY OF KNOWLEDGE

We have seen that knowledge must be valid, if it is to be
justified in being called pramana. Now, the questionis: How can
the nature of validity be determined ? The Jaina thinkers sav that
‘the valdity is either determined intrinsically or extrinsically.”?
Thev believe in both the tvpes, viz., intrinsic validity and extrinsic
validity. The determination of validity is in some cases achieved
by a cognition by itself. As for instance is the habitual cognition
of one’s own palm induced by a repeated course of experience or
the direct achievements of results such as by the acts of bathing,
drinking, etc., there occurs cessation of heat, thirst, etc.; and this
alone gives final satisfaction to the subject and a person does not
feel an urge for further scrutiny of his cognition. This shows that
validity is self-determined, i.e., intrinsic.

On some occasions, the experience of validity is secured by
means of an external datum. We may point for instance to the
primal perceptual cognition uncontirmed by repeated experience.
Since such cognition has not as yet been ascertained to stand in
unfailing correspondence with the object, its validity is deter-
mined (1) by a subsequent confirmatorv cognition of the same
object, or {2) by a cognition of its pragmatic consequences, or
(3) by the cognition of an object invariably or universally
concomitant with it. This establishes the fact that validity is
determined by other means. It is called extrinsic validity.

1 Pramanyaniicayah <vatah parato vd. Pramdna-mimarsa, I, 1, &
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The Mimarmsakas do not hold to extrinsic validity but intrinsic
validity only.  Hence, the view of the Mimamsakas is not
complete according to the Jaina conception of vahdity.

CLASSIFICATION OF THE MEANS OF VALID
KNOWLEDGE

The means of valid knowledge are of two kinds. Is this two-
fold classification to be understood in the terms of what has been
propounded by the Buddhists, viz., perception and inference! or
in a different way ? The Jaina classification is certainly different.
Their two kinds are named ‘direct and indirect.”? From the
practical point of view they are called perceptual and non-
perceptual. According to the Carvaka, thereis no other means of
knowledge than perception { pratyaksa or direct knowledge). In
order to refute his view, it is said that there is means of valid
knowledge other than perception and it is proved by the deter-
mination of the validity and invalidity of knowledge, by the
knowledge of other men’s thoughts, and by negation.? The realisa-
tion of the distinction between valid and invalid cognitions, of
another man’s thought, and the negation of what transcends
sense-intuition are not possible without the help of other means
of valid knowledge such as inference.

Furthermore, the validity of even perceptual cognition can be
established only on the evidence of its unfailing correspondence
with the fact. Why should the Carviaka not acknowledge the
validity of non-perceptual cognitions, arising either from wverbal
testimony ( authority ) or from a logical ground (inference ) known
to be necessarily concomitant with a fact, on the jdentical ground
of unfailing correspondence with the fact? Hence, non-perceptual
cognition is as valid as perceptual cognition.

The Vaidesikas as well as the Sankhya thinkers contend that
there are three means of knowledge, viz,, perception, inference,
and authority, The Naiyayikas accept analogy in addition to the
three. The Prabhakaras accept the four and add implication as
the fifth. The followers of Bhatta { Kumarila ) accept negation as
an additional means and thus assert six such means in all. All

v Pratyaksamanumanawm ca. Nviva-bindu, 1, 3

*  Pramapam dvidkd. Pratvaksam paroksar ca. Pramina-mimarhsa,
I, 1, 9-10.

3 ibid., I, 1, 11.
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these means of valid knowledge except negation are included in
perceptual and non-perceptual cognitions accepted by the
Jainas as we shall see later on. As regards negation, it is not
different from perception. Since reality partakes of the nature of
both being and non-being, negation cannot have an object of its
own. Asa matter of fact, reality is made up of both being and
non-being as its constitutive elements. since it has being in respect
of its own nature and non-being in respect of the nature of
another. It is evident that a perceptual cognition determines by
way of affirmation and negation, its object in the following way.
When we say that ‘ the jar is not on the ground,” we simply mean
by it the perception of a surface of the ground and not a perception
of the jar. The surface of the ground itself is the negation of the
jar. The experience of negation is not additional which compels
us to admit an independent means of cognition in the form of
negation or non-existence. The position is as follows :

““ A positive teal that is determined as * this is exclusively of
such and such a character’ is not capable of being understood
without the concomitant cognisance of the negation of what is
different from it.”’2

The Mimarhsakas might contend : Well, let reality be accepted
as partaking of the nature of both being and non-being, but that
does not affect our position in the least, as we, too, have proved
this very truth. Our contention is that only the positive element
of being with which a sense-organ comes in contact is the field of
perceptual cognition and as regards the element of non-being, it
cannot be so. The latter is consequently held to be cognised by
a separate means, viz., negation. How can then it be maintained
that negation would have no separate object ? The Jaina refutes
this contention as under:

If the element of non-being be not different from the element
of being, why should it not be liable to apprehension by perceptual
knowledge ? If, again, it be different, still it has to be admitted that
jar and the like are perceived when a surface of land is perceived
as in the form of the non-being of jar and the like. It is a
universal rule that the non-apprehension of the non-being of

L “ Bhittale ghato ndsti.
2 Sioka-vartika® Abhdva, 15



94 OUTLINES OF JAINA PHILOSOPHY

anything is necessarily concomitant with the apprehension of its
being.

Moreover, this so-called means of valid cognition is of no use
being of the nature of mere negation of the five positive means of
knowledge. And thus, it is the reverse of cognition and as such
how can it function as a means of valid cognition? It follows,
therefore, that negation as a means has no object, since there is
nothing like pure non-being separate from the double nature of
the real. The conclusion, therefore, is that it cannot be an
additional means of valid cognition.

Now, we propose to give the specific definition of each of the
kinds :

‘ That which is direct or immediate is perceptual cognition.™

The directness or immediacy is defined as: consisting in either
its independence of the services of another means or in
apprehension of its content as ‘ this.”?

CATEGORIES OF PERCEPTION

The most significant thing to be noted in this connection is
that the Jaina philosopheis divide perceptual knowledge into two
categories.® In the first division they put that perceptual
cognition which is directly related to soul. This perception is
called direct perception, immediate perception, transcendental
perception, extra-sensory perception, or real perception. The
second division is known as empirical perception, pragmatic
perception, or sensory perception.
DIRECT PERCEPTION

Now, we propose to give the definition of direct perception :

‘The perfect manifestation of the innate nature of a soul,
emerging on the total annihilation of all obstructive veils, is called
direct perception.’*

1 Visadah pratyaksam. Pramina-mimiaris3, I, 1, 13.
Spastar pratvaksam. Pramina-naya-tattviloka, II, 2.
Visadam pralyaksamiti. Pariksi-mukba, II, 3.

t  Pramandntavinapehsedantayd pratibhdso va vaisadvasi.

Pramiapa-mimamsa, I, 1, 14.

Pratityantaravvavadhanena visesavatiayd va pratibhisanan

vaisadyam. Pariksi-mukha, II, 4.
Tad dviprakarasn samvvavaharvikarn pavamarthikam ca.
Pramina-naya-tattviloka, II, 4.

4 Talsarvathavaranavilaye cetanasva svarapavirbhavo mukhvar
kevalam. Pramapa-mimamsa, I, 1, 135.
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The self has consciousness as its essence which is luminous by
its very nature. The manifestation of the luminous nature of self,
which is nothing but the sell as manifested, is styled parmarthika
pratyaksa, i.e., transcendental intuition or direct perception. Tt
is the highest kind of all cognitions. It is characterised as pure
and perfect in the scriptures, since it is independent of the services
of external instruments such as sense-organs and mind. It
emerges on the disappearance of obscuring veils which results
from the total purging of all the destructive karmas. The soul is
manifested in its pure nature and perceives the whole of reality in
a direct and immediate manner. Hence, it is called omniscience
(kevala-jiiana).

Omniscience is not the only instance of transcendental knowl-
edge, but there are other varieties also.

“Owing to the variation of the degrees of the destruction of
obstructing veils, the transcendental knowledge admits of two
varieties, viz., limited direct perception and direct perception of
the modes of other minds.’* They are nothing but clairvoyance
and telepathy.

Pure perception occurs on the complete destruction of all
possible veils.  But when there is variation in the degrees of the
annihilation of veil, there occur two varieties of extra-sensory
intuition, viz., avadhi—limited intuition and manakhparyaya—direct
perception of the modes of minds. Awvadhi means ‘limit’ or ‘ that
which is confined’ and so it issaid: ‘ Avadhi is limited to the
objects having form,’? i.e., colour, taste, smell, and touch. It is
of two kinds according as it is congenital or acquired by merit.
Of these, the first belongs to the denizens of heaven and hell just
as movement in the sky belongs to birds.  The second variety is
possible for man and animals.

The mind is a particular substance and its modes are the
different changes of state emerging into acts of thought. And
the knowledge of these states is called manaliparyava-jiana.

CLAIRVOYANCE
The self, according to Jaina philosophy, has inherent capacity
to know all things irrespective of time and space. Temporal and

v Tattdaratamyevadhimanahparyidyau ca. Pramipa-mimirsi, I, 1, 18,
2 Rapisvavadheh. Tattvartha-siitra, I, 28.
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spatial distance is immaterial if the self were in its perfection.
To put it in a different language, the self is inherently capable of
cognising all things together with all their characteristics
irrespective of temporal distinctions, i.e., past, present, and
future, and spatial differences, i.e., here, there, near, far, and the
like. It is only because of karmic obstructions that this
capacity is obscured. Pure perception occurs on the total
destruction of all karmic obstructions. But when there is
variation in degrees of this destruction, there occur different
varieties of perception. As regards the occurrence of normal
perceptions, they are derived from the senses and mind.
Regarding the occurrence of super-normal perceptions, the Jaina
holds that they are derived directly from the self. They are not
dependent on the senses and mind.  Nevertheless, there is
variation in degrees of their occurrence. Perfect perception
occurs on the complete annihilation of all possible veils. But
when there are differences in the subsidence and annihilation of
these veils, there occur two varieties of super-normal perception,
viz., clairvoyance and telepathy.

(lairvoyance is confined to the objects having form. Only
those things which have shape, colour, etc., can be perceived
through the faculty of clairvoyance. This faculty differs in scope
and durability with different persons due to the difference of
destruction and subsidence of karmic veils.  The highest type of
clairvoyance can perceive all the objects having form. With
regard to space, it extends over a space that could be occupied by
innumerable space-points (pradesas) of the size of the universe.
As regards time, it pierces into innumerable cycles of time, both
past and future. It cannot perceive all the modes of all the
things. It knows only a part of them. The lowest type of
clairvoyance can cognise the object occupying a very small
fraction of space.  In the technical language of the Jaina, it can
extend to a very small fraction of an ‘ajsigula’ (a measure) and
know the things having form that lie therein. As regards time,
it can penetrate only a small part of time which is less than a
second. Regarding the modes, it can know only a part of all the
modes of its object.!

1 Nandiw-sitra, 16
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Clairvoyance is of six types: First, a clairvoyance which
continues to exist even if a person leaves a particular place and
goes elsewhere. This type is called anugamin.  Second, a
clairvoyance that does not continue to exist in the aforesaid
sitnation. It is diametrically opposed to the former. This
variety is known as amnanugdmin. Third, a clairvoyance that
increases in its scope and durability as time passes. It is called
vardhamdna. Fourth, a clairvoyance which embraces deteriora-
tion as regards its scope and durability. Tt is called Aiyamana.
This type is opposed to the third one. Fifth, a clairvoyance that
neither faces growth nor embraces deterioration.  This variety is
known as avasthita. Sixth, a clairvoyance that sometimes
increases and sometimes decreases with respect to its scope,
durability, etc. It is known as anavasthita.!

TELEPATHY

Let us turn to the nature of telepathy. JMind, according to
the Jainas, is a particular material substance, as we have already
stated. Its modes are the different changes of state emerging
into acts of thought. Every state of our thought is a particular
mode of mind. As our state of thought changes, so also the
mind changes. Thus, every state of our thought is reflected in
the different modes of our mind. In another language. a state of
thought is nothing but a particular mode of mind itself. The
direct apprehension of the modes of mind is called telepathy in
Jaina philosophy. A person possessing the faculty of telepathy
can directly cognise the states of our thought.  This cognition of
the states of thought is nothing but a direct perception of the
medes of the stuff of which the mind is made up.

Telepathy is confined to the abode of human beings. Its
emergence is conditioned by a particular capacity possessed by
one having a particular mode of right conduct.? The faculty of
telepathy is not acquired by an ordinary person. Itis condi-
tioned by a strict mental and physical discipline. The person
possessing the faculty of telepathy is necessarily a homeless
ascetic. His character must be of a higher type. Such conditions

1 Adnugamvananvgamivardhamanahiyamandvasthitanavasthitabhedat
sadvidhah. Tattvartha-raja-vartika, 1, 22,
* Avasyaka-niryukti, 76.
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are not set down in the case of clairvoyance. The faculty of
telepathy is far more superior to that of clairvoyance. The Jaina
thinkers recognise two varieties of telepathy: pjumat; and
vipulamati. The latter is purer and everlasting. i.e., lasts up to
the dawn of omniscience, whereas the former is less pure and
sometimes trembles too.! The latter perceives less number of
objects than the former but apprehends them more vividly. It is
only he who is at the upward stage of spiritual advancement is
possessed of the latter, whereas the former is possessed by one
who is sure to descend the spiritual ladder. The latter is more
Iucid than the former.

CLAIRVOYANCE AND TELEPATHY

As regards the subject matter, both clairveyance and telepathy
have reference to material objects.  Such being the case, what is
the line of demarcation between the two? The difference of
clairvoyance and telepathy consists in the difference of purity,
scope, subject, and object.? The perception of telepathy is more
lucid than the perception of clairvoyance. The person possessing
the power of clairvoyance also perceives mind, but the person
possessing the faculty of telepathy perceives the same more
lucidly. The scope of clairvoyance varies from an extremely
minute part of an asngwla up to the whole inhabited universe.
But the scope of telepathy is limited to the sphere inhabited by
human beings only. With regard to the difference of subject, the
acquisition of clairvoyance is possible for living beings in all the
possible states.  But the faculty of telepathy is possible only for
a human being possessed of self-restraint and of noble conduct
occupying a certain stage of spiritual development. In other
words, only those who are possessed of super-normal powers
acquire this type of perception and not any one else, and again it
is possible only for a few and not for all of them. As regards the
difference in reference to objects, the jurisdiction of clairvoyance
is limited to material objects and that again not covering all their
modes, but that of telepathy extends to by far the minuter
parts.®

Tattvartha-siitra, I, 235.

1
2 ibid, I, 26.
3 Commentary on Pramina mimamsa, I, 1, 19.
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OMNISCIENCE

Let us turn our attention towards the nature of omniscience,
It is the highest type of perception which falls in the category of
extra-sensory perception. It is the perfection of the cognising
faculty of the self. It is the pure manifestation of the real nature
of the conscious principle. The perfect manifestation of the
innate nature of the self, arising on the complete annihilation of
all obstructive veils, is called omniscience.

The self, as has already been mentioned, possesses conscious-
ness as its essence. It is luminous by its very nature. The
manifestation of the luminous nature of the conscious principle is
nothing but the self as manifested in the act of knowledge. It
occurs on the annihilation of the perception-obscuring veils. The
person possessing the super-normal faculty of omniscience
perceives all the substances with all their modes.! Nothing is
unknown to him. His knowledge is pure and perfect due to the
total destruction of all possible obstructions.

Now, there arises a question: If the self is luminous by its
very nature, why should it be subject to obscuration. And if
obscuration is possible, it must be subject to obscuration for all
time. Though luminous in nature, the moon, the sun, and the
like are liable to be obscured by a veil of dust, by fog, by a patch
of cloud, and so on. The case of the self is exactly parallel to
these cases, when it is found to be obscured by different veils of
karma. The destruction of the obscuration of the self is possible
by the practice of a particular course of meditation and the like
in the same way as the obscuration of the sun, the moon, etc., is
removed by a blast of wind.

ARGUMENTS FOR THE EXISTENCE OF OMNISCIENCE

The Jaina thinkers advance the following argument to prove
the existence of omniscience. ‘The proof of omniscience follows
from the proof of the necessity of the final consummation of
the progressive development of cognition.’”> The progressive
development of knowledge must reach its completion somewhere,

t  Tattvartha-siitra, I, 30.
2 PrajRatisavaiisrantvadisiddhestataiddhih.  Pramina-mimarnsa,
1, 1, 16.
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because this is the way of all progression, as seen in the progression
of magnitude. Just as heat is subject to varying degrees and
consequently reaches the highest limit, so also cognition which is
subject to progressive development owing to the various degrees
of destruction of the obscuring veil, reaches the highest limit, i.e.,
omniscience when the hindrance of the obscuring karma is totally
annihilated.

The Mimarhsakas are not prepared to accept the possibility
of the occurrence of omniscience. To refute the theory of
omniscience, the Mimamsaka asks: What does omniscience mean ?
Does it mean the cognition of all the objects of the universe? Or
does it mean merely the comprehension of certain principal
objects ? As regards the first alternative, does it mean the knowl-
edge of all the objects of the universe in succession or simul-
taneously. In the former case, there can be no omniscience,
inasmuch as the objects of-the world in the shape of past, present,
and future can never be exbausted. This being the fact, the
cognition conditioned by them also can never be complete.
Because of the impossibility of the knowledge of all the objects
of the world there cannot be omniscience. In the latter case also
there can be no omniscience. It is an established fact that all
the objects of the world are impossible to be known at one and the
same time. How is it possible to comprehend contradictory
things like heat and cold at the same time by a single cognition ¢
Besides, if all the objects are known at one and the same instant
by an omniscient soul, in the next moment it would become
unconscious having nothing to cognise. And further, the omni-
scient person would be tainted by the attachment, etc., of others in
cognising them. Consequently, he would cease to be omniscient,
since attachment and the like are obstructions to right cognition.
Thus, it is established that omniscience does not mean the cogni-
tion of all the objects of the universe either successively or
simultaneously.  On the other hand, it cannot be admitted that
omniscience means the cognition of certain principal objects,
since only when all the objects of the universe are known, the
distinction of principal objects from subordinate objects can be
established. Furthermore, it is an impossibility to have the
cognition of the past and future which are, really speaking,
non-existent. If the omniscient cognises the past and future which
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are non-existent, his knowledge would be illusory and wrong. If
the past and future are known as existent, they are converted
into the present. If the past and future are known by the
omniscient as present, his knowledge again would be illusory.
Hence, logically no existence of omniscience can be estab-
lished.!

All these objections advanced by the Mimamsaka are refuted
by the Jaina as follows:2 Our ordinary perceptions are produced
by the sense-organs, and hence, they are incapable of cognising
the past, the future, and the like.  But such is not the case with
the omniscient. The perception of an omniscient self is not
produced by the sense-organs; hence, it can know supra-sensory
objects. It is not produced in succession but simultaneously, and
hence, it cognises all the objects of the universe at the same time.
It is beyond the limitations of space and time that are the
necessary conditions of the perception produced by the senses.
As regards the objection that contradictory things like heat and
cold cannot be cognised at the same time by a single cognition, the
Jaina asks the Mimarhsaka: Why contradictory things cannot be
cognised by a single cognition? Is it because they cannot be
present at the same time, or because they by their very nature
cannot be comprehended by a single cognition, though they are
present at the same time? The former view is not tenable, because
contradictory things like heat and cold do exist at the same time,
The latter position is also not capable of being defended, because
when there is a flash of lightning in the midst of darkness, there
occurs a simultaneous perception of two contradictory things, viz.,
darkness and light. Regarding the objection that if the omniscient
knows all the objects of the universe at one instant, in the next
moment he would become unconscious having nothing to cognise,
the Jaina thinker replies that this type of objection would be valid
if both the perception of the omniscient and the whole world were
annihilated in the following instant. But, really speaking, both
of these are ever-lasting. Hence, it is not an absurdity to hold
that the omniscient self perceives all the objects of the universe by
a single cognition. With respect to the objection that the
omniscient would be tainted by the attachment, etc., of others

1 Prameya-kamala-marttanda, pp. 254.
? ibid., pp. 260-1.
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in cognising them, and consequently, he would cease to be
omniscient, the reply is: Mere knowledge of desires, aversions,
etc., is not sufficient enough to make a person tainted unless the
self is transformed in that very mode. The omniscient self cannot
be affected by desires, etc., in the least. Hence, it cannot be
tainted by the attachment, etc., of others by merely knowing
them. Besides, desires and aversions are produced by our impure
mental states and senses and not by the self which is pure and
perfect. The omniscient self is pure and perfect. Hence, it
cannot be tainted by the imperfections of sensory cognition. It
is further urged that the omniscient is not capable of perceiving
the past and future, inasmuch as they are non-existent. On the
other hand, if they are perceived as existent, the perception of
the omniscient person is illusory. The Jaina says: The past and
future are perceived by the omniscient not as present, but as past
and future. Hence, no question of illusion arises. The past
things are as much existent and real in relation to their own time
as the present things are existent and real in relation to the
present. The same argument can be applied to the future. The
omniscient knows the past as existing in the past and the future
as existing in the future. Because of the absolute destruction of
the obscuring veils of karma, the cognition of an omniscient
person is not produced by the senses, but itis produced directly
by the self. Hence, the omniscient directly perceives all the
objects of the past, present, and future. In other words, the
limitations of space and time are only for sensory perception.
They cannot obstruct the perception of an omniscient person. To
summarise, an omniscient self directly and immediately perceives
all the objects of the universe, past, present, and future, subtle and
remote, by a single ever-lasting cognition without the assistance
of the medium of external senses and mind.  Omniscience is
the culmination of the facultv of cognition of the conscious
principle.

EMPIRICAL PERCEPTION

Now, we come to empirical perception. ‘ Empirical perception
is conditioned by the senses and mind and is limited.* The

Y Indriyanindriyanimitian  desatah  sd@vii vavaharvikamity. Pariksa-
mukha, II, 5.
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perception which has for its condition the senses and mind is
called empirical perception, i.e., sdmuvyavahdrika pratvaksa.  The
meaning of the phrase ‘ conditioned by the senses and mind’ is to
be understood in both distributive and collective senses. It is
said to be conditioned by the senses when the senses play a major
part and the mind exerts influence in its generation ; and it is said
to be conditioned by the mind when it is generated by the mind
alone endowed with a particular kind of purity.

SENSES

The senses are touch, taste, smell, sight, and ear having
respectively for their characteristic the capacity of apprehending
touch, taste, odour, coloured shape, and sound. Each of these
again is of two kinds: physical and psychical. The physical sense
is of material atoms possessed of definite shape like ear, eye, etc.
The psychical sense is of two kinds; attainment (/abdhs) and
conscious activity (upayega.) Attainment means acquisition of
the capacity of manifestation of the sense-activity. Conscious
activity is a particular modification of the self due to attainment.!

MIND

Mind is the organ of apprehension of all objects of all the
senses.?  All the objects of the senses are apprehended by the
mind and so it is called the organ of apprehension of all the
objects. It is also designated as non-sense (an’ndriva), guasi-
sense (no-indriva,) subtle sense (siksma-indriya), or inner sense
(antah-karana).

Mind is also of two kinds, just like the five senses. These
kinds are: physical and psychical. The physical mind is
nothing but matter transformed into it. The psychical mind is
the conscious activity.

An objection is raised here that the statement about the
empirical perception it is conditioned by the senses and mind’ is
inadequate. Thus, for example, visual cognition has for its
additional conditions the presence of object and light. In

v Sparsarasagandhai ipasabdagyahanalaksanan: spavianarasanaghrana-
caksuhsrotranindriyani dravyabhdcabheddan:. Dravyendriyart niya-
takarah pudgalah. Bhavendriyanr labdhyupavogau. Pramana-
mimarsa, I, 2, 21-22-23.

2 Sarvdarthagrahapwin manah. d,, I, 2, 24.
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answer to this, it is said: ‘The object and light are not the
conditions of cognition, because of the lack of concomitance in
difference {wvyatireka) between the two.”* The meaning is that
the external object and light are not the direct conditions of visual
cognition, though we do not deny that they are remote ( vyavahiia )
conditions, just as time, space, and the like are.  Of course, it is
admitted that they are of direct service to the cause of removal
of the knowledge-obscuring karma and also of direct service
by benefiting the sense of vision. The question is: Then
why should not they be held to be the direct conditions of
visual cognition? The answer is: Because there is no concomi-
tance in difference between them which is the most essential form
of universal relationship. For instance, it is observed that the
perception of water takes place in mirage { maricika) in the desert
in spite of the absence of sensation of water in it and the cats and
owls have, notwithstanding the absence of light, perceptual
cognition of objects in a place steeped in a thick pall of darkness.?

CATEGORIES OF EMPIRICAL PERCEPTION

Sensory as well as mental perception is of four kinds, viz.,
sensation (avagraha,) speculation (ika,) determinate perception
( avaya,) and retention (dharana ).’

SENSATION

Sensation is the cognition of an object, which follows in the
wake of indeterminate awareness upon the contact of the sense-
organ with it.#  Sensation is the first stage of knowledge which
catches the general feature of an object after the contact of the
object with the sense-organ.

SPECULATION
Speculation is inquisitive pursuit for the knowledge of
specific details of the perceived datum.? On the sensation

1 Narthalokan jhRanasva mnimtlamavyativekait. Praminpa-mimars3,
I, 2, 25.
* Compare- Tadanvavavyativekdnuvidhanabhavicea, kesondukajiiana-
vannaktaicarajfidnavacca. Pariksd-mukha, 11, 7.
3 Etaddvztayamaz'agrahehdvdyadhdm_mibhedddekas’as’caturmkalpakam.
Pramina-naya-tattviloka, 11, 6.
Aksarthayoge dariandnantaramarthagrahanamavagrakah. Pramana-
mimarhsa, I, 1,26. )
5 dvagrhitaviSesakanksanamiha. ibid., I, 1, 27.
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of an objective datum, for instance, a sound, there arises a doubt
whether the sound emanates from a conch ($aikha) or a horn
($riga) and the mind is driven to consider the specific points of
agreement and difference in the form of the judgment ‘it is
perceived as sweet and agreeable which qualities belong to the
sound of a conch and not as harsh and shrill which are the
qualities of the sound of a horn.”  The difference between doubt
( samsaya ) and speculation (74ad) lies in the fact that doubt is the
antecedent form of speculation while speculation stands above
doubt. In doubt (samsaya) there is uncertainty of a specific
object, whereas in speculation { 74d) there is some sort of certainty
that does not fall in the category of doubt.

DETERMINATE PERCEPTION

Determinate perception is the determination of the specific
characteristic which was the object of speculation.! Determinate
perception is the final determination of the specific characteristic
regarding the object of speculation as illustrated by the proposi-
tion ‘ the sound must be of a conch and not of a horn.’

RETENTION

Retention is the condition of memory.2 The condition is the
causal stuff capable of change into the effect as memory which
consists in the recollection of a past event. It is nothing but the
latent mental trace left over as a legacy by our previous experience,

NON-PERCEPTUAL COGNITION

Now, let us turn to non-perceptual cognition. Non-perceptual
cognition is what lacks immediacy and lucidity.® The sub-
divisions of non-perceptual knowledge are as under:

‘The varieties of the same are recollection, recognition,
inductive reasoning, inference, and authority.’t

v Thitavisesanirnavordvak. Pramina-mimarisa, I, 1. 28,
Smrtiheivddharana. 1bid., I, 1, 29,

3 dwisadah paroksam. 1bd., I, 2, 1.
Aspastanr paroksam. Pramidna-naya-tattviloka, III, 1,

©

4 Swaranapratyabhiyidnatarkanuimanigamadbhedatastat padicaprakaram.
ibid , I1I, 2.
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RECOLLECTION

Recollection is a cognition which has for its condition the
stimulation of a memory-impression (retention ) and which refers
to its content by a form of the pronoun ‘ that.’t

When requisite conditions such as the elimination and sub-
sidence of obstructive veils, observation of similar objects, and
the like (similarity, contiguity, and contrast of modern psycho-
logy ) are at work to bring it to maturation, recollection occurs.
And so the clause ‘ which has for its condition the stimulation of a
memory-impression’ has been stated. The phrase which refers
to its content by a form of the pronoun that’ is inserted for
setting forth its mode of communication.

It is Jainism alone that regards recollection (smyti ) as a valid
and independent means of cognition among all the philosophical
systems in India. As a consequence, it has to face many objec-
tions from the side of opponents. How can recollection be a
means of cognition when it is not cognisant of a datum perceived
at present, and thus is found to lack an objective basis? This is
an objection. The answer is: It is certainly possessed of an
object that has been experienced in the past. The reality of the
object, and not its actually felt presence is the condition of
validity of s cognition. If it be contended, on the analogy of
perception, that the object must be felt as present in order that
the cognition may be valid, one might with equal force contend
that perceptual cognition is invalid, since it is found to lack the
criterion of referring to a fact that has been experienced in the
past. If the opponent thinks that the revelation of the relevant
object is the criterion of validity, it is found to be equally present
in the case of recollection (memory) also. Another objection is
that how can a dead object be the generating condition of
recollection? The Jaina answers: It is vour delusion that
makes you think so. For validity of cognition, it is not necessary
that the object must be the generating condition. For instance,
light which comes into being on the operation of its own
conditions reveals the objects jar and the like, though not
generated by them, so also does a cognition reveal its object,
though it is not produced by the object.

v Vdsanodbodhahetukd taditvitdrd smrtih. Pramina-mimarhsi, 1, 2, 3.
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RECOGNITION

Recognition is a synthetic judgment born of observation and
recollection as typified by such forms as ‘that necessarily is it,
‘it is like that,” that is dissimilar to that,” ‘ this is different from
that,” and the like.!

Observation is perceptual cognition. Recollection is an act of
memory. These two are the conditions of recognition which is a
kind of synthetic judgment. ‘This is necessarily that jar,” and
the like are the cases of judgment of identity. ° This is like that,’
e.g., ‘the gayal (gavavae) is like the cow’ is the judgment of
similarity (analogy ). ‘This is dissimilar to that,” e.g., ‘the
buffalo is different from the cow ’ is the judgment of dissimilarity.
‘ This is less than, more than, farther than, nearer than,’ etc., are
examples of the judgment of difference. Recognition is neither
perception alone nor analogv exclusively.

INDUCTIVE REASONING

Inductive reasoning is the knowledge of universal concomi-
tance conditioned by observation (wpalasnbha) and non-observa-
tion ( anupalambha )?

“Observation’ means the knowledge of existence of the major
term (sadhva) on the existence of the middle term (l#siga).
‘ Non-observation’ stands for the knowledge of non-existence of
the middle term where there is no major term.

Now, it should not be maintained that such knowledge of
universal concomitance is derived exclusively from perceptual
cognition. It is beyond the capacity of perception to derive the
knowledge of universal concomitance, since our empirical
perception is limited, whereas the knowledge of universal concomi-
tance is unlimited. In other words, perception is not discursive
and owes its genesis to the influence exerted by a datum that is
present in a limited sense.

Nor can it be maintained that such knowledge is obtained by
inference, since inference itself is not possible in the absence of

L Darsanasmaranasambhacay tadevedan tatsadrSan tadvilaksanarn
tatprativogityadisankalanaic pratvabhijiidnan. Pramana-mimarnsa,
I, 2, 4.

2 Upalambhanupalanbhainuttant vvdptijidnamithah. ibid., 1, 2, 5.
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universal concomitance. In other words, the knowledge of uni-
versal concomitance has been apprehended as an antecedent
condition of inference. Such being the case, how is it possible
that the knowledge of universal concomitance, i.e., inductive
reasoning can be obtained by inference? It follows, therefore,
that reasoning is a separate means of knowledge which serves to
give knowledge of universal concomitance which 1is not
apprehended by any other recognised means. It is known as
tarka or wha.

Now, what is universal concomitance ? Hemacandra defines it
in the following terms: ‘Universal concomitance consists in the
‘occurrence necessarily ’ of the determinant concomitant (major
term-vydpaka) on the occurrence of the determinate concomitant
(middle term-yvdpva), or the occurrence of the determinate
concomitant ‘exclusively in the locus’ where the major term
occurs.” !

The uniform characteristic of both the middle and major terms
has been regarded as follows: The major necessarily exists in
the locus in which the middle occurs, and as for the middle, it
occurs exclusively in a locus where the major exists. Tf this
necessary restriction were reversed, the concomitance between the
middle and major terms will not be necessary (universal).2

INFERENCE

Now, we define inference which comes next in order. Inference
is the knowledge of the probandum (sddkya) on the strength of
the probans (sadsana ).

The knowledge of the probandum, which is of the nature of
authentic cognition of a real fact, and which arises from a probans
either observed or expressly stated, is called inference ( anumana).

It is of two kinds: for one’s own self (subjective) and for
others ( syllogistic ).
SUBJECTIVE INFERENCE

Subjective inference consists in the knowledge of the probandum
from the probans ascertained by one’s own self, as having the sole

v Vyaptivvapakasya vvapye sati bhiva eva, vvapyasva @ tatraiva
bhavak. Pramiana-mimirsa, I, 2, 6

2 Linge lingl bhavatyeva lLinginvevetarat pinah, nivamasva viparyase

sambandho Livigalinginoh. i

Sadhanat sadhvavyidnamanumanan. ibid , Iz, 7

3



THEORY OF KNOWLEDGE 109

and solitary characteristic of standing in necessary concomitance
with the probandum.!

Necessary concomitance with the probandum means the
impossibility of the probans apart from the probandum. The
knowledge of the probandum f{rom such a probans definitely
cognised by the arguer himself as having for sole and solitary
characteristic of inseparable relation with the probandum is called
subjective inference.

Inseparable relationship is further defined as consisting in the
universal necessity of synchronous and successive occurrence of
simultaneous and successive events.? Synchronous events are
those which are the co-products of the same set of causal
conditions such as colour and taste of a fruit and the like,
Successive events are those which occur in succession, as for
instance, the appearance of Asttika and $akata; or which are
related as effect and cause, e.g., smoke and fire. The necessity of
the simultaneity of synchronous events and the necessity of the
succession of successive events, is what is meant by inseparable
relationship or universal concomitance.  The triple characteristic
of the DBuddhists and the quantuple characteristic of the
Naiyayikas are nothing but an elaboration of universal
concomitance.

PROBANS

The probans (sadhana) is of five types: essential identity,
cause, effect, co-inherent in the same substratum, and opposite.3
Of these, the essential identity is illustrated by the attribute of
‘being a product’ or ‘audible’ with regard to the inference of
impermanence in a word. Word is impermanent, because it is
a product or because it is audible.

The cause is illustrated by the attention of a particular tyvpe
of cloud with regard to the inference of shower of rain.

v Svartham svaniscitasddhydvinabhdcarkalaksandl sadhandt sadhva-
jAdnam. Pramana-miminsa, I, 2, o.

2 Sahakramabhavinech sahakramabhdvaniyamévinabhivah.
ibid., I, 2, 10

3 Svabhdvah kiranam kdaryamekdarthasawmaviyv: virothe cetr paicadhd
sddkanam. ibid., I, 2, 12.
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The effect is illustrated by such instances as the appearance
of a particular type of flood serving as the probans of rainfall,
smoke serving as the probans of fire, life serving as the probans
of consciousness.

The co-inherent in the same substratum is illustrated by
colour and taste belonging to one and the same fruit, by the
emergence of Sakata and krtiikd, by the moon-rise and the sea-tide.

As regards the opposite, it is what is opposed to the negatum
or to the effect, etc. As for example, there is no touch of cold
herein, as fire is present : the causal conditions of cold with their
powers unfrustrated cannot be present here, as fire is present in
this place.

SYLLOGISTIC INFEREXNCE

Subjective inference has been defined. Now, we propose to
give the definition of syllogistic inference. “Syllogistic inference
is definite cognition resulting from a statement of a probans
having the characteristic of necessary concomitance with the
probandum.” The definite authentic cognition of a fact that
arises from a statement of a person having the sole and solitary
characteristic of necessary concomitance with probandum, is
designated as ‘syllogistic inference’. In other words, it is the
knowledge of the probandum derived from the communication
made by another person.

The syllogistic statement has two different types. The first
type is due to the consideration of the logical possibilitv on the
necessary occurrence of the probandum. In other words, when
the possibility of probans is understood to be necessarily
dependent on the occurrence of the probandum, the first type is
there. The second type arises from the consideration of the
impossibility of the probans in the absence of the probandum.
Take some concrete example: The hill is on fire, because the
logical possibility of its being possessed of smoke is intelligible
only on that condition; or, because the fact of its possession of
smoke would become logically impossible in the absence of fire.
The difference of syllogistic inference is conditioned merely by
this difference of form and not a real difference. In other words,

v Yathokta-adhandhhiihanara pardrtham. Pramina-mimiriasa,
11, 1, 1.
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the difference between these two is not in respect of ultimate
intention but is merelv formal. For this very reason, the
statement of both the propositions is not necessary.

PARTS OF THE SYLLOGISM

Philosophers of different schools hold different views with
regard to the constitution of the syllogism. For instance, the
Sankhyas maintain that a svllogism consists of three parts, viz.,
thesis, reason, and example. The Mimamsakas assert four parts
with the addition of application. The Naivayikas assert five
parts with the addition of conclusion. Such being the case, the
question naturally arises: What 15 the proper form of a syllogism ?
The Jaina thinkers answer: ‘The thesis and reason constitute a
syllogism adequate for a knowledgeable person.’’ In obligation
to the pledge of edification of a pupilor any layman, the syllogism
may have five propositions also, viz., thesis, reason, example,
application, and conclusion. As has been remarked by Bhadra-
bahu: ' The syllogism is said to consist of five parts or of
ten parts in the alternative. We denounce neither but accept

2

both as legitimate.” ?

THESIS
Now, we set forth the definition of thesis that comes first in
order: ‘Thesis is the statement of the theme to be proved.’”s

1t is called prafijiid or paksa. ' This hill is possessed of fire ' is a
typical illustration.

REASON

The definition of reason is as follows: ‘ Statement of a probans
ending in an intlexion (wibkakir) unfolding the character of
probans is called reason.’* A particular tvpe of statement
unfolding the character of probans is known as reason. The
inflexion is either the fifth or the third case-ending in Sanskrit
and such words as * because’ or ' since’ pretfixed to it in English.
As for instance, (this hill is possessed of fire) ' because it has
smoke or smoke is impossible in its absence.” The existence of

v Etivan preksaprayvogah. Pramina-mimadrhsa, 11, 1, g.

2 Kaithar paicdvayacant dasahd «d@ saviahd pa palikvitham
Dadavaikalika-mirvukt, 30.

3 Sadhyanirdesal prairyjiid  Pramana-mimarhsd, 11 1, 11,

2 Sddhanatedblneyaiiakavibhakivantai <idhanavacanas hetuh. 1bid | 11,
I, 12
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smoke is logically justifiable only on the condition of its positive
concomitance with fire or the existence of smoke is logically
impossible unless the said concomitance be a fact.

EXAMPLE

Example is the statement of an illustration.! It is a statement
which sets forth an illustration. It is also of two kinds on
account of the difference of illustrations. The statement of an
illustration based upon similarity of attribute is called ‘homo-
geneous example’ (sdadharmya dystanta). ‘ Whatever is possessed
of smoke is possessed of fire, as for example, an oven’ is a typical
instance. ‘Heterogeneous example {wvaidharmyva drstinta) is the
statement of an illustration in dissimilarity. “Whatever is possessed
of the absence of fire is possessed of the absence of smoke, as for
example, a lake " may be cited as a typical case.

APPLICATION

Application is the act of bringing the probans into connection
with the minor term (dharmin.)? The proposition ‘it is possessed
of smoke " is a typical example of the same.

CONCLUSION

Conclusion is the predication of the probandum.®? The
proposition ‘ Therefore it is possessed of fire ’ is an illustration.

The complete form of the proposition of the syllogism is like
this: This hill is possessed of fire, because it has smoke ; what-
ever is possessed of smoke is possessed of fire as for example, an
oven; it is possessed of smoke, therefore it is possessed of fire.

Or

This hill is possessed of fire because smoke is impossible in its
absence ; whatever is possessed of the absence of fire is possessed
of the absence of smoke, as for example, a lake: it is possessed of
smoke, therefore it is possessed of fire.

Drstantavacanamuddharapam. Pramana-mimarsi, I1, 1, 13
‘Hetoh sadhvadharmunyupasamharanamupanayak yathd dkimascatra
fradese.’ Pramapa-naya-tattvialoka, III, 49-30.
Sadhyadharinasya punarnigamanan, vathd tasmadagniratsa

ibid., I1I, s5t1-2.

3
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AUTHORITY

We have dealt with recollection, recognition, inductive reason-
ing, and inference. The fifth division of non-perceptual cognition,
viz., authority still remains to be defined. We now propose to
deal with it.

The knowledge produced by the word of a reliable source
is called authority.! It is also known as ‘verbal testimony’ or
“word.” The reliable source is that person who knows the object
as it is and describes it as he knows it. He who possesses right
knowledge and makes a right judgment is said to be reliable or
apta. Such a reliable person cannot tell a lie. His proposition is
always true. Hence, he is authority. His ‘word’ is also known
as testimony. The authority is of two kinds: ordinary and
extraordinary, i.e., laukika and alaukika, respectively. The
ordinary authority is father, etc.  The omniscient is an example
of extraordinary authority.

The Aginika conception of knowledge can be covered by the
logical division of cognition in the following style: Avadhi-jiiana
(clairvoyance ), manahparyayva-jiiana ( telepathy ) and kevala-jiana
(omniscience ) are styled as transcendental perception.  Mat:-
jiana (sensory and intellectual knowledge) is occupied by
empirical perception, recollection, recognition, inductive reason-
ing, and inference. Sruta-jiiana ( scriptural knowledge ) is called
authority, verbal testimony, scriptural testimony, or ‘ Word.’

! Pramana-naya-tattvaloka, IV, 1.
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CHAPTER V
RELATIVITY OF JUDGMENT

ACCORDING to Jainism any object that is real has three

fundamental characteristics, viz., origination, decay, and
permanence. Every object that seems to be permanent is liable to
both origination and decay. In the same way, every thing that
seems to originate and perish has an aspect of permanence. All
things including the flame of a lamp which is generally believed
to be momentary and space that is believed to be permanent are
subject to the law of origination, decay, and permanence. The
Jaina thinkers reject the definition of permanence ( nitvatva ) given
by other schools. They do not believe in absolute changelessness.
According to the Jainas, the permanent is that which continues
to exist in spite of origination and decay. They argue what would
origination and decay belong to, if nothing continues? A
continuous reality must be posited for the very possibility of
origination and decay. Modes, i.e., origination and decay and
essence, 1.e., permanence exist togetherin a substance. Neither is
origination possible without decay and permanence, nor is decay
possible in the absence of origination and permanence, nor is
permanence tenable without origination and decay. All the three
retain their respective existence on the basis of mutual co-opera-
tion. They are not heterogeneous elements, as generally supposed,
but they possess the nature of homogeneous elements.  Jainism
differs equally from those who hold that all is absolutely
permanent, and those who hold that all is absolutely momentary,
and also from those who hold that some things are absolutely
permanent and some absolutely momentary. According to Jaina
philosophy, all are both permanent and momentary. This
criterion belongs to all objects. Moreover, all objects are inter-
related to each other. The individual form of an object cannot
be established unless the knowledge of its inter-relations is
assumed. When we speak of a human being, the relative knowl-
edge of objects other than the human being springs up of itself.
Similarly, when we speak of Europeans, the idea of non-Europeans
springs up naturally. Similarly, when we speak of Indians, the
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idea of non-Indians spontaneously springs up. The idea of virtue
suggests the idea of vice and so on. Thus, the knowledge of
one substance or object suggests the relative knowledge of other
substances or objects. Lord Mabavira, keeping this in view, said
that a man who knows only one object with all its properties,
knows all things. He, who knows all things with all their
properties, knows one thing.! Thus, the Jaina philosopher
advocates the doctrine of non-absolutism. Every judgment of
a Jamna thinker bears the conception of non-absolutism in its
heart. He makes no judgment that goes against the spirit of
non-absolutism.

TRACES IN THE CANONS

The theory of non-absolutism is not an innovation of the later
philosophers who propounded the sacred teachings of the Great
Teacher lord Mahavira. The Lord himself preached this
philosophical doctrine and the later followers put it into a system-
atic and logical form. While describing the nature of soul
(giva), Mahavira addressed Gautama: O Gautama! from one
point of view the soul is permanent, from another point of view
the soul is not permanent. From the view-point of substance the
soul is permanent, from the view-point of mndes the soul is not
permanent.’’?

Lord Mabavira emphasised the identity of soul and knowledge
from one stand-point. In the Acaranga-siitra it is said: Soul is
knowledge and knowledge is soul...® TFrom another point of
view he emphasised the difference of various modes and according
to those modes, the soul was classified. We find in the Bhagavati-
siitra: “O Lord! how manv kinds of soul are there?” “O
Gautama! the soul is said to be of eight kinds, viz., dravya-atma
(from the point of view of substance), kasava-atma (from the
point of view of passion)......... 7

Similarly, the medium of motion is said to be one as well as
many. From the stand-point of substance ( dravva ), the medium

1 Je egam janai se savvas jdnpat.

Je savvant janar se egasit janac. Acaranga-sitra, I, 3, 4, 122,
Goyama! jivd siya sdsayd siva asisay@ Govama! davvalthavae
sdsay@ bhavaithayde asisavda Bhagavati-siitra, VII, 2, 273.

3 Je ava se vinnaya.....
4 Bhagavati-siitra, XII, 10, 467.

[
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of motion is one and from the view-point of units { pradesas)
it is innumerable.! The same method can be applied to the
medium of rest, etc.

CAUSE AND EFFECT

Whether the effect exits in the cause or is it a new outcome ?
Those philosophers who admit that the effect is not a new
product but that it does exist in the cause, are known as * Satkdrya-
vadins.” Those thinkers who do not believe in this doctrine but hold
that the effect is entirely a new outcome and that it does not exist
in the cause, are called ‘ Asatkarvavdadins.” The schools of Indian
philosophy believing in the theory of ‘ satkdrvavada’ are Sankhya.
Yoga, and Vedinta. The Asatkaryavidins are Carvaka, Buddhism,
Nyiya-Vaidesika, and Mimarhsd (one sect). Jainism does not
regard these views as valid in their absolute forms. According
to its doctrine of non-absolutism, the effect is neither absolutely
identical with the cause nor absolutely different fromit. The cause
remains in the effect as an essence and not as a mode. The effect
is new in the shape of a mode and not as the essence. In other
words, the essential quality remains unchanged, while the mode
is changed. When we say that the effect is new, we mean only
that the mode is new. When we admit that the efiect is not new,
we mean by this that the essence is the same. That which exists
can never be absolutely non-existent and that which does not
exist at all can never come into existence. An existent object
cannot be destroyed and a non-existent object cannot be origina-
ted. Hence, from one point of view, the effect does not exist in
the cause. It is a new outcome. From another point of view,
it can be maintained that the effect does exist in the cause. Both
these stand-points are right so far as they are not absolute. We
cannot define the theory of causation in an exclusive manner.
Unless the doctrine of causation in the form of ‘ sad-asatkarvavida’
is accepted, it is not possible to have a true picture of reality.

Thus, the so-called opposites such as existence and non-exist-
ence, permanence and non-permanence, identity and difference,
oneness and maniness, etc., can be attributed to an object from
various points of view. These opposites should not be taken to
be absolutely heterogeneous. They can remain in the same

1 Prajhiapanid-pada, I1I, 56.
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object without contradicting each other. Besides, the object
requires these opposites to depict its complete and real picture.
In the absence of these opposites, the existence of an object is
impossible. 'When we say that an object exists, we only mean by
this statement that in a certain respect it exists. When we make
a statement that an object does not exist, we only mean that
from a particular point of view, it does not exist. We cannot say
that it absolutely exists or it does not exist absolutely. As it is
remarked: ‘Evervthing exists in its own individuality, and does
not exist in the individuality of another.  Were it not so, every-
thing would be alike existent, and thus, there would possibly he
no individuality at all.?
ANEKANTA, ANEKANTAVADA, AND SYADVADA
According to Jainism, a particular object can he viewed from
different points of view. It can be existent, non-existent, one,
many, identical, different, and the like. It possesses indefinite
attributes. These attributes or characteristics (dharmas) are not
conceptual but they really exist in the object. e select some of
the aspects when we make any judgment. Anekdnra is the name
of the ontological nature of Reality, according to which every
object possesses indefinite aspects. When we speak of a parti-
cular aspect, we have to use the word ‘svit,” ie., from a
particular point of view or as related to this aspect, this object is
such and not otherwise. As for instance, when we speak of the
aspect of existence of a pot, we choose the ®existence’ aspect of
that pot which possesses many other aspects as well. We make a
statement about the aspect of existence, i.e., in relation to the
aspect of existence, the pot exists. Take another example : Mohan
is a father, brother, uncle, etc., according to variousrelations. He
is the father of his son, the brother of his brother, and so on,
When his son calls him, he uses the word ‘' father.” Now, Mohan
possesses many aspects like those of father, brother, etc. In
relation to his son, he is father. Thus, Mohan isa father as related
to his son, i.e., relatively Mohan is a father. Thus, ‘Svadvada,’
i.e., the theory of the relativity of propositions is the theory of the
relativity of judgment. When an object. which is anekantatmaka
(possessing many characteristics ), is expressed in a particular

1 Sayvamasti scaviifena paraiiipena rast ca.
Anvatha sarvasatfcasii syat svarvitpassdpyasainbhovah.
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form of judgment, the expression is known as Syddvida. We can
express the characteristics of an object from different points of
view and these points of view are expressed by the word ‘syat.’
As it is said: ‘The judgment about an object possessing many
characteristics is called ‘ Syddvada.” ’?

The theory of ‘Svddvada’ is also called ‘ Amekantavada’
because the relativity of judgment is nothing but a relative
judgment about an object that possesses indefinite aspects or
qualities. In other words, the relative judgment is not possible
unless the object for which that judgment stands, is anekantatmaka.
Hence, the judgment that stands for an object possessing many
characteristics {amekantatmaka) is also known as Anekdntavdda.
As it is maintained: ‘In the term ‘ Syadvdada’, the word ‘syat’
expresses many aspects of an object, hence, ‘ Svadvada’ is called
" Anekdantavada’.”?

Thus, the object itself is anckanta, i.e., the substratum of
many characteristics. The judgment about the object is
‘ Syadvdda’ because every characteristic is expressed with the
word ‘syat’. This judgment is also called * Anekantavada’, since
it expresses the object that possesses many characteristics.

SEVEN-FOLD JUDGMENXNT

The object has been described as a possessor of indefinite
characteristics. VWhen we select one of the characteristics with
its contrary aspect and judge it, this kind of judgment has seven
forms, hence, it is called seven-fold judgment.® The following are
the seven propositions with reference to the concrete illustration
of pot :—

Relatively the pot does exist.

Relatively the pot does not exist.

Relatively the pot does exist and does not exist.
Relatively the pot is indescribable.

Relatively the pot does exist and is indescribable.
Relatively the pot does not exist and is indescribable.

Relatively the pot does exist, does not exist, and is indescri-
bable.

REER O Sul A

Anekantatmakarthakathanam syvadvaiah. Laghivastrava-tika, 62.
Anya-voga-vyavaccheda-dviatrirnéiki, 5.
3 Praminpa-naya-tattvaloka, IV, 14.
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In these propositions, the word ‘relatively ’ is most significant.
Every judgment bears the stamp of relativity, by which the
notion of absolutism is refuted. All our judgments are relative,
ie., non-absolutistic. The proposition ‘relatively the pot does
exist * shows that from a particular point of view, the pot does
exist. This particular point of view is determined by four factors.
These factors are the substance, place, time, and mode as related
to the pot. The explanation of these determining factors is as
follows :

{a) The substance of the pot is the clay of which it is made.
Viewed from the point of view of this particular substance,

the pot does exist.

{(5) The place of the pot points to the locality where it is lying.
As viewed from the point of view of a particular room, the
pot does exist.

(c) The time of the existence of the pot is the present time in
which it exists. As viewed from the point of view of
eight o’clock, the pot does exist.

(d) The mode of the pot points to the form or shape. Viewed
from the point of view of a particular form such as its
contracted neck, the pot does exist. To be more clear, the
proposition ‘ relatively the pot does exist’ means that the
pot does exist as far as its own individual form is concerned
bv reason of its substance, place, time, and mode. Its
substance points to the clay of which it is made, its place
is the locality in which it stands, its time is the present
time in which it exists, and its mode points to its particular
form such as its contracted neck.

The proposition ‘relatively the pot does not exist’ means that
the pot does not exist if looked at from the point of view of the
absence of the characteristics of its substance, place, time, and
mode. To elucidate, the pot does not exist with reference to
another substance such as gold, etc.; with reference to another
place such as some other room, etc,; with reference to the time
preceding its manufacture or succeeding its destruction, i.e., the
past and the future times; and with reference to other modes such
as a broad neck, etc. In this proposition the pot is looked at
from the point of view of the absence of the four determining
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factors that are ascribed to the aspect of existence. But it is
not a proposition contradictory to the first proposition. It does
not deny the existence of the pot in so far as its specific properties
are concerned but denies its existence when other properties that
are not positively present in it, are taken into consideration.
This proposition stands from the point of view of the predominance
of the aspect of non-existence.

The third proposition °relatively the pot does exist and does
not exist ’ is maintained on the ground that the pot does exist in
reference to its own substance and does not exist with reference
to the substance of other things. It does exist in its own place
and does not exist in other places. It does exist in the present
time and does not exist in the time preceding its manufacture or
succeeding its destruction, i.e., the past and the future. The pot
does exist in reference to its own form or mode and does not
exist in reference to the modes or forms of other things. Accord-
ing to this proposition, the first part of the judgment is true from
the point of view of the existence of the individual properties of
the pot and the second part is true from the point of view of the
non-existence of other properties in it. It means that the pot
does exist from the standpoint of its individual properties and
that it does not exist from the view-point of the absence of other
qualities in it.

The fourth proposition ‘relatively the pot is indescribable’ is
true if both the points of view of the previous propositions are
assumed simultaneously. When both the views of existence and
non-existence are taken at the same time, it becomes indescribable.

The fifth proposition ‘relatively the pot does exist and is
indescribable * means that the pot exists in regard to its existent
form but it becomes indescribable if both its existent and non-
existent forms are considered simultaneously. It is indescribable,
vet, it exists.

The sixth proposition ‘relatively the pot does not exist and is
indescribable " means that the pot does not exist in regard to its
non-existent aspects but looked at from the point of view of its
existent and non-existent forms simultaneously it becomes
indescribable. Here the point of view refers to the combination
of indescribability and non-existence.
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The seventh proposition ‘relatively the pot does exist, does
not exist, and is indescribable’ means that the pot does exist
owing to its own properties, does not exist in regard to its non-
existent characteristics, and is indescribable if both the points of
view are assumed simultaneously. Here the pcint of view is
dominated by the combination of indescribability, the existence,
and the non-existence of the pot.

The point is that when the truth of a particular aspect of a
thing is to be ascertained, 1t should not be examined only from
one point of view. The Jainas hold that every aspect of an
object can be viewed from seven stand-points, every one of which
is true but the whole truth about that aspect lies in the combina-
tion of all these seven views. This seven-fold declaration of
judgment in regard to everything, is a peculiar and unique
method of the Jaina dialectic. Just as existence is applied to
everything, so also the terms permanent and non-permanent, one
and many, describable and indescribable, and the like can be
applied to it. The propositions will be the same with the change
of these words. For instance, relatively the pot is eternal (in
view of its substance ), relatively the pot isnot eternal (in view of
its changing forms). and so on.

The gist of the seven-fold judgment of the Jaina dialectic is as

under :

. Thesis ( positive ).

. Anti-thesis (negative).

. Aggregation ( both positive and negative respectively ).

. Synthesis ( both positive and negative simultaneously ).

. Thesis and synthesis ( positive, and both positive and negative

simultaneously ).

6. Anti-thesis and synthesis (negative, and both positive and
negative simultaneously ).

7. Aggregation and synthesis (both positive and negative
respectively, and both positive and negative simulta-
neously ).

wm oW ON A

Or
1. Existence.
2. Non-existence.
3. Existence and non-existence.

16
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4. Indescribability.

5. Existence and indescribability.

6. Non-existence and indescribability.

7. Existence, non-existence, and indescribability.

First of all we take the aspect ‘ existence.” Then we come to
the anti-aspect ‘ non-existence.” After it we put both ‘existence’
and ‘non-existence’ together respectively.  Then we put both
these ‘existence’ and ‘non-existence’ together simultaneously.
We cannot describe both ‘existence’ and ‘non-existence’
simultaneously, since our proposition will necessarily have either
of the two first. Hence, we call it indescribable. These four
propositions are fundamental. \When we add the first proposition
to the fourth, the fifth proposition is there. Adding the second to
the fourth, we derive the sixth one.  Similarly, when we add the
third proposition to the fourth, we naturally have the seventh
category. The scheme is as under :

1. Existence.
2. Non-existence.
3. Existence and non-existence.
4. Indescribability.
1+ 4=35. Existence and indescribability.
2+44=6. Non-existence and indescribability.
3+4=7. Existence, non-cxistence, and indescribability.

This is the general view of the method of the Jaina dialectic.
This dialectical method follows the theory of relativity of judg-
ment, i.e., Syddvada. In other words, Syadvdda can be represen-
ted only by this type of dialectical method.  Syddvada is said to
be the foundation of Jaina philosophy. It is so important that
the Jaina thinkers did not hesitate to put it on an equal status
with omniscience (kevala-jRana). As itissaid: ‘Both Syddvida
and kevala-jiiana illuminate the whole reality. The difference
between them is only this much that while the former illuminates
the objects indirectly, the latter illuminates them directly.”

Every proposition of the dialectical seven-fold judgment is of
two kinds: complete (sakalddesa) and incomplete (vikalddesa ).

1 Apta-mimamsi, 105.
? Pramana-naya-tattvaloka, IV, 43
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COMPLETE JUDGMENT

We know that an object possesses indefinite characteristics but
it is not possible for us to describe all of them. To overcome
this difficulty, we use only one word that describes one charac-
teristic of that object, and hold the remaining characteristics to
be identical with it. By this method we can describe all the
characteristics of an object by the description of a particular aspect
only. This type of proposition is called complete judgment. The
identity of other aspects with a single aspect of an object is proved
by the identity of time, etc.

The word ‘existence’ in the proposition ‘relatively the pot
does exist’ includes all other aspects of the pot through the
identity of time, quality, substratum, relation, contributory part,
residence of substance, association, and word.?

(1) Time (kdla)—Time indicates that at the time when the
quality of existence is predicated of the pot, the qualities
of redness, hardness, etc., can as well be predicated of it.
In other words, the pot has many qualities or characteristics
at the same time. Therefore, from the view-point of time,
all the qualities of the pot are inseparate from one another.
Thus, time bridges the difference existing in the various
qualities and takes ‘existence’ as identical with all the
qualities.

(2) Quality { @*ma-ripa)—Just as existence is the quality of the
pot, so also redness, hardness, etc., are its qualities.
Hence, with regard to qualities, existence is not different
from redness, hardness, etc., in the case of the pot.

(3) Substratum (artha)—In the same substratum where the charac-
teristic of existence resides, the other qualities also reside.
Hence, with reference to substratum, all other qualities are
identical with existence.

(4) Relation (sambandha)—Just as the quality of existence is
related to the pot, so also the other qualities are related to
it. Hence, from the view-.point of relation all other
qualities are not different from existence.

(5) Contributory part (upakara)—The part which the quality of
existence plays in regard to the pot, is also played by the

1 Syidvada-ratnakara, IV, 44.
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other qualities of the pot. Thus, so far as the contributory
part is concerned, there is no difference between existence
and all other qualities.

(6) Residence of substance (guni-desa)—In that place where the
pot exists, the quality of existence resides. In the same
place the other qualities also reside. Hence, with reference
to the residence of substance, the quality of existence is
identical with all other qualities.

(7) Association (sawisarga)—Just as the quality of existence is
associated with the pot inseparably, so are all other
qualities. Hence, from the point of view of association.
there is identity in all different qualities. Thisis the identity
of association.

(8) Word ($abda )— Just as the quality of existence is signified by
the word “js,” so are the other qualities signified by it.
Just as we propose a judgment ‘relatively the pot is
existent’ so also we propose another judgment °relatively
the pot is red, hard, etc.” Here, just as the quality of
‘existence ’ is signified by the word ‘is,” so are the other
qualities signified by it. This is the indentity from the
stand-point of word.

All these eight stand-points can be applied to the other
qualities also in the same manner as they are applied to the
quality of existence of the pot. This kind of judgment is called
complete judgment. Itis also called * pramana-saptabhangi,” i.e.,
the seven-fold judgment of pramana.l

INCOMPLETE JUDGMENT

While describing the nature of complete judgment, we saw
that all qualities are identical with one quality attributed to it.
In the case of incomplete judgment, the order is reversed.?
Every judgment presupposes some difference in every aspect or
quality. In regard to a complete judgment, time, quality, etc.,
establish identity among various qualities, whereas with regard to
an incomplete judgment, time, quality, etc., prepare the ground

! Ratnikaravatarika, IV, 44.

¢ Tadwviparirastu vikalideSah. Pramina-naya-tattvaloka, IV, 45.
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for difference among various qualities. This kind of judgment is
called * nava-saptabhangi.’

DEFINITION OF NAYA

Pramana or complete judgment describes the object with all
its qualities. Naya or incomplete judgment holds any one of the
qualities of that object and leaves the rest untouched. This does
not mean that it rejects all other qualities except one. The point
is that a particular nava ( view-point ) selects one of the indefinite
number of qualities for its purpose, not rejecting the other ones
but leaving them for other view-points {navas). A judgment
which accepts only one quality and rejects the remaining ones is
fallacious ( nayabhdsa ).

If we look at an object from indefinite points of view, we can say
that there are indefinite kinds of wmava because the object is
composed of indefinite characteristics and one raya knows only
one characteristic. Looking at it from a specific point of view, it
is maintained that nava is of two kinds: dravvistika (dealing
with generality ) and parvavistika ( dealing with particularity ).2
Dravvdstikais the view of looking at the identity of things (abheda),
while parvavastika is the view which looks at the difference of
things. Man speaks of something either from the stand-point of
identity or from that of difference. Statements of things from
the former point of view are put under the head of dravvastika.
Propositions of objects from the stand-point of difference fall under
the category of paryavastika. Many minor classifications of things
ranging between general (dravvastika) and particular (parvava-
stika ) view-points are also possible. DBut brieflv speaking, there
can be only two groups of statements. The view-point of identity,
upon which are founded the statements of generalisation is called
dravyastika nava, while the view-point upon which are founded
the statements of particularisation is called parvavastika
naya. Dravyastika naya is further divided into three categories:
natgama, sangraha, and uvavahdra. The sub-divisions of
parvavastika nava are four: yjusiitra, $ahda, samabhiriidha, and
evambhiita.?

1 Sanmati-tarka-prakarana, I, 3.
® Pramana-nava-tattvaloka, VII, 6: VII, 27
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NAIGAMA NAYA

It views an object as possessing both the general and particular
properties, because no object is possessed of a general property
unaccompanied with some particular property, nor even of a
specific property unaccompanied with the general one common to
its class.? As for example, ‘T am conscious’ is a statement of
naigama xaya. Here the property ‘consciousness’ is a general
quality that exists in all living beings, whereas ‘1’ indicates my
particular nature, i.e., individuality.

SANGRAHA NAYA

It deals with the general properties of an object.?2 As for
instance, ‘reality is one because it exists’ is a proposition of
savigraha naya. It does not look at the particular properties of
reality but regards the general property as its subject-matter. In
its pure form, it is only concerned with the simple statement ‘it
is,” that is 1o say, when the thing is mentioned divested of all its
particular attributes or modifications. All other statements deal,
in one way or the other, with some attribute or the other, and
as such is the subject of all navas.

VYAVAHARA NAYA

It takes into consideration a general object as possessing
specific propertics.® It does not deal with generality in the sense
as sangraha nava deals with it. Its subject-matter is only a part
of the object of sasgraha. In other words, it classifies the subject-
matter of sangraha in a particular fashion. ‘Existence is either
substance or modification’ is an instance of wvvavahdra mnava.
Here ‘existence’ is classified into two, viz., substance and
modification.

RJUSCTRA NAYA

It does not trouble itself with the past and the future aspect
of a thing; it is only confined to the present aspect of a thing
because that alone is useful for the moment.5 The argument
underlying the zjusatra view-point is that of immediate utility

Nayva-karniki, ;5.
ibid., 6.
ibid., 8.

Pramapa-nava-tattviloka, VII, 23-;.
ibid., VII, 28
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which naturally must be grounded upon the present aspect of a
thing. As for instance, ‘I am happy at this moment,” is a
proposition dealing with the present state of my happiness.

SABDA NAYA

Tt treats synonymous words as all having the same sense, for
instance, ‘ kumbha,’ ‘ kalasa,” ‘ ghata’ are all expressive of one and
the same object, viz., a jar.! The meaning is that $abda naya
does not concern itself with the difference of synonymous words,
but simply deals with them asif they were pure equivalents of
one another.

SAMABHIRUDHA NAYA

It holds that with the difference of the words expressing the
object, the significance of the object also differs; just as a jar and
a piece of cloth are different, so also a jar (kwmbha), a pitcher
(kalasa ), and a pot (ghata ) signify different things according to
their meanings.2 The point is that while the ‘§abda’ would treat
synonyms as equivalent words, the ‘samabdhiridha’ would
distinguish them from one another on etymological grounds.

EVAMBHUTA NAYA

It recognises an object denoted by a word only when the
object is in the actual state of performing its own natural func-
tion as suggested by the derivative meaning of that word.? The
argument is that if a thing 1s not in the state of performing its
function, as expressed by the term at the moment of recognition,
and still it be recognised as that thing, then even a jar can be
called a cloth, though it is not in the state of discharging the
function of a cloth. Etymologically, evambhita means ‘true in
its entirety to the word and the sense.” As for instance, ° go’
(cow) means that which goes.* If a cow is not going but sitting,
she would not be called “go’ (cow) at that time. She is cow only
when she goes.

PROVINCE OF NAYA
Dravyastika nava and parvavasttka naya are not absolutely
different. Dravyastika includes in itself all those statements in

! XNaya-karpika, 14.

2 ibid., 15.

3 Pramiana-nava-tattviloka, VII, 40.
3 ‘' Gacchatite gauh.”
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which there is some sort of general statement. In all such state-
ments, there is an overlapping of paryayastika also. Only that
statement where there is no further possibility of particularisation
falls under the strict purview of pure paryiyasiika.! The point is
that as arule, every statement that deals with some sort of universal
statement is the legitimate province of dravvdstika. Except the
ultimate statement where there is a statement of that indivisible
particularisation, all other statements gradually culminating in
the statement of the highest universality fall under the purview
of dravyvastika. But, at the same time, all these statements,
except the statement of the highest universality, become the
subject-matter of paryayastika as well. In other words,
only one statement dealing with the highest entity without
a single attribute, is covered by dravydstika only. Only that
statement which deals with ultimate particularisation beyond
which there is no possibility of further particularisation, falls
under the range of paryavastika only. All the intermediary state-
ments are covered by parydvastika as well as dravyastika, for
in every such intermediary statement there is some kind of
generalisation as well as some sort of particularisation. That
very object which is viewed by dravydstika from the view-point of
generalisation, is viewed by parvavdstika from the stand-point of
particularisation. ‘ This being the case, it is { perhaps) impossible
to find a dravvdstika in its pure form, that is to say, absolutely
unmixed with pasvavastika. Similarly, it is equally impossible to
find a paryaydstika in its pure form totally unmixed with dreuvya-
stika. Hence, assigning a particular statement to a particular
naya depends upon the volition of the speaker.’?

The distinction between the proper province of these nayas is
that dravydstika takes its stand excluding the positive assertion of
parvavastika as its legitimate subject, while parvayastika
views the same object exclusively from the stand-point of
particularisation. Here, each does not consider the assertion of its
rival naya as its property. Herein lies the true distinction between
them and their spheres when applied to one and the same thing.
The same fact is expressed in the following words : * From the stand-
pomnt of parydyastika, all things are necessarily born and perish ;

! Sanmati-tarka-prakarana, I, 8
2 ibid.,, 1, ¢
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dravydstika, on the other hand, holds that all things exist eternally
without birth and decay. There cannot be a thing which is
devoid of its modifications of birth and decay. On the other hand,
modifications cannot exist without an abiding or eternal some-
thing, i.e., a permanent substance, for birth, decay, and perma-
nence constitute the characteristic of a substance.’! How these
nayas become wrong in their absolutely exclusive assertion,
is shown in the following statement: ‘These three characteristics
of origination, decay, and permanence must dwell together in
harmony to make a real definition of a thing in its integral form.
Each naya, therefore, if taken independently, isolated from the
other, can never yield an adequate idea of ‘saf.” Both these,
therefore, divorced from each other, are wrong (fallacious). As
these two nayas when taken in their exclusiveness are false nayas,
all other nayas (as maigama, $abda, etc.) are also wrong when
taken in their isolated stand-points, for the subsequent nayas
occupy themselves in viewing the different aspects of the thing
which is the subject of these two principal #ayas. [ust as emerald
and other jewels of rare quality and of excellent kind do not
acquire the designation of a necklace of jewels, even though all of
them be precious jewels, on account of their lying unconnected
with or disunited with each other ; sinularly every naya in its own
sphere is right, but if all of them arrogate to themselves the whole
truth and disregard the views of rival naya, then they do not
attain the status of a right view.’?

FALLACY OF NAYA

Nayas, taking their own view-points in an absolute form and
rejecting or disregarding the stand-points of others are called
fallacious #nayas (mayabhasas). There are the following seven
fallacies according to the seven nayas :—

1. Fallacy of naigama naya.—It consists in making an absolute
separation between the general and particular properties
of things. As for instance, if a proposition establishes a

1 Uppajjanti viyanti ya bhav@ niyamena pajjavanayassa.
Davvatthiyassa savvarn sayd anuppannamavinattham.
Davvam pajjavaviuyam davvaviulld ya pajjava natthe,
Uppaya-tthn-bhamgd hamdy daviyalakkhanan eyam
—Sanmati-tarka-prakarana, I, 11-z-- R
- % 3ibid, I, 13;.1, 22-3. . O

17



130 OUTLINES OF JAINA PHILOSOPHY

separation between the individual self and consciousness as
if they could be separated from one another, it is the
fallacy of naigama naya.

2. Fallacy of sangraha naya.—The fallacy of sasngraha occurs when
we describe the general properties alone as constituting’a
thing. This kind of fallacious proposition gives rise to
confusion of thought, because the general qualities alone

- can never constitute an actual object. For instance, the
general qualities of a tree only give us the idea of treeness,
never an actual tree. The latter will have to be some
particular kind of tree—an oak, a mango, or the like—and
will, therefore, possess its own special qualities along with
those of a tree in general.

3. Fallacy of vyavahdra naya.—This type of fallacy lies in wrong
selection of species, as for instance, is the case with the
materialists ( Carvakas) who select only four primary
elements as real.

4. Fallacy of rjusitra naya.—It occurs when the permanence of
things is altogether denied. In this fallacy, every object is
taken to be momentary without having any kind of
permanent or general feature.

5. Fallacy of sabda maya.—This kind of fallacy occurs when we
ignore the distinguishing features of $adda naya and deal
with synonymous words as absolutely having the same
meaning.

6. Fallacy of samabhiriidha naya.—This type of fallacy consists in
treating the synonymous words as having absolutely
different meanings. '

7. Fallacy of cvambhita naya.—It lies in making the existence of a
thing absolutely dependent on the performance of the
special function with reference to which a particular name
has been awarded to it, e.g., to say that a teacher outside
the class is absolutely a non-teacher because he does not
teach at that time, is fallacious.

REFUTATION OF SOME OBJECTIONS

The opponent who does not regard the nature of reality asa
synthesis of identity and difference, and makes an absolute judg-
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ment about reality rejecting the relativity of propositions, raises
the following objections: The exponents of the doctrine of the
relativity of judgment or non-absolutism affirming the multiple
nature of things reject the view that substance (essence) and
mode are either absolutely different or absolutely identical and
think that they are identical and different both. But this position
cannot be legitimate, inasmuch as it is vitiated by contradiction
and other defects as under: !

1. Affirmation and negation cannot co-exist in one substratum
like blue and not-blue owing to their mutual opposition. There-
fore, it is contradictory to say that the same object is different as
well as identical.

The answer is: There is no occasion for contradiction in a
thing which is cognised as such. One thing is supposed to be the
opposite of another when in the presence of one the other is not
perceived. But in a perceived datum, no question of contradic-
tion arises. As regards blue and not-blue, if they were perceived
in one locus, there would be no contradiction in the situation, and
thus, the Buddhists do not acknowledge the contradiction between
blue and not-blue in the unitary cognition of a variegated canvas.
And as regards the Nyaya-Vaidesika philosopher, he admits the
reality of multiform colour. Further, when one single piece of
linen is found to possess in harmony the apparently opposed
attributes of being mobile and immobile, red and not-red, covered
and not-covered, what then is the ground for doubt ?

2. If difference is affirmed in respect of one aspect and identity in
respect of another, the result will be that the difference will have
one locus and identity another and thus, there will be a split in
the integrity of the locus.

This kind of objection is not tenable because in conformity
with the principle mentioned above, they have all been proved to
be perceived in the same locus. The same cloth is mobile and
immobile and the like.

3. The aspect in which difference is posited will have difference
and identity both as its traits, and likewise the aspect in which
identity is asserted will have identity and difference as its

1 Critique of Organ of Knowledge, p. 73.
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predicate, and this means confusion (saskara) which consists in
the incidence of opposite attributes in the same substratum.

As regards the charge of confusion, it is easily parried by the
instance of the cognition of the multiform colour, and the instance
of the synthesis of universal and particular in all reals.

4. Theaspect which embodies difference will embody identity also,
and the aspect which embodies identity will embody difference,
and this, thus, gives rise to the fallacv of transfusion ( the exchange
of modes and attributes ).

This charge is easily met by the same example of the cogni-
tion of the multiform colour and the synthesis of universal and
particular.

5. A real being both identical and different will not lend itself to
be determined in a definite reference, and this would create doubt.

6. The consequence will be the absence of determination.

7. This will result in the impossibility of determination of
objective reality.

Regarding these objections, there is no logical justification for
the emergence of doubt in a matter which has been definitely
established. Doubt is a kind of cognition in which the mind
wavers between two conflicting alternatives. It is absolutely out
of the question when the cognition is found to be unwavering.
The establishment of knowledge proves that there is no justifica-
tion for the charge of lack of knowledge, and consequently for the
impossibility of such a multiform real. The conclusion follows
that the conception of Reality as a synthesis of mode and
attribute is not incompatible with the verdict of experience and
the interest of truth. Our judgment with regard to Reality as a
synthesis of mode and attribute has no other alternative than to
be relative. Hence, the relativity of judgment and Reality as a
synthesis of identity and difference are co-related.



CHAPTER VI

DOCTRINE OF KARMA

ALL phenomena of the universe are linked together in the

universal chain of cause and effect. No event can occur
without having a definite cause behind it. To find out the cause
and condition under which an effect is produced has always been
the aim of the various branches of science and philosophy.
Almost all branches of science and philosophy in the world
unanimously declare that the law of cause and effect is the most
universal of all laws. It is the only law which governs all
phenomena however gross or fine they may be.  All the forces of
nature whether physical or psychical obey this law. Every action
of our body, speech, or mind is the result of some force or power
which is its cause. At the same time, that which is an effect of
some cause becomes in turn the cause of some other effect and
thus, the chain goes on extending its sphere,

Under the sway of the all-pervading law of causation, there is
no room left for chance or accident. What we generally regard
as an accidental event is really a product of some definite cause
which is not known to us on account of our limited knowledge.
In other words, accidents are not fortuitous but they have some
definite cause behind them, although we are not always aware of
it on account of the limitations of our knowledge. In ancient
times, when the scope of knowledge of people was extremely
limited, they used to explain accidental events by attributing
them to some supernatural powers. Such accidental effects of
unknown causes were called Providential. Really speaking, all
accidents have their definite causes whether we know them or not.
That which appears to be supernatural or Providential to an
unscientific mind, is natural or causal and not supernatural or
accidental to a scientific mind.

MEANING OF KARMA

The Jaina thinkers do not regard this universe as a mere
aggregate of the six substances set together by some supernatural
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authority. They hold that it is a system in itself, subject to some
definite laws inherent in its own constitution. Certain phenomena
occur regularly in certain circumstances and not otherwise.
There is a universal law of causation operating in the universe.
The phenomena of life and consciousness are not similar to the
phenomena of matter or energy. In pure material activity, there
is growth by addition in dead objects which is a product of
chemical law only, whereas a conscious being takes to itself
particles foreign to those that are already in the body and changes
their nature and assimilates them with its own body. Moreover,
living beings reproduce themselves in their species. These
characteristics are not possessed by dead matter. Jainism regards
souls to be real and indefinite in number. Each soul possesses
some individual characteristics different from others. The doctrine
which gives us some explanation of our individual characteristics,
i.e., some satisfactory answer to the factors of our individuality
which we have at present and tells us how these factors were
produced as the result of the forces generated in the past is known
as the doctrine of karma. In other words, the doctrine of karma
is the law that interprets our actions and reactions found in the
form of introspection as well as bebaviour.

According to Jaina philosophy, every individual soul possesses
infinite intuition, infinite knowledge, infinite power, and infinite
bliss. All these attributes belong by nature to every soul in its
perfection. Mundane souls are not perfect because their knowl-
edge, energy, etc., are found to be restricted. They are not
perfectly free to enjoy complete knowledge and unrestricted bliss.
Why is it so ? What restricts their innate faculty of knowing, etc.?
The answer is: They are infected by something foreign which veils
their natural faculties. This foreign element is known as karma.
Jainism does not mean by karma ‘work or deed.”  According to
Jaina conception, karma is an aggregate of material particles
which are very fine and are imperceptible to the senses. It
enters into the soul and produces changes in it. It isa form: of
matter which produces certain conditions in the mundane souls
that are suffering from the shackles of birth and death from
beginningless time.

The entire cosmos is full of that kind of fine matter which can
become karma. Through the actions of body, mind, and speech,
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the fine matter getsinto the soul and is tied to it according to
the modifications of consciousness consisting of kasayas, i.e., anger,
pride, deceit, and greed. Therefore, first of all there is an influx
of karmic particles and then there occur certain activities of mind
which are responsible for the actual bondage. In the state of
bondage, soul and karma are more intimate than milk and water.
Once matter enters the soul, it causes various kinds of effect on it.
The bondage is of four kinds: according to its nature, duration,
intensity, and quantity. The activities of thought, speech, and
body are responsible for the nature and quantity. The duration
and intensity result from attachment and aversion. Karma may
remain latent in the soul for a definite period without emerging
into appearance. When the moment for its enjoyment arrives, it
becomes apparent and releases itself.

As has already been mentioned, the soul has been eternally
infected by matter, i.e., its association with karma has no
beginning. Moreover, it is gathering new matter every moment.
The liberation of soul from matter is possible by certain means.
The soul must stop the influx of new karmas and eliminate the
acquired ones. Through this twofold method, it can attain the
ultimate goal, i.e., emancipation. All obstacles which impede
the manifestation of its true nature are then automatically
overcome, because it is released from the foreign domination of
karma. This being the situation, when liberation is attained it
can undisturbedly make manifest its own innate nature, i.e.,
infinite knowledge, etc.

FOUR KINDS OF BONDAGE
The atoms that have become karma can be contemplated from
four points of view :
1. According to their nature ( prakyii).
2. According to their duration (sthuts ).
3. According to their intensity { rasa or anubhiga).
4. According to their quantity ( pradesas ).

NATURE
It has eight fundamental species (mila prakyiis ) :2
1. Knowledge-obscuring karma ( jadndvarana),

1 Karma-grantha, I, 2.
? jbid, I, 3.
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. Intuition-obscuring karma ( dar§anavarana),

. Feeling-producing karma (vedaniya ),

. Belief and conduct-obstructing karma { smokhaniya ),
. Age-determining karma ( dyus ),

. Personality-determining karma (naman ),

. Status-determining karma (gotra),
Power-hindering karma ( antaraya).

WO OVt A B

Each of these eight species is divided into a number of sub-
species (wmitara-prakriis). The latter can be further classified into
yet smaller sub-divisions, so that the entire number of karmas is
exceedingly large. For our present purpose, only the eight chief
species and the 158 sub-species are of importance.

KNOWLEDGE-OBSCURING KARMA

That karma which obscures the knowing faculty of soul is
known as knowledge-obscuring karma, i.e., jianavarana karma.
It is divided into five sub-species ( uftara prakrtis) according to the
five kinds of knowledge :1

1. Mati-jiandvarana karma.—It causes the obscuration of the
knowledge acquired through the media of senses and mind.

2. Smla—jﬁzindvama karma—TIt produces the obscuration of the
knowledge acquired by reading or hearing scriptures or by
the words of an authority.

3. Avadhi-jianavarana karma.—It hinders direct knowledge of
material objects.

4. Manahparyaya-jiianivarana karma.—It obscures transcend-
ental knowledge of the thoughts of others.

5. Kevala-jfiandvarana karma.—It hinders the faculty of omni-
science inherent in a soul by natural disposition.

INTUITION-OBSCURING KARMA

This kind of karma is called dar$anavarana karma. In Jaina
philosophy, the word ‘ darsana’ is used to signify two meanings.
Firstly, it means belief, opinion, or faith. Secondly, it has also
the meaning the awareness of an object or the cognition of a
thing in its general form. It is the first stage of knowledge which
is known as indistinct knowledge. In ‘ darsandvarana karma ’ the

1 Karma-grantha, I, 4; I, o.



DOCTRINE OF KARMA 137

»

word ‘ dar$ana’ is meant to signify the second meaning. It can
be translated as intuition, indeterminate perception, indistinct
knowledge, undiiferentiated cognition, or perception in the sense
of general cognition. That karma which obscures the faculty of
intuition is called intuition-obscuring karma. It is of nine sub-
species according to the four species of intuition and five kinds of
sleep.?

1. Caksurdar$anavarana karma.—It produces the obscuration of
the intuition conditional upon the eye.

2. Acaksurdarsnavarana karma.—This species causes the obstruc-
tion of the intuiticn conditional upon the four senses (other than
the eye) and mind.

3. Avadhi-daréandvarana karma.—It hinders the faculty of
transcendental intuition of material things.

4. Kevala-daréanavarana karma,—It produces the obstruction of
the faculty of complete intuition.

5. Nidra karma.—This type of karma causes a light and pleasant
sleep, out of which the sleeper is aroused by the clicking of finger-
nails or by a slight call.

6. Nidranidra karma.—This type of karma produces a deep sleep,
out of which the sleeper can be awakened by being shaken
violently.

7. Pracald karma.—It causes a sound slumber which overtakes a
person while sitting or standing.

8. Pracaldpracald karma.—This species of karma causes intensive
sleep that overcomes a person while walking.

9. Styanagrddhi karma.—It produced somnambulism. This kind
of sleep is also called ‘styamaridhi.’ The person possessing this
kind of slumber unconsciously acts in the state of sleeping but
forgets what he did when he wakes.

FEELING-PRODUCING KARMA

The feeling of pleasure and pain is caused by this species of
karma known as vedaniya karma. It has, therefore, two sub-
species :2

1 Krama-grantha, I, 10-12.
2 ibid., I, 12.

18
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1. Sati-vadaniya karma.—It causes a feeling of pleasure as for
instance, we have the feeling of pleasure by licking something
sweet like honey, etc.

2. Asata-vedaniya karma.—It produces the feeling of pain as for
example, pain is produced if one is hurt by a sword.

The satd-vedaniya is predominant with gods and human beings,
although pain can be produced with the former at the time of the
downfall from the heavenly world and with the latter through
cold and heat, death and accident, and the like. Arnmal beings
and beings of hell experience chiefly the asdatd-vedaniya, although
on some occasions, they also experience a feeling of pleasure.!

BELIEF AND CONDUCT-OBSCURING KARMA

This kind of karma obstructs true faith and right conduct.
It is called mohaniva karma. It has two chief divisions: obstruc-
tion of belief and obstruction of conduct, i.e., darSana-mohaniva
and caritra-mohaniyva.

(a) DarSana-mohaniva karma.—It produces an obstruction of
the faith of the true nature of objects. The obstruction is further
divided into three sub-species:

1. Mithyatva mohaniya.—It produces complete wrong belief or
heterodoxy. The soul possessing this kind of mokaniya
karma does not believe in the truths as proclaimed by a
true authority but believes false prophets who enjoin false
doctrines to be saints.

2. Samyaktva mohaniya—It induces correct belief. It is not the
right faith in its completeness but only in a preliminary
degree. The true belief in its completeness is obtained
only when the samyaktva mohaniya karma is entirely
destroyed, as for instance, the sun which is covered by
white clouds only shines perfectly after the clouds have
been removed.

3. Misra mohaniva—It produces a mixed belief having some
degree of truth and some of falsity. In other words, it
causes a kind of indifference between true faith and false
belief. TItis a mixture of both samyaktra mohaniya and

! Commentary on Karma-grantha, I, 13,
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mithvatva mohaniva. That is why it is also called samyag-

mithydatva mohaniva.
(b) Caritra-mohaniya karma—This kind of wmchaniva karma
obscures right conduct which is the innate property of soul. It
obstructs the soul from acting according to the right prescriptions
of scriptures or any authoritative sources. The obstruction of
conduct is produced through the sixteen passions ( kasdyas) and
nine guasi-passions ( so-kasavas ):

(7) Kagsaya—There are four chief kasdvas : anger ( krodha), pride
(mana ), deceit (maya), and greed (lobha ).
Each of these is again classified into four sub-divisions accord-
ing to the intensity of their nature. The four sub-divisions are:

1. Anantanubandhin—It completely hinders right belief and
conduct. The soul possessing anantdnubandhin anger, etc..
can never have right belief and conduct. It lasts for the
whole of life.

2. Apratyakhvandvarapa—It hinders partial self-discipline but
allows the existence of true belief. It lasts for one year.

3. Pratvakhyanavarana—It obstructs the beginning of complete
self-discipline or renunciation but does not prevent the
existence of right belief and partial self-discipline. Tt lasts
for four months.

4. Sanjealana—It hinders the attainment of complete right
conduct (yathakhvata caritrad. Its effect lasts for one
fortnight.

(17) No-kasdya—Quasi-passions are divided into nine categories:

1. Hasva—Laughing and joking fall under this category.

. Rati—Proper or improper liking for a certain object is called

n

rati.
3. Arati—Proper or improper disliking for a particular thing is
named arati.

Soka—Sorrow for an object is known as soka.

»

. Bhaya—Fear is caused by bhaya karma.

. Jugupsa—It is a kind of disgust.

. Purusa-veda—Through this, in the male the desire for union
with a female is produced,

N Oy
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8. Stri-veda—Through this, in the female the desire for union with
a male is excited.

9. Napuwisaka-veda—The third sex is produced by the rise of this
karma. The sexual urge with them is exceedingly strong,
since it is directed towards male and female both.!

The caritra-mohaniya karma has accordingly twenty-five sub-
species. Adding the three sub-species of the dar$ana-mohaniya to
it, we have in all twenty-eight sub-species of the belief and
conduct-obscuring (smokaniya) karma. The following table will
show the sub-species of mohaniya karma.

! Commentary on Karma-grantha, I, 14-9; I, 21-2.
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AGE-DETERMINING KARMA

It confers on a being a certain quantum of life in any one of
the four states of existence. The following are the four sub-
species of ayus karma :

I. Deva-dyus—It determines the celestial age.

2. Manusya-dvus—The human age is determined by it.

3. Tiryag-avus—This determines the age of animal life.

4. Naraka-dvus—The age of hellish beings is determined by it.

PERSONALITY-DETERMINING KARMA

It causes the individual diversities of souls. It is known as
ndma karma. The number of its sub-species is 103. These sub-
species are mostly quoted in a fixed succession in four groups:
pinda-prakrils, pratveka-prakytis, trasa-dasaka, and sthavara-
dasakal The names of the causes of these sub-species are
according to the names of the sub-species.

(a) Pinda-prakrtis—There are seventy-five sub-species in this
group :
4 States of Existence—Celestial state of existence, human state of

existence, animal state of existence, and hellish state of
existence.

5 Classes of Beings—A being with one sense, two senses, three
senses, four senses, and five senses.

5 Bodies—Physical body of animals (including vegetable kingdom)
and human beings, transformable body of fine matter,

projectable body of pure matter, electric body, and karmic
body.

3 Chief and Secondary paris of Bodies—The chief and secondary
parts of the physical body, of the transformable body, and
of the projectable body. The electric body and the karmic
body have no parts.

15 Bindings:

1. The binding of physical body with previous physical body.
2. The binding of physical body with electric body.
3. The binding of physical body with karmic body.

! Doctrine of Karman in Jain Philosophy, p. 1.
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The binding of physical body with electric and karmic
bodies.

The binding of transformable body with previous trans-
formable body.

6. The binding of transformable body with electric body.

I0.
II.
I2.

13.
14.
15.

. The binding of transformable body with karmic body.
. The binding of transformable body with electric and karmic

bodies.

. The binding of projectable body with previous projectable

body.

The binding of projectable body with electric body.

The binding of projectable body with karmic body.

The binding of projectable body with electric and karmic
bodies.

The binding of electric body with previous electric body.
The binding of electric body with karmic body.

The binding of karmic body with previous karmic body.

Certain types of bodies are not bound with some particular

types of bodies as for instance, physical body has no binding
with transformable body and so on. Hence, the bindings are
only fifteen in number.

5 Sasnghatanas—Sanghdtana is a type of scraping as a rake gathers

together the grass that has scattered about. According to
the five bodies there are five sasnghatani-nadma karma : The
scraping of the matter of the physical body, of the trans-
formable body, of the projectable body, of the electric body,
and of the karmic body.

6 Firmuesses of the Joints of Phvsical Body—Vajra-rsabha-

nardca-santhanana is an excellent joining in which two
bones are hooked into one another, rsabha-nardica-samha-
nana is not so firm, nardca-samhanana is still weaker, ardha-
nardca-sawmhanana is a joining which is on one side like the
preceding one, whilst on the other, the bones are simply
pressed together and nailed, kilika-sanmhanana is a weak
joining by which the bones are merely pressed together and
nailed, and serdrta-samhanana is quite a weak Joining in
which the ends of the bones only touch one another.
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6 Figures—The sansthana-nama-karma determines the figure of a
being. Six types of figures have been discussed in the
Jaina doctrine of karma : the entire body to be symmetrical,
the upper part of the body to be symmetrical, not the
lower one, the body below the navel to be symmetrical and
above 1t unsymmetrical, the body to be hunch-backed,
the body to be dwarf-like, and the entire body to be
unsymmetrical.

5 Colours—Black, blue, red, yellow, and white. Other colours are
produced by mixing only.

2 Odours—Pleasant odour and unpleasant odour or good smell and
bad smell.

5 Tastes—Bitter, sour, acidic, sweet, and astringent.
8 Touches—Soft, hard, light, heavy, cold, hot, smooth, and rough.

4 Anupirvis—When one existence of a soul is finished and it goes
from the place of death to the place of its new birth, this
state is called anupirvi. There are four anupirvis accord-
ing to the four states of existence (ga#; ) : celestial, human,
animal, and infernal.

2 Gaits—To move in a pleasant manner as oxen, elephants, etc.,
do and to move in an ugly manner as camels, asses, etc., do.

(&) Pratyeka-prakriis—This group consists of eight sub-species:
superiority over others, capability of breathing, hot body of the
sun, etc., cold body of the moon, stars, etc., a body that is neither
heavy nor light, the body of a founder of the Holv Order
{ tirtharkara ), normal formation of the body, and abnormal forma-
tion of the body.

(¢) Trasa-dasaka—There are ten sub-species in this group: a
body possessing two senses, etc., gross body, developed body,
individual body, firm body, beautiful and lovely parts of the body,
gaining of sympathy without any obligation, sweet voice,
suggestive speech, and honour and glory-winning personality.

(d) Sthdvara-dasaka—This group also consists of ten sub-species :
the body of plants, etc., subtle body, undeveloped body, a body
in common, body without firmness, ugly parts of the body, no
sympathy gaining, ill-sounding voice, unsuggestive speech, and
dishonour and shame-giving individuality.
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The scheme of the sub-species of the personality-determining
karma is as under:

N4 4 KARMA
] N
Pinda-prakytis  Pratyeha- Trasa-dasaka Sthavarva-dasaka

prakytis (10) (10)
(8)

. States of Existence ( 4)

. Classes of Bemngs (5)

Bodies (3)

Chief and Secondary parts of
Bodies (3)

. Bindings (15)

. Sanghatanas (5)

. Firmnesses of the Joints (6)

. Figures (6)

. Colours (5)

10. Odours {2)

11. Tastes (5)

12. Touches (8)

13. Anupiirvis (4)

14. Gaits {z2)

STATUS-DETERMINING KARMA

It destines the hereditary rank occupied by a person through
his birth. This species is called gofra karma. It is divided into
two sub-species :

O 0N O P W R -

1. Uccairgotra karma destines high family surroundings.

2. Nicairgotra karma determines low family surroundings.

POWER-HINDERING KARMA

It hinders the power {wirya) of the soul. It is known as
antardya karma. The power is hindered in a five-fold manner :?
1. Danag-antardya karma—It hinders dispensing alms, ete.
2. Labha-antaraya karma—This kind of antardya karma hinders
receiving.
3. Bhoga-antardva karma—It hinders the enjoyment of some
object which can only be enjoyed once such as food, ete.
4. Upabhoga-antaraya karma—It hinders the enjoyment of some-
thing that can be repeatedly enjoyed such as clothes, etc.
5. Virya-antaradya karma—It hinders the freedom of will-power.

1 Karma-grantha, I, 32.
2 ibid.
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The total number of the sub-species of the eight karmas is as
follows :

1. Knowledge-obscuring karma 3
2. Intuition-obscuring karma 9
3 Feeling-producing karma . 2
4. Belief and conduct-obscuring karma - 28
5. Age-determining karma .. 4
6. Personahty-determining karma .. .. 103
7. Status-determining karma .. .. 2
8. Power-hindering karma .. .. 5

Total .. 158

BANDHA, UDAYA, UDIRANA, AND SATTA

Taking into consideration the existence in potentia ( sattd ), all
the sub-species can exist in a soul. So far as the realisation
(udaya ) of the species is concerned, the entire number amounts
only to 122. If the bondage (bandha) of new species is taken
into consideration, the total number is assumed to be 120. If the
premature realisation (udirand) is considered, the entire number
amounts to I2z as in realisation.! The following table will
indicate the number of the sub-species existing in different states:

Bandha Udaya Udirana ©  Satia

Knowledge-obscuring 5 5 “ 5 3
Intuition-obscuring e 9 9 9 9
Feeling-producing 2 2 z 2
Belief and conduct-obscuring ... 26 28 ! 23 28
Age-determining ... 4 4 4 4
Personality-determining .. 67 67 67 | 103
Status-determining e 2 2 2 < 2
Power-hindering 5 5 5 5

Total mhl?o“ - 122 IZZ_ 158

In satta all the prakriis exist. In wdava the number is only
122 because the fifteen bindings and the five sasnghdtanas are not

* Sukhlal: Karma-vipaka, p. I1IT.
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included as they are then thought to exist implicit in the five
bodies. The colour, odour, taste, and touch are only reckoned as
four species instead of twenty. In udirapa also the same species
are counted. In bandha the number is 120, since the two
mohaniva karmas, viz., samvaktva and mis$ra cannot be bound
separately because they are purified conditions of mithyatva.
Therefore, they must be subtracted from the 122 species of #daya
and udirand, so that the total number in bandha is 120.

DURATION

After having considered the nature of karmas we, now, proceed
to their duration. First, let us understand the scheme of the
division of time as conceived by the Jainas. ‘The lowest unit of
time is the samava. Innumerable samayas form an dvalika.
16,777,216 avalikas equal one muhdrta {43 minutes of European
time). Thirty muhirtas make one day. Out of the days are formed
weeks. ... The number of years can be expressed in words up to a
number containing 77 cyphers. DBevond that, it is asasnkhveva.
An innumerable quantity of years is called pulyopama, 10 kotakoti
{ 1,000,000,000,000,000) of palyopamas are one sdagaropama.
10 kotakoti of sdgaropasmas comprise one wuisarpini (ascending
period of time); the same number of sdgaropamas measures one
avasarpini ( descending period of time j."

The following table will give the highest as well as the lowest
duration of each chief species of karma : 2
Minimum time

Karmas Mavximum fine

Less than one

30 kotakolr
miuhiria

sdagaropamas

1. Knowledge-
obscuring.

2. Intuition- .
obscuring.

2 .. s »2

3. Feeling-producing .. " ” 12 muthiirtas

4. Belief and conduct-
obscuring.

5. Age-determining

6. Personality-
determining.

7. Status-determining

8. Power-hindering

33 sagaropamas

20 kotakoh
sdgaropammas

> ’

Less than one
muhiivia

25 sy

8 muhiirtas

. »

Less than one
muhiirta

1 Doctrine of Karman in Jain Philosophy, p. zo.
2 Tattvartha-sttra, VIII, 15-21.
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INTENSITY

The intensity of the effect of karma depends upon the weak-
ness or strength of the passions ( kas@yas). In accordance with
the four degrees of the passions, four degrees of the strength
of karma have been recognised by Jainism. The more sinful
a person is, the duration of his bad karma is longer. The stronger
the effect of his badness, the weaker that of his good species.
With an increased purity the duration of the bound karma and
the intensity of the bad species decrease, while the intensity
of the good species grows. With the bad species, the fourth
degree of theintensity is produced by the most violent passions, i.e.,
anantdnubandhi kasiyas. The third degree is caused by the apratva-
khyandvarana kasavas, the second by the pratyakhyandvarana kasa-
yas, and the first by the sasijvalana kasiyas. With regard to the good
species, the safijvalanas produce the fourth, the pratyakhyanavas a-
nas the third, the apratyikhyanavaranas the second degree. The
intensity of the first degree does not exist with the good species.

QUANTITY

The soul assimilates only that karmic matter which is within
its own pradeéas, and not that lying outside, just as fire seizes
only that inflaimmable material which i{s lying within its reach.
The matter assimilated by the soul is divided into the eight
species of karma. The shares which fall to the eight chief
species differ from one another. The age-determining species
{ayus ) receives the smallest part, a greater portion goes to
the persorality-determining (maman) and status-determining
(gotra ) species which both obtain equal portions. More than that
goes to the knowledge-obscuring (jidnavarana), intuition-obs-
curing ( dar$andvarana ), and power-hindering ({ antardya) species,
each of which gets an equal portion. Still a larger part than
these falls to the belief and conduct-obscuring species ( mohaniva )
and the greatest of all goes to the feeling-producing species ( veda-
niya). These shares are further divided among the sub-species.?

CAUSES OF BONDAGE
The theory of causation explains each and every event of life
in the strict form of cause and effect. No effact can be produced

! Doctrine of Karman in Jain Philosophy, p. 24.
2 ibid., p. 26
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in the absence of its cause. This universal law is applied to the
doctrine of karma also as we have already mentioned. Each
of the karma-species can only be bound so far as its cause of
bondage is in existence. The following activities constitute the
causes of the different species. Although all the species are bound
by activities and passions in general, yet, every species has some
special causes constituted by some particular activities. They
are as follows: !

CAUSES OF KNOWLEDGE AND

INTUITION-OBSCURING KARMAS

1. Hostility against knowledge, knower and, the means of knowl-
edge.

2. Denial, annihilation, and hindrance of these three.

3. Disregard of a true doctrine and its commandments.

4. Rebelliousness and lack of discipline towards teachers.

5. Complete destruction of books and other means of knowledge.
6. Indifferent or opposite attitude towards knower and knowl-
edge.

CAUSES OF FEELING-PRODUCING KARMA
Pleasure :

Respects for parents, teachers, etc.

To have pity on miserable beings.

Keeping of vows of a house-holder or a monk.
Honourable conduct.

. Overcoming of passions.

. Giving of alms or some other kind of help.
Fidelity in belief.

Interest in spiritual activities.

The contrary causes produce pain.

I

CAUSES OF BELIEF-OBSTRUCTING KARMA
1. The teaching of a false faith.

2. The denial of the path of liberation.

3. The pollution of sacred objects.

4. The blasphemy of liberated souls,

1 Karma-grantha, I, 54-61.
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5. The blasphemy of monks and saints.
6. The blasphemy of gods.
7. The disregard of Holy Order.

CAUSES OF CONDUCT-OBSTRUCTING KARMA

1. The actions produced by the outbreak of passions cause the
binding of kasava-mohaniva karma.

2. No-kasava-mohaniva karma is bound by the mind which is
confused through joking, liking, disliking, sorrow, fear, disgust,
etc.

3. Slight passionate desire, conjugal fidelity, inclination for right
conduct, etc., cause the binding of purusa-veda (male sex)
karma.

4. Jealousy, deceit, great sensuality, adultery, etc., cause the
binding of stii-veda (female sex ) karma.

5. Violent love of pleasure and strong passions directed towards
sexual intercourse with male and female cause the binding of
napumsaka-veda ( third sex) karma.

CAUSES OF AGE-DETERMINING KARMA

1. Hellish age is bound by the actions of one who tortures
and kills other beings and strives in an extraordinary manner
after passions.

2. The deceitful and frandulent person binds animal age.

3. The humble and sincere one whose passions are slight binds
human life.

4. One who possesses right belief but who only partially or not at
all practises self-discipline, whose passions are slight, who is
chaste, who endures troubles, etc., binds celestial life.

CAUSES OF PERSONALITY-DETERMINING KARMA

Honesty, gentleness, absence of desire, purity, etc., are the
causes of the binding of good personality-determining karma,
while the reverse that of bad.

CAUSES OF STATUS-DETERMINING KARMA

The recognition of the excellence of others, modesty, rever-
ence towards teachers, the desire to learn and to teach are some
, of the causes of the binding of high family surroundings, whereas
" the contrary causes the binding of low family surroundings.
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CAUSES OF POWER-HINDERING KARMA
The withholding of food, drink, lodging, clothing, and the
like causes the binding of power-hindering karma.

PREVENTION AND DESTRUCTION OF KARMA

The binding of new karma can be prevented through the
means of control of the activity of body, speech, and mind
(gupti); carefulness in waking, speaking, lifting up and laying
down a thing, etc. (samdti), moral virtues (dharma); reflection
(anupreksa ) ; patient endurance of troubles ( parisaha-jaya), and
conduct (caritra ).t

The acquired karmas can be annihilated through suitable
measures of fasting, reduction of food, restriction to certain kinds
of food, renunciation of delicacies, a lonely resting place, mor-
tification of the body, expiation, modesty, service, study,
renunciation of ego-identification, and meditation.?

STAGES OF SPIRITUAL DEVELOPMENT

According to Jaina philosophy, there are fourteen stages of
development through which the soul gradually delivers itself from
the state of complete dependence upon karma to the state of
complete dissociation from it. These stages are known as the
‘states of virtue’, i.e., gunasthanas. Here the word ' virtue’ does
not mean an ordinary moral quality but it stands for the nature
of soul, i.e., knowledge, belief, and conduct.?

Through these fourteen stages of development the soul
gradually frees itself, firstly from the worst, then from the less
bad, and finally from all kinds of karma, and manifests the innate
faculties of knowledge, belief, and conduct in a more and more
perfect form. The owners of these stages are the following : ¢

1. Wrong believer { mithyadyrsii).

2. One who has a slight taste of right belief { sdsvddidna samyag-
drsti ).

3. One who has a mixed belief ( misradrsti ).

1 Tattvartha-sitra, IX, 2.

¢ 1bid,, IX, 3; IX, 19-20

3 Tatra gundah . jAdanadavsanacaritraripdh ;lvasvabhdvai Sesah
Karma-grantha, I, 2 {commentary )

4 ibid.
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4. One who has true belief but has not yet self-discipline { avirata
samyagdrsti ).

5. One who has partial self-control ( desavirata ).

6. One who has complete self-discipline, sometimes, however,
brought into wavering through negligence ( pramatta samyata ).

7. One who has self-control without negligence (apramaita
samyata ).

8. One who practises the process called ‘ aparva karana’ in whom,
however, the passions are still occurring in a gross form (nivrtts
bidara sampardya).

9. One who practises the process called ‘awuivriti karama’ in
whom, however, the passions are still occurring ( anivriti badara
samparaya ).

10. One in whom the passions occur in a subtle form (siksma
samparaya ).

11. One who has suppressed every passion but who does not yet
possess omniscience ( upasanta kasiya vitardga chadmastha ).

12. One who has annihilated every passion but does not yet
possess omniscience ( ksina kasava vitariga chadmastha ).

13. One who possesses omniscience and engages himself in activ-
ities ( sayogi kevalin).

14. One who is omniscient and does not perform any activity
{ ayogi kevalin ).

The whole scheme of gunasthinas is devised in a logical order
according to the principle of decreasing sinfulness and increasing
purity. At the first stage all the causes of binding, viz.. wrong
belief, lack of self-discipline, passions, and activity are operating.
From the second to the fifth, only three causes are in operation,
ie., wrong belief is absent. From the sixth to the tenth, only
passions and activity exercise their influence. From the eleventh to
the thirteenth, only activity is present. On the last stage there is
no binding of karma. The number of the karmas which are in

realisation (udaya) and existence in potentia ( saita) also decreases
with every step.

I. MITHYADRSTI GUNASTHANA
The chief characteristic of this gupasthina is wrong belief.

The abhavyas’ (not capable of salvation) as well as  bhavyas’
(capable of salvation) are on this stage. The difference
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between their conditions is that all the ‘abharvas’ are
eternally in this gunasthina, whereas only those * bhavyas’ who by
reason of certain unfavourable conditions do not reach salvation
do so for a certain period of time. With the other ‘ bhayvas’ this
stage has no beginning but an end which comes sooner or later.
With a being who fell from a higher stage and sank into wrong
belief, it has a beginning as weil as an end.

2. SASVADANA SAMYAGDRSTI GUNASTHANA

It is of very short duration lasting in the minimum one
“samaya’ and in the maximum six ‘dvalikds’. Those beings that
possessed right belief produced by suppression of wrong belief
during the period less than a ‘ muhdrta’ but who had lost it again
on account of the breaking out of passions, are said to enjov
this gunasthana.  After the lapse of the settled period, the being
necessarily sinks back into the first gunasthana.

3. MISRA GUNASTHANA

The fundamental characteristic of this stage is indifference
which lasts only during the period less than forty-eight minutes
( muhiirta). It is a mixed belief produced by the mingling of truth
and falsity. After the lapse of the time of the stay on this stage,
the being attains wrong or right belief, according to the
circumstances.

4. AVIRATA SAMYAGDRSTI GUNASTHANA

To this stage belong those beings who possess right belief and
have the knowledge of truth and falsity but on account of the
realisation of the ‘apratyakhyanavarana kasiyas’ are not capable
of practising self-discipline. The duration of this stage is in the
minimum less than a muhdarta and in the maximum more than
thirty-three sagaropamas.

5. DESAVIRAT A SAMYAGDRSTI GUNASTHANA

In this state of virtue, partial self-discipline exists. The
duration is in the minimum less than a mauwhiirta and in the
maximum somewhat less than a * parvaiots .

6. PRAMATTA SAMYATA GUNASTHANA

The being belonging to this gunasthina attains complete self-
discipline, although he is disturbed through negligence produced
by the realisation of the safijvalana passions. This state lasts in

20
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the minimum one samaya and in the maximum less than a
muhiirta. 1f the person belonging to this stage degrades after one
samava, he becomes an ‘ avirata’ (4th stage); if the degradation
is after ‘amtarmuhiirta’ (less than 48 minutes) he becomes a
deSavivata (5th stage). If the ‘amfarmuharia’, however, has
passed without any incident, he goes into the seventh stage. If
he has ascended no series, he comes back to the sixth stage
and the operation begins anew. This wavering between the sixth
and seventh gunasthdnas lasts in the maximum somewhat less
than a ‘ parvakoti’. If the ‘wpasama’ or ‘ksapaka’ series is
ascended, such a wavering does not take place.

7. APRAMATTA SAMYATA GUNASTHANA
In this state of virtue, complete self-discipline without negli-
gence exists. It lasts one samaya till antarmuhirta.

8. NIVRTTI BADARA SAMPARAYA GUNASTHANA

Like the following stages, this stage is accessible only to those
beings who are on a $rent (series). A special process known as
‘apirva karana’ is performed in this stage. The being who is on
the ‘wpasama sremi’ remains on this stage in the minimum one
samaya and in the maximum anfarmuhiirta ; the one who is on
the ‘ ksapaka Sreni’ altogether antarmuhiiria.

6. ANIVRTTI BADARA SAMPARAYA GUNASTHANA

One who is on the upasama or ksapaka $reni and performs the
process called ‘ anivyits karana’ belongs to this stage. The former
remains in it in the minimum one samaya, in the maximum antar-
muhirta ; the latter antarmuhiirta altogether.  The passions still
occur in this stage.

10. SUKSMA SAMPARAYA GUNASTHANA

On this stage passions only occur in the most subtle form
in order to be then totally suppressed or annihilated. It lasts
with the wpasama sreni one samaya in the minimum; anfar-
muhidria in the maximum; with the ksapaka §$remi altogether
antarmuhirta.

11. UPASANTA KASAYA VITARAGA CHADMASTHA
GUNASTHANA
It is the highest stage that can be reached on the upasama
$reni. The passions on this stage are totally suppressed. It lasts
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in the minimum one samaya, in the maximum antfarmuhiria.
After ending this stage, the being belonging to it falls from the
upasama $reps and sinks into one of the lower stages.

12. KSINA KASAYA VITARAGA CHADMASTHA
GUNASTHANA

In the last samava of the tenth stage (siksma sampardava
gunasthana ), when the last particle of greed has been annihilated,
the being who is on the ksapaka $reni becomes a ksina kasiva
(one with annihilated passions). He remains antarmuhiirta on
this stage and then becomes omniscient without fail.

13 SAYOGI KEVALI GUNASTHANA

When the karma obscuring the knowledge, intuition, bliss,
and power of the soul has completely heen annihilated, the person
becomes a savog! kevalin. He possesses omniscience and omni-
potence. He still possesses certain activities conditional upon
matter. Certain karmas are stili realising themselves, but as soon
as his ‘dyus’ (age) is exhausted, he annihilates them also in
order to be emancipated. This state of virtue lasts in the
minimum anfarmuhirta, in the maximum somewhat less than
a piirvakoti.

r4. AYOGI KEVALI GUNASTHANA

This last and the highest state of virtue is a transitory state
which lasts anfarmuhirta and leads to the complete emancipation
from karma. With the complete annihilation of every action, the
omniscient enters the $ailesi state—a state of pure meditation
which only lasts as long as is necessary to pronounce five short
syllables (a, 7, u, 7, /). When the remaining karmas are
completely annthilated, the liberated soul goes to the end of the
universe which is called ‘§iddha-sila’. It dwells there without
visible shape. It possesses an immaterial dimension of two-third
of that which it had during its last existence (gati). There, it
enjoys infinite, incomparable, indestructible, supernatural happi-
ness of salvation. A soul in its perfect nature is God. Every
being has got the innate nature of Godliness. Through 1ts right
belief, right knowledge, and right conduct, it can attain that
state. It is the individual effort—the personal endeavour that
constitutes the path to the state of God. There, the soul perfectly
shines with infinite knowledge, infinite intuition, infinite bliss, and
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infinite power. The liberated soul does not lose its individuality.
Its individual existence is retained in that state as well.

UPASAMA SRENI

At the end of the seventh stage of development, the soul
ascends either wupasama Sremi or ksapaka $rewi  That Srend
(series) in which the heaped-up species of mohaniva karma are
suppressed so that they cannot manifest themselves, is called
upasama $reni. The species are not totally eradicated. They
exist in a latent state and can break out again occasionally. If
the suppression takes place in a regular and systematic way in a
certain succession, the upasama $rens ends in a complete suppres-
sion of all belief and conduct-obscuring karmas. This series
reaches its end in the wpasdnta moha gunasthana ( 11th stage), as
then the suppressed passions break out again and the giva descends
from the series. The different stages of the development of the
wpasama Srent consist in the following procedure :2

Firstly, the being suppresses the life-long passions. Thereupon
he suppresses the three sub-species of belief-obscuring karma and
through that, reaches aupasamika swmvaktva (right belief acquired
through suppression). When this has happened, the being
proceeds to the suppression of the still remaining mokaniva
karmas. For this purpose he performs three processes: vathd-
pravyiti karana, apiirva kavana, and anivyttd karana. 1 a calculable
part of the aniuyifi karana has passed, the jiva performs an antara-
karana of the twenty-one remaining mohaniva karmas. Then he
successivelv suppresses, within the fraction of a mukiirta, the
third sex-passion, then the female sex-passion, then joking, liking,
disliking, sorrow, fear, and disgust; then the male sex-passion,
then simuitaneously apratvakivanavarana and pratvakhvandvarana
anger, then the sasijvalana anger. This process occurs in man.
The succession in woman is: third sex-passion, male sex-passion,
joking, etc.; in a napumsaka, female sex-passion, male sex-passion,
joking, etc.® Thereupon follows the suppression of the second and
third kinds of deceit and of the sasijvalana deccit, and then that
of the second and third kinds of greed. After that the safifvalana

! Some writers start from the fourth stage also. See Vilesivasvaka-
bhasya, 1201. ) y
2 Karma-grantha, V, ¢8.

3 ,Xvaéyaka—niryuku. 116 ; Videsivasvaka-bhisya, 1288
- v .
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greed becomes divided into three parts- the first two of these, the
being suppresses simultaneously, the third, again is divided into a
measurable number of pieces, which are suppressed gradually
piece by piece. Through this long process he becomes a siksma
sampardva (1oth stage). When the last piece of greed is
suppressed, he is an wpasanta moha ( 11th stage). On this stage,
the jiva remains, in the maximum for less than 48 minutes, in the
minimum for one sasnayva. No sooner has this time passed than he
falls down from this stage and sinks into even the second
gunasthana under certain circumstances.

KSAPAKA SRENI

The ksapaka Sreni leads to the destruction of karmas. The
person who has ascended it, annihilates successively the different
species of karma that exist in pofcutia, becomes in the end quite
free from karma, and thereby achieves the highest goal —
salvation.

A person exceeding eight years of age, possessing the best
firmness of the joints is capable of ascending this series. First of
all, he annihilates the four life-long passions, then the three
species of belief-obscuring karma. If he has bound avus {age)
and dies before wrong belief is completely annihilated, in his new
existence, he can eventually bind anew the four life-long passions,
since wrong belief which is their germ still exists. If, however,
wrong belief is destroved, this is impossible. Tf he has bound
ayus, but does not die immediately after the annihilation of the
seven mohaniva karmas, he Is satisfied with what he has attained,
and for the moment does not undertake any endeavour to
annihilate the other karmas. He experiences still three or four
births before he attains liberation. If he reaches the series with-
out having bound ayus, he proceeds immediately to the destruc-
tion of the still remaining conduct-obscuring karmas. For this
purpose, he performs three processes, of which the first falls into
the seventh stage, the second into the eighth stage, and the third
into the ninth stage. During the second process ( apirva karana)
he begins simultaneously with the annihilation of the four
apratyakhyandvarana and pratviakhydnararana passions.  When
these have half disappeared, he meanwhile destrovs three intui-
tion-obscuring karmas and thirteen personalitv-determining
karmas, Then he annihilates what still remains of the two species
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of passions. Thereupon follows the annihilation of the third and
female sex-passions, of joking, liking, disliking, sorrow, fear,
disgust, male sex-passion, and of safijealana anger, pride, and
deceit.)  After this, he leaves the ninth stage (amnivritz guna-
sthana ), and sinks into the tenth stage ( saksma sampardya guna-
sthana ), where he successively annihilates the safjralana greed,
divided into pieces. As soon as the last piece of greed
disappears, all passions are destroyed and the highest stage of the
series 1s reached. The jiva is now, a ksina kasava (12th stage).
Then he annihilates the two kinds of sleep (nidra and pracald),
thereupon the five veilings of knowledge, the four wveilings of
intuition, and the five species of power-hindering karma. Then he
becomes a savogi kevalin ( 13th stage )? who still wanders for some
time on the earth and thereafter attains salvation.

! This process 13 for man, for woman and third sex—the same
change as in the upaSama Sron..
? Karma-grantha, V, 99.
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two kinds of, 113
Avagyaka-niryukti, 49
Awareness, 46

Being, 93
classes of, 142
Berkeley, 2, 4, 5
Bhadrabihu, 111
Bhagavati-siitra, 21, 27, 89, 115
Binding, 142
Bliss, 85
Body, 77
five kinds of, 142
Bondage, 37, 56, 146
causes of, 148-151
four kinds of, 135
Bradley, 6, 7, 22
Buddha, 9, 10
Buddhism,

conception of knowledge in, 91, 92

Madhyamika school of, 8, ¢

Vaibhasika and Sautrintika
schools of, 20, 25

Yogacira school of, 9

Canon, 22
description of the means of
congnition in the Jaina, 8¢9
theory of knowledge in the
Jaina, 83
Carviaka, 20, 40, 53, 6I, 92
Causation, theory of, 116
Cause, and effect, 116
Clairvoyance, 95
nature of, 95, 96
six types of, 97
Cognition, 49
conditions of, 104
non-perceptual, 103
Colour, five kinds of, 68, 144
Combination, 68
Conclusion, 111
defined, 112
Confusion, 132
Conscious activity, 49, 103
Consciousness, 9, 10, 11, I3, 20,
25, 43, 44
as the essence of soul, 53
definition of, 45
Contraction, 60
Contradiction, 131
Contributory part, 123
Co-ordinate, 74
Co-valent, 74
Critique of Pure Reason, 5

Darkness, 83
Dark ray, 83
Decay, 23, 24, 59, 114
Delage, 67
Democritus, 15, 40
Descartes, 14, 65
Determinate cognition, 46
Determinate perception, 104, 105
Determination, g1

three kinds of, go
Dialectic, Jaina, 121
Difference, 24, 25, 131
Dissociation, 68, 73
Divisibility, six kinds of, 83
Division, 73
Doubt, 132
Dream, causes of, 66
Dualism,

epistemological, 14

ontological, 14
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Electron, 69
Empedocles, 14
Energy, 69, 77
Energy-level, 75
Enjoyer, 57
Example, 111
homogeneous and heteroge-
neous, IIz
Existence, 22, 121, 122
in potentia, 146
states of, 142
Expansion, 60
Experience, 22
Transcendental, 7
Extension, 2
Extra-fine matter, 77

Figure, 82

six types of, 144
Fine matter, 77
Fineness, 82
Firmness. 143
Freud, Sigmund, 67

Gait, two kinds of, 144
Gas, 69, 77
Gautama, 21, 41, 42, Ii5
God, 59

Jaina conception of, 155
Green, T. H., 2
Grossness, 82

Hamilton, 15

Heat, 84

Hegel, 6
Hemacandra, 9o, 108
Heraclitus, 14, 40
Herbert Warren, 46
Heterodox, 18

Idealism, conception of, 1-3
types of, 3-11

Identity, 24, 131

Ignorance, 11

Ilusion, 6o

Image, 63

Immanence, theory of, 16

Implication, 92

Independence, theory of, 16

Indescribability, 122

Indeterminate cognition, 46

Indian Philosophy, 26

Individual, 7

Indrabhiiti, 40

Inductive reasoning, 105
definition of, 107

INDEX

Inference, 89, 9o, 92, 103
definition and kinds of, 108
Infinity, four types of, 45
Intuition, 45
difference between knowledge
and, 45
stmultaneity of knowledge and, 49
successive occurrence of knowl-
edge and, 50
temporal relation between
knowledge and, 48
Intuition and knowledge as
identical, 51

James, 13
Jainism,
conception of reality im, 21-39
conception of worldly soul in, 60
judgment in, 114
relation of knowledge with
soul in, 85
sound in, 79
Jinabhadra,s0, 51
Judgment, relativity of, 114-118
seven-fold nature of, 118-122
two kinds of the dialectical
seven-fold, 122-127

Jung, 67

Kant,3, 5. 14, 01

Karma, 61-63
age-determining, 142
belief and conduct-obscuring, 138
causes of the binding of, 148-151
doctrine of, 133
duration of, 147
eight fundamental species of, 135
feeling-producing, 137
intensity of, 148
intuition-obscuring, 136
knowledge-obscuring, 136
knowledge-obscuring and intui-

tion obscuring, 50, 52

meaning of, 133
nature of, 135
personality-determining, 142
physical form of, 63
power-hindering, 145
prevention and destruction of, 151
quantity of, 148
status-determining, 145

Karmic veil, 52

Kesikumara, 85

Knowledge, 43, 45
classification of the means

of valid, 92-94

four means of valid, 89
kinds of, 47
logical conception of, go



INDEX

theory of, 85
validity of, 91
Kundakunda, 24, 49, 72, 85

Language, 80
Lankavatira-siitra, 9, 10
Liberation, 39, 56
Light, 83, 84

Liquid, 69, 77

Locke, 4, 14

Mahavira, 271, 40, 41, 42, 61, 85, 115
Major term, 108
Maniness, 23
Matter, 19, 21, 23, 69
conception of, 65
definition of, 68
forms of, 79
manifestation of, 79
parts of, 69
relation with soul, 77
six sub-classes of, 77
union of, 75
Medium of motion, 21, 33
Medium of rest, 21, 23
Middle term, 108
Mimarhsd 18, 58, 92, 111
Bhitta and Prabhiakara
schools of, 18, g2
rejection of omniscience, 100
Mimarsa-stitra, 18
Mind, 77, 97
kinds of, 103
nature of, 103
Mode, 24, 235
Molecule, 32, 69
perceptibility of, 74
Momentariness, 9
Morton, 67

Nandi-satra, 8¢
Naturalism, 16
Negation, 92, 131
Mimamsaka conception of, 93
Nescience, 11
Neurological theory, 67
Nihilism, 9
Non-absolutism, traces in the
Canons, 115
Non-being, 93
Non-existence, 121, 122
Nyiya-vaidesika, 16, 19, 22, 23, 29
32, 53, 58, 61, 70, 79, 83, 85,
92, 109, III, I3

Observation, 107
QOdour, 144
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Omniscience, 52, 95
arguments for the existence of, 99
nature of, 99

Omniscient, 49, 51

Oneness, 2

Opposites, 116

Origination, 23, 24, 59, I14

Orthodox, 18

Paiicistikayva-sara, 72
Parsvanatha, 86
Particularity, 2
Passion, 139
Perception, 89, go, 92
categories of, 94-103
categories of empirical, 104
empirical, 100-105
Perfection, 52
Permanence, 23, 59, 114
Perrv, 15
Photography, 83
Plato, 4, 14
Pragmatism, 15, 16
Pramana-mimamsa, 9o
Probandum, 108
Probans, 108
five types of, 109
Proton, 69
Providential, 133
Psvchological theory, 67
Psycho-neurological theory, 67
Pujyapada, 49, 74

Quality, 123

primary and secondary, 4
Quasi-passion, nine, 139
Quasi-sense, 103

Radhakrishnan, 26, 27
Ramanuja, 19, 60
Realisation, 146
premature, 146
Realism, conception of, 11
critical, 16
dualistic, 14
monistic, 14
neo, 15
plurahstic, 14
pragmatic view of, 15
selective and generative, 17
trends of, 13-20
Reality, 22
expression of, 1, 2
physical, 12
Reason, 111
Recognition, 105
definition of, 107



166

Relation, 123
Recollection, 105

definition of, 106
Residence of substance, 124
Respiration, 77
Retenticn, 104, 105
Rightness, go
Rivers, 67

Sabara, 18

Salvation, 155

Samaya-sira, 35

Sankara, 10

Sankhva, 18, 19, 22, 42, 56, 57, 5
92, 111

Sarvastivadin, 20

Sense-organ, 3I, 103

Self, 10, 99

Sensation, 46, 104

Sensibility, 5

Shade, two kinds of, 83

Siddhasena, 51

Smell, two kinds of, 68

Solid, 69, 77

Somnambulism, 137

Soul, 21, 30

arguments for the existence of, 40

as a changing entity, 56
as agent, 57
as enjoyer, 37

as equal in extent to its body, 58

as the possessor of material
karma, 61
definition of, 44
eight kinds of, 115
five categories of, 31
nature of, 40
nature of worldly, 53
two kinds of, 31
varieties of, 60
Sound, 79
Space, 21, 34
Speech, 77, 80
Spencer, 2 :
Speculation, 104

difference between doubt and, 105

Sthanianga-siutra, 22, 35, 86, go

Subjectivism, 10

Substance, 22, 24, 42
classification of, 25

INDEX

Substratum, 42, 123
Sanyavadin, 18
Svllogism, 110
parts of, 111
Synthesis, 121

Taste, five kinds of, 68, 144
Tattvirtha-siitra, 38, 45, 88, go
Telepathy, 95
line of demarcation between
clairvoyance and, 98
nature of, 97
varieties of, 98
Thales, 14, 40
Thesis, 111, 121
Time, 21, 22, 35, 123
Jaina conception of the division
of, 147
Touch, eight kinds of, 68, 144
Transfusion, 132
Transmigration, 79

- Truth, 9

Umasvati, 22, 23, 24, 30, 37, 49,
88, g0
Understanding, 5
Union, 73
classification of, 81
Universal concomitance, 108-109
Universality, 25
Universe, conception of, 21
Upanisad, 22

Vadideva, 53, 60
Valsesika-siitra, 22
Validity,

intrinsic and extrinsic, 91, 92
Vedanta, 23, 25, 60
Vibration, 8o
Vidvanandi, 50
Virtue, states of, 151
Visesana-vati, 50
Visesivadyaka-bhasya, s0
Vyakhya-prajiapti-sataka, 68

Word, 124

INDEX—II

SANSKRIT TERMS

Abhinibodhika, 86-8
Acaksurdarsana, 48

Addhdsamaya, 27, 28, 30

defimition of, 35
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Adhisthana, 42 Daisandavavana, 45, 136
Adysta, 59 Dhirand, 86-8, 104
Agama, 113 Dharma, 9
Ahavirpratyaya, 41 Dharmastikava, 27, 23, 29
Ahdraka, 78 defimtion of, 33
Ahara-vargand, 77 Drystanta, sadharmya and
Ajada, 19 vaidharmya, 112
Ajiva, 26, 28 Drasty, 18
Arasastikaya, 27, 28, 30 Dravya, 22, 23, 24

definition of, 34 jiva and ajiva, 23
Alokakasa, 34 Dyrsya, 18
Alaya-vijiana, 9
Amitrta, 63, 64 Evambhiita-naya, 127
Ananta, 69
Amnanta-catustaya, 45 Ghatin kavmas, 45
Anasrita, 10 Gotra, 145
Anekanta-vada, 117, 118 Guna, 19, 342
Antahkarana, 103 three, 56
Antaraya, 45, 145 Gupasthana, fourteen, 151-6
Anu, 32, 69 Gupi-dea, 124

defined, 72 Gupin, 42, 43
Anubhaga, 38, 135
Anumana, 108 Hetu, 111
Apkaya, 32
Apratisthata, 10 Tha, 86-8, 104
Apta, 113 Indriva, 103
Avtha, 22, 123
Ariipin, 27 Jada, 18, 56
Asankheya, 69 Jiva, 26, 28, 20, 44
Asatkaryavada, 116 definition of, 30
Asrava, 37 Jivatea, 44
Astikaya, 27 Jiiana, 19, 90
Atma-riipa, 123 JiAanavarana, 43, 136
Audarika, 78 JRana-upaycga, 46
Avadhi, 47, 48, 86-8, 95
Avqgmha, 46, 86-8, 104 Kalu, 28, 123
Avaya, 86-8, 104 definition of, 35
Avidya, 11 Karana, 54
Ayus, 142 Karana-paraméanu, 32

Rarmana-Sarira, 78
Bandha, 37, 146 Karty, 54, 57
Bhasa-vargana, 78 Kayya-paramdnu. 32
Bheda, 32, 73 Kasava, sixteen, 139
Bhogya, 19 Kevala-darsana, 48
Bhokty, 18, 57 Kevala-1iana, 47, 86-3, 95, 122
Bhima, 1o Ksapaka Sreni, 157
Bhiita, 20, 43
Bmhmqn, 10, I, 19 Labihi, 10
Buddhi, 56 Lokakasa, ?34
gz;iauﬁ{lilréz?;;asilg i\daha’blzz‘tl‘a,_zo, +3
suy 2, Manahparyava, 47, 86-8, 95
Cetana, meaning of, 44 Manovargand, 78
Cit, 18, 19 Mat, 47
Mohaniva, 45

Darsana, 45, 137 kinds of, 13841

difference between jidna and, 43 Moksa, 39

kinds of, 48 Mukta, 31

Darsana-upayoga, 43 Miita, 63, 04
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Naigama, 126 gan':wrh-satya, 8
Nama, 142 amvoga, 44
Naya, definition of, 125 Sanghata, 32, 73, 143
fallacy of, 129-30 Sar.‘zgmha-nayrz, 22, 25, 126
province of, If27—9 .gar.z;:haya, 69
seven kinds of, 125 Sankoca, 19
two kinds of, 125 Sapta-bhangi, pramana and
N i, naya, 123-7
JJ;gZZLa:zi? 112 Sat, 3;2, 23, 26
Nirjara, 38 Satkaryavada, 116
No-kasdya, nine, 133 gagd 22, 146
attva, 19
- R Siddhasild, 155
gaclarthu, 22 Skandha, 32, 69
aksa, 111 defined, 73
Png;;u%;Zu 61 Smyti, 106
Paramartha, $ gf;é;ghi’77%6-8
Paramarthika-satta, 10 Sthdv;zm ’
P , 31
Payinama, 56, 59, 63 Ca T
Parok 8673 Sthiti, 38, 135
P“'O,‘_’m' o Styanagrddhi, 137
@ryaya, 24, 55 Styanarddhi, 137
Pinda, 60 Sinya, o
Pradesa, 27, 38, 59, 135 svabhava, 8 9
Prakyrti, 18, 19, 22, 38, 56, 135 g > o
coo T S P90 TIs Syadvada, 117-8, 122
Pramdna, go
Prapaiica, ’8
Prapaiica-sanva, 8, 9 Tayasa, 78
Pratibhdasika-satta, o Tarka, 108
Pratynd, 111 Tattva, 22
Pratyaksa, 86-9 ethical classification of, 35
Prthiikaya, 32 Tagtvdr_tha, 22
Pudgala, 26, 28, 2 Tejaskaya, 32
definition of, 32 Tejovargana, 78
meaning of, 67 Trasa, 33
Pupya, 36
Purusa, 18, 19, 22, 42, 56, 57 Udaya, 146
Udirand, 146
Rasa, 135 Cha, 108
Rjusiitra-naya, 126 Upakara, 123
Raksa, 75 Upanaya, 122
Rapin, 26, 27, 43 UpaSama sreni, 156 -
Upayoga, 30, 45, 61, 103
Sabda, 124 nivakara, 45
nava, 127 sdkara, 46
Sadhana, 108 .
Sadhya, 108 Vaikriya, 78

e Fanaibatiiaye, 32
Szzi‘k?iz: E;Sa’ 2 'eda, three kinds of, 139-40
Samabhiridha, 127 {fg}t:ﬁtl_va, 1837
ay 5 1 P t] 5 £l 5
Samasiva, 54 Vikaladeda, 125
Samaya, 35 I’-‘k" )
Sambandha, 123 T”‘ dsa, 19
Samsarga, 124 l,'/'}:t'lpaka’ 108
Samsdrin, 31 vapya, 108

Sarvara, 38 Vyavahara-naya, 126
kinds of, 38 Vyavaharika-satta, 1o
e
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