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Earlier writers

INTRODUCTION

Pariksamukham is a standard work on Jaina

-

on Jaina Nydya. Nyaya philosophy. The earlicst writers on this sub-

Umisviimi,

Kundakundi-
charya,}

Sa mantabhadra.

ject were Kundakundacharya and Umasvami or
Umisvati { 1st century A. D.). Umasvami wrote
his work Tattvarthadhigama Satra in the form of
aphorisms. Pariksimukbam is also written in the
same style. Commentators to Tattvarthadhigama
Sttra were . many and the most famous of them
developed this subject in their commentaries. The
following among them ave worthy of special men-~
tion: .(1) Pujyapada Devanandi, a Digarmvara,
the writer of Sarvartha-siddhi ( 5th century A. D.) ;
(2) author of Gandhahasti Mahabhasya { Samanta-
bhadra aceording to the Digamvara view, or Siddha-
sena Divakara according to the Svetamvara view or
Siddhasena Gani according to another view ); (3)
Akalafika, & Digamvara, the writer of Tattvartha-
raja-varttika ( 7th centny A. D. ); and (4) Vidya-
nandi or Vidyananda, a Digamvara, author of
Fattvartha-sloka-varttika ( 9th century A. D. ).
Kundakundacharya is the author of many works
the most famous of them being Pravachanasara,

Paiichastikaya-samayasara, Samayasara and Niyama-
sara.

Samantabhadra ( 2nd century A. D.? ) a Digam-
vara scholar saint whose date has not been definitely
ascertained ) was the author of the famous work
Apta-mimamsd. Akalaika Deva wrote a commen-
tary on this work entitled Asta-éati. Vidyananda
or Vidyanandi wrote a commentary on Asta-éati
entitled Asta-sahasri. Yuktyanuéasana is another
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important work of Samanta-bhadva among his
voluminous writings.

Siddhasena Divakara, a Svetamvara ( 6th or
7th century A. D.) wrote Nyayavatara a short
treatise in verse on Jaina Nydya. A commentary
on this was written by Siddharsi ( 10th century
A.D.) and Chandraprabha Suri { 12th century
A.D.). Siddhasena’s other works are Dvitringika
and Sammati Tarka the latter commented on by
Abhayadeva Siiri { 10th century A. D. ).

Haribhadra Stiri the author of Saddargana-
samuchchaya lived about 700—770 A. D* Guna-
ratna { 15th century A. D.} wrote a commentary
of this work. '

Akalagka Deva the great Digamvara writer
developed in elaborate treatises the subject of Jaina
Nygya philosophy. His Tattvartha-raja-varttika,
Astagati, Nyaya-vinichaya, Laghiya-straya, Pra-
mina-sahgraha ete. show the masterly way in which
he handled this subject and all writers who followed
him, modelled their writings on his treatises.
Manikyanandi the author of Pariksamukham was
the first writer who condensed the subject in the
form of aphorisms taking materials from Akalanka’s
works. Many commentaries of Pariksamukbam
the most famons among them being Prameya-
kamala-martanda by Prabhachandra and Prameya-
ratna-mala by Ananta-virya came to be written and
a large number of commentaries on Prameya-ratna-
mala exist in manuscript form in many Jain libraries
scattered throughout India. The work Pariksa-

+  tafarg g 1 @Rd M9”  an article in Hindi published
in Jain Sghitya Sanfodhaka, Bhaga 1, Adka 1,
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mukham received such a celebrity that Deva-stri
(11th century A.D.) wrote Pramana-naya-tattva-
lokalankara with its commentary Syidvida-ratna-
kara closely imitating the aphorisms of Partksa-
mukham and suhstituting merely synonyms in many
of the aphorisms. Ratnaprabha-stiri { 12th century
A.D.) wrote a commentary Syadvada-ratnakardva-
tarika to Syadvada-ratnakara. Rajadckhara ( 14th
century A. D. ) wrote a Pafijika on  Ratnaprabha’s
work and Jianachandra { L4th century A, D.)
wrote a Tippana to the same.

The next great writer was Hemachandra who
wrote voluminous works on almost every subject.
His celebrated work Drvatringikia on the model of
Siddhasena’s work has been commented on in  detail
by Mallisena ( 13th century ) in a commentary
entitled Syadvadamaiijari in which different systems
of Hindu, Bauddha, Charvika and other systems of
philosophy have been reviewed and criticised.
His famous work on Jaina Nyaya is Pramana-
mimimsa a portion only of which has up to this
date been discovered.

Many other more or less important works on
Jaina Nyaya such as Nyiya-dipiki of Dharmabha-
sana, Saptabhangitaradgini of Vimala-dasa, Patra-
pariksd and Apta-pariksd of Vidyananda, Prama-
laksma and Pramana-pariksa of Vidyanandi, Jaina-~
tarka-bhisg, Jaina-tarka-varttika, Naya-chakram,
Naya-pradipam,  Naya-rahasyam, Nayopadesah,
Pramana-nirnayah and innumerable glosses on the
standard works and their commentaries already
mentioned came to be written, but no new view-
point was adopted by any of these later writers
whose main object was to explain or amplify the
view of older writers,
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The real object of the Nyaya philosophy in the
Hindu $astras was propounded as attainment of
The goal of liberation®, In Brihadaranyaka Upanisad, the sage
Nyiiya Yajhavalkya told his wife Maitreyt that we should
philosophy.  learn about the soul, understand it and meditate on
it?. For proper understanding of the nature of a
thing, help of the Nyaya philosophy is essential.
It is said that we suffer misery because we have
talse knowledge regarding the soul, such as consi-
dering the body as soul. When we perceive the -
error of such a wrong belief, we get frue knowledge®.
The Jain view also is that the Nyaya philosophy
leads to right faith, right knowledge and right con-
duct which produce liberation®,

Difference in philosophical views is based on
different kinds and methods of appreciation of the
one eternal truth All Indian philosophies aim at

1. “fFremafiems: (7 Gaotama Nyaya Satra I 1.
dgmonfE-gge-FeEREIRtRTE o, AR Wt wel  sEEe
sl 9wt e wew w9 gt RuEm -
faed gfi || waeg T ATRmaREaEsEE, WA 17
Nyidya-varttika by Udyotkara.
9, teret a1 WX gEA: WA weaSH) fHiTATTaR FASARAAY
1 o T =0T we ar faad "4 fafyey1”  Brihadarapyaka
Upanisad. 4. 4. 5. Sankaracharya has mentioned that Manana
ae laid down in the word “Mantavya” is to be made by Tarka
“QW%H: i’ This gives rise to the development of the
Nyaya philosophy.
3. “Fafafirami seasmgdEtgfa: ° Nyaya 8itra, 4.2, 1.
“Represufarereacas 11”7 Ibid. 4. 2. 33,
“2, “oes Tuges d uhn .
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the attainment of real happiness and destruction of
misery. In Yogavadistha Ramayapa it Js men-
tioned : “O Rama ! the idea of creation consist-
ing of Ahamkara, Manas, Buddhi ete. which have
been described by me as modification of one, are
differently described by the authors of Nysya philo-
sophy.. The Sankhya and Charvaka philosophies
huve described the same differently. The followers
of Jaimini (Mimamsa philosophy), Arhats ( Jainas },
Bauddhas, Vaidesikas and others of peculiar views
like Pancharatras have described the same in differ-
ent manner. All of them however will go to the
same eternal goal as passengers from different places
travelling at different times reach a particular
city™.! _

The great masters of philosophy knew this truth
and in ancient times though cach propounded his
own theory and even eriticised the views of others,

. intolerance was absolutely absent. All great teachers
and writers were always eager to learn what others
have thought and said on a partieular guestion and
an attempt was always made to disenss a particular
point from different aspects. There is iudisputable

I “ormrw-ghgesa: st |
UHETAAT M AT WA TGAREA ]
A R s wRewfenan: |
e FiOR: QiEaEtny St |
SfraTamas Ted e |
sriTry fafaaes: WeaTETRTE ||
gAY T e A ud qrefE |
s YTl gt 117

Utpatti Prakarana 96. 48-51.
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evidence that Buddha discussed the views of the
Jainas as well as of other sects in his time. There
is evidence of such discussions by Sri Mahavira the
twenty fourth Tirthadkara of the Jainas,

The first attempt to give a concise view of the
different systems of philosophy was made by Jain
sage Haribhadra Sari in his Saddarfana-samu-
chchaya. In this work he has described (1) Bauddha
(2) Nyaya (3) Sankhya (4) Jaina (3) Vaidesika and
(6) Mimamsi systems of philosophy. We find
that within Saskhya, he has also described Patafijala
philosophy and within Mimamsa, he has dealt - with
Plrva-mimamsa as well as Uttara-mimamsa or
Vedanta. Thus though Haribhadra’s work is named
“A compendium of six philosophies”, in reality it
treats of eight systems of philosophy, In Viveka-
vilasa by Jinadatta Siri ( 13th centary ) the same
cnumeration has been followed. Rajadekhara Sori
( 13th century ) mentioning these six { really eight )
systems of philosophy has stated. that the Nastika
views cannot be accepted as philosophies.®

It is necessary to understand the difference of
Astika and Nastika philosophies. Though Madha-
vacharya in his Sarvadardana-sangraha has described
sixteen systems of philosophy viz. (1) Charvika

1. “ag s wied Si9 3RS qun )

sifueterea sgfiarfy gehmmmgem) 117

Saddarfana-samuchchaya 3.

2. VB grer SR IR ST qu |

T gEieAE it 7 g e 11

Paddarfanasamuchchaya Page 1
(Yasovijaya series, Benares)



vii

(2) Bauddha (3) Arhata (4) Ramanuja (5) Madhava
(6) Pagupata (7) Saiva (8) Pratyavijiia (9) Raseévara
(10) Paniniya (11) Nyaya (12) Vaidesika (13) San-
khya (14) Yoga (15) Parva-mimamsi (16) Uttara-
mimamsa, it 1s on the basis of the distinction of the
Astika and Nistika philosophies that the so-called
Nastika philosophies came to be excluded in the
subsequent list of approved philosophies. By six
systems of Indian philosophy, according to current
acceptance Nyaya, Vaidegika, Sankhya, Patafijala
( Yoga ), Mimamsa and Vedanta are understood.
The Jaina ahd Bauddha philosophies were excluded
from this list by later writers on the ground that
these systems are Nastika philosophies. Raghu-
nandarr has quoted a verse from Hayasirsa-paficha-
ritra that the philosophies of Gauatama, Kanada,
Kapila, Patafijali, Vyisa and Jaimini are the only
six systems of philosophy®.

The word Nastika is differently interpreted. The
derivative meaning from the Satra of Panimi* is
taken to be “he who does not accept Paraloka or exis-
tence after death™ The second interpretation is
that by Nastika we mean the person who does not
accept the cxistence of Idvara* and the third

“TaReT FONTE HiTTT T |
G AW g 929 & 1 Devapratisthatattva.
“grfeq i &g wf 17 Astadhyayi of Panini. 4.4.60.
“qra: sredity aed wicha w anfeas: |
FefaadaT arfes: 117 Kasika.
‘i WRrTAREMAGINEAY |
- qaEiim $ace saeaa@ 7 17 Nyayakosa.
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meaning is that Nastika indicates the man who
denies the authority of the Vedas'.

Now, if we accept the meaning of Nastika as one
who does not accept Paraloka (existence after death),
Karma and the fruits of Karma, we cannot say that
Jaina and Baudha philosophies are Nastika philoso-
phies for both of these systems of philosophy accept
these.

Again, if we interpret ‘Nistika’ to mean ‘denying
the existence of Ivara’, the Sankhya.as well as Mi-
mamsa systems of philosophy should be takéen as
Nastika philosophies as neither Kapila nor Jaimini
has accepted the existence of a creator (I§vara), But
we have shown ahove that these two systems of

“philosophy have not been excluded from the list
of six philosophies on such a ground.

The conclusion is therefore inevitable that to call
Bauddha and Jaina philosophies “Nastika’”, the third
interpretation of the word “Nastika” viz. denying
the authority of the Vedas, must be accepted, for
these philosophies do not accept the Vedas as eternal
or as infallible.  The " Bauddhas accept two
Praminas, Pratyaksa and Anumana and do not
accept the authority of the Vedas. * In Jain

1. “aifaw agfaees: Institutes of Manu.
2. “¥ g AIHTEICHINHRTL: $EY TRTIHEisgAea,
Freared R fiftesr e Aganeeran |
sfaaAt e afgrmarem 1|” Nyayamabjart,
“reTe AT ST % gemee S
PAITAGRIATT MANTAGAIR, 7 I ACET RN ||
Nyayamaijari.
For a full discussion vide a Bengali article “Astika and
Nastika Darfana” by Dr. Ashutosh Hastu,
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philosophy Agama (words, signs etc. of an Apta
or rveliable person), has been accepted as a variety
of Pramana but the authority of the Vedas has not
heen accepted?.

But this exclusion of Jain philosophy was effected
at a very late stage. We find that its doctrines were
attempted to be refuted in the Vedanta-stitras, and
Kumarila and Sankaracharya levelled their argu-
ments against certain Jain views sach as existence of
omniseient beings. There cannot be any doubt that
all the different systems of philosophy whether the
same were Astika or Nastika according to different
interpretations were thoroughly studied and in confer-
ences before saints, kings and scholars, discussions
and refutations of various doctrines were of very fre-
quent occurrence. We find in éaktisaﬁgama Tantra
[hetween 1555 to 160% A, D.] that Jaina philo-
sophy was taken as onc of Kali Dardanas® Even
Jayanta Bhatta the celebrated Hindu author of
Nyaya maiijari [9th century] accepted Jaina philo-
sophy to be authoritative®.

" Vide Pages 44 to 49 of P1 ameya-ratnamald appended to
this work in which the view that Agama can include the Vedas is
refuted whether it be accepted that the Vedas are Pauruseya
( produced by hnman beings ) or Apauruseya ( not produced by
humman beings and eternal ).

2. éaktisaisgamatantra edited by Binayatosh Bhattacharya
M.A. Ph. D. (Gaekwad Oriental Series).

3. Jayanta Bhatta began his argument that others can be

Apta like the author of the Vedas, saying “ae3 G’ﬂ‘fﬂqﬂﬁ HTHIU'Q"
afe@fFY’.  His conclusion is exemplified in the verse i—

‘TSR R SRS |

A Rty daf feedt aamr @ o 1
P—2



Nomenclature
of Nyaya.

X

The name “Nyaya” came to be applied later to a
system of philosophy which dealt with logie. The
original name was “Anviksikt” from Anviksa (dis-
cussion), Fruitless Tarka Vidya was always discour-
aged* but that Anviksiki which will lead to the
attainment of a knowledge of self was always regar-
ded as a subject to be learnt. In Manu-samhitd we
find that a King should learn Anviksiki®. Raja-
ekhara in his Kavya-mimamsa has mentioned that-
Anviksiki knowledge is of two kinds, being of the
nature of Purvapaksa and Uttarapaksa and .that
Jaina, Bauddha and Charvika systems are of the
former and Sankhya, Nyaya and Vaidesika systems
are of the latter kind®. '

In Chhandogya Upanisad (VII-1} and in Mahs-
bhagya of Patafijali, we find Nyaya philosophy named
as “Vako-vakya.” Vatsydyana mentioned the five-
limbed syllogism (for Pararthanumana) as Nyaya.

After describing persecution of persons who set up new sects
for worldly enjoyment and profligacy, by king Sankaravarma of
Kashmir, Jayanta Bhatta says that the doctrines of the Jains ete.

are not such :

“eggAtufy faftcar Fraramre swaeas: |
s gwwaet 7 gadafzaaiag ||
1. Vide: “adifa®t asfmumgen ffem ” Maha-

bharata Santiparva 180. 47, To what extent such wrong arguments

can proceed will appear from the attempt of sage Jabali to dissuade

Rama from going to the forest to fulfil the vow of his father.

Ramayana. Ayodhyakanda. Canto 109.
2. “ditEramRfigam )’ Manu-samhita, 743

3. Kavyamimamsd. Chapter IL.
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From analogy the science propounding this has also
been called Nyaya'.

The Hindu Nyaya and Vaidesika philosophies
are mentioned as Yauga by Jain logicians. The
Vaidesika system is earlier than the Nyaya philo-
sophy and its logical principles are accepted by the
latter. “The Nyiya analyses the different ways in
which our knowledge is acquired. They are said to
be intuition (Pratyaksa), inference (Anumana), com-
parison (Upamana), and verbal testimony (Sahda).
Though Pratyaksa originally meant sense-perception,
it soon came to cover all immediate apprehension
whether through the aid of senses or otherwise. It
is knowledge whose instrumental cause is not
knowledge (Jfianakaranakam jiianam). In inference
comparison etc. we require a knowledge of premises
or of similurity, bat such knowledge is not an ante-
cedent condition of intuition. The word is used for
the result or the apprehension of the truth as well as
the process or the operation which leads to the
result,

Sense-perception. follows on the modification of
the sclf prodaced by the contact of the senses with
their objects. Two kinds of perception are distin-
guished, determinate (Savikalpaka) and indeter-
winate {Nirvikalpaka) which correspond roughly to
knowledge about and acquaintance with an object.

Inference operates neither with regard to
things unknown nor with regard to that known

1. In Subalopanisad we find : “Fr i ergREETr
In Yajiavalkya Samhitd we read: “gUuraawmmEr” Some
also ‘use the word Niti to mean Nyaya eg. “@regarm Hfefdfam”

Milibda-paiiha.
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definitely for certain ; it functions only with regard
to things that are doubtful (N.B.LI1i) It
derives a conclusion from the ascertained fact of the
subject possessing a property which is constantly
accompanied by another. We ascertain that the hill
is on fire from the fact that the hill has smoke and
smoke is universally accompanied by fire. Infer.
ential reasoning is stated in the form of a syllogism
of which the five members are: 1. Proposition
(Pratijiia) : the hill is on fire; 2. Reason (Hetu):
because it smokes; 8. Example (Udaharanpa) :
whatever shows smoke shows fire e. g. a kitchen ;
4. Application (Upanaya): 8o is this hill, and
5. Conclusion (Nigamana): therefore, the hill is
on fire. 'The first member states the thesis to he
established. It is only a suggestion. It contains a
subject of what is observed, which is generally an
individual or a class, and a predicate, which is to- be
proved. The subject is the minor term { Paksa,
Dharmin) and the predicate the major (Sadhya,
Dharma). The second member of the syllogism
states the presence in the winor of the middle term
called ground (Hetu). The third takes us to the
basis of inference, the major premise. Though
Gautama and Vatsyayana may not have regarded
the example as the illustration of a general rule later
Nyiaya looks upon it as the statement of an invari-
able concomitance between the mark and the charac-
ter inferred (Vyapti-prati-padakam Vakyam). The
conclusion re-states the proposition as grounded.
Nagarjuna is given the credit for dispensing with the
last two members of the syllogism as superfluous.

Universal  propositions are reached through
enumeration, intuition and indirect proof. Uninter-
rapted agreement (Niyata Sahacharya) reinforced
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by absence  of exceptions ( Avinabhava-riipa-
sambandha) leads to unconditional concomitances.
Nature does not always supply us with positive and
negative instances of the necessary type. In such
cases indmect proof (Tarka) may he used. By
pointing out the absurdities in which we are landed,
if we deny a suggested hypothesis, we indirectly
prove its validity. Even when we observe all
possible cases and strengthen our conclusion by
indirect proof we cannot reach absolute certainty.
Experience of sensible particulars, however thorough
and exhaustive, cannot give rise to universal relations.
Gangesa recognises the non-sensuous (Alaukika)
activity involved in the apprehension of universals
(Samanyalaksana)*.”

In"my commentary on the Pariksamukham, I
have pointed out in detail where and in what manner
Jain logicians differ from the above views of Hindu

- Nyaya and Vaisestka Philosophies.

Pramianpa is the main theme of all Nyaya philo-
sophies. Different systems admit different number
of Pramanas In Tarkika-raksa (t1th century) we
find; “The Charvakas accept only one Pramapa
viz. Pratyaksa ; Kapada and Buddha accept two
Pramanas Pratyaksa and Anumana; the Sapkhya
system and some sects of Nyaya philosophy ack-

Pramanas, nowledge three Pramanas viz, Pratyaksa, Anunana
and Sabda; some followers of the Nyaya philosophy
accept four Pramanas, Pratyaksa, Anumazna, Sabda
and Upumina; Prabhakara (one school of Mimamsa
philosophy) aceept five Pramanas, Pratyaksa, Anu-

1. 8. Radhakvishnan : Indian Philosophy Encyclo.  Britt.
Vol. 12, Page 250.
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mina, Uptinana, Sabda and Arthapatti; the Bhattas
(followers of Kumarila Bhatta, another school of Mi-
mamsa philosophy) as well as the followers of the
Vedanta philosophy accept six Pramanas viz. Pra-
tyaksa, Anumana, Upumana, Sabda, Arthapatti and

Abhava.”*
Jain Nyiya The earliest detailed reference to the subject’ of
before Manikya. Pramapa in Jain Nydya is found in the Tattvartha-
nandi. dhigama Satra of Umasvami. The twelve Angas of
~ the Jainas prevalent at the time of Sri Mahavira -
-only give a hint of Anekantaviada but no specific re-
ference of Pramana, Naya or Sapta—BHaﬁgi s found
in the same. Kundakunda in his .Pravachanasara
has mentioned the two kinds of Pramapa viz Pra-

(1) “steregirs AwEtH: FOEGTR G |
TRAREAT Afeal: Tegd § oY ||
TR R seaTEE T ¥ |
ST GEAIe FeaAratg TTET 1)

AATANSIRATty Tt agifeaweayT
Tarkika raksa by Varadardja

Kunda.kunda.

»

Writers like Varadardja as above have termed scholars who
have formulated different views from the same of Gautama as
“Nyayaika-desins”. Mallinatha in his commentary on Tarkika-raksa
has explained Nyayaikadeins as Bhiisana and others (“earw R
ywita: 1”)  The Jain scholor Guparatna in his commentary on
Saddaréanasamuchchaya ( Haribhadra Sfiri) has mentioned a
commentary called Nyaya-bhusana among the eighteen commenta-
ries of the work Nyaya-sara by Bha-sarvajfia (“aEaRia RIERS
SETETE: ag A Am Aarnpenedt ) Some infer that the
view of Bhiisapa is novel and opposed to Nyaya-satras of Gautama
on some points which include the number of Pramanas, Bhusana
accepting only three ( Pratyaksa, Anumina and Sabda )’though
Gantama admits four (Prayaksa, Anumana, Upamana and Sabda).
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tyaksa and Paroksa and the Sapta-bhangl.  But
these references give only the barest outlines without
any definite details. For example, Kundakunda
SaYS

“The knowledge of him who beholds the immate-
rial, the supra-sensorial in material objects (milrtani),
and the hidden, complete {embracing) the self and
the other, is called Pratyaksa (immediate)” *

1. Pravaclunasara. Sruta-skandha 1. 54 Trans. by Barrend
Faddegon.

Amritachandra in his eommentary thus explains this verse :
“Supra-sensorial knowledge beholds the immaterial, the supra-
sensorial even in material objects, and the hidden complete, whether
included in own as in other. Such knowledge surely isa seer, owing
to its immediateness, with refercnce to {a) immaterial (a~miirta)
substances such as the principles of motion and stationariness (b)
immaterial, but supra-sensorial substances, such as the ultimate
atom, (c) that which is hidden in respect of substance .e. g. time:
that which is hidden in respeet of place e. g. the Pradesas of space
located outside the world ; that which is hidden in time, e. g

'in non-present modifications ; that which is hidden in respect
of forms-of-being, namely five (Suksma) modifications latent within
gross (Sthila) modifications : thus with reference to all things, dis-
tinguished as own and other.

TImmediate knowledge indeed, bound to a single self, called
the Aksa and having the immediacy of its manifested infinite purity
and beginning-less connection with the generality of perfect intelli-
gence (Siddha-Chaitanya Samanya) does not scarch for exterior
means, enjoys infinity, because of its possession of infinite energies.
Knowledge enjoying such prestige, seeing that the knowable appear-
ances no more outgo knowledge than combustible appearances the
fire, what can resist such knowledge ? Therefore it is acceptable.”
Ibid p. 35. '

Here Aksa is taken as synonym of Atman. This is to be
remembered to contrast the interpretation of Aksa as Indriya (sen-
ses) by other Naiyayikas.
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“The soul, in itself immaterial, goes into
materiality (miirti) and then apprehending with this
material (body) the material (world), sometimes
knows and sometimes does not know that—which-is-
fit-for-knowledge (yogya).” '

“Touch, taste, smell, colour and sound are” the
material objects (pudgalas) for the sense-organs ; the
sense organs do not grasp them simultaneously.”

“I'he sense-organs are called an exterior {parz)
substance, and not an innate nature of the self; how
then could that which is reached by them be an im-
mediate perception for the self ?”

“Knowledge of objects from another is called in-
direct ; but if knowledge is acquired by the sounl

‘alone (Kevala Jiana) then it is direct” *

Kundakunda describes the sensorial joy; not -
supremely real of those who possess indirect know-
ledge (Paroksa-Jiiana) thus :

“The lords of men, demons #nd Gods, oppressed
by their natural (sahaja) organs of sense, unable to
withstand that misery, find pleasure in satisfying

objects™, '

1. Pravachana-sgra. I. 55-58 Trans by Barend Faddegon.

2, Ibid I-63. Amritachandra explains this verse thus:
“Those creatuves who through lack of immediate knowledge take
refuge in indirect knowledge have a congenial affection for their or-
gans of sense, which are the equipment therefor. So in these per-
sons having this affection for their sense-organs and, while devoured
by the flaring Kalasfire of great infatuation, utterly longing and
thirsty, like heated balls of iron, and unable to withstand the

vehemence of this misery, there arises a satisfaction (rati) with these
satisfying (ramya) objects, which serve to soothe their disease.
Hence since the sense-organs must be compared to a disease and
the objects to means for soothing the discase, no really-true joy
exists for those who have a limited knowledge’Ibid. pp. 41-42.



Umisvimi,
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Kundakunda lays down that a soul in its perfect
condition has omniscience knowing by direct intuition
(pratyaksa) substances, states etc. in all times and
places without operation of senses. Paroksa
(indirect) knowledge is sense-knowledge, the senses
being a material accretion to the soul.

Saptabhangi is briefly described in Pravachana-
sira I1.23. As this matter is not dealt with in
Pariksamukham, we do not dilate upon this subject
here,

Umasvami in the Tattvarthadhigama Sitra made
a more detailed reference to Pramanas and its sub-
divisions. Laying down the utility of Pramapas and
Nayas as means of instruction for attaining right
faith!, Umasvami has mentioned that “Mati, Srata,
Avadhi, Manahparyaya and Kevala are right
knowledge™? and these also consist of two Pramanas.®
Mati and Sruta are taken to be Paroksa* and
Avadhi, Manahparyaya and Kevala as Pratyaksa®.
We find in Kundakanda’s Pravachana-sara the idea
of Mati, Sruta, Avadhi and Manahparyaya in the
following verse :

“The saint (Sadhu) has the seripture for eye; all
erestures have their sense-organs for eyes; the
Devas have eyes which see the remote (avadhi); but
the liberated souls (siddhas) have eyes which see
everywhere.”®

P—

“oumumATRFE: \?  Tattvarthadhigama Sitra, . 6.
“girgarafmaatabasta @ ””  Ihid L 9.

“ga_ oy 1 Ibid L. 10.

“omred wmpr I Ibid I 11.

“gemgmea i’ Ibid L 12
Pravachana-sara III. 34. Trans. by Barend

Faddegon p. 177,
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Kundakunda's description of Kevala knowledge
has already been quoted.

The oldest idea of Pramipa in Jainism as ex-
pounded by Umésvamiandas already described is that
the knowledge which is derived without the help of
the senses or mind is Pratyaksa and the knowledge
derived from the help of the senses or mind is
Paroksa. Among the three varieties of Pratyaksa
Avadhi, Manahparyaya and Kevala, the first two
cognise only objects having form. For this reason
knowledge derived from these two kinds of Pra-
tyaksa Pramana are called Vikala Pratyaksa, but
Kevala knowledge cognises all objects with or with-
out form in the past, present or future and is there-
fore known as Sakala Pratyaksa. Mati and Srute

-are the two varieties of Paroaksa and Umasvami has

mentioned that Smriti, Sanjiia ( Pratyabhijiana ), -
Chintg (Tarka), and Abhinibodha (Anum&na) are
within Mati Jiizna (the first variety of Paroksa).
Samantabhadra first used the nomenclature
“Nyaya” and in this respect he inaugurated a
separate subject. IHe however did not compose any
special work in Jain Nyaya. He mentions that Pra-
mana illuminates itself as well as other objects®

Samanta- and states that the result of Pramana is acoeptance
bhadra, of desirable things, leaving undesirable things or in-
difference ® He has also mentioned Sruta Pra-

1. “afy wfe: dan femfufE gemataag )

Tattvarthadhigama Satra.

See Pariksamukham page 80,  Aphorism 2.

2.

sm‘ Uy qai gﬁ mﬂ i

Svayambhii Stotra. Verse 63.

3. “IYy AU i'mqﬁmmd’r:_ i

Apta-mimamsa Verse 102,
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mana as Syadvada and has stated Naya to be its
part?,

Siddhasena Divakara added the word “Badha-
vivarjjita” (without any obstruction) to the definition
of Pramana by Samanta-bhadra viz. that it illumi-
nates itself as well as other objects®.  Though
Samantabhadra used inference to establish an omnis-
cient being in his Apta-mimamsi, yet we find the
definition of Anumana with its subdivisions Svar-
tha and Parartha for the first time in the Nyayava-
tara of Siddhasena. In this work also we get defini-
tions of imbs of Pararthanumana’ such as Paksa,
Hetu and Dristanta. The fallacies also have been
described in the aforesaid treatise®.

Siddhasena.

Tt is“of the utmost importance to remember that
except in the Jaina Nyiya, we nowhere find know-
ledge derived from the senses being called Paroksa
Pramnana. In Hindu Nyaya philosophy * and in
all other Hindu Sastras, knowledge derived from
the senses is known as Pratyaksa Pramanpa. Aka-
lanka the greatest of Jain logicians attempted to re-
concile this in the following way. He accepted
Pratyaksa and Paroksa as two Pramanas but instead
of dividing Pratyaksa into Sakala and Vikala, he
laid down two hitherto unknown divisions viz.

Akalanka,

1. “erear e fdvwsdss 5=
' Apta-mimamsa. Verse 106.
2, Vide Pariksamukham p. 20 Note 9.
3. Verses from Nyayavatara on all these matters have
been quoted in footnotes in Pariksamukham in appropriate places.
4. “efEmiafrEiie SECTIRRARSE N - ST
e 1” Nyaya Sitra ( Gautama ) L 1. 4.
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Sanvyavaharika and Mukhya Pratyaksa'. He fur-
ther laid down that Mati Jiana derived through the.
senses and mind is not Paroksa but Sanvyavaharika
Pratyaksa®.  As Mati came to be recognised as
Saftvyavaharika Pratyaksa, its corelated Smriti,
Sanjfia, Chinta and Abhinibodha as mentioned by
Umasvami also came under the same head. But
a subtle distinction was made by Akalanka. He
subdivided Sanvyavaharika Pratyaksa into two
heads (a) Indriya-pratyaksa (knowledge derived
‘through the senses) under which came Mati and
(b) Anindriya-pratyaksa (knowledge derived through
mind)® under which came Smriti, Sanjiia, Chinta
and Abhinibodha* as mind is prevalent in these
four. This change necessitated a change of definition
of Pratyaksa and Akalaika accordingly defined Pra-
tyaksa as “clear knowledge.” (“Pratyaksam visadam
jiianam.”) '

Now, to meet the argument that if we take Mati
as Pratyaksa we must say that the traditional accep-
tance of the view that it is Paroksa is denied under-
mining the oldest authorities like Umasvami, Akalanka
hag written that Mati, Smriti, Safjia, Chinta and
Abhinibodha will be Pratyaksa so long as these

@3

“oeel e B gEaEisTRRITORY |

wel e gemfaly d@ng: 1) Laghiyastraya Verse 1.
“oTTgd TR e SIS |

e Frrge T WAPeUEng: 17 Nyaya-vinischaya

Verse 93.
‘7 wieramion sfeanfaiezameany )

Vivriti on Laghiyastraya. Verse 4.
“erferfraaremd wafanfaeariifaensy 17
Vivriti on Laghiyastraya. Verse 61
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remain in the mental state. The moment these
are connected with words i.e. are expressed in words
they will become Paroksa®. Thus, Akalanka has
acecpted Mati ete, as Pratyaksa in one sense and
Paroksa in another sense. According to Akalanka
Sruta is what is heard and so the knowledge derived
through words is Sruta and the knowledge having no
connection with words is Sanvyavaharika Pratyaksa.
The peculiarity of Akalanka is that under Sruta
in Paroksa Pramana he has two subdivisions Aksar-
atmaka and Anaksaratmaka. Other Jain logicians
have mentioned that Anumana (inference) is of two
kinds.Svirthanumana {inference for one’s own self)
and Pararthinumana ( inference for the sake of
others), Akalanka says that it is not inference alone
that has these two subdivisions but other Pramanas
also may be for Svartha and Pardrtha. Svarthinu-
mina - is accepted by Akalanka to be included in
Anaksaratmaka Srata Pramina as no help of words
is necessary for its acceptance and Pararthanumzna
:iocording to Akalanka comes within Aksardtmaka
Anumana as this cannot arise without help of words.
The Praminas Arthapatti, Agama etc are all recog-
nised by Akalanka to be varieties of Sruta Pramana.
The following tables will illustrate the difference
between the divisions of Pramana by the oldest wri-

ters such as Umasvami and Akalanka.

L.

“ErAurgE At dan e it |
m&\mmﬁmm%ﬁ e FAFAFAE 11" Laghiyastraya.
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Tater Writers,
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The writers who followed Akalanka (such as
Ananta-virya, Vidyananda etc.) did not accept Smuriti
etc. as Anindriya-pratyaksa though in onesense they
were ready to accept knowledge derived through the
senses to be Sanvyavaharika Pratyaksa. The views
of later writers have been fully discussed by me in
the commentary of Pariksamukham and the charts
printed in Pages 76 and 77 of the work might be
compared with the charts printed above.

Manikyanandi in his Pariksamukham has closely
followed the views of Akalanka. Before the time
of Manikyanandi, Pramana was defined as “Svapara-
vyavasiyi jiana” (valid knowledge of itself and
other). Manikyanandi added the word “Apirva”
(not proved before) in the definition. Akalaska has
mentioned the same thing by the word “Anadhi-
gatirthagrahi”*. A verse (the author of which has
not been identified) in  Mimamsa philosophy shows
that the element “Apfirva” was also accepted as es-
sential to Pramina in that philosophy also®.

Manikyanandi has not followed Jainagama by
including Avagraha etc. within knowledge. Ile has
mentioned Agama in place of Sruta Pramana and
has placed it under Paroksa Pramana.

Subsequent developments and detailed definitions
and discussions have been investigated in my com-
mentary on Pariksgmukham where in all cases the
original authority has been quoted to give the readers
an opportunity to form their own opintons in case
they wish to differ from the same of my own.

1. “oumfEni qmg safmamtfaregeeam 1 Asta-dati
2. “amyatdfmd Fafw avafrstan )
HEPFICTR AT Srpaeran |



The Buddhist
views,

XXV

The use of ‘Vyavasaya’ or “Nidchaya” in the de-
finition of Pramana as used by Manikyanandi is to
differentiate the Jain view from that of the Buddhists
who do not aceept this to be essential in Pramana.
Some Buddhist philosophers also deny the existence
of external objects. To differentiate the Jain view
the word “Artha” has been introduced in the defini-
tion of Pramana by Mapikyanandi (see page 29).

There are four sects of Buddhist philosophers :
1 Madhyamika 2 Yogachira 3 Sautrantika and
4 Baibhasika.' Those who maintain that everything
is void -are  Madhyamikas of Sunyavadins or
Nihilists. Those who maintain the reality of every-
thing are known as Sarvastitvavadin or Realists di-
vided into two groups (a) Sautrintikas and (b)
Baibhasikas. Those who maintain that thought
only is real are known as Vijiianavadins or Idealists.

éaﬁkalﬁchﬁ.rya in his Bhasya an Vedanta Sutra
IL. 2-18 writes that the difference .of views arose
either from expounding different views at different
times by Buddha or from the different views adopted
by the disciples of Buddha®. Sahkardcharya men-

tions that there are three kinds of disciples known as
" Sarvastitvavadins, Vijianavadins and Sarvasinyata-

vadins ®Bachaspati Migra in his commentary Bha-
mati on. the same Sitra says “Disciples have great,
medinm or little intelligence. Those who have little

1. “ggeq R wroatis-awrar- S-S

e P Brahmavidyabharana

2. “g #ﬁgﬁ*‘n‘ﬂ': aRfadRizaareE a

Sankarabhasya to Vedanta Siitra 1I. 2. 18

3. ‘R AT Ak | W waaeEfye, Hfmn-
‘ Ry, e g et g 17 Ihid.
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intelligence descend into Nihilism following the
existence of evervthing. Those who have medium
intellect descend into Nihilism following the view
that thought only is real. Those who have great
intellectual capacity grasp Nihilism without any -
intermediate hold of anything”*. Thefollowing verses.
from Bodhicharyavatara are quoted in the Bhamati :

“The instructions of the preceptors of people
follow the inclination of their souls and so differ in
wany ways by various weans,  Sowetimes the os-
tructions are deep, and sometimes superficial. Some-
times these are of both the above kinds. Though
these are different, really they are not different be.
ing characterised by Stnyata (Nihilism)®.

The view of Sarvastitvavidins (Realists) who
maintain that everything whether external or inter-
nal is real is thus described by Saﬁkarﬁchﬁrya._.
“What is external is either element (Bhita) or
elementary (Bhautika); What is Internal is either
mind (Chitta) or mental (Chaitta) The elements
are earth, water and so on; elementals are colour ete.

1. In explaining “Vineyabhedat va” in the Sankara Bhasya,

Bachaspati Misra says :

2.

vAmeanmgeta & Bem wafe @ & fwaaR
FaIRARATRT SETAIGOME, SFINARARE Y | g Ao
AFREIRGER SRR AR | g TR
qERE Traaa st

Bhamati on Vedanta Siitra II. 2. 18
“Itet ST SRR |
firgaey agan @rp SARIERY: O U
FHIORTAAET (Y RO |
fasnfy genfiwar O EEEER L (1’ Bodhichittavivarana.
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on the one hand, and the eye and the other sense-
organs on the other hand. Earth and the other three
elements arise from the aggregation of the four
different kinds of atoms ; the atoms of earth being
hard, those of water viscid, those of fire hot, those of
air mobile.

The inward world consists of the five so-called
‘groups’ (skandha), the group of sensation (rupas-
kandha), the griup of knowledge (vijianaskandha),
the group of fecling (vedana-skandha) the group of
verbal knowledge (sanjaskandha) and the group of
impressions  (samskaraskandha);  which  taken
together constitute the basis of all personal exis-
tence’’*. (Dr. Thibaut’s translation. Sacred Books of
the East. Vol. XXXIV Page 403).

The Skandhas are thus described in the follow-
ing Note of Dr. Thibaut to the above. This will
explain the Alayavijidna and Pravrittivijiana men-
tioned in Page 29. _

“The riipaskandha comprises the senses and their
objects, colour cte; the sense-organs were above
called Bhautika, they here reappear as Chaittika on
account of their connection with thought. Their

- objects likewise are classed as Chaittika in so far as
they are perceived by the senses. The vijiiana-
skandha comprises the series of self-cognitions
(ahamahamn ityalayavijianapravavah) according to

1. ooy TMARGE swaguEsta, 3@ s e
Juew | ax y§ frdtaeaga:, WfhE sogTagoTEs |
JgEY ¥ IPEMRATE: STRCITTEGHTETE IR -
WA HEeueg 3 Avawd | o SefamRigATEEE TR
i e, AsvawaRd HEIEORIETEY  dEeaes g
# |”  Sankarabhasya to Vedanta Sutra IL 2. 18
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all commentators; and in addition according to
Brahmavidyabharana, the knowledge determinate
and indeterminate of external things (savikalpakam
nirvikalpakaficha  pravrittivijianasafgitam).  The
vedanaskandha comprises pleasure, pain ete. The
sanjaskandha comprises the cognition of things by
their names (Gauragva ityadi-éabda-sanjalpita-
pratyayah, Ananda Giri ; Gauradva ityevam nama-
vidista-savikalpah  pratyayah, Go. Au; Sanjfia
Yajnadattadipada-tadullekhi savikalpapratyayo va .
dvitiyapakse vijfifnapadena savikalpapratyayo na
grahyah. Brahmavidyabharana) The Samskara-
skandha comprises passion, aversion etc. dharma
~and adharma...The Vl]nanaskandha, is Chitta, the
other skandhas Chaitta.”

© Similarities between the aphorisms in Pariksa-

mukbam and the same in Nyaya-prabeda and
Nyayavindu of Dharma-kirti have hbeen shown by
Pandit Kailas Chandra Sastri®,

Nyaya-praveéa | " Pariksamulcham
g wufoamd swagem gegfe . .. VI 19
AT R qEET | e VL20
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gufzann: dfyartag: | | V1. 25, 26

9 o ufagy ondf | veee IIL 26, 27
Nyiya-vindu
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ars- T gemam e TI1. 80
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Meaning of the
title “Pariksa-
mukham.”

Miinikyanandi,

XXIX

The title of the work Pariksamukham is thus
derived according to the author of Nyayawmani-
dipika : Pariksa or Tarka is the discussion used in
finding out the strength or weakness of various °
arguments which are opposed to one another. ‘Par?’
means ‘full’ and Tksanam’ means ‘discussion’ (of
subjects). ‘Amukha’ means ‘the entrance’ to those
who want to understand this subject. This work
(Pariksamukham) is like such a door.”*

Another derivation is also suggested by the same
writer as follows :  “As examination of al! objects
is made by Pramana so Pramana is the first thing
(Amukha) in Pariksa (discussion). Here the work
itself deseribing Pramina (which is Pariksamukham)
1s also titled in the same name. As ascertainment is
made by Pramanas leaving aside fallacies, discussion
goes on with the help of Praminas by those engaged
in arguments. So the name ‘Pariksamukham’ of

this work is justified.®

Nothing in detail is known abont Manikyanandi
the author of Pariksimukham. In the Visvakosa

aﬁmﬁwmﬁ'ﬁmwﬁmm s R
Qﬁmaﬁsﬁm: o’ emeargam frdive ‘St ot o st
T ST | o g agegAu SRt sl o 1

. e ARSI SRR SA ST |
o gEaRgEd ST snomteg swomty wmatsa |
snurfrTETY aRe SO e, agraTesaTen ffi 1 st qreer
vl e RgEweRARR seomn  wugeARTRgTE e )

Nyayamani-dipikd, a commentary on Prameya-ratna-mala.

[ From a Manuscript preserved in Jain  Siddhanta - Bhavan,

ARRAH ].



Manikyanandi
was later than
Akalanka.

b:4:9.4

(2 Bengali encyclopaedia) it is mentioned “According
to the Pattavali of the Sarasvati Gachcha of the
Digamvaras, Manikyanandi became Pattadhara in
585 Vikrama Samvat (523 A.D.) Before be became
a Pattadhara that is to say, in the beginning of the
6th century, Manikyanandi wrote Pariksamukham.

This view is untenable. It is accepted by every-
onc that Manikyanandi was later than Akalahka
and that he based his work or Akalaska's writings.
Anantavirya, the author of Prameya-ratna-mala a
commentary on Pariksamukham begins his work by
saluting Mapikayanandi in this manner :

Salutation to that Manikyanandi who has churn-
ed the nectar of the knowledge of Nyaya from the
ocean of the words of Akalanka®.

In Nyayamani-dipiki a commentary on Pra-
meya-ratna-mala we find : '

“Bhatta Akalanks Deva promulgated the influ-
ence of the true religion by the weapon of arguments
delighting the hearts of all scholars of the world in
the court of King Hima-éitala....Afterwards the
great sage Manikyanandi wrote the Prakaraga
Pariksamukham colling the subject matter from
the ocean of the fstra written by him (Akaladka).
"This work (of Mapikyanandi) is like a vessel to cross
the ocean (of the work of - Akalafka.)”™

N RIS ¥4 HrHat |
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Nyayamanidipika ( A Mss. ).



xxxi

Prabhachandra the author of Prameyakamala=
martanda has written: “As the subject as laid
down by Akalanka could be understood only by the
wise, the Acharya (Manikyanandi} composed this
Prakarana to explain that subject quoting the same
with the object of laying down the same and wishing
to explain the same (to all)*.

There arve diffcrences of opinion as to the time

Time of during which Akalanka flourished.  In Aradhana-
Akalafka. kathd-koza (15th or 16th century A.D.), Akalaika
is described as the son of the minister of Subbatunga

the King of Manyakheta, It is also mentioned that

there was & discussion in the comrt of King Hima.

Gitaln between him and the” Buddhists. In the

Mallisena - Pragasti in Sravana Belgola the latter

incident is snpported. It is also mentioned there-

in that Akalanka visited the court of King Sabhasa-

tunga.  Dr. Satish Chandra Vidyabhiisana has taken

~Subhatnfiga or Sahasatunga as Kridpardja Tof the
Rashtrakuta dynasty®.  Pandit Nathuram Premi

following this view has mentioned that the time

of Akalanka was from Vikram Samvat 810 to 832

(753 to 775 A.D.)® Dr. K. B. Pathak holds the view

1. “sfmgwemals SJIeRRE A TFad N qEEEURAE
TEARGFT,  IFUET SR e h aeagy-
AfTIERRET S TTREREE: S8 1 Prameya-kamala-martanda.

2. -“Mﬁgikyanandi was a Digamvara author.. As his work
1s based on that of Akalanka, he must have lived after 750 A. D....
Manikyanandi scems to have lived about 800 A.D.” History of
the Medieval School of Indian Logic.  Page 28, -

3. Jain Hitaishi Bhaga 11. Page 498. Vide “ars@®ia
<30 § 3R &% § Pt wug # sftfaq 4 17
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that Akalanka was a contemporary of Sahasatubga
Dantidurga. B. Kamta Prasad Jain ecriticising the
view of Mr. Premi, has accepted the view that
Sahasatunga was none other than Dantidurga who
reigned from 744 to 759 A.D. and has suggested
that the time of Akalanka was from 744 to 782
A.D. B.Kamata Prasad has given arguments to
support his view in his article in Hindi entitled
“Srec Bhattikalanka Deva” published in Jain
Siddhinta Bhaskar Bhaga 3, Kirap 4 This view
has however been ably refuted 'by Pandit Kailas
Chandra Sastri in his atticle “Bhattakalanka ka
Samaya” printed in the same journal (Bhaga 4
Kiran 3). ' '

The first argument of B. Kamtaprasad is that
Akalanka has been mentioned by Jinasena in his
Harivamdapurana and two verses have heen quoted
in support of this view® and it is also mentioned that
Dr. R. G. Bhandarkar has alse mentioned this fact®.
It has however been pointed out by Pandit Kailas
Chandra Sastri that it is not correct to interpret
the word ‘Deva’ in the first verse to mean Akalanka.
It really refers to Devanandi alias Pdjyapada the
author of Jainendra Vyakarapa. In the second
verse it 1s merely mentioned that the fame of Vira-
sena is ‘akalanka’ (‘free from any flaw’). It has no

1. ARSI |
JXCY FIEIET | T R w17

Verse 31. Harivaméa Purana.
“fedma: MtaCReTERTTEd 1
Verse 39. Harivaméa Purapa.

2. Principal Results of my last two years studies in Sanskrit
Mss. Literature by R. G, Bhandarkar {Wier, 1889) Page 31.
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connection with the author ‘Akalanka’. Had Jina-

sena any desire to eulogise Akalanka, he would have
done this in an un-ambiguous manner,

It is however not disputed by Pandit Sastri
that Jinasena was a writer later than Akalanka,
Vidyananda in his Astasahasri a commentary on
Akalanka’s Astadati has mentioned Kumarasena.
This Kumnarasena has also been mentioned in
Harivaméapurana of Jinasena. Prabhachandra a
commentator on Pariksamukham who was un-
doutedly later than Manikyanandi who followed
Akalanka is mentioned in the Adipurana of Jinasena.
The next argument of B. Kamtaprasad is that
Akalanka was later than Dharmakirti, the Buddhist
philosopher who flourished in the beginning of the
seventh century ( 635 to 650 A.D. approximately )
Pandit Sastri admits this and gives examples
showing that Akalanka has quoted and refuted the
views of Dharma-kirti'. Pandit Sastri  however

- 1. The following instances are given: (a) The Karika
in Akalanka’s Laghiya-straya beginning with “TeRgafisevmi”
mentions “@da: dgea ParnaREracRRT’ found in karika 124
Chapter 111 of Pramana-varttika written by Dharma-kirti,

Vide also “Dharmakirti who is not referred to by Hieun
Thsang but is referred to by I-Tsing very probably belonged to a
periodbetween 600-650 A.D.” Introduction to Sadhana-mala
Page XXVII by B. Bhattacharya M.A. ( Gaekwad’s Otiental
Series ). .

(b) The argument “AFFT SEAIFT FAEReReENa: |’ men-
tioned in Pramana-varttika I 91 has been met by Akalanka in his
Nyayaviniéchaya in the verse beginning with ‘“¥gmi aghgmi
AT Hwam 7

(©) In Asta-$ati of Akalanka on Aptamimams3 verse 53 we

P—5 ‘
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is unable to accept the conclusion of B. Kamtaprasad
from this fact that Akalanka was at least hundred
years later than Dharmakirti, for it is urged that
even contemporary writers can quote and refute
each other’s views and many examples can be given
of such refutations. '

Dr. X. B. Pathak has mentioned that as
Kumarila Bhatta has attacked some of the views of
Samantabhadra and Akalanka, it must be supposed
that he was a contemporary of those writers and
lived even after the death of Akaladka. In his
article discussing the date of Samanta-bhadra® he
has mentioned that the refutations of each other’s
views by Kumarila and Akalanka took place at the
latter half of the eighth century AD. B. Kamta-
prasad has accepted this view and lays down that the
time of Kumarila is 700 to 760 A.D. Pandit
Sastri points out that as B. Kamtaprasad aceepts
the time of Akalanka to be 744 "to 782 A.D, how
can it be possible that Kumdrila lived even after the
death of Akalanka as Kumarila according to B.
Kamtaprasad (following Dr. K. B. Pathak) lived
only up to 760 A.D.? Further, Pandit Sastri is
unable to accept this date of Kumarila without satis-
factory proof, but is willing to accept that Kumarila

find “7 aeq Tfarg wafy 7 7o &=, This is exactly the second
half of verse 279, Chapter I of Praména-varttika,

(d) The view of Akalanka expressed in the sentence
beginning  with “rarafader] a1 mentioned in Astasahasri
Page 81 discussing the Nigraha~sthanas of the Buddhist philoso-
phers is a refutation of the Vada-nyaya of Dharmakirti.

1. Annals of the Bhandarkar Oriental Research Institute
Vol. IL p. 141,
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existed during the latter part of the seventh century
refuting the view of Dr. K. B. Pathak that Kumarila
flourished in the 8th century*.

In the work ‘Akalaika-charitra’ it is mentioned
that in 700 Vikrama Samvat (643 A.D.) there was
a great discussion between Akalafika and the Bud-
dhists®. Pandit Sastri points out that B. Kamta
Prasad has taken the date as saka 700 but it is clear
from the Sanskrit verse that Vikram Samvat is re-
ferred herein.

Pandit Sastri holds the view that Akalafika flou-
rished in the middle of the 7th century.  After cri-
ticising the views of B. Kamtaprasad, Dr. Pathak,
Dr. Bhandarkar, and Dr. 8. C. Vidyabhiisana as
méentioned above, he mentions the following evidence
regarding the time of Akalaika.

Siddhasena Gani has written a commentary on
the Tattvartha Bhasya. Siddhasena has mentioned
Dharmakirti  (7th  century ). Stlanka ( 9th
century) has mentioned Siddhasena as Gandhahasti.
The date of Siddhasena therefore lies between these
broad periods. Siddhasena has mentioned the work

1. Annals of the Bhandarkar Oriental Research Institute
Vol. XIII. P. 157.

2. PR ERE AR |
FRsEwRA HSatd sy
Epigraphia Carnatika II. Introduction.
" Pandit Jugalkishore Mukhtar in his article “HR*aWE %1 &#l
Az e Mo waw” ( Jaina Jagat. Year IX. Vol. 15 Page
16 } has given the reading “RermmEEia” which appears to
be the correct one. ' |
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‘Siddhi-vinischaya’, of Akalafika in his Tattvartha
Bhasgya Tika'.

Jinadasa Gani Mahottar composed a Chiimi on
Nigitha-siitra. In a Mss. of this work, the date of
its composition is mentioned as Saka Samvat 598
(676 A.D.) .Jinadssa has mentioned the work Sid-
dhi-vinischaya of Akalanka®. So Akalanka cannot
have flourished later than 676 A.D.

Pandit Sastri quotes the following internal evi-
dence from Akalanka’s works which may be valuable’
to ascertain his date.

Dignaga the celebrated Buddhlst phllOSOpher in
laying down the definition of Pratyaksa Pramana
has mentioned that Pratyaksa is ‘Kalpanapodha’
Dharmakirti who was later than Dignaga - added
“Abhranta’ to it in defining Pratyaksa. Akalanka in
his Tattvartha-rajavarttika has criticised the defini-
tion of Pratyaksa Pramana as laid down by Dignaga.
A verse from Dignaga’s Pramana-samuchchaya has
also been quoted by Akalanka®’

Pandit Sastri is of opinion that as Akalaitka
has not criticised Dharmakirti’s definition of Pra-
mapa in his Tattvartha-raja-varttika, though he
criticised views of Dharmakirti in his other works,
we 1may infer that Dharmakirti’s works Pramapa-

1. ‘ud FEFNUEEy: aaEaRoTwiafrtddniie fife
ﬁﬁmﬁﬁwﬁmﬁaﬁﬁﬁﬁwﬁm-waﬁm {’  Page 37.
“gRoRTEI—gamemoTeawEaminn | genfr  fafgfifrssa
mﬁmﬁ o) AT 5 sy oedaR s T & g
B N
3. SO BEGATIE ARNTEAISAT |
| SEMRYRIERRSEATT 11"

Praména-samuchchaya by Dignaga.
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varttika, Pramapa-viniéchaya etc. were composed
later than Tattvartha-raja-varttika. In Tattvirtha-
rija-varttika, Akalafka has quoted a verse which is
said to be the first verse of the Prakarana entitled
‘SBantanantara-siddhi’ of Dharmakirti®. Pandit
Sastri holdssthe view that as Dharmakirti flourished
from 635 to 650 A, D. Akalanka’s date can be
ascertained from this.

Akalanka has also quoted from the work ‘Abhi-
dharmakosa’ of Vasubandhu®

Pandit Sastri concludes from the above that
Dharmakirti flourished from 635 to 650 A. D.
and that Akalaika lived in the middle of the
7th century A. D.

In my opinion, no great help is derived from
the internal evidence namely that Akalanka has
mentioned Dharmakirti, Vasubandhu or Dignaga.
There is a view that Vasubandhu and Dignaga
were contemporaries®. Udyotakara in his Nyaya-
varttika refuted the views of Dignaga while discus-
sing Prameya of Anumana Pramana. Udyotakara
has also mentioned Dharmakirti and Vinita-deva in
Nyayavarttika. This Udyotakara has been men-

1. “gfemdt feal oy SRS AL
W gfeagard @ 7 99 7 3y | 17
Tattvartharaja varttika. P. 19,
[ Sanatana Jaina Granthamala |
0, “afymtaar & v s
o fremmgeRTfrT et 1 :
_ Abhidharma-kosa of Vasubandhu.
We find the reading “‘frweugfomeusr:”’ in Abhidharma-kosa.
3. Nyayadaréana by Mahamahopadhyaya Phanibhisana
Tarkabagis Vol. L. ( first edition ) Page 39.
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tioned by Subandhu the author of Vasavadatta'.
Subandhu was earlier than Banabhatta who lived
in the court of king Harshavardhana of Kanauj
(beginning of the 7th century). Banabhatta has
praised the work  Vasavadatta in his work
Harsacharita® Thus only this much can be men-
tioned with eertainty that Dignaga, Dharmakirti
and Vasubandhu could not have flourished later
than the sixth century. Dr. Jacobi says “He
(Udyotakara ) may therefore ‘have flourished in -
the early part of the sixth century or stiil earlier”.

But Vusubandhu and Dignaga might have lived
long before the 6th century A. D. Yuan Chwang
who came to Nalandd Vihara in 637 A. D. has
written that within a thousand years from the death
or. the Nirvana of Buddha, Monaratha and his dis-
ciple Vasubandhu lived®*. Samuel Beal in his note
to the above passage has written that at that
time the Chinese Buddhists, accepted the date of
Nirvana of Buddha as 850 B. C. On this calculation

1. “mateafilie sgaet-sagam 1’ Vasavadatia,

‘iRt A9 e 1’ Harsa-charitam,
8. The Dates of the Philosophical Stitras of the Brahmanas
by Hermann Jacobi [ Journal of the American Oriental Society
Vol. 81,1911 ).

4. “This Master { Manoratha ) made his auspicious advent
within the 1000 years after the Buddha’s decease:--Manoratha- -
sent an account of the ecircumstances to his disciple Vasubandhu
and died.” ( Ta-T’ang-Hsi-yii-chi by Yuan Chwang ).

Thomas Watters writes : “According to Yuan-Chwang
Manoratha flourished---within 1000 ycars after the decease of
Buddha. This, taking the Chinese reckoning would place the
date of the Sastra-master before A.D. 150”.
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the date of Vasubandhu will fall in the 2nd century
B. C.*  Dignaga accordingly will be of the same
date.

The commentator Mallinatha has mentioned while
explaining a verse in Kalidasa’s Meghadita®
that Dignaga was a contemporary of Kalidasa. This
view has however been not generally accepted.

It is difficult to lay down definitely as has been
done by Pundit Sastri that because Akalanka has
criticised the definition of only Digniga and not
that of Dharmakirti in his Tattvartharajavarttika,
we should conclude that the work ‘Pramana-
viniéchaya’ of Dharmakirtl was not then written.
In our opinion, it is very unsafe to draw such
a conclusion from only this material specially
as Pandit Sastri himself shows that Akalanka
named his work ‘Nyaya-vinichaya’ on the line
of Dharmakirti’s ‘Pramapa-vinischaya’ and the
views of Dharmakirti have been. refuted in other
works of Akalanka.

Kumarila Bhatta was not referred to in the
Nyaya Varttika of Udyotakara® This may sup-

1. But see: “Asanga brother of Vasubandhu ( 280-360 )
must have flourished in the first half of the fourth century”. Intro-
duction to  Sadhana-mala { Geakwad’s Orlental Series ) - Page
XXVII by B. Bhattacharya M.a.

“Treawma aiy aftgor SppeeEea 11’ Meghadiitam.
Parva-meghah verse 14.
“Rganmarie BRI gaERNe, mﬁﬁmwnﬁl
s wewen Rmmande ' st e
Safijivani ( commentary by Mallma.tha )

3. Nydyadar§ana by Mahamohopadhyaya Phapibhusana
Tarkabagis Vol. 1 ( first edition P. 37.38 ).
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port the view of Pandit Sastri that Kumarila
Bhatta was not at least earlier than the 7th century
A. D '

A. B. Keith in his Karma-Mimamsi Pages 10-11
writes : “Kumarila’s date is determinable within de-
fiinite Hmits ; he nsed the Vakyapadiya of Bhartri-
hari ; neither Hieun-Thsang nor It-sing mentions
him ; he was belore Sankara ; he attacked the Jain
theory of an omniscient being as propounded in the
Apta=mimamsa of Samanta-bhadra, but is not ans-
wered by Akalanka in his Astadati which comments
on the Apta-mimamsa. On the other hand he is freely
attacked by Vidyananda and Prabhachandra who
both lived before 838 A. D. Vidyananda assures us,
doubtless correctly, that he criticised the Buddhist
Dharmakirti and Prabhakara, on the latter point
agreeing with the result above arrived from internal
evidence. The upper limit is therefore, not earlier
than 700 A. D. The lower limit depends on his
precise chronological relation to Saikara and the
latter’s exact date. Later tradition, the Sankara-
vijayas of Madhava and -the pseudo-Anandagiri
would make him an older contemporary, but the in-
terval may have been considerably longer.”

We agree with the views of Pandit Sastri re-
garding his conclusion about the time of Aka-
lafka so far as materials are available up to the
present.

We have dealt with the date af Akalanka in de-
tail as we have no other data for fixing the date of
Manpikyanandi who we only know flourished Ilater
than Akalanka and based his work on Akalanka’s
writings. From what have already been discnssed,
we may infer that Manikyanandi flourished during



(Jommentaries
on Parlksa-
mukham.

I. Prameya-
kamala.
martanda by
Prabhiichandra.

xli

the end of the 7th or the beginning of the 8th
century A. D. He has mentioned the Charvaka
school of philosophy® as well as the Buddhist,
Sankhya and Nyaya-vaisesika systems of philosophy
and Prabhakara and Jaimini®. Prabhachandra -
was the most celebrated commmentator of Pariksi-
mukham. His work is entitled “Prameya-kamala-
martanda”. This Prabhichandra has been mentioned
(with his work Nyaya-kumuda-chandrodaya )
by Jinasena in Adipurana {838 A. D.) in the
tollowing verse :

“Y praise Prabhiachandra the poet whose fame is
white as the rays of the moon and who has en-
compassed the whole world by making ‘Chandro-
daya’ (‘rising of the moon’ ; another meaning ‘the
work entitled Kumudachandrodaya’ )"2.

Prabhachandra saluted Manikyanandi at the
beginning of Prameya-kamala-martanda®™,

L ‘i TR ORI CEgaREtie-

LeHES LS Ui

Pariksimukham VI 56.

2. “HREGTEENTRIGE aFT  SIHEETASAER-
s Rt 1”7 Ihid VI 57
3. “rgimmaTme aaeE B g
TR TG Aot sragTemiee swid 1| Adl—pumna

- Jinasena

lived in the court of Amoghavarsa I who reigned

according to Vincent Smith from 815 to 877 A.D. ( Early History
of India P. 328 ).

4 “wa?&ﬁ:m-maaﬁ’r
TR U FTRaN T, |
o T 7 eprafy st dti-
s aga el e 1)

: P'—G'

Prameyakamala-mﬁrtax}da.



II. Prameya-
catnamaia by
Anantavirya.
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Prabhachandra’s commentary is specially valu-
able as it .quotes the views of various Hindu and
Buddhist writers on Nyaya philosophy and eriticising
the same establishes the Jain view.

The view of Dr. K. B. Pathak that Prabha-
chandra was a disciple of Akalaika is erroneous®.

The most widely read commentary of Pariksg-
mukham is Prameya-ratnamala. We have published
the full text of it in this edition. The writer of this
is Ananta-virya who also wrote commentaries of
Akalanka’s works. Prabhachandra. has mentioned
at the beginning of the fourth Chapter of his Nyiya-
kumudachandra that he has been able to stndy and
discuss many times through the  writings of Ananta-
virya, the difficult expositions of Akalanka imparting
a knowledge of all objects in the three worlds®.
Vadiraja Sari in his Nyaya-viniéchaya-vivarana
writes that at every step the deep meaning of Aka-
ladka’s writing has been luminated by the writings
of Anantavirya like a lamp®.

1. Dr. Pathak has taken the following verse of Prabha-
chandra in his work Nyayakumudachandrodaya to mean that
Prabbachandra was a disciple of Akalanka, but no such
interpretation is possible ( Vide article by Pandit Jugalkisore
published in Anekanta Vol. I.  Page I30 ).

“q1a; PISran; TGN ETFSE Y

SERT TAREEAEGIAT STEATT 94939 |
& 7 sthomfEaga: omom: o

2. ‘FerrTatiasgERRTER T
TIINSATSELTECO qIHNST iR |
e Rt e Sisaeadattea -

o

AR LR LY
HRAHIHATE A froafachiet o )
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Though such a great writer, Anantavirya pro-
fessed utmost humility in saying at the beginning of
his commentary on Siddhivinischaya :—“It is a great
wonder that even Anantavirya (in another sense ‘one
who hags infinite power’ ) is unable to explain fully
the meaning of the work of Akalanka”!.

In this commentary on Siddhiviniéchaya, Ananta-
virya has mentioned Dharmottar, Prajigkar and
Archata, The date of Archata the author of the
commentary on Hetu-vindu is according to Rahula
Sankrityayana 825 A. D. Ananta-virya must have

therefore flourished not earlier than the 9th century
A.D.

In Prameya.mtnamaia, Anantavaa, hag referred
to Dharmakirti ( page 10 ) Vyasa ( page 20),
Pataiijali ( page 20 ) Avadhita (page 20 ) and
Manu ( page 49 ). He has mentioned the works
Apta-pariksa ( page 23 ), Devagamalankara also
known as Apta-mimamsd ( page 24 ) by Samanta-
bhadra and Naya~chakra. He has quoted from
the Vedas (page20) aod Sadkhya-kirika
( page 52 ) of Iévara-krisna.

Sayana-Madhava in his Sarva-dardana-samgraha
while explaining Saptabhanginaya of Arhata
Daréana has quoted Ananta-virya®

1. “Rueraarats ¥ 7% g @ |

7 sTRsToee Feelag w gfin”
9, “aﬂ'\a&qﬁéi‘i erftaga—
AR TRy rﬂ%nﬁ?u
ARG ST et fEka )
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Ananta-virya has mentioned Prabhachandra
in the beginning of his work : “When there is a
moon like the work of Prabhichandra, how can
I resembling a fire-fly expect to be counted ?”'

It is mentioned in the beginning of Prameya-
ratna-mala that this commentary ‘Paifichika™® on
Partksdmaokham was composed for stady of Santi-
sena at the request of Hirapa the favourite son of
Vaijeya®. At the colophon of this work it is
mentioned that Vaijeya was born in the family of
Vadaripala. His wife was Nanamba who was also
known as Revati, Prabhavati and Prathitimbika.
Hirapa was their son. At his request, Anantavirya
has cleared the meaning of the work of Manikya-
nandi*. '

Sarvadaréana-samgraha Edited by V. 8. Abhayankar

Pages 83-81.
1. “mFgIaHRREgEmay I |
AEAL & F W sarnatgoRee 1)
Prameya-ratnamala.
2. Pafichika is a commentary in which each word of the
original work is explained. c.f.
“wfET EruEiteg, € gATH 1A |
Zi el sare, dfwr ugsifesr i0”
3. ANafEgEes SRaEngOe: |
SR qﬁu@ﬁqfﬁm W?  Prameyaratnamala.
4.

‘bR aﬁmmnﬁquﬂwmﬁﬂm
CEARICE

aﬂuua;ﬁgﬁﬁummamgm:ﬂml
at Tt ahmRaHRy TS TERiea @ )|
mmqﬁﬁamzzﬁmx
WA R g SRRt
a@ﬁﬁmﬁﬁmﬁaﬂﬁmaﬁml
TIHT TSR R AR R d A 117

Colophon to Prameyaratnamala.



Commentaries
on Prameya
ratna-mila,

() Artha-
prakasika.

(b) Prameya-
ratnamali-
lankara,

:_clv

Prameyakamalamartanda being a voluminous
work and full of discussions regarding views of
logicians other than Jain logicians, could not easily
betackled by those who wanted to learn the subject~
matter only of PariksGmukham., Prameya-ratna-
mala satisfied their want being a shorter and simpler
work though it briefly alluded to the views of other
logicians wherever necessary. Many expositions of
this commentary Prameyaratnamald were written.
Three of these are preserved in Jain Siddhanta
Bhavan, Arrah,

The first is Arthaprakasika. In the verses at
the beginning it is mentioned that it is written by
Panditacharya ( no specific name being given }'.
Some attribute it ( without however any definite
proof ) to Charukirti, There were several Charu-
kirtis and nothing definite can be said as who really
was the author of this treatise, The Mangala-
charapa, the colophon and a portion from the middle
of this work have been printed from. the Mss, in
Juin Biddhanta DBhaskara. Bhaga 4. Kirana 1.
Pragasti-sangraha page 66.

The second is  Prameya-ratna-mila-lankara,
After saluting Akalanka®, and Manikyanandi® the
author praises Prabhachandra the author of Prameya-

1. “shndfafmegen afege wgessm)

sirrCIAATe : daae R i)

TRATHTAT: SqICATY afed GEet: |

Y Qﬁ@ﬂ'{ﬂlﬁﬁﬁfﬁa Eﬁﬁé: W’ Arthaprakasika.
2. “fean wruadiswad @ufy & SRswes giha )

Prameyaratnamalalankara.

3. “gq aug gead gfy qenifrmasft w7 Lbid.
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kamalamartanda®.  The author then mentions his
name as Charw-kirti and the name of the work as
Prameyaratnamilalankara®  From the colophon
of this work we learn that this- Charukirti resided
in Sravana Belgola ( where the world-renowed
image of Gommatesvara exists ) and bolonged to
Dedi Gana®.  Gommatedvara or Vahuvali is saluted
in two verses at the end*.

Pandit Bhujavali Sastri is of opinion that it is
very probable that this Charukirti was the author of
the same name who composed commentaries on
Parévabhyudaya, Chandraprabha kavya, Adipurina,
Yadodharacharita, Neminirvaina  ete. The Patta-
dhiéas of Sravana Belgola are all known by the
common name of Charukirti. So it is difficult to

~ settle who this particular person was®.

The Mangalacharana, the colophon and some -
portions from the middle of this manuseript have been
printed in Jain Siddhanta Bhaskar. Bhaga 4.
Kirapa 1. Pradastt sangraha pages 68-71.

Ibid.

3.

4,

5,

T SPEEl SRATHEIRISHIReRA | Ihid,
“sharfagdaareg dhearlyhmd: |

R SRS FIOEal gareagaemg: (1”7 Thid.

“sfimR s sivg SeregiEeimer A
cfigarEEr Y TONHEREEIeIr ST AT FEATSIT ...

“f = sitmecen o Fenfrgewd: 7 Ibid.

Also :

ST s fevammor:

i, aIgae w0 T wemenat swaq | Ihid.

Notes by Pandit K. Bhujavali Sastri on Pradasti
sangraha Page 71 ( Jain Siddhanta Bhaskara. Bhaga 4. Kirana 1).
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(¢) Nyayamapi The third work is Nyayamanidipika,. Two Mss.
dipika. of this work are preserved in Jain Siddhanta Bhavan,
Arrah. The name of the author is not found in the
Mss. Pandit Subayya Sastri says that in some palm
leaf Mss. of this work, the name of the writer is
mentioned as Ajitasenicharya. Pandit K. Bhuja-
vali Sastri says that this is supported by “Catalogue
of Sanskrit and Prakrita Manuscripts in the Central
Provinces and Berar by R. B. Hiralal B. A.
Appendix B,

The author has made obeisance to Akalafka,
Anantavirya, Maptkyanandi and Prabhachandra in
the Mangalacharana of his work® As regards
commentaries to Pariksamukham, he mentions that
Prabhdchandra wrote an exhaustive commentary
entitled Prameyakamalamartanda.  Though this
work was suitable to scholars, there was a necessity
for a shorter and easier commentary. Hirapa
Vaidya the son of Vaijeya of the family of Badripala
requested Ananta-virya to teach Santisena. Ananta-
virya composed Prameya-ratna~mals under these
circumstances®.

1. Notes by Puandit K. Bhujavali Sastri on Pradasti
saigraha Page 2-3 ( Jain Siddbanta Bhaskar Bhaga II. Kirana 1 ).
2. sfagAmEESHERAE RO AR R |
W TR e quTH JONH
@ggqEq |\’ Nyaya-mani-dipika.
3. ‘g ongwoR  ffnmeisReecy... SRR -
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A commentary named Prameya-kanthikd on
Pariks@mukham was written by éﬂntivarr;i. It has
not been possible to ascertain details about this Santi-
varni or the probable time when his work was
written. There are five Sections ( €% ) in' this
work. Following the Siitras of Pariksdmukham the
author has refuted the views of other logicians
{ Banddha etc. } and established the Jain view. A
Mss. of this work is preserved in Jain Siddhanta
Bhavan, Arrah and the portions at the beginning and
the colophon have been published in Jain Siddhanta
Bhaskara Bhiga 4, Kiranas 1 and 2. Pradasti-
Sabgraha, pages 72 and 73%, '

Vadiveva Suri (12th century A. D.) composed
Pramipa-naya-tattvilokalankara closely. following
Pariksamukham, Many aphorisms are exactly the
same, only synonyms being used® In some apho-
risms, an attempt is seen to show some nove‘lty by
giving examples of a different kind but the examples

>

1. The Mangalicharana runs thus :
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The Colophon is :
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2. Compare “iimf%amfﬁqﬁawnﬁ f& ot &= R qq 0

Pariksamukham. I. 2.

and “erfirmamimergelafreses & aromea

FAEEY |’ Pramananayatattvalokalankara I. 3.
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in Partksamukhum are more simple and easily un-
derstood!. In many places some extra words Lave
been introduced in aphorisms®. A detailed com-
parison between Pariks@mukham and Pramana-naya-
tattvalokalankiara will be found in the article in
Hindi entitled ‘Pramina-nayatattvilankara ki
samiksa’ by Pandit Banéidhar Ji in Jain Siddhanta

Bhaskar, Bhaga 2. Kiranas 1 and 2. Pages 18
and 70.

1. Compare: “gzagmrcal ¥R\ Parksimukham 1. 8,
“fpmrRRETeRAT S 17
* - Pramananayatattvalokalankara I. 16.
or ml” Pariksamuokham. 1. 12
"‘ﬁif&t[ﬁ?ﬁﬁi 1”
Pramananayatattvalokalankara 1. 17.
or  “quT AgAEER MFFAEA: Gfeq qrad AEaw: 1”
. Pariksamukham VT, 52,
“q1 ATFHHIA G TORFATANS G
- fRoemgw: afta wafid mea T gEe 17
Pmmananayatattvalokalanl\ara VI 84.
2. Compare ‘gt srewRafERemEeEE,
agyaeR™ 1’ Pariksamukham IIL 64.
CEEETION: QUETERAWNA AEEEga: SEERe
agauiafaTds Feawa fieg AEwR
| Praminanayatattvalokalankara 111 76.

or ‘SR uefafid  safimagg | gafer ol
¥EIETT 7 WIAIE 1" Pariksamukham. T11.11.12,
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Hemachandra also wrote his Pram#na mimAmss
in aphorisins though Siitra works at such & late
period when he flourished weére unnecessary. (Vide
Pramapgs mimamsg by 8. C. Ghoshal.  Jain Gazette .,
Vol XI p. 103). :

Pariksamukham is divided into six sections

Subje‘:t matter ,(Sa.,muddeéa) In the first section Pramina is defined

of "

Par.kgamukharp

section is devoted to An

and’ sxplained. In the second section two kind= of
Pramina viz. Pratyaksa and Paroksa are mentioned
and Pratya&sa with its varieties are described. The
third “section - deals withy Paroksa Pramfna and its
subdivisions Smritj, abh‘ijﬁﬁnla, Tarka, . Anu-
m.pa and Ajzuma --w- -pogson-, of this
BNt (infiice) the most
u:nporl;ant subject in, all Kvorks. The two
varieties of Anumar,ta viz. W
described in detail. The fourth section treats with
the subject of Pramana with its two varieties
Samanya and Videsa with their subdivisions, In
the fifth section, tie result of Framana is described

,The sixth and the Iast section deals with fallacies.

There are 13 a.phonsma in the first, 12 in the
second, 101 in the third, 9 in the fourth, 8 in the
fifth and 74 in the sixth section of this work.

In the present edition, a new line has been struck
out in wriing the English commentary. Without
entering into the usual refutations aal counter-
refutations of views of Jain, Hindu and Buddhist
logicians asis found in Sanskrit commentaries which

‘wui create a volumious work and cloud the main
theme, I have taken special pains to wake a com-
_ pamtive study of the subject matter and have quoted
the views of all important older and later writers on
lLiB sub {-. ‘It is hoped that the reader by going



CoOCHBEHAR,

throngh this commentary  will not only gain a
thorough idea of Jain Nyiya as suceintly pat down
by the eclebruted Digamvarn writer Manikyanandi
who was never surpassed by any other author in
making a clear and brief exposition of the subject
but he will also have a grasp of the work of other
Digamvara as well as “vetamvara authors many of
whom like Valideva composed works which attempted
to rival that of Manikyanandi. My attempt has been
to explain in asimple andclear way the views of Juin
Nyaya taking great pains to enll authorities from z‘dl
available important Jain works. T have not left out
the views of Hindu and Buddhist philosophers which
are referred to in the work itself though T have dealt
with the same ounly o far as is necessary for the
understanding of the subject. ‘

The present work was undertaken with the
gonerons help of the trustees of J. L. Jaini Memorial =
Fund to whom my heartfelt thanks are due.
Portions of the work were printed in the Jain
Gazette through the courtesy of Pandit Ajit Prasad
M.A. LI.B,, the Editor of the said journal withouot
whose eofforts this work would never have been
undertaken. '

I am deeply indebted to Bralimachari Sital
Prasadji and Pundit Sumerehand Nydyatirtha M. A,
LL.B. for their valuable suggestions. For loan of
rare books and manuscripts my sincerest gratitu.le is
due to the authorities of the Jain Siddhint Bhavan,
Arrah, late Puran Chand Nahar M. A, B. L. Vakil,
High Court, Caleutta, Seth Ananda Raj Surana of
Dethi and Pandit K. Bhujabali “dstri, Arrah.

8.C GHOSHAL

August, 1940,



A GUIDE TO TRANSLITERATION

VOWELS

q—A s—U g—LI #—0
;—A 50 g LLI it—OU
=1 ®—RI z—E ‘—M
§-1 %—RI 3—AI . :-H
CONSONANTS
$—Ka 2—Ta N . 9—Pa $Sa
@—Kha 5—Tha  %—Ph q S
a—Ga g—Da 3—Ba | 2 —Ha

9—Gha Z—Dha w—DBha :
¥—Na o—Na A—Ma
F—Cha a—Ta q—Ya
§—Chha 9—Tha T—Ra
|—Ja g—Da B—La
f—dJha g—Dha d—Va

&g -—Na d—Na q—a
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PARIKSAMUKHAM

i et | iy o T

arrmigg s fafgegrararfzada; |
=t 257 Adesn fageesd #xiaa; )
Pramanidarthasamsiddhistadabhasadviparyayah.
Iti vaksye tayorlaksma siddhamalpam laghiyasah.
Padapatha,  Sammd Pramanat, from Pramapa ( valid know-
fedae ), epidfafy:  Arthasamsiddhih, knowables are rightly
ascertained, @angEF. Tadibbasat, from Pramanibhasa ( false
knuwicdge h faqdm: Viparyaya, the opposite ( happens ), 3fa
Tt, for that reason, @ Laghiyasaly, for those who desire
a short exposition, g Tuyoly, of those (i e Pramina and
Pramanablise ), fgq Siddham, as laid down by authorities, Sfeqq,
Alpam, short, @8R Laksma, definition, Y Vaksye, ( T shall ) speak
{ deseribe ).
-1, From Pramana ( valid knowledge ) knowables are rightly
ascertained and from Pramanabhasa (false knowledge), the opposite
happens.  For this reason, I shall deseribe the definitions of these

as laid down by authorities in o concise manuner for the benefit of
those who desire a short exposition ( of this subject ).
Commentary
Manikyanandi the acthor of Pariks@mukbam begins his
work by mcntioning the subject matter of the treatise and says
thut he will define and deal with Pramann ( valid knowledge ) and
Pramagabhasa ( false knowledge ).



2 The Bacred Books of the Jainas

Prabhachandra in his commentary named Prameyakamala-
martapda on Pariksamukham writes that the wise only appreciate
a work which has colierence in its subject-matter, which has some
object in view and this object is possible of attainment. Incoherent
words like those of a mad man find no hearing.  Useless attempts
like counting the hairs of an ass or teetht of a crow or finding the
weight of an egg of a sheep ( which are impossibilities ) are’ not
made by wise men.!  They are not also attracted to a task which
is unpalatable such as finding out another husband to one’s own
mother or to follow an advice to perform a task ineapable of
being fulfilled like the finding out of a jewel on the head of a
snake known as Taksaka which is said to cure all kinds of fever.®

Prabhachandra quotes these verses to support his view :

“At the beginning of every Sastra, the object with its connec-
tion should be wentioned, for a hearer pays attention to only a
definite subject and things connected with the same. Who would
pay attention to a treatise or do any kind of work till its necessity
is patent ® That Sastra for which no necessity Is explained is
not desired by the wise. So at the cutset, the necessity is to be
explained. When the results of studying a” Sastra are known,
the wise begin to read it with the object of attaining these results.
Until connection with the subject matter is established, the writing
is regarded as speech of a man uttering incoherent words in
delirinm. So commentators should explain the necessity of a work
with its connected subject-matter. Otherwise it will be nseless.”

1 “grrer wfa a1 2= Aeeame ﬁmmi_
TR Ffr Qaritedd gwl oo 1
2 “gEeartadageTEeReTsEata & mentn tarfraie,
dauin ) gEefemRTerTaiasEr,  azadrseasEsEaT:
FIHAACIRET , HATAHATAISATA o4 AaEralag, SEaggHes
T FAAEAR TR RATEHRIATT , St 1)
3 “frgrd fageeand sl g e |
R AT TET: GERL: GIR: 1]



Pariksamukham 3

The necessity for studying logic and attaining right knowledge
will be evident from the following. The path of liberation according
to Jain doctrines, consists of vight faith, right knowledge and right
conduct.! These three are called the three jewels in Jain works.
These are attained ina particular stage of development by the
houscholder. Their perfection is attained in the Arhat stage. Right
faith is the belief in the seven Tattvas ( essential principles } of
Jainism.2 The Tattvas are Jiva, Ajiva, Asrava, Bandha, Samvara,
Nirjarz and Moksa,”

a9edq & qaea S9N aiy Fearad, |
siesbeiscRIcTRIes L afora gl
srfrfines a4 A RmmEHRRT: |
MEATRAR § AT 1|
T g S A AT |
SeTEe: SEaA 89 arsd TS (|
AT SAHAART TP AT |
s geficRETETagh: |
qEg, sAEAIE A EiE: ARy A |
Mm@ EARERE ar=ar arasta e 17
1 “amngRaamrea S O
- - Tattvarthadhigama Sitra 1. 1.
“FaETRTEE! Wl Weaen armiHa: |
TR I i
Chandraprablia-cliaritam XVIIIL 123.
‘EAERRETRGRaT: SRent: |
WEACT IR B Feaid S 1)
Dhurmagarmabliyudayam XXI 161,
2 “geEmIHgH gAY |
Tattvarthadhigama Siatra L. 2,
3 “ofrsfamsidacRrstonead |
Tattvarthadhigama Sitra L 4.




4 The Sacred Books of tlie Jalnas

A sincere belief in the Tattvas which 1s called right fuith
or Samyaktva arises either of itself or through instruction.' That
is to say, it may arise from intuition independently of any precept
or it may come to exist from external sources e. g from precept
of others or by reading the seripturcs. There is no necessity for
any work on Logic for those who get vight faith throngh intuition,
but as regards others, Pramiina and Naya are the means of instruc-
tion.*  Thus the connecetion of Pramana with the highest goal viz.
the attainment of liberation is cestablished.”

The pursuit of study of Pramanas accordingly cannot I
unpalatable. It is the object of every being to acquire what is
desirable and leave what is un-desirable  In Nyaya philosophy,
an example is commonly cited that people like to have garlands of
flowers, sandal paste ete. while they wish to aveid snakes, thorns ete.
This like or dislike avises from actual pereeption. People act
accordingly towards these objects to acquire or avoid the same.
Vatsyidyana, the writer of the Bhisya on the Nyiiya Sutras of
Gautama writes “The knower by DPramina only understands the
real nature of knowables and wishes to have or leave the same™*

— — [

These Tattvas have been explained in detail 1n Dravya-
samgraha ( Edited by 8. C. Ghoshal ), Vol. I, Sacred Books of
the Jainas. :

1 “afaamtgfamr a7

Tattvarthadhigama Satea L. 3.

2 “ommmdm: 7

Tattvirthadhigama siitra I, 6.

3  DharmabhGsana Yatt las begun his Nyava-dipikia in
the above strain :

‘iR gfr wErmEAeaIgE | 6] g SRR -
aaRaERE A R sha - senfdiaafrene | g
& faafar st geanfuresd | ageafadsn Fagarnd ammmeaT-
v | 89 oA shagataenmat smomaaty a0

1 “qamA Tead FETsTgTeR andReEfy femta a1



Pariksamukham 5

In spiritual activities also, o man who understands the transitory
character of the worldly objeets of enjoyment and the eternal
nature of the supreme being, leaves the temporal things and turns
to God.  This knowing of the real nature of things is a path to
liberation and this knowledge is Pramana. Manikyunandi las
expressed the same idea in the third aphorism of Samuddega
I of Pariksamukham.® .

The vesult of Pramina has been nentioned to he the destruce
tion of wrong knowledge, leaving { undesirable objects ), acguiring
( desirable objeets Y or acting indifferently  towards objects®
Siddhasena Divakara has mentioned in his Nyayavatara @ “Lhe
immediate effect of Pramapa is the removal of ignorance, the
mediate effect of the absolute knowledge is bliss and equanimity
while that of the ordinary practical knowledge is the facility to
seleet or reject”® (Translation by Dr. Satis Chandra Vidyabhusan)

In another way, it may be urged that it is only whea we
use our faculties after understanding the real nature of a thing, that
onr efforts succeed. T a man wants water  but wrongly supposes
oil to be water, his efforts towards the oil would be fruitless in - the
attainment of his object. By Prawmana we understand  the real
nature of objects and by Pramanibhasa, we get fulse knowledge.
So we must leave Pramapabhasa and through Praminas, under-
stand the real nature.of objeets. This is the meaning of the first

- ~ L .
{ CRarfRamaiaany & gaol q& @Edg a1
Pariksamukham 1. 3.
2 . YargafagiaeiRingmRiiaes v |
Pariksamukham V. L
» -~ Iy
3 SORmET FE aREEE it |
ey GEE ATe e 11
Nviyavatava ld. by & €
Vidyabhusana p. 6.



6 The Sacred Books of the Jainas

line of the first Sloka of Pariksamukham. The same has been
menttoned by Vitsyayana® and by Vidyananda Svami® _

‘The importance of Pramzna s thus established both as
regards our worldly pursuits and as regards the attainment of
liberation by understanding the way to it with the removal of
hindrances by Pramdnas and Nayas.”

In Partksamukham the author deals mainly with Praminas
without discussing the Nayas. Many authors like Hemachandra have
held that Nayas are part of Praminas and many authors on Jain
Logic have set out only the word “Pramzna” in the title though
they discussed both Pramanas and Nayas in their works. TFor
example, Hemachandra has named his work “Pramana-mimamsa”
though he dealt with both Pramapas and Nayas in his treatise.
Hemchandra writes in his Bhasya to the first aphorism of Pramana-
mimamsd :  “In this work we have not only a discussion of Prama-
nas but also of Nayas which form part of Pramapas and by which
a correct knowledge is obtained by refatation of wrong Nayas”™. t
There are also separate works like Saptabliangitarangini in which
Nayas have been discussed in detail.

Prabhachandra mentions that the word “Pramina” is used
in the singular number in the Sloka, in the general sense as the
author has no intention to set up the v.mou% kinds of Pramanas
in the enumeration.®

[ “grmdisdatre ﬂgﬁrm\‘qaﬁa\ QRIT, SRR -
sfrafa:, aestrafaaeator gafeamed i
o “nrmrni“as' Flﬁ:"frﬁ th]
3 Hemaclundra affinms this : “aq fegaian anmoragefiaitg-
gdgER G Hsrf%mrngm fafigg 7 Pramaga Mimamsa L 1.
L %7 gammmdds ReRsatEE: fieg aRFIIEAA g
frumtmgre sfftmmmtal saami 2 Pramana Mlmdmad
[ Translated by 8. C. Ghoshal.
Jaim Gazette ( 1915 ) Vol. XI. Page 278 ]
5 ¢ IR IR s A R A H e O AR T -
INIGRGCET: ‘AT swEaAtaEs: B |



Pariksamukham 7

An objection is raised by the commentator Prabhachandra “Does
the author Mapikyanandi wish to define Pramanpa and Pramana-
bhiasa according to the previous authors on the subject or according
to his own inclination 2 If the former, there is no reason for his
undertaking this labour, for a thing which has already been reduced
to powder, should not be powdered again. If the latter, there is no
necessity to take all this trouble, for seholars would not consider with
regard any compilation produced according to one’s own inelination
{ as opposed to the works of old writers ).” The commentator
veplies to this objection by saying that (i) by the use of the word
“Siddham”, it is meant that the author will follow the definitions as
laid down by venerable writers of old and (i) by the nse of the word
“Alpam” it is meant that the method of treatmont will be different viz.
that the author will treat the subject in a concise manner leaving
aside the detailed exposition of writers like Akalanka. That is to
say, though the writer ®ill follow the definitions of the older writers,
the method of treatment being new (as it will be brief as distin-
guished from the detailed statement of older writers) there cannot be
uny apprehension that the work will be a use-less repetition. Those
who do not want a very lengthy and detailed treatment of a subject
would be satisfied with a short exposition. The author whose mind
is always prone to doing good to others cannot be said to have
“any intention of cheating the disciples by promulgating definitions
opposed: to older writers and invented by himself.*

1 “ag S¢ qeAwcl oMot Eaemted sgfaedd o, afy
qARIEAIATE, AfE FFsgAmEAEE! Arepi:, TR e Faw-
qUirEaR | wafad g AR sy, fslemdng w:
fagreuq) | JURTAASAA  STAYETE] ERINOAR TR GREH, |
qrAEHE HaEAeEEATEiE  wEde aftee gl
ST, A egRrad ; iy aRongeed, WesrfEEdaE) g
fRadaEs afseaEg | sunge f§ oage fedangs: @) eew
fify PR FEeTnEETRATaER I SAETERm, Fhae dg%n fRa-
SpauA Afnfd efr greseatoe: 17




8 The Sacred Books of the Jainas

In older works of Juin writers, logic was mixed up with
metaphysics and religion.  Subsequent writers composed  separate
works confining themselves exclusively to the subject of pure Fogie.
These writers however did not depart from the original definitions
of older works though in delineation they adopted different methods
and even when they tried to modify the definitions, they laid down
that the modificd meaning was the intention of the old writers.
The vencration to the oldest propounders of Logie will be univer-
sally found in the works of all subscquent writers.  So DManikya-
nandi also begins his work hy saying that he will lay down the
definitions " of Pramina and Dramapabhisa according to ancient
authorities { “Siddham” ). .

The same fact appears in Hindu philosophies where the
authors attempt to base their theories on texts of the Vedas
which are universally accepted as undlaputable aunthorities.  We
find attempts to explain a particular passage from the Vedas in
diverse ways to suit the purpose of different expositors.

Manikyanandi has based his Pariks@mukham on the work
of Akalanka Deva.  Anantavirya the writer of Prameyaratna-
mali a commentary on Partksanukham has “offered his obeisauce
to Manikyanandi thus: “Sulutation to that Manikyanandi who
has churned the neetar of Nyiya-vidya from the ocean of Aka-
lanka’s  words"* Prabhachandra  -also  states that as the
work of Aklabka would not be ecasily understood by all,
Manikyanandi has  composed the Prakarapa Pastksamulham.®
In l\va3 amanidipikil the same has been mentioned.”

1 “m%a%ﬁsnﬁﬁﬁaa A7 igar
samatengd aen aAr AfvRTAiE 1Y

Frameyaratnamali 2,

2 “’ﬁﬂﬁ@'ﬂ’ﬁ?ﬂ&Tﬂﬁﬁw 9 man, 3 eTsgTEAm
FEOWSFH,  aigIg  TRTRrigEmeaRamga = g
afgmgAn st TFREITHEATTE: S8 17 Prameyakamala-Martanda.

B, wpmeEsal flraresrgaenigfaeEa -



Pariksamukharm 9

The commentators of Pariksamukham were faced with the
fact that there is no Mangalacharana in this work. In most of
Brahmanical works, Mangalacharana verses are found and even
where there are no special verses, attempts are made by commen-
tators to show that the first words of such works e. g. “Atha”
auspicions and serves the purpose of Mangalacharapa.!  The Jain
writers also hold that Mangalacharana should be used to remove
obstacles to a suceessful completion of the work, as even the
great men are subject to many obstructions even in good work.®
The use of Mangalacharapa is also supported by Sigtachira
{ practice of the good or the respectable )

Prabhachandra and Anantavirya write that salutation can be
made by words, by the body and also mentally. So though saluta-
tion in words is not found in this work,it canbe urged that salutation
by bodily movements or a mental salutation has been made. If
any onc is unwilling to accept this, it can be said that the words
in the beginning viz. “Pramana” can have a secondary meaning
which would serve the purpose of salutation. “Ma” means “Laksmi”
and “Kna” means “Sabda”. He who has “Pru” ( Prakrigta =

mnmaml agg weafegyg: - - wiwaaiggfeerereaa;
| IR TR TARAE QR SR E AR g,
THORTAIT - +-»""  Nyayamani-dipikd. ( This work has not been
printed. The quotation is from a MSS. preserved in the Jain
Siddbanta Bhaban, Arrah. See also Jaina Siddhénta Bhaskara,
Bhiga, II. Kirana I. Praasti-sangraha P. 1.)
1 “oTimrAMTE gAY AE G0
e fircan RbrataY &7 wafeEgar 1”7
2 “gmify aghenfa wafea weamafy |
spaafyr saamt sy wfe s o
FERIZRIREIRAAT FeigHiaay 1”7

Silankacharya’s Commentary on the Acharanga Sutras

P2



10 The Sacred Books of the Jainas

excellent } Mana is Praméina (i e. the omniscient Arhat) from
whom right knowledge can be obtained ( Arthasamsiddhih } and
from his Abhasa (viz. Gods like Hari, Hara etc. ) the opposite
happens." It must be confexsed that this interpretation is too
farfetched. There are instances of writers like Dharma-kirti
beginning his work® without any Madgalacharana, which was com-
pleted and there are instances of works like Bana-bhatta’s Kadam-
bari which was never completed thongh it began with a Mangala-
charana.  To readers of the present day, this question of Mangala-
charana may appear to be of little importance, but in old texts and
commentaries, 2 good deal of ingenuity has heen dmplflyed to

1“3 ﬁﬁwﬁa\mm&ﬁmmw Bizes BECIEE T Ear
HASIN | O AEERATY WA | Sga araiaeisiy anems-
FAmBaEieRa dRae | difg el ATEE
TR, 1 Al aAemraeiReiad | ssaageaesr
I SHAEOTIREET  afinenm  exdat goreaR | enor
g | WA FWE WY 9FSt AOY qemEt s | eReusa-
GrffrfE® EulRgaE® 3 W sRes whnied, st
UM AR eI | dearg, swiong, srafngary, s
dfafgiaft | agnmar gieuiestaizd wafy »

Prameyaratnamala.

2 Dharmakirti the cclebrated Buddhist philosopher is said
to have flourished in the 7th Century A.D.  He is mentioned by
the Jain writer Vidyanandi Svami in Asta-sahasti and Patra-
pariksa. He begins his work without any Mangalacharana thus :

“Gﬂﬂ_gl‘lﬂ'@ﬁﬂ Eﬁﬂ'@ﬁﬁ"ﬁ 7 Prabhichandra hints that Dharma-

kirti must have made mental or bodily obeisance though not verbal
salutation : “TRR wHEATfAmCAlT Taf, AEAREHICH=AT
‘FERRITR wageIEfafe:’ sty arwdieRaa )

Prameyakamalamartanda.



Pariksamukham i1

explain away the exceptional cases of works of Dharma-Kirti and
Bina-bhatta. It is mentioned in Muktavali that in cases where
the work is completed without any hindrance though no Mungals-
charana is made, the explanation is that a counteraction of bad
luck by Mangalacharapa was made in a previous life and where we
see that in spite of a Maigalacharana, the work is not completed,
we should suppose that the evil karma of the writer offering hind-
rances to a successful completion was so great that the merit
obtained by Mangalicharana is not sufficient to counteract the
same.! '
1 “ged 9 991 W0 9 22ad 99 SWAREOY & PR | 49 N
geafy HR Gl v T Fea) A fenad 3 dva )
Muktavali.
In Jain tradition Mangalacharana is observed in three ways :
(i) by retiting the word Namah, especially bowing to
the worshipful, as Samantbliadra has done in the
beginning of Ratne Karanda Srivakachara, Gl H
- sRaEAT ete.
(i) by singing a song of victory in thename of the
worshipful, as has been done by Amnritachandra in
Purusartha Siddhyupaya, a=@ta 9 sfE: ete.
(ili} by proclaiming the basic principles =0 as to in-
‘ clude both the above ideas, as has been done by
Umasvami in Tattvarthadhigama Siitra, Gegma-
RIS HRgrt: |
All these modes show the good and pious thought-activities
of the writer. According to Jainism thoughts are the main causes
of bondage, liberation, or decrease in the intensity or duration of
Karmas already bound. Thoughts bring about a change in the
nature of the obstructive Karma. If that Karma is mild, it will
be altered ; if very strong, it eannot be altered. That is why some
authors succeed in their undertaking, while others do not. Pious
motives of an author considerably help in combating vicious
Karmas, if they are not of a very strong kind. '
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I. Svapurvarthavyavasiyatmakam jiidnam Pramanan.

I. Pramiana is valid knowledge of itself and of things not
proved before.

Commentary

The word ‘Apfirvartha’ will be explained in siitra 4 which -
follows and the word ‘Sva-vyavasaya’ will be explained in sttra 6.
Briefly speaking, Apfrvartha is that whose nature was not definitely
ascertained before by any Pramana, The valid knowledge of such
an object is Pramapa. Knowledge illumines itself at the same
time as well asits object. That is to say, Pramana knows itself
simultaneously with the object not definitely ascertained before.

This view of the Jainsis in great contrast with the view as’
laid down in the Nyaya philosophy of the Hindus. In Tarkasan-
graha we find “of whatever description anything is, when our idea
of that thing is of that same description, it is called a right notion ;
as in the case of stlver, the idea of its being silver. This is called
Pram3 ( commensurate with its object ). The supposing a thing
to be as the thing is not, is called a wrong notion ; as in the case
of a shell, the notion of its being silver. This is called Aprama.”
( Dr. Ballantyne’s translation ).*

The principle of Pramapa in the Nyiya philosophy of the
Hindus, is that there are causes which produce right notion (Prama)

1 gl SIEmICRIST Gmd: | a1 T 56 ToTaTATe 8 |

T4 FIR | SEWEAR FTRHCHISTRASAT: | a0 FwiE -
fafs g ) damig=® 7 Tarka-sangraha.
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and because these causes produce Prama they are called Pramanas.
The causes are of four kinds and the right notion produced by
them are also of four kinds. In Tarka-safgraha we find “Right
notion is of four kinds through the divisions of Pratyaksa ( Percep-
tions), Anumiti { Inferences ) Upamiti { conclusions from similarity )
and Sabda ( Authoritative Assertions ) understood. The efficient
( peculiar ) cause of those also is of four kinds, through the divi-
sions of Perception, Inference, Recognition of similarity and
Authoritative Assertion” ( Dr, Ballantyne’s translation ).*

Vatsyayana in his Bhasya on Nyayasttras of Gautama says
“Prami is the right knowledge of objects”? that is to say “it is a
notion of that which exists in its right form™® or in other words
“it is a knowledge of a thing in the same form as it really is”.*
The instrument of this Prama is Pramana.

The Jain doctrine is that Pramana is not the cause of right
knowledge but right knowledge of itself and of the objects not
previously ascertained rightly.

The subject of Pramana is treated in older Jain works like
the Tattvarthadhigama Sfitra in connection with knowledge.
Umasvami writes “Mati, Sruta, Avadhi, Manahparyaya and Kevala
(are right) knowledge”® These ( five kinds of knowledge )
are the (two kinds of ) Pramanas™® “The first two ( kinds

1 ‘il cumiTimsimg | ot
QQﬁﬁ IR TSI A | Tarka-safigraha.
L2 “orgefm | s Y Vatsyayana Bhasya.

8 ‘7R 4gRa = aemgya: P Vatsyana Bhasya.
4 ‘“aFgha qawercE Tmg )’ Vitsyayana Bhasya.
5 “wfrgarafmmdateet o

Tattvérthadhigama Sitra L 9.
6 ‘e s Tattvarthadhigama Stitra L 10
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of knowledge viz. Mati and Sruta ) are Paroksa ( Pramapas )’
and “the remaining ( three ) are Pratyaksa ( Pramanas )2

With these five kinds of knowledge, Kumati, Ku-Sruta
and Vibhangavadhi are added to make up eight kinds of knowledge.
These three arc nothing but false knowledges of Mati, Sruta and
Avadhi, that is to say, Kwumati is Ajfiana ( false knowledge ) of
Mati ; Kudruta is Ajiiana of Sruta and Vibhangabadhi is Ajiiana of
Avadhi.  Kundakundacharya has mentioned all these eight
varieties of Jiana in Pafichastikdyasamayasara : -~ “Abhinibo-
dhika or Mati, Sruta, Avadhi, Manah-paryaya and Kevala—these
are the five varieties of Jiana. Kumati, Ku-¢ruta and Vibhanga—
these three also are eonnected with Jiigna™® ‘

Mati Jidna is knowledge derived through the senses
including the knowledge which arises from the activity of the
mind. In Jain psychology, four stages of Mati Jiiana which
follow Daréana ( inexpressible contact of an object with sense
copsiousness ) have been mentioned. These are (i) Avagraha
(i) Tha (iii) Avaya and (iv) Dharana. When an object is brought
in contact with a sense-organ, we have a’ general knowledge
of an object. There is an excitation in the sense-organ by the
stimalus Le. the object present in the ountside world. Then there
is an excitation in the consciousness. Thus, in the first stage, a per-
son is barely conscious of the existence of an object. This is Ava-
graha*  The socond stage Ihi consists in the desire to know

1 %@ qQer ”  Tattvarthadhigama Satra L 11.

2 “gemgaea )’ . Tattvarthadhigama Satra 1. 12,

3 “anfafuefigfimossaetfon awmnf dw@afin |
gutygy-ftmfor o fafvor &y omorfe dgR 4

Paiichastikaya samayasira 41,

4 “oumiin gebARdsgoaEg: |

Pramana-mimamsa L 1. 27,
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whether it is this or that, That is to say, similarities and differences
of the object with and from other objects become the subject of
consciousness in this stage.®  For example, when we see a man, the
first stage is that we are simply conscious that it is a human being
and in the second stage we want to know the particulars such as
that this man is a resident of Karpata or Lata country®;
or, when we hear a noise, at first we are conscious of mevely a
sound, then we desire to know whether it is from blowing a eonch
shell or from blowing a horn.”

In the third stage Aviya, there is a definite finding of the
particulars which we desired to know in the second stage. The

“Fraffrfweendecmmagnnasg; 7
Tattvartharijavarttika,
Ry e AT - -SRI T AT AT
AT TATAHT R margrgmwams: |
Pramana-Naya-tattvilokilankara. II. 7.
T RIS, AEGRIATEOTRTA, |
S AENTE AP0t W 07 Tattvirthadlokavattika,
| ﬂﬂﬂ@ﬂﬁﬁqiﬁgmﬁﬂ i Pramiana Mimfmsi I I. 28.
W{@mﬁ%wﬂ@a!ﬂm"@ 1’
Pramana-Naya-tattvilokalankara IT, 8.
aﬁq@%\‘sif a%ﬁwmaamzﬁm 1" Tattvarthargjavarttika.
“agudiardaTaey afpAver FERe |
frgmenfane Qg -dsfiafimaon 4" Tattvarthagiokavarttika.
“rgmen fofiEd QsUt AR Ags e T NoRTIeaT]
i sole-omfiraeregt  whesasemrEa  sgonfmge-
dfecafirdtad ¥  Ratnakaravatarika IL 8.
5 ‘sramgdac gRIdE e e mg: gt Afy @
af gl Agat TRITEEE 6 AR WEAAT SereaTsRRE-
mﬁﬁrm’f@am ﬂﬁﬁ@ﬁl 7 Pramana-mimamsa,
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second stage is merely an attempt to know the particulars, while
the third stage consists of the ascertainment of these particulars.!
There may be some doubt in the first and second stages
but in the third stage this is absent. For example, in the third
stage there is a finding that the sound i1s of a conch shell and - not
that of a horn.?

The fourth stage Dharand consists of the lasting impression
which results after the object with its particulars is definitely
ascertained.® It is this impression ( Samskara } which enables
us to remember the object afterwards* '

1 “iﬁﬂﬁﬁqﬁlﬁm: /"’ Pramina-mimamsa L 1. 29. and

Pramina-Naya-tattvilokalankara I. 9.

“ Rt TETHaRaE: |7 Tattvartharajavarttika,
“qeda fottsar: 17 Tattvarthaslokavarttika.

2 ‘g8 FEERENGAUS WFTashy fasdr dagmmnea 7
e A R A e e @ oo e
FEEATIOARAE: i’ Pramana-mimamsa.

3 ¢ Fratamtfregfy afom V7 Tattvartharaja-varttika.

‘g Y FSARTACHIAT MR |
Pramana-Nayatattvalokalankara 1. 10.

4 “FfRg: g aron I Tattvarthaslokavarttika,
“gfaggutoon | Pramana-mimamsa I 1. 30.

All these four stages of Matijiana have been summarised by

Vidyanandi thus :
SRS, FEGHTETTRA |
S AgARgREEd Agv agane: ||
TRETEIRY AT FTERon |
Frefingel det daem, Rreemon o
aedy frotsar: eafddy: & awon |7
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Srata Jhdna is knowledge derived from words spoken
or from gestures or facial expressions, from reading books and
from all other kinds of signs or symbols.

Avadhi Jiiana is the knowledge directly acquired by the soul
without the medium of the activity of the mind or the senses'.
Knowledge in the hypnotic state isthe nearest approach to an
illustration. As this knowledge also is acquired through the medium
of the brain and the senses according to the Jain view, this can
not be accepted as an example of Avadhi Jiiana. _

Manahparyaya Jiana is the knowledge of thoughts of others®,
Thought-reading may be mentioned to convey some feeble idea of
this kind of knowledge. According to Jainism, no lay man can
have this knowledge. Only a saint in a particular stage of spiritual
advancement can acquire or develop this knowledge, Kevala
Jiana is owniscience -or knowledge unlimited by space, time or
object. According to Jainism, Jain saints who completely practise
right faith, right knowledge and right conduct can attain this
knowledge. In the Hindu Puranas, some saints are said to have
such a knowledge and are called Sarvajitas or Trikaladarsis.

These eight kinds of knowledge viz. Mati, Kumati, Sruta,
Ku-§ratra, Avadhi, Vibhangavadhi, Manshparyaya and Kevala are
‘classified from another point of view into two classes viz. Pratyaksa
and Paroksa® and these two constitute the Pramanas of the Jain

Logic*.

1 “quuaer faa s afort wikisats:
Tattvarthasira by Amritachandra Siiri 1. 25.

2 SO AR |
© wqeREEEAT Y Tattvirthasira I 98,
3 ool sizfermd wizgRendr sommomonin )

AU AR 9 e =1
| . Dravya-samgraha 5.

4 “wlegaafedaiaett s 1
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“According to Umasvami, Mati and Sruta are Paroksa
knowledge and Avadhi, Manahparyaya and Kevala are Pratyaksa
knowledge. A detailed description of Pratyaksa and Paroksa
will follow in the present treatise and we shall discuss later on the
criticism how Mati and Sruta Jiana described as Paroksa Pramana
in the Tattvarthadhigama Sitra, can be called Sanvyavaharika
Pratyaksa in works on Jain Logic.

We shall now deal with the derivation of the word
‘Pramana’ according to the writers of Jain Logic. .

It has been laid down by Prabhaichandra in Prameyakamala-
martanda that the word Pramana may be derived in three ways. In
the first place, the suffix “Anat” may be held to be used in active
voice meaning “That which knows rightly ( viz the soul ) is
Pramana”. From the definition of Pramina, we learn that
Pramapa is right knowledge of itself and of objects not previously
ascertained, This derivation means that just as a lamp illumines
itself as well as other objects, the soul knows itself as well as other
objects. In the second place the suffix may be used in the sense
of instrumentality. ‘The meaning would then be “That by which
right knowledge is gained is Pramana®. 1In this case just as light
appears when obstructions to it are removed, so right knowledge
will come on removal of obstructions to it. 1In the third derivation
there is use of the suffix in Bhava-vachya (passive intransitive

“aﬂ\mﬁ l”
“'ﬂ'la miu
“geaggeead 1’ Tattvarthadhigama Sitra 1. 9-12.

1 “ora JAVRIE: %Y FOMTEETAL |, 89 SO |
Pl aeersSARR STorET- - SR e f %9 et AT
TAEAT FEfacaT, STy W i | S
aweafafimmml g 9@ 3 aq swnt afafr o W@H-
ATl AP afteR: S TreTRTETEEe 1

Prameyakamalamartanda.
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voice) where stress is laid on the verb only, the meaning being the
same as In active voice,

In Tattvarthardjavarttika it has been mentioned : “What is
the, meaning of the word Pram@na ? The meaning of the word
Pramana can be understood according to one’s desire by deriving
it in Bhava-vachya (passive intransitive voice) Kartri-vachya (active
voice) and Karana-vachya (instrumental voice)”2.

A grammarian might object that according to Jainendra
Vyakarana the suffix Anat is used only irr the sense of Karana
(instramentality) and Adhara. (or Adhikarana, locative sense)®.
So how can it be suffixed in Kartri or Bhava-vachya ? The reply
to this is given by a commentator on Prameyaratnamila that
though the aforesaid aphorism exists in Jainendra Vyakarana, we
may accept the prineiple that “There are exceptions in krit suffixes”
and this covers cases like the present one where suffixes are used
in senses not provided in particular aphorisms®.

2 “ommeged RIS 1 WIOH FORATIR: THIOREEESEIS-
teraET: 17
| “ore g, W, FAR, BN A A9 | W, A
af e sarean swmfil ) F]f, ohae afy gue.
qiftE-qicoTeenfageTiT. §q, ATy SatiR sAmt | ot nmrznﬁa!i’r
SRR Egerear afefeaRRty s )
Tattvartharajavarttika.

8 ‘“Tomai s12 17 Jainendra Vyakarana IT. 3, 112,

4 og gmoERYy B F and 3 S, T ‘e Tee]
i TR fatmeast ‘sgagen’ s a9 m seEm
FEHA agE FARTAEGHEAR A Feageasnfy wagTERsenfye-
TR dndrRseisfe dmmfenREd ° Nyayamani-dipika.
( A. Mss. in Jain Siddhanta Bhaban, Arrah ).
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Other writers have derived the word Pramapa by holding
that the suffix “Anat” is used in the sense of instrumentality as laid
down in Jainendra Vyakarana.

Dharmabhiisana in his Nyaya-dipika has laid down that the
word Jiana as well as Pramina are derived with the affix “Anat”
in the Karana-vichya (instrumental voice)®. Dharma bhisana
supports his view by a quotation from Pramanae-nirpaya®. Hema-
chandra in his Pramapa-mimimsi writes “That by which the
essence of substances is rightly understood by eliminating doubt
ete. is Pramana which is the instrumental cause of Prama (right
knowledge)’?. In Prama laksma the same has been laid down in
another languageS. .

The definition of Pramana as given by other Jain writers
may be compared with that of Manikyanandi. First, we may
mention the definition as laid down in Nyayavatara :

“Pramana (valid knowledge) is the knowledge which illumines.
itself and other things without any obstraction” (Trans. by Dr.
S. C. Vidyabhusana)®. '

Dr. Vidyabhisana writes in his commentary on this defini-
tion : “The Jais maintain that it is only when knowledge illumines
itself that it can take cognizance of the external object. So, accord-

b “wrurEnae @eddd, e e gy snatafa .. owia g
AR ARSI FeorE FHea 17 Nyaya-dipika,

6 “sghis f& swoex gumrd q afifyteal afy aowewEs
FRE |’ Pramana-nirnaya.

7 typin daafisraeey fad oitfead awed 39 e i
gAl §a%ad |7 Pramana-mimamsa.

8 “witad TEFARARISHIST  FCOIEMA SHNT AW isaRIA
afid "FaaEr |’ Prama-laksma.

0 “ammt TRUCTRY I arafdafeeg )’ Nyayavatara.
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ing to them, knowledge like a lamp illumines itself as well as the
object lying outside it.

Those whose sight has been obscured by darkness often see
many false images, such as two moons ete.; men bewildered by
sophism are found to believe that everything is momentary or the
like. With a view to differentiate such kinds of false knowledge
from Pramapa (valid knowledge) the phrase ‘without obstruction’
has been used.” { Nyayavatara, page 7).

The definition in Prama-laksma of Buddhisagara is the same
as that in Nyiyavatara.

In Nyaya-dipika we find “Pramana is perfect knowledge?®.”
Vidyananda in his Pramana-pariksa also lays down the same
definition.

Hemachandra defines Pramana thus : “Pramana is the perfect
ascertainment of a knowable”** and criticises the definition of
Manikyanandi in Pariksamukham. He says “Some say that if
we aecept that we again know a thing which had been previously
ascertained by Pramana, the result would be that a thing which
has already been powdered will be powdered again. Also, by
accepting this view, Pramapa would apply to knowledge of
- objects already ascertained and in the case of continuous knowledge
of an object. 8o, according to those who object thus, the defini-
tion should be "that Pramapa is ascertainment of objects not
previously ascertained. So some one ( referring to the definition
adopted by Manikyanandi) has laid down the definition of Pramana
to be ‘Pramana is valid knowledge of itself and of things not
proved before”, 1%

10 “grg aemo |”? Nyaya.dipika,
11 “gegmdfola: gaweg |? Pramapa-mimamsa. I 1. 2.
12 “ag = afifgand aftferem wmia fug g e o
R THAAR ARSI ST PRI 5
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Hemachandra eriticises the definition of Pramapa as mentioned
in the Pariksamukham on two grounds. First, that this definition
excludes the knowledge of a thing already ascertained. According
to Hemachandra, it is egually Pramana when a thing is ascertained
for the first thne, as when 4 thing which has previously been ascer-
tained, is again known'®, So Hemachandra says that Pramana
is perfect ascertainment of a knowable. '

The second objection refers to Dharabahik Jiidna. This is
a series of states throughout which the same object is presented in
consciousness. This for example arises when we sec an object
continuously for some time. Each state of consciousness in this
case lasts only for a moment. Then follows a second state and is
lost. Then a third state succeeds and is lost and 'so on. Now if
we define Pramapa as knowledge of things not ascertained before,
the objection is that in the first state of Dharabahik Jiiana, this
may apply. But in the second and subsequent stages of the
presentation of the object, the object cannot be said to be ‘Apir-
vartha' ( not previously ascertained ) as mentioned in the definition
for it was ascertained after it had been cognised in the first momen-
tary state. So Dharabahik Jiana will be excluded from Pramana
if we accept the definition of Pramana in Paitksamukham.

A similar objection was raised and refuted in works in Hindu
philosophy. To give an example, we may quote the definition of
Pramana in Vedanta-paribhasa.  The author Dharmaraja-
ghvarindra writes that if re-collection be included within Prama
{ right knowledge ), the definition of Pramaga will be of one kind
and if re-collection be excluded from Prami, the definition will be
of a different kind. According to this writer : “Pramana is the
instrumental cause of right knowledge ( Prama ). When the defini-

aqg:  ENgEEITEEERE A ey g aogatitemi
Pramanpa-mimams3.
13 “ofieqmmmfin g3 wamfEonsty aumawag 1’ Pramaga-

mimamsa L 1. 4
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tion of Prama excludes re-collection, Prami is defined as consisting
in the knowledge of an object, which has not been previously
perceived and which is not rejected as false. But when re-collection
is ineluded, Prama consists in the knowledge of an object which is
not rejected as false”*.

Now, in the first place when Prami is taken to exclude re-
collection, the definition being knowledge of an object not previously
perceived and not rejected as false, how can this definition apply to
Dharabahik Jiiana ?  For as we have noted before in  Dharabahik
Jilana, in the second and succeeding presentations of an object, it
cannot be “not previously perceived” as it was perceived in the first
momentary state. This criticism i1s met by Dharmarajidhvarindra
by saying “In the definition of Prama from which re-collection is
excluded, there is no fault of non-pervasiveness. For since it is
admitted that time though destitute of form can be cognised through
the sense-organs, even a persistent state of cognition has for its
object that which is particnlarised by association with each separate

. moment and is not the object of each previous ecognition”®. That
is to say, knowledge of a jar even at the first moment will be
different from knowledge of the same jar at the second moment for
there will be distinct knowledge in each casee.g. this is a jar
seen at the first moment, this is a jar seen at the second moment
and so on. “The object known in cach moment is particularised or
determined by that moment and thus differs from the object
presented in each previous or succeeding moment”. Further, the

1 Translation by A. Venis. “@ aumn F01 98W0i| &
i SREERRETReREeed, cfteerorg st
f‘awahaqf’ Vedanta-paribhasa. Chapter L.

2 Translation by A. Venis. “drewenfy wwmea  afegr-
FEAIEEA TOARFIAR qaydam- aare R RE A
a3 o= mi: 17 Vedanta-paribhasa.

3 A, Venis. Notes on Vedanta-paribhasa.
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objection may be met in another way, if we say that really
speaking the knowledge In Dharabahik Jiiana is one and the
same - throughout and not different in each of the different
moments. Dharmarajadhvarindra says : “More-over, according to
( Vedantic } tenet, there is no variation of knowledge in the oase
of a persistent cognition ; but as long as there is a presentation of
the jar, so long the modification of the internal organ in the form
of the jar is one and the same and not various. Ior the persistence
of the modification is admitted until there arises a modification
which excludes the former. And thus the knowledge of a jar or
like object, consisting in the intelligence which is reflected in the
modification of the internal organ persists there during thdt time
and is one and the same. Therefore the fanlt of non-pervasiveness

is not to be feared in our definition”*,

The criticism of Hemachandra as regards the definition of
Pramana as laid dawn by Manikyanandi may be met in the manner
described above. '

We may note that Udayanacharya in his Kusumaiijali has also
said that faults of non-pervasiveness { Avyapti ) and Ativyapti will
arise if we accept the definition of Iramana to be the cause of
knowledge of an object which was not perceived before. So Pra-
mana should be defined only as right knowledge®. In Jain works
like Tattvarathasara® the same has been laid down,

4 Translation by A. Venis. “Fres fog arqafRwafeer 1
FrNg, Ay a1 R TRROT amg RO A, T g
T, 3 efoREaEraerenirmyIaR | e saafwRa-
Sqaet RREEAl @9 aETEEEn, oeiE, o a sremib-agy 17
Vedanta-paribhasa. Chapter I.  For a detailed treatment, the reader
may refer to Vedantaparibhasa edited by 8. C. Ghoshal Pages 5-8.

5 “omARmERERE, |

Tt AR s 1” Kusumaijali.
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In the Samkhya philosophy, it is laid down that Prama
(right knowledge) consists of ascertainment of a thing which was
not previously ascectained and Pruniing (which according to the
Samkhya doetrine s of three kinds) is the instramental cause of
Prama®. Prabhikara Bhatta in his exposition of Mimamsa philo-
sophy has defined Pramana to be ascertuinment of things not as-
certained heforc.! 'Thus, the definition in Purtksimukham is in
agrecment on this point with the Samkhya philosophy.

Though by means of explanation and argument as adopted
in Vedinta-paribliasi as quoted above, the definition of Pramana
can be applied to Dhiardbahika Jidna even if we hold the ascertain-
ment of things not perceived before (Apfirvartha) as one of its
characteristics, yet commentators of Pariksamukham have held that
Dharabahika Jiiina is excluded from Pramiapa. For example,
Anantaviryn in Frameyaratnamala writes “The adjective Aparva
i3 used to exclade from Pramapa Dhéarabzhika Jiana which
cognises things already cognised®.”” This has been expanded in
Arthaprakadka an unpublished commentary on Prameya-ratna-
mala in this manner :—

“Why has the adjective Aptrva been applied to Artha ?

We reply, it is to exclude Dharabahika Jigna. Dharibshika Jhana
means a scries of knowledge ke ‘this is a pitcher, this is a pitcher,
etc. In-this serics, the first knowledge is Pramana as this consists

6 “ERETEATERT a3 sAgeattag ° Tattvarthasira,

7 “GAVEATed ACANTTEEENRIERG O, 99, qrke 99 aq,
fifrd ommg \? Samkhya-darSana.  Chapter I Sitra 87. Here
the word Asannikristirtha means the same as Apiirvartha in
Pariksamukham.

1 In Nyayadipiki, this definition of the Mimamsa philosophy
is quoted :  “orfirTaEEmgERifEara gwot gfr wign :

2 Yeren SrE-Rgwi gdemBaoeiEeer suerafeed-
g |”  Prameya-ratnamali.
P—4



26 The Sacred Books of the Jainas

of ascertainment of the object. The second and succeeding know-
ledge is not Pramiana as in the same the object is not ascertained.
As the object is ascertained by the first knowledge, the subsequent
knowledge is quite insignificant. So the word Apirva has been
used as an adjective to Artha so that the (definition of Pramana)
may not extend to the second and succeeding states of knowledge
which would become included (in the definition if merely Pramina
be defined) as ascertainment of object. By Aptirva it is understood
that which has not become the object of previous knowledge. So
in Dharabahika Jfiana, in the second and subsequent states of
knowledge, the definition does not apply as in the first stage the
object has been ascertained and in the second and subsequent stages,
the object is not one which is previously unascertained”?.

Nyayamanidipika also follows Artha-prakadika by laying
down “Dharabahika Jiana is excluded by this adjective,
Aptirvartha®” In Ny3yadiptki it has been mentioned that in
Jain logic, Dharabzhika Jilana is not recognised as Pramana®.

1 “oplwm srpfaget fevdm ! g Sa, roaeEm-
oqgeSmfufy mR: | WS wEiSd genfR-EAwen R |
areREeioTE  sufieReRa g, aeda frefsfemeam )
feftafyas g @ i, T Reaeifofmmeemmem | smaea
gfifsgn: wfecm i afEfasean  aeafdais
AT TR TR TCAR FEhSUTaedd et ra™ ol
SRR | oA W (AT | auT, -
gy FrfrarfiEs mafies-armdamifirrrasit g [EeEETT.
q@amﬁwmm A, ARSIl ¥ Artha-
prakadikd ( from a Mss. in Jain Siddhinta Bhavan, Arrah. )
9 “grm agatefdedtT roERfmade e 1”7 Nyaya-
manidipika ( from a Mss. in Jain Siddhanta Bhavan, Arrah )
3 Yy yroAiEsafgsafaeanticaTat ?;rrsrmmm T
AT SATARITH SR | SO ThRRE TR SerNaTRaE
:n%l g R AW wefudt Rrgral rdds s
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We have thus seen that in all earlier works on Nyaya
philosophy Pramana has been taken to consist of knowledge of an
object not ascertained before. The Miméamsa philosophy of the
Hindus have accepted that Gautama the propounder of the old
school of the Nyiya philosophy of the Hindus must have taken
Pramina in this scnse and we have shown that the Mimamsakas
led by Kumarila Bhatta have defined Prami as ascertainment of
an object not ascertained before- The older writers on Jain logic
like Manikya—nandi lay down a definition of Pramana which is not
at all different in this particalar point (though there are differences
on other points as already mentioned). Later writers specially
those of the new school of Nyaya philosophy of the Hindus led
by Gangea the author of Tattva-Chintdmani who flourished in the
14th Century have discarded this peculiarity in the definition of
Pramzna and satisfied themselves by saying that Pram3 is know-
ledge free from fallacy®. Their view has been summarised in the
extract from Tarka-sahgraha quoted above. Later Jain writers
like Hemachandra who flourished in the twelfth century as shown

T @ rOeRERT | @ Gef Gl sl amaecd suEARa
afia: fogmm | % a9 ety a9 gdantgean (. Nyaya-
diptka. ie. “This definition that Pramana is right knowledge may
~ overlap the case of Dharabahika Jiiagna. These knowledges ( viz
Dharabahika knowledges ) are not Pramanpas according to Jain
doctrine. It may be mentioned that when a pitcher is seen, first of
all there is Pramana of a pitcher when the Ajfiana regarding a
pifcher is removed. In the first knowledge, there is right concep-
tion of a pitcher. The subsequent knowledges ‘this is a pitcher’
are Dharabahika Jigna. As by the first knowledge, we have
Pramiti ( right conception ), the snbsequent knowledges not being
instramental in producing  Pramiti, are not Pramanas. So the
definition does not overlap as there are cases where a thing already
perceived are again perceived.” ,

1 “gufmeg gmwEread ww|” Vide Vidvakosa Ist
Edition Vol. X. P. 481.
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above similarly discarded this peenliarity in the definition of
Pramana and criticised the older writers.

“The writers who appeared still later reverted to the defi-
nition of the earliest writers and we have shown an example from
Vedanta-paribbasa how this was done. The writer of the Vedanta-
paribhiasa was later than Gangeéa as he wrote a commentary on the
works of Gangesa. The main object of attack of writers like
Hemachandra was the inapplicability of the definition of Pramana
in Dharabahika Jiana. Though some of the Jain commentators lay
down that only the first state of knowledge in Dharabahika Jiana
is Pramapa, if we follow the arguments in Vedanta-par ibhisa, the
object cognised in the second and subsequent stages can also be said
to be Apirvartha and hence the knowledge in these stages also would
be Pramana. The main point of attack being thus met, we do not
see any fault in the definition as adopted by Manikya-nandi. The
snbtle discussions in the new school of Nyaya philosophy on this
point will necessitate a seperate work and so we refrain from embo- -
dying the same in this commentary.

In Prameya-ratnamila each of the words in the deﬁmtmn of
Pramina as laid down by Manikya-nandi has been explained as
refuting definitions of other philosophies. According to this
commentary, the word Jidna (knowledge) shows that the Jain
doctrine does not follow the view of Naiyayikas that Pramipa
consists of connection of the senses with the objects*. The word
Vyavasaya is used refuting the view of the Buddbists viz. Pramina
consists of Nirvikalpa Pratyaksa of four kinds f.c. Sva-samvedana-
pratyaksa ( understanding of the self ), Indriya-pratyaksa, ( cogni-
tion through senses), Manopratyaksa (understanding by mind) and
Yogipratyaksa ( cognition of the Yogis )®. The Buddhists do

1 Sged 9 g FE sgeeTen  gie-A At
yfenfeuaen ﬂmﬁﬂﬂ?@ﬁ’lﬁﬁfﬁ{ ¥’ Prameyaratnumili.

9 g el eadagntzann A foeges  fafawetwea
TR ST AR aRwlRed el seaemaraEsEoR 1 Ihid.
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not accept Vyavasiya or Nischaya to be essential in Pramana. The
word Artha is used to refute the views of those who deny the exis-
tence of external objects like Vijlianddvaitavadins, Mayavadins and
Madhyamikas®. The view of Vijianadvaitaviding is that every
object consists of knowledge and there is nothing to be cognised.
Knowledge according to this view is of two kinds Alaya-vijiiana
and Pravrittivijiara. Alaya-vijiana is the self and Pravritti-
vijlana is jar, cloth etc.® A verse is quoted in Arthaprakadika
meaning “That is Alaya-vijiana which consists of the self and the
knowledge of bluishness ete, is Pravrittivijigna”® The persons
holding this view say that everything is knowledge and there is
nothing to be cognised. The Mayavadins say that everything is
Brahma, that what we sce as a jar, a cloth ete, are all unreal, and
only Brahma is real. Madhyamikas are Sﬁnyavﬁdins who say
that the essence is void- It does neither exist, nor is non-existent,
nor existent as well as non-existent, nor distinet from existence and
non-existence®*. The word ‘Sva’ is used to refute the views of the

For details of Bauddha Nyaya view on this point, the reader may
refer to the work Nyayavindu of Dharina-kirti.
1 “awm aRTatee Peagaat gedamal swde
s&-‘ﬁmwamf‘qai 5 fmafesggraead- 9g091”  Prameyaratnamala.
2 “ax aEREEa o geg WA, aRaEarEg
e | a9 et fgfad, eneafiad safafaed o a3 soorrfmm
: WHQEFI'IW',_ ggfafemE g sEeeieuga=aq 1’ Arthaprakadika.
3 ‘3 TNEISATARE IY THEERTETE |
aq & safafend ag Aefgass |1
Verse quoted in Arthaprakadika,
4 Cmoafieprg... sl & | @A @4 WM A @,
TfegemdRfdar | e, sfccodffm i sgea,
AR ERE GRRTEEr | AR Gl genfy-
IR | aERIAeTAgARERd  qraRd o agw
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Nyaya, Samkhya, Mimamsi and Yoga philosophies in which
Pramana does not include the knowledge itself as well as the
objects known at the same time®.

We have thuas seen that most of the definitions of Pramana
lay down that it is the right knowledge of objects. Some hold
like Minikyanandi that the object must be one which was not as-
certained before; while others are of view that this is not at all
essential. The muin difference in Jain doetrine is that knowledge
as Pramana like the sun or a lamp illumines itself as well as the
objects simultaneously.

fierrfirerfiea fraream f s, ARy STARe A R 0

2, Hitghitapraptipariharasamartham hi prmapam tato jigna-
meva tat. ‘

2. Because Pramapa enables acquiring beneficial things and
leaving non-benefictal objects, this is nothing but knowledge.

Commentary

Praména leads to the acquirement of pleasurc and its couses
and abstention from sorrow and its causes. When a man is thirsty,
he seurches for an object to quench the thirst and begins to seek
water. That Pramina which points out this water is sought by
a thirsty man, for by a right knowledge that this is water aeguired
by Praniina there is no want of receipt of the object desired viz,
water®.

o GATEA GFEA ATAGIRNHS |
agw‘i&ﬁﬁﬁmj aed Arsataa g 1
zfq qun sEqﬁa geafufes agfea 1 Arthaprakadika. ( Mss. )
“Fert SRR HHiER R A
SR AEEAANE ] ST JanarEy € e |7
Prameyaratnamaila.
2 This is shortly expressed hy Prabhachandra as follows :

“Re gel 7 o =, afgeld afdd, aft: afiafigr® ) afie se-
TRTRE TRy | sl R gew afawen
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The acquirement of desired objects depends on the activities
( Pravritti } and not on Pramana. One first desires to have an
object and then performs aectivities. It cannot be said that with-
out the activity to acquire the object, Pramana points out objects
because this view is contrary to our every day experience. It is
known to every body that even such prominent objects like the sun
and the moon are not scen by men when they do not direct their
activities to the same!. Where the sun and the moon are not causes
of activities { Pravritti ), there is no showing ( Pradaréakattva ) and
hence there is no Pratyaksa. The function of Pramana is not to
give objeets { Pripaka ) but to show them ( Pradaréaka ).

By this aphorism the view that Pramaga can be anything which
is not knowledge like connection of the senses with external objects
( which is technically called Saunnikarsa ) is refuted®. Chandra-
prabha Siri in hisNyayavatara-vivriti has mentioned that as the
Jains accept that knowledge illumines itself as well as the object,
they refute the views of Yogachara Buddhists who hold that know-
- ledge only illumines itself and the views of Mimamsakas, Naiya-
yikas etc, who maintain that knowledge illumines the external
object alone, as it cannot illumine itself?.

THARGATIRABAA SAOHAE 06 SqqBeANA a7 & &
agfiRsy M’ Prameyakamala-martanda.

1 ‘Yo Qo saomier ae qeRsene saf-
RIERTA | | T AN SRUETHER RSeS| S
SRR | 7 @ TR Sk Ee T aq ST e
o wftf@: 17 Prameyakamala-martanda. '
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This is laid down in “An Epitome of Jainism” as follows :

“The question, therefore, to begin with is, what is Pramina
from our point of view T Praming, we defing is the valid know-
ledge which veveals itself as well as its knowable. It is worthy
of note that by this we, first, put aside the Buddhist view that -
there being nothing external, knowledge only reveals itself and
secondly, we contradict as well the Naiyayika and the Mimamsaka
schools of thought who teach that knowledge does not reveal itself
but reveals external relations. We hold however, that just as
colour reveals itself as well as the object to which it belongs, so
knowledge revealing itself reveals the knowable as well’t

afeaarens amOafregaEgaTaga | 2 |

3. Tanniéchayatmakam samaropaviruddhatviadanumanavat,
3. That { viz. Pramana ) being opposed to Samaropa ( viz.
fatlacies ) consists of definitcness like Anumana { inference ).

Commentary

Pramapa must be free from Samiropa ( fallacies ) which is
of three kinds Samséaya, Anadhyavasiya and Viparyaya®  Sam-
aya arises when there is.a doubt about an object i.e. when our mind
sways between this or that, without being able {o assert the true
nature of a thing?®. For example, when a person sees some-

TATFAEE, ANy, aqeqaragy | TAAHIGRNT  CIHIRIENTA |
7 f oftu: eagamgMEAT 2ggAed safEd 0 Nyayavatara-viveiti
1 An Epitome of Jainism by Nahar & Ghosh. F. 70.

2 “omfeAegemagr @WEe: 0 Pramana-nayatattvaloka-
lankara, I 7
‘g RrladmarTaRarie 30 17 Pramana-nayatattva-
lokalagkara. T. 8.
3 “sppEEvEsiRdcn aern daa”
Pramapa-mimamsg L T 5.
- SRR AT A s BRI EERtR an w1

Pramana-naya-tattvilokalankara. I, 11,
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thing at a distance in the darkness, a doubt arises in his mind
whether it is a man or a post'. The knowledge in this. case
touches two ideas without being able to fix it to a particular right
knowledge of the object seen. Tt must be understood that when a
thing is capable of two conceptions, there is no Doubt, though there
ave two ideas in the same object. For example in the Saptabhangi
Naya in Jain philosophy a pitcher is in one sense, said to exist
while in another, it is said not to cxist®. When the details of the
head, hands ete. of a man or the branches, hollow ete. of a tree
are not perceived heing at a distance and in the darkness, we have
knowledge of only something high. In this case a doubt arises
whether it is a tree or a man®.

When we have a knowledge that this is something without
any clear idea what it is, we have Anadhyavasaya whiclt is also
known as Vibhramd ( Indefiniteness ). If a man touches some-
thing when he walks but does not understand what it is, his
knowledge is Anadhyavasaya. Heis conscious that he has tonched
-something but is unable to say what its real nalure is*®.

© 1 Yqysd oot e & 1”7 Pramapanayatattviloka-
lankara. 1. 12. -

| SquEaER FUTEIRIAEISRR, dMEBAERAOE |l

. GQT'{T’&’F gﬁﬁhaﬁf gerd: 1 Pramina-mimamsi.  Bhasya to
Aphorism L. 1. 5.
2 To emphasize this,” Hemachandra has used the word
“Anubhayatra” in the definition of Samsaya quoted above e. g.
S SRR Tegr AR s S, nshe
3 T = 92 freenfeaedeat ¥ ( Pramapa-mimamsa. )
ReERE Rt §W ST | @S eupE gear AR
AT ATy Al RTEs SRRl f oA -
mmﬁlﬁ e 7 Nyaya-dipikd.
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Pramana-naya-tattvalokalankara. L 18. 14,
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The knowledge of an object as quite the contrary to its real
self is known as Viparyaya or Vimoha. . When we think nacre to
be silver or a rope to be a snake, we have a knowledge vitiated by
Viparyaya or Vimoha (Perversity'). Such is also the case when a
person attacked by a particular disease tastes a sweet thing as
bitter, or sees two moons by a defect in vision or thinks trees to
be moving while travelling in a boat or a railway earviage or sees a
circle of fire when a burning brand is spun round®.

Pramana is free from these three kinds of fallacies. These

“PefiemermAmmTsaIE: | a4 gft eoawnerthmay”
Nyaya-dipika. =~ Dharmabhiisana  lays~ down  that
Anadhyavasiya does not touch different ideas, so it is not Samsaya.

It is also not Viparyaya as it does not comprehend the reality of
the opposite idea :

“gf f& merPEgaEaEmTaTg, A daa: | .
Frotdwf-foannam Reda: 7 Nyaya-dipika.
“fRmaReIRIIsa: |7 Plamalga-mlmamsa L1.7
“reERRTIERETTmiERgia:  serishraarasaizase-
sam: au FEaffa 1’ Bhisya on Ihid
“Bridwniieed fwda: | 2 gheemfid wafd
Pramananayatattvalokalankara. 1. 9. 10.
“erafieyafy fode: ' Pramaga-mimamsa I. 1. 7,
‘el Roda: | qa giewieg ot m
weanfy aewnifimamy gl @ fga: \” Nyaya-dipika.
PTGy frofem:, i@
sRowft w8 i, Tumerseatt gy st

HITAROALERTATAST oo 1’ Bhasya to Aphorism 1, 1.7
in Pramana-mimamsa.
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are termed Pramanabhasas by Manikyanandi and are mentioned in
the sixth chapter of Pariksamukham?,

According to the Jain doctrine, liberation is attained by a
soul possessed of certain characteristics, viz. right faith, right know-
ledge and right condact. Right faith or Samyaktva is a sincere
belief in the seven Tattvas ( essential principles ) of Jainism viz.
Jiva, Ajiva, Asrava, Bandha, Samvara, Nirjari and Moksa. It
is only after a person has right faith that he can attain right know-
ledge. Right knowledge or Samyak Jiiana is the detailed cogni-
tion of the ego and non-ego and is free from the fallacies Samdaya,
Anadhyavasaya and Viparyayas as described above®. A person
may have a knowledge of the aforesaid seven principles of Jainism
but that knowledge may be vague or indefinite or it may be full
of doubts or it may be entirely wrong. When indecision, doubts
or belief in opposite principles disappear from removal of fallacies,
a person attains perfect knowledge. The understanding of Pra~
minas is therefore not useless even to a person who has given up
worldly pursuits and is bent upon obtaining liberation.

Anantavirya says that the Buddhists might say that they
agree to the view that Pramana is knowledge as mentioned in the
second aphorism but they do not agree that all Pramanas consist
of definite knowledge. According to them it is only in case. of one
variety of Praména viz. inference that correctness can be asserted.
In other cases for example in Nirvikalpaka Pratyaksa as under-
stood by the Buddhists, definiteness i3 not essentially found. In
opposition to this view this aphorism has been laid'down in which

1 ‘ercdifafympfdgEFEeEET: SRomE: 7 Pariksa
mukham VL 2. ' ‘
2 ‘“dentmefRpminted awrmaeE |
TP G o SETIRmE o 4
Dravya-samgraba. Verse. 42
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it has been mentioned that not only in Anumana but in all kinds
of Pramana, there is definite knowledge.

srfafaarsemid: | v
- 4. Aniéchitohpiirvarthah.
4. Apurvartha is that which has not been ascertained.
Commentary

_ In the definition of Pramana as laid down in the first apho- -
nism, the word Apiirvartha has been nsed. This word is cxplained
in this aphorism. Apiirvartha is that which has not previously
been ascertained by any Pramapa by making it free from fallacies
like Doubt, Indefiniteness or Perversity®.

We have previously mentioned that there are four stages of
knowledge, First, we have a general knowledge of a thing brought
into contact with a scnse organ { Avagraha ). Then we have a
desire to know the particulars (Iha ). A doubt may be started
by saying that as Avagraha precedes Iha, the knowledge in the
second stage viz. Tha cannot be said to be a knowledge of a thing
‘not ascertained before as in the first stage ( Avagraha )it has
already been ascertained. The reply to this is that as details are
not ascertained by Avagraha but only by Ihd it cannot be said
that ascertainment of the object takes place during the first stage
viz. Avagraha®. The ascertainment consists of a perfect and
correct 1de1 of the thing.

1 “m%?ma qag Cic aﬁwfﬁ;w&%&a FAElT smmzr,
R/ qgemifafafiond | ay sasuERARERYeTs § JRegAuTaT: | SgAE-
©I9 SAHEERAA: THNIRIWA | geame g farersdseaia-
daEweaT MAmAEeRRi qa@ " Prameyaratnamala.
2 ‘. smmeRT demfysrralaraataa: disE:
Pra meyamtnamah
5 “HeRmAtrEEndeash @ i | Sy
B AHELCBGILIR BRI EE eI 1 U Prameyaratnamila.
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zetste amrTTaTZE | o 1l

5. Dristohpi samaropattadrik.

5 Even an ascertained thing becomes so (i e, unascer-
tained ) through Samaropa ( fallacies ).
Commentary

It is urged in this aphorism that by ApGrvartha, we not only
mewn a thing not ascertained boefore but also a thing previously
ascertained but which has subsequently become involved in falla-
cies. In the latter class, we do away with the fallacies and ascer-
tain the thing again correctly. This subsequent ascertainment is
also said to be of a thing not ascertained beforc as in the interval =
there were fallacies destroying the true idea of the object.

Dharmabhiisaga has quoted this aphorism in Nyaya-dipika
saying that after we see a pitcher, we may sce other things and
then again see the pitcher and the question may arise whether the
subsequent knowledge of the pitcher iz Pramana as it had been
already ascertained before. The answer to this question is that in
this case the pitcher is to be taken as unascertained because there
may be fallzcies in the interval®, _

This however can be explained in another way following the
argament in the case of Dharivahika Jiiana.  Thougit a section of
Jain writers exclude Dhardvahika Jiigna from Pramina, we have
shown how it can be fitted to the definition of Pramépa. Similuly
when we have knowledge of a pitcher followed by knowledge of
other things and then again we have knowledge of the pitcher it

1. “eirerpr uamEld: Fraeiiscaedicay - eisfy q@a“rsﬁz
3 ¥aenfafa cyeafimere | Errmqfrfai‘i Ceill Whtﬁi%r gg: 1’
Prameyaratnamala.
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mr&mm g’ Nyaya-dipika. '
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may be sald that different knowledges of the pitcher on the two
occasions are different ascertainments characterised by different
time, place, etc. So the second ascertainment can be Pramdpa as
well as the first. _

The view is thercfore clear that not only an object never as-
certained before can be Pramana but the same object after previous
ascertainment can again be Pramana for fallacies may vitiate the
first ascertainment making it necessary for another ascertainment
of the true characteristics of the object. In our everyday lifc we
may see an object previously perceived but be unable to find out
its real nature owing to its being covered by dirt ete, when we see
it for the second time. But if this dirt be removed we get a real
knowledge of it. Boa Pramanpa also may be vitiated by fallacies
and again become Pramana when the fallacies are removed’.

eregEaT afrated e s ) )
6. Svonmukhataya pratibhasanam svasya vyavasayah.

6. The ascertainment of self is the illumination of it to-
wards itself.

Commentary
This aphorism explains the words - “Sva ... vyavasaya”
used in the definition of Pramina in the first aphorism.

When the knowledge becomes its own object, it illunines
itself and we say that in Pramanpa there is ascertainment of itself
( as well as of the object )*.

This is further explained in the next aphorism.

1. “urget wafy, gftenfy samisamerea afieig & s azi
qﬁqtﬁfﬁf%{ sUfEEad RIVARQGEITDIR |’ Prameyaratnamala.

2. The word TIHETAT is explained as TAMITAH ie.
becoming ‘its own object of ascertainment or in other words, €%
qETFA T Le. the knowledge illamines itself. { Arthaprakasika )
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g
YT ATHEATT | 9 ||
7. Arthasyeva tadunmukhataya.
7. It becomes its own object, like other objects.

Commentary
This aphorism gives an cxample explaining the preceding
aphorism. As the ascertainment of external objects results from
directing attention towards them, so the knowledge itself is ascer-
tained by it. 1In every knowledge there is a subject and an object
and in valid knowledge the object as well as the knowledge itself is

ascertained. A concrete example is given in the next aphorism to
elucidate this. '

qzAgaTHar 35 i ¢ i
8. Ghatamahamatmana vedmi.
8. I know the pitcher through myself.

Commentary
Here “I” is the subject { Pramata ) and “the pitcher” is the
object ( Prameya ), “knowing” is the action ( Pramiti) and
“through myself” is the instrumental cause of this knowledge
( Pramana ). Thus in such a knowledge we have an understand-
ing of a subjéct, an object, an instrumential cause and a verb signi-
tying action. This is mentioned in the next aphorism.

- Aphorisms 6, 7, 8 are cmbodicd in a different language in a
single Satra in  Pramananayatattvilokalankara, Instead of a
pitcher, the example given there is that of a baby elephant!.

RATAFE KOTORTITAT: 1| @ |

9. Karmavatkartrikarapakriyapratiteh.

1, “ZqE SIF9E: QIRTIEAT TRIgH I aRiageaE -
FITFAGARAA! Srh |?  Pramananayatattvalokalankara, L. 17,
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9. Because ( in our knowledge ) we have an understanding
of the subject, an instrumental cause and the verb, in the same
manner as the object.

Commentary

Anantavirya says that this aphorism denies the views of
those who maintain that knowledge ascertains only the object but
not itself, others who hold that knowledge ascertains either itself
or an object, others again who lay down that in knowledge there is
understanding of only the subject and the object and of others who
say that in knowledge there is understanding of subject, object and
a verb!'. By this aphorism it is laid down that according to the
Jain view, in knowledge there is understanding of four things, a
subject, an object, a verb and an istrumental cause. The thing
which is known is the object. The subject is the self. Pramana
is the instrumental cause and Pramiti is the verb.

In Arthaprakagika, it is mentioned that this is in contra-
distinetion with the view of Naiyayikas who hold that in Pratyaksa
Pramana only the object ( Prameya ) is understood e. g. that this
is a pitcher and that the knowledge does not know itself or the
subject { Pram@td ) or the result { Pramiti ). It is urged that this
is also in opposition to the view of Mimamsukas following Prabha-
kara who say that objects like pitchers and the self are ascertained
by Pratyaksa Pramina and who deny that Pramiti or the instru-
mental cause is ascertained by such Pramapa. Further it is men-
tioned that this refutes the view of the followers of Jaimini who
admit the understanding of Pramapa, Prameya and Pramiti in
Pratyaksa Pramana but deny the instrumental cause®.

1. “Ag SARRATIEEAy @ weamy | srend &% A S
wYFHRE SRRER | Y FA I ERReE | A
wfigenfy sdftfrfuafl gtamg 17 Prameyaratnamala.
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SrRTgERAsTy @eTgaRARdad | 2o ||
10. Sabdanuchcharanehpi svasyanubhavanamarthavat.

10. Just as in the case of objects, there is understanding of
itself ( the knowledge ) without utterance of the word ( signifying
it )

Commentary

It is our everyday knowledge that though the word “pitcher”
is not uttered, we can have experience of a pitcher. So we can have
experience of the knowledge itself though no word signifying
knowledge is uttered. This is urged to meet the view of those who
say that therc ean be no experience without the help of words.
Tt cannot be urged that as there is no use of the word ‘knowledge’
in an experience of an object, the knowledge cannot become its own
object ; for we see that even when the word ‘pitcher’ is not uttered
we can have experience of a pitcher.

. e -
Y qu Aagfrarfaraanemata=se’a aur assqa 1220
11, Ko vi tatpratibhdsinamarthamadhyakgamichehhamsta-

deva tathi nechehhet.

11, Who does riot aceept it { i. e. knowledge ) to be of that
manner (1. e. being the subject-matter of experience ) when one
admits that in Pratyaksa the object is illumined by knowledge ?

o9 T 1l ¢R U

12. Pradipavat.
12. Like a lamp.

- WIERg AUMREART Saga: dfvefa | goEw adeer wmR:
RIgE AR SeaefiEng | A g afiReommat s af-
oft: anEdify sgfa

soERERe o afeRe, a g affveoreei
Siacis |
i &y qawgRATCEafity e 17 Arthaprakadika.
P—6



42 The Sacred Books of the Jainas

Commentary

Just as a lamp illumines itself as well as objects like a jar
ete, so knowledge illumines itself as well as objects known. There
cannot be any one who would accept objects as knowable by know-
ledge but deny that knowledge itself can be known.

In Pramananayatattvalokilankara, aphorisms 11 and 12 of
Pariksaimukham ave written in a slightly different language!.
The example there given is that of the sun instead of a lamp.

The fact that knowledge illumines itself is accepted by later
Jain writers like Hemachandra though in the definition of Pramana
accepted by them they exclude this. Hemachandra mentions that
older writers have laid down that as objects are ascertained by
knowledge, so the knowledge itself becomes its own object. Hema-
chandra quotes two definitions of older writers : one is of Siddha-
sena in Nyayavatira in which it is laid down that Pramina illu-
mines itself as well as other objects and the other is of Manikya-
nandi in Pariksdmukham as we have already discussed®. Hema-
chandra admits following the example as given by Manikyanandi
T know a pitcher’, that the knowledge illumines itself in such a
case like the subject and object”. He also mentions that as an
object reveals itself, so the knowledge reveals itself and consequently
a knowledge can know itself*. It is also stated by him that like a
lamp, knowledge reveals an object capable of revealing itself as
knowledge has the power of illumination®. It cannot be urged that

1. “% @y gmenes sm sframmfiveaamezfil sgse
qifimeds fafdaetea 1 Pramapanayatattvalokalankara, I. 18,

9. “aepdfaolyay wfoidsh 58 swoERESE:  ‘ono
T’ gf, ‘edtsrmararend aAon’ 3t 9” Pramapamimamsa,
Bhasyato L. 1. 2,

3. g FATHCEY wy 99 FRCARNEAAR” [bid.
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as illumination is the very essence of knowledge, it cannot be the
illuminator for its illuminating characteristic is established by the
destruction of wrong knowledge!. But admitting all these Hema-
chandra propounds the following aphorism “The ascertainment of
itself though it happens, is not the definition { of Pramana) as

this happens also in fallacies ( which are not Pramanas)”.

Hemachandra himself in his own Bhasya to this aphorism
writes that the views of others who lay down that knowledge
Hlumines itself is approved by me. But in laying down a definition
that quality only which distinguishes the object defined should be
mentioned and not all the qualities which exist in a thing. In
other words, a definition is not a deseription. Hemachandra adds
that there is no knowledge whether right or wrong which does not
illumine itself. So even in doubt etc., the knowledge illumines itself
but this kind of knowledge being false is excluded from Pramanas.
For this reason, Hemachandra says that he has excluded self-illu-
mination as a characteristic of Pramana in his definition®.

But he supports the older writers by saying that they have
not committed any fault by using this characteristic i the definition
of Pramana as they have done so for examination of the character-
istics of Pramana*.

1. GrgEACy  GEREEN  SenEeadiagiie Hq, |, -
frraTagiu sergeeaaTs: 1” Ibid.
2. “gafaola: ERCTSsIORRSRIISTY e
_ | Pramanamimamsa. 1. 1. 3.
3. “ewfy odeengiigd s, AR eeer w4 ol ared
frg W uRt Praamg, sAEdd, ebmreEEmsl daaRy aw,
wife wrem aRe o1 A eadfifa am ady 4 @i s

€A 1”7 Bhasya to Aphorism I. 1. 3. in Pramipa-mimamsa.
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AATRTE @A 98 (1230
13, Tatpramianpyam svatah paratascha.

13. The validity of Pramana rises from itself or through an-
other (Pramana). :
Commentary

In this aphorism, the point how a Pramana establishes its
validity, is discussed. In the Nyaya philosophy as propounded by
(Gautama, it has been Jaid down that the validity of Pramana arises
through other help. Vatsydyana the writer of the Bhisya of
Nyaya-sutras of Gautama says that through inference, the validity
of a Pramana is established. We know that Pramana is not the
opposite of a correct understanding by the help of inference. BSo
we must say in such a case that the validity of Pramdpa is es-
tablished through another viz. inference. :

An example will make this clear. A thirsty man seeks.
water. That which causes a knowledge of water in 2 mirage is
not Pramanpa, for in a mirage the thirst of that man cannot be
mitigated. Such & knowledge is a fallacy. Conformity with the
object presented is known as the validity of Pramana, and non-
conformity with the object presented is the opposite of Pramana’.

A criticism may be made of the view that if by inference, the
validity of a Pramaénpa is established, we may ask : if an inference
which is itself a Pramana confirms another Pramana to establish
its validity, how will this inference be validated ? If we say, that
another inference will validate this, the result would be an endless
chain of inferences. So we must accept that in some cases Pramana
validates itself and in other cases, its validity is established by
inference. Jain writers accordingly hold that validity of Pramana

1. Pl wamea ammd A 0 sRrERvEEahnicay
- Nyiyadipika.
“grvea adgEatREicd amoag | ey P
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arises either from itself or through another Pramapa (like
inference}.

Tt may be asked, in what case does the validity of a Pramana
arises of itself and in what casc through another Pramana ? The
answer is that in the case of objects with which we arc already
familiar, the Pramana rises of itself. For example, when we look
at our palm and have a knowledge of the same, no inference is
necessary to establish its validity. Similarly when we see a pond
previously scen many times in our own village, the validity does not
require the help of inference but arises of itself. This is shown by
the fact that immediately afterwards we go to it to wash ourselves
or drink water. But when we see a reservoir of water not scen
before at any time, we may have a doubt at first whether this is
really water or a mirage. Then we use our inference and say that
as we are having a stmell of lotuses, feeling cool wind efe., it must
be water and no mirage and so our former knowledge of water is
Pramana and not a fallacy®.

Hemachandra also mentions that we become certain of the
yalidity of a Pramana either by itsclf or through the help of
others®. When we look at our palm of hand which is familiar to
us, we have no wish to examine whether this knowledge is valid or
not, for we have not the slightest doubt regarding it. Similarly

1 fm et sefefify sm SR aresEtieR
9y A wEwARfl s | eeRdelEm ud frmsesee-
drm | sfm & Semmwem m Foagw g3 smeRe g
ol FomR W Semd AR WWAN aweasthedsfy o
foiftsm o SRR wegTRs |l eafa oS e
T wW W, a7 O segy matei ¢ & ssefoehisdgee:
SRR | ol e SeRH, FReTAgERRIgaIR: |7
Nyayadipika.
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when we are alflicted by thirst and want to drink water, or when
we want to bathc or to assuage the heat of our body and see a
tank already familiar to us, we at once proceed to it without stop-
ping to examine, whether the knowledge is valid or not. But in
other cases regarding objects with which we are not already fami-
liar, we take the help of inference ete., to establish the validity of
the knowledge®.

Vidyananda has affirmed this by saying “Pramina esta-
blishes itself regarding objects with which we are alrcady familiar
and takes the help of other in other cases”.*

In Pramananayatattvalokalaikara, it is mentioned that
Pramapya and Apramanya ( validity and its opposite ) arise
through others, but regarding their knowledge, they arise by them-
selves or through others® In Prameyaratnamald also we find
that Primanya arises by itscl.*

In Arthaprakagika it is mentioned that in this aphorism the
words “utpattau” ( “when it arises” ) and “svakarye” ( “in its
working” ) may be taken as understood. The meaning would then
he that when Primdnya arises it takes help of others but regard-

1. “omwafem: sRq &8 FseEgEeE FARTETET
TR NIRRT a1 Sere™, A 8% oo
FhasRe NAEA, U SeA 86 RRmErde a5 giaaaEmi:
g eTAuEf a9 TREANan geEas vk F e 4 g
FEREETE T T T WA L. i I SRR
famay amstyaEgeR 599 1 Bhasya to Pramapa-mimamsa I 1.8,

2, “gmmd g @& a: fwmam qrAYSEI 117
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ing its work viz. determination of objects, it takes its own help in
the case of familiar objects and help of others in other cases."

Here ends the first chapter of Pariksimukham. We have
seen that in the first aphorism of this chapter, the definition of
Pramana has been given. In the aphorisms which follow this
definition is explained. For example in the second aphorism it is
laid down that Pramana cannot be anything else than knowledge
as indicated in the definition. The words “sva-vyavasaya” in the
definition is explained in aphorisms 6 and 7 and a concrete example
is given in aphorism 8. The word “Aplirvirtha” is explained in
aphorism 4. Thus defining Pramana and explaining the general
characteristics of Pramana in the first chapter the author will pro-
cced in the next chapter to mention the different varieties of
Pramana viz. Pratyaksa and Paroksa. Pratyaksa Pramana will
be discussed in detai{ in the second chapter and Paroksa Pramana
will be examined in the third chapter.

End of Chapter T
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1. Taddvedha.
1. This ( Pramana ) is of two kinds.
Commentary

Jain Logic accepts only two kinds of Pramanas, Pratyaksa
and Paroksa. This distinguishes the Jain view from the views. of
Hindu and Buddhist philosophers. According to the Charvika
school of philosophy there is only one Pramana named Pratyaksa.
Buddhist philosophy admits two varieties of Pramana viz. Pratyaksa
and Anumina. In Vaidesika philosophy also Pratyaksa  and
Anumina are the only Praminas whic,h are recognised, for accord-
ing to this system of philosophy | Sabda ete. ( which are recognised
by some as Pramanas ) are included within Anuména. In
Samkhya and Yoga philosophies, thlee kinds of Pramainas viz
Pratyaksa, Anumana and Agama (f Sabda) are accepted. In
Nyaya philosophy four kinds of Pramagas, Pratyaksa, Anumana,
Upamana and Sabda are recognised. The Mimamsa school of
philosophy as propounded by Prabhakara and his followers recog-
nise five Pramanpas, Pratyaksa, Anumana, Upamana, Sabda and
Arthapatti. The Bhatta school of Mimamsa philosophy recognises
one more Pramipa viz. Abhava in addition to the five Pramanas
accepted by Prabbakara. The Vedanta view as discussed in the
Vedanta~-paribhasa is that there are six kinds of Pramapas viz.
Pratyaksa, Anumaéna, Upamana, LELbdd, Arthapatti and Anupa-
labdhi.

Hemachandra in his Pramanamimamsi laying down that
“Pramana is of two varicties' mentions in his Bhasya that this
refutes the views of Charvaka, Vaidesika, Samkhya, Nyaya,

1. “sumi fgan”  Pramana-mimamsd, L1 9.
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Prabhakara and Bhatia (the two schools of Mimames3a ) philo-
sophy.!

In Pramananayatattvalokalankara we have “Pramapa is of
two kmds——-—PratyaLm and Paroksa”®. Dharmabhiisana also lays
down the same®.

geagdaeagTa it = |

9. Pratyaksetarabledat.

9 As it is of two varietics, Pratyaksa and another
( viz. Paroksa ). :

Commentary

This is connected with the previous aphorism which lays

down that Pramana is of two kinds and this aphorism mentions the
two kinds of Pramapas. In Pramapanayatattvalokalankara as we
have already quoted these two aphorisms have been put down in
a single aphorism. Hemachandra follows Manikyanandi and after
mentioning that Pramfpa is of two kinds* lays down in the next
aphorism that the Pramanas are Pratyaksa and Paroksa®. In
Nyayavatara we find “Pramipa is divided as Pratyaksa and
Paroksa as knowables are nscertained in two ways”®.  Haribhadra
" Siiri lays down “According to the ( Jain ) view, Pratyaksa and

L %am ocaaiid swmorffy At SeRgEmiTn s
i, aenf ater, afoaRd S Fmfawr, i
qeatfir ST, g aReRt gt g s s afafiarn
Bhagya to Ibid. :

2, “agfedd gy = W F1”  Pramananayatattvaloka-
lankara, II. 1.
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Paroksa are two kinds of Pramanas”. In Tattvartha Sitra,
Praminas have been laid down in three aphorisms : “This know-
ledge consisting of Mati, Sruta, Avadhi, Manahparyaya and
Kevala® consists of two Pramapas® The first two are Paroksa

M5

Pramanas®, The remaining ones are Pratyaksa”?,

famd seasm 03y

3. Vidadam Pratyaksam.
3. ( The knowledge ) which is clear is Pratyaksa.

Commentary

The word “Knowledge” ( Jiignam ) is to be understood in
this aphorism® Clearness is the characteristic of Pratyaksa
Pramapa. This clearness is expressed by the words Vidada,
Spasta, Nirmala ete. in works on Jain Logic?. The idea may be
thus explained by an example. We may have knowledge of fire
directly or when we are told by a reliable person whom we believe
“Here is fire” or when we sce smoke and infer that there is fire.
The second and third kind of knowledge is not direet and not
therefore styled as clear. That there is difference between this
direct and indirect knowledge i1s understood by every one. This
direct knowledge is not dependant on Sabda or Anumana, It

1. “seagt = el 9 g T aq w17 Seddardanasamuch-
chaya. Sloka 55.
““lﬁﬂﬂﬂfﬁ'ﬂﬂ:ﬁﬁmﬁ g 1 Tattvartha Sttra. L 9.
“gq gwmt 7 Ibid L. 10,
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arises when there is destruction or mitigation of the obstruction
to Jiana'.

Akalanka Deva in Nyayaviniéchaya has mentioned that
the definition of Pratyaksa has been mentioned to be clear know-
ledge®. Syadvadavidyapati las explained in the commentary that
clearness means perspicuous illumination. This is felt by every
one when one proceeds to examine the character of the know-
ledge®.

In Tramananayatattvalokalenkara, the woxrd Spasta has
been used in place of Vidada. The meaning is the same. In
Nyayadipika* and in Pramana-mimamsa® the word ViSada has
been followed. '

The older Jain logicians have accepted the view which is
contrary to that adopted in other philosophies that knowledge
derived through the senses is Paroksa and not Pratyaksa. Their
view is bascd on the anthority of Umasvami ( as alrcady quoted ),
Akalagka ete, who maintain that knowledge derived through medi-
tation independant of the senses is Pratyaksa ( direct knowledge ).
Later writers on Jain logic however have laid down that sense-
perception is Pratyaksa and other kinds of knowledge are Paroksa.

- For example Siddhasena Divakara writes “Such knowledge that

1. “fefid frmaafnned w9 90 —BFTERUES 8UTg-
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lankara.
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takes cognizance of objects, not beyond the range of the senses, is
Pratyaksa ( direct knowledge or perception ); the other is known
as Paroksa (indirect knowledge } in reference to the manner
of taking the cognizance”™. ( Translation by Dr. 8. C. Vidyd-
bhiisana ).

Dr. 8. C. Vidyabhiisapa in his notes on the above verse of
Siddhasena Divakara has mentioned the difference between the
views of the older and later writers on Jain Logic thus :

“The words Pratyaksa { direct knowledge ) and Paroksa { in-
direct knowledge ) have been used bere in their ordinary accepta-
tions, namely, the first for sense-perceptions, and the seeond for
inference and verbal testimony. In the ancient Jaina scriptures,
however, Pratyaksa ( direct knowledge ) signified perfect knowledge
acquired by the soul direct through meditation and not through
the channels of the senses, while Paroksa ( indirect knowledge )
signified knowledge derived through the medium of the senses or -
signs comprising perception, inference and the wverbal testi-
mony” 2.

Now we may turn to the derivation of the word Pratyaksa
as given by different Jain writers. In Syadvadaratnikara we find
that the derivative meaning of Fratyaksa is that which rests on
Aksa {1 e, asense ). There it is also mentioned that the deri-
vation is by Tatpurusa Samasa. It cannot be Avyayibhava, as in
that case the word should always be in the neuter gender but we
nse Pratyaksa in all the three genders®.  Haribhadra Sari derives

1, “euimEErre e SreiEe )
qemtHaTd @4 st agoe@r 117 Nyayavatara. 4
2. Nyayavatara Edited by Dr. S. . Vidyabhiisana P. 9.
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the word thus: “Aksa means Jiva as it cnjoys or pervades all
Dravya, Ksetra, Kala and Bhava. Aksa also means Indriya

( senses ) as it cnjoys objects. 'When Aksa meets Aksa we have
Pratyaksa that is to say knowledge arises through the senses”.
Hemachandra also lays down the derivation adopted by Hari-
bhadra®. These derivations have been criticised in Syadvadaratni-

kara as already mentioned.

Now a question may be asked, if by the derivation we get
that knowledge arising from sense-perception is Pratyaksa, how
can the view of writers who call such knowledge Parokga and only
direct knowledge derived through meditation Pratyaksa, be tenable.
The answer has been given in Syadvadaratnakara that whatever
the derivative meaning of a word may be, in use we do not stick
toit. For example the derivative meaning of the word “Gauh”
(acow ) is that “which goes. This meaning can apply to any
woving thing but use of the word Gaul is not at all made in its
derivative sense. So in the case of Pratyaksa Pramiana also, its
derivative meaning cannot stop its being applied to knowledge like
Avadhi ete., derived without the help of any sense®.
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We have alrcady mentioned that according to the Jain
doctrine, knowledge is of five kinds : (1) Mati { knowledge derived
through the senses including the knowledge which arises from the
activity of the mind ), (2) Sruta ( knowledge derived through sym-
bols or signs e. g. words, gestures ete. }, (3) Avadhi ( psychic know--
ledge which the soul acquires without the help of any sense )
(4) Manashparyaya ( knowledge of thoughts of others } and (5)
Kevala ( omniscicnee ). There are false knowledges of Mati, Sruta
and Avadbi which make up a total of eight kinds of knowledge
recognised in Jainism. We have seen that in Tattvartha Sitra,
Mati and Sruta Jiidna have been described as Paroksa Praminas
and Avadhi, Manahparyaya and Kevala as Pratyaksa Prawmanas.
The distinction between Pratyaksa and Paroksa = according to
Tattvartha Sutra is that in the former the soul gets a clear know-
ledge of an object without depending upon any other knowledge
while in the latter, the cognition is not clear by itself but has to
depend upon some other kind of knowledge. We have alrcady
given an examplo of this dependance when, to have a knowledge of
fire by secing smoke, we have to depend on the knowledge of smoke
and then infer the existence of fire. .

But later writers like Jain logicians have laid down that
Mati and Sruta Jiana are Saavyavahirika Pratyaksas and Avadhi,
Manahparyaya and Kevala are Paramiirthika or Mukhya Pratyaksa.
Brahmadeva in his commentary on Dravya-sangraha fries to re-
coneile this contradiction in the following manner. First he raises
the question :  “The disciple asks ‘In Tattvartha Satea, Mati and
Sruta have been described as Paroksa in the aphorism Adye
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Paroksam (I 11 ). How can these be Pratyaksa ( according to
the view of Jain writers on Logic ¢ DBrahmadeva then answers
this question by saying that the aphoriswt of Umngsvami is to be
regarded as a general tule (utsarga ) while the sayings of Jain
logicians are to be taken as special rules or exceptions { Apavada ).
In special or cxceptional cases, the general rule is not followed.
So though in Tattvirtha Siitra it has been mentioned that Mati
and Sruta Jitinas arve Paroksa knowledge, there ave particular cases
which may be tuken as excoptions where these may be called
Pratyaksa®. For example, Sruta Jhana can be wholly Paroksa as
when it arises from words only or when it consists of knowledge
of ountside objects c. g.heaven, liberation ete.  But when the soul
has internal knowledge that it hag happiness or misery or it con-
sists of infinite knowledge, this Sruta Jiana is partially Paroksa.
But Sruta Jidna is Pratyaksa in case of ordinary householders
( though Paroksa in case of Kevalins who have omniscience ) when
it cognizes the soul®.  Bralimadeva further says that we all know

1 ‘o R —oRd qowy gh e AheTEd qOu
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that the knowledge of our happiness and misery is Pratyaksa, but if
we say that according to Tattvartha Siitra, Matt and Sruta Jiana
arc always Paroksa, the lknowledge of our happivess or misery
should also become Paroksa which is absurd’.

In this conuncction we may mention the view of Dharma-
bhisana who says: “Some say that Pratyaksa should only be
that which arises through the senses, eye ete, as Aksa means the

senses { and according to the derivative meaning Pratyaksa mecans
that arising from the senses ). This view is not correct. The
knowledges Avadhi, Manahparyaya and Kevala arise through the
soul and arve independent of the senses. 'There is no doubt that
these are Pratyaksa. The characteristic of Pratyaksa is clearness
and not being caused by the senses. For this reason among the
five kinds of knowledge Mati, Spata, Avadhi, Manahparyaya and
Kevala, it has been wentioned { in the Tattvartha Siitra ) that the
former two are Paroksa and the others are Pratyaksa®®. Whatever
may be the derivative meaning, the meaning fixed by use makes
Avadhi, Manahparyaya and Kevala to be Dratyaksa® Or the
derivation can be changed in the following manner. Aksa means
the soul as it pervades or knows and that which wises in the soul

1 “aft giweas s wafy afg .m:@ﬁé%ﬁnﬁ qiad
qreAife, ° % aer 17 Ibid.
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independent of the senses is Pratyaksa®. 8o if we quarrel that
we must follow the derivative meaning, a solution is given by
adopting a derivation whicl fits with the definition.

AT faRaTaT av sfvmad @ e

4. Pratityantaravyavadhinena visesavattayd va pratibhasa-
nam vaidadyant.

4. Clearness means illuminatton without any other inter-
mediate knowledge or illumination in details.

Commentary

In Aphorism 3, it was mentioned that the knowledge which
is clewr is Pratyaksa. In the present aphorism, clearness is

explained.

Clearness of knowledge means illumination of an object when
there is no intermediate knowledge.  For example, 1o inference we
“have an inteymediate koowledge. When we see smoke and infer
that there is fire, there is the Intermediate knowledge of smoke
before we have the knowledge of fire. Where there is no such
intervention of another knowledge, we hold that the knowledge is
clear. Another definition is also given, Clearness means know-
ledge of-an object with all its details-

~ Hemachandra has laid down: “Clearness means illumina-
tion which does not depend on any other Pramana ( Anumaéna,
Sabda ete. ) or understanding that it is of such and such a natare”,
In Anumiana and Subda, the knowledge depends on other Pramanas
but that is not the case in Pratyaksa Pramana. There is another

1 “opqEl SMATI SN WIATHICA SIEH! deRIATIIIIS
seagfRiy 17 Ibid. :
9 “omomraCAREeaT  qRwEr @ AggEd” Pramana-
mimamsz L 1. 14
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definition of clearness viz. that it grasps all the details and hence
forms a correct knowledge by being a Pratyaksa Pramana®.

In Syidvidaratnakara this aphorism is criticised. It is
mentioned there : “Some say ‘Clearness ineans illumination without
any intermediate knowledge’. They say that in Paroksa Praminas
like Anpumana, the knowledge of fire arises after the intermediate
knowledge of smoke, so that knowledge is not clewr butin Pratyaksa
there is no such intermediate knowledge, so it is clear. Those who
hold this view have not got an idea of Jain philosophy even in
their dreams. For, how will they establish the knowledge ITha ete.
when connected with doubt ?”* 8o in Syidvadaratnakara, support
is given to the definition of clearness as laid down in Pramana-
naya-tattvalokalankara which is as follows :

“Clearness means the illumination of details in excess of that
produced by Anumana ete.”. A verse is quoted in Syadvada-
ratnakara meaning the same thing?,

1 “ovgam sRomEea, gant eglemiiae aq anmoe, afu-
el dmEal W R wsgmgmeRes sew e ssfemBae
AROFITHIES  S60%  JWGUeEm | SRR 23er aReTrY
ot geem Pdefmen @ ol aemfoae St S
Cilt 5 mﬁq\ﬁmﬁ: I” Bhasya on Pramapa-mimamsa I. 1. 14,

2 “Ffug afdwwsan sdroraaanmn afemeaaft e
Hgd wha | SRR & R e
queATRTegT: SfReragd dum, gen g Ad  afereaere-
wify dmd a1 7 3 Sgmaud st g | od aw
dud e el @EEafan: serEl STemsata 17
Syadvadaratnikara.
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We have already mentioned while discussing the definitton  of
Pramana, the four kinds of Mati Jiidna viz. Avagraha, Tha, Avaya
and Dharana. The first stage is the bare knowledge of an object.
In the second stage there is an attempt to know the particolars of
the object whereby similarities with or differences from other objects
are known. In the third stage there is a definite finding of these
particulars and in the fourth stage there is a Jasting impression
which arises after the object is known with all its particulars.

Now these four stages are accepted in Sanvyavabarika
Pratyaksa which will be discussed in the next aphorism. The
criticism of Syadvadaratudkara is that as in the case of Saavyava-
harika Pratyaksa we recognise one knowledge after another ( viz.
Avagraha, Tha, Avaya and Dharana ) there are intermediate know-
ledges and so the definition of clearness that it is bereft of inter-
mediate knowledge cannot be correct. For clearncss being the
characteristic of Pratyaksa Pramina we sce that it caonot apply
to Safvyavaharika Pratyaksa where four stages of knowledge arise
- one after another.

This criticism however has been met in the commentaries of
Pariksamukham and . other works on Jain Logic. In Prameya-
ratnamals, it is mentioned that “by intervention of another know-
ledge” it should be understood that the intermediate knowledge is
of a qiiite different object and not of the same object. For example,
in Anumana we have knowledge of one object, smoke and a quite
different object, fire, later on. But in \Sanvyavaharika Pratyaksa
we have knowledge of the same object in four stages. For example,
first we are merely consclous of a man ; then we desire to know his
particulars. In the third stage we ascertain the particulars that
he belongs to such and such a country ete., and in the fourth stage
we get a lasting impression’. In Prameyakamalamartanda, the

1 ‘mm%%na’?ﬁm s, iy | wRred
Faafiomiy aft s 79 oOweaq | afE sigumrEaRE BeRaT-
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definition of Manikyanandi has been supported. That view has
again been criticised in Syadvadaratnikara®. It will serve no
purpose to go into details of this controversy. We have explained
the main point fully and we have seen that no fault appears in the
definition of clearness as given by Manikyanandi. Though in
Pramiapa-naya-tattvalokalankira an attempt is made to give a
different definition, later writers like Hemachandra have followed
Manikyanandi.

rtemfarfarffas daa s g «
5. Indriyanindriyanimittam defatah sanpvyavaharikam, .

5. ( The knowledge )which is partially clear and avises from
Indriya (the senses ) and Anindriya ( the mind ) is Sanvyava-
harika Pratyaksa.

frecrameivmnmion st sdamoEn =ik a

Prameyaratnamala.
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Commentary

Pratyaksa Pramana is subdivided into two classes Sanvyava-
harika and Mukhya or Pararmarthika. In this aphorism the
definition of Saavyavaharika Pratyuksa is givent

In  Pramapapariksi, Vidydnanda Svami has divided
Pratyaksa into three classes Indriya-pratyaksa, Anindriya-pratyaksa
and Atindriya-pratyaksa.® The fivst two however can be included
under Sanvyavahirika DPratyaksa. So  the twofold division
of Pratyaksa will be sufficient. In Pramina-nayatattvalokilankira,
Pratyaksa has been divided into Sanvyavaharika and Paramarthika
and Sahvyavahdvika again has been subdivided into Indriya-
nivandhana and Anindriya-nivandbana®. In Pramana-mimzmsi
Pratyaksa has been divided into Mukhya and Sanvyavahirika*
and in Nyayadipika, the divisions are Saavyavaharika and
Paramarthika®. Mukhya or Paramarthika are one and the same
thing. .

1 oy oo P gewdsragrgm s wwfe g s
FETEIR RS anet agad T A\’ Prameyaratnamals.
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' Pramanapariksa.
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The knowledge which is partially elear is Safivyavaharika
Pratyaksa and the knowledge which is fully clear is Mukhya or
Paramarthika Pratyaksa*.

Sanvyavahara is the perfect satisfaction of a desire to cognize®.
That which arises from Sahvyavahara is ealled Sanvyavaharika®
The knowledge in Sanvyavaharika Pratyaksa being partially clear,
it is also called Amukhya Pratyaksa as opposed to Mukhya
Pratyaksa where the knowledge is fully clear*.

Sanvyavaharika Pratyaksa is caused by Indriya and
Anindriya.  According to Jainism, the Indriyas ( senses ) are five
viz. touch, taste, smell, sight and hearing®  Mind is called Anin-
driya or No-indriya. But by this distinetion it should not be
supposed that mind is not Indriya. Akalagka Deva in Tattvartha-
raja-varttika has laid down “We call a female who is unable to
conceive, ‘a woman without a belly’. This does not mean that really
this female has no belly at all but the meaning is that she is unable
to conceive. Bo when we call mind to be Anindriya it means that
it does not produce impressions of objects like organs of sense eye
etc. on contact. This does not however mean that mind is not a

sense”.®
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%

In Nyaya philosophy of the Hindus, mind has been accepted
as Indriva.  But a distinction hus been made from other senses. It
Las been mentioned that the true senscs toueh, taste ete. are fixed
in their particular objcets. For cxample, the sense of smell can
produce a knowledge of smell but not of taste, sight etc. The mind
however can apply itself to every object in all its qualities. In
mind there is no special quality like those existing in senses e. g.
smell ete.!  This has been affirmed by Uddyotkara® and in sub-
stance this view is the same as that of Hemachandra already
quoted in the footnote.

Gautama has taken consideration of the five Jilanendriyas,
eye, ear etc, but in Smritis and other philosophies of the Hindus,
five Karmendriyas ( Vak, Pada, Pani, Payu and Upastha ) have
also been mentioned as senses. Thus the total number of senses
according to this view is ten. Manu has mentioned that mind is

“vsAmomtiEaieae | w faniET W o=
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o ;
the eleventh scnse®  In Sankhya Sttra® and Sankhyakarika® of
Ivarnkrigna we find that mind is both Jianendriya and
Karmendriya.

In Vedanta paribhasi however it is laid down that mind is
not a sense®. To support this view the following is quoted from
Katha Upanisad IHI. 10: “Objects are beyond the organs of
senses, mind Is beyond the sense-organs”® In Vedanta Siitra
however ( IL. 4. 17 ) we find mind aceepted as a sense Sankar-
acharya in his Bhasya to the above Sutra has taken mind as a sense
supporting his view by quoting Smuriti. In Bhamati, Vachaspati
Midra quoted different views regarding the acceptarice of mind as a
sense but his own conclusion is thay mind is a sense. In Srimad-
bhagavadgita mind has been accepted as a sense®.
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Thus the view of the Jain T.ogic is in accordance with the
view which preponderates in the Hindu philosophy regarding mind
being a sense. Bat thougly Jain Togic accepts mind a3 a sense it
calls it o small or intangible sense { No-indriya or Isat-indriya )
because it is not materially cognisable like the other senses. Its
function according to Jain view is discernible only by highly
developed souls who have Manahparyayajiiina as described in
the commentary on Aplorism I. Samuddesa I of this work.

aiisr wreol . ofssaarantag 1 & 0

6. Narthalokau karanam parichchedyatvattamovat.

6. The object and light is not the instrument (of Pratyaksa
knowledge ) as the same are capable of being ascertained as in the
case of darkness.

‘T Sach Send: |AE: |
T NgERza aefets w9 17 Ihid XIV. 7.

In Vedanta-paribhasi the latter verse has been tried to be
explained away thus: “If you object that the quotation from the
Bhagavadgita is conclusive ‘the organs of sense witli the mind to
make up six’ ( ‘FENGEHFA ), we reply, no; for no contradie-
' tion results in filling up the number six with mind, though mind be
not reckoned as an organ of sense. There is no positive injunction
restricting the completion of the number relating to the organs of
sense to such an organ only. Instance the text: ‘the five including
the sacrificer eat the Ida oblation’ ; here we notice that the comple-
tion of the number five, relating to the Ritvik priests, is effected
by means of the saenificer ( himself the fifth ) wlo is not a Ritvik.
And in the quotation ‘He taught the five, the Vedas and Maha-
bharata, we observe that the completion of the number five relating
to the Vedas, is effected by the Mahabharata which is not a Veda.”
( Trans. by A. Venis )

 But this argument is use-less as in the first verse (X. 22),
it is unmistakably mentioned “I am Manas ( the Mind ) among the
senses,” where the best among the senses is meant,

P—0
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Commentary

In the preceding aphorism, it has been mentioned that mind
and the senses canse Pratyaksa knowledge, One may wrge that
light or a particular object is also necessary to give rise to
Pratyaksa knowledge. So these should also be mentioned as
cause of Pratyaksa knowledge. To refute this, it 1s mentioned in
the present aphorism that an object or light does not cause
Pratyaksa knowledge. The example of durkness is cited to
establish this for it is well-known that we have a knowledge of
darkness though it obstruets pereeption and is not the eause®

This is further elucidated in the following two aphorisms.

AT AT [ATATATY FRITFFTAIRRIIATT || ©

7. Tadanvayavyatirekainuvidhanabhavachcha kegonduka-
s tancharasanavacheha.
fignavannaktancharajianavachcha

7. That (is established ) from universal affirmative and
universal negative propositions like the knowledge of mosquito on
a halr and like the knowledge of animals which see ducing the
night. .

Commentary

Some may urge, that it may be established by inference that
an object or light is the cause of Pratyaksa knowledge®. To
refute this it is mentioned that even by inference this cannot be
established. For a deduction by inference follows from a know-
ledge of a concomitance expressed in an universal affirmiative pro-
position { Anvayavyaptijiidna) e. g. where there is smoke, there is
fire or from a knowledge of a concomitance expressed in a universal
negative proposition e. g- where is no smoke, there is no fire.

1. “afeg f& anedt SEmsfEermdaaamoenty sfesaean 7

Prameyakamala-martanda.
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To establish an inference, it will be necessary to hold where
there js light, there is knowledge but we sec that even where there
is no light there e be knowledge as in the case of cats or owls in a
dark night when there is no light. Further lice cannot see cven
when there is light.  So, it cannot be propounded that where there
is an object there is knowledge, for some persons in a particular
state may have a kuowledge of a mosquito on a hair though really
there is no such mosquito’. A person suffering from jaundice
may perceive yellowness while really there is no yellowness. So the
relationship of cause and cffect which is recognised by concomitance
expressed in an universal affirmative or negative proposition cannot
be found in light or object with knowledge.

Hemachandra in his Pramara-mimamsa also affirms this by
saying “An object or light is not the cause of knowledge as know-
ledge can avise without the universal negative proposition ( viz.
where there is mo object or light, there is no knowledge )®
Hemachandra cites cxamples of knowledge of water in a mirage
though there is really no water or knowledge of objects in  darkness
by certain animals and the knowledge of Yogis about things in the
past and the fature and urges that this proves that object ox light
is not the cansce of knowledge®,

o e | el SRt 2 | T e
TR VIR WA FAEE, 1 Prameyrkamalamartanda.
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ARG AITRTAR GFEAIA | ¢ |
8. Atajjanyamapi tat-prakisakam pradipavat.

8. Though it { i e. knowledge ) is not caused by it ( i- e. the
object ), it (i e. knowledge ) illumines it (i. e. the object ) like a
lamp.

Commentary

The knowledge of an object though not caused by the object
illumines the object. By the expression ‘without being caused by
it’, it is also implied “though of not the same shape”.  An object is
illuminated by a lamp which s neither caused by an. object, nor is
of the same shape as the object®. '

AT TR £ PSS
sqERdTeTf | < |l

0. Svavaranaksayopadamalaksanayogyatayd hi pratiniyata-
martham vyavasthipayati.

9. Surely ( Pratyaksa knowledge ) always illumines objects
according to its power characterised by the mitigation of its
hindranees.

Commentary

According to Jain philosophy, Upayoga is the sole charac-
teristic of Jiva. Upayoga. is a sort of inclination which arises from
consciousness.  This inclination is either towards Darana or
towards Jiana. Dargana is of four kinds Chaksu, Achaksw, Avadhi

wisht arzananeeRimianaaegfiods giam e SrEa-
e fewde fifiacd, ffvacy SMiBFReR  GagaTamee-
gifd: |\ Bhasya to Aphorism L L. 26 in Pramana-mimamsa.
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and Kevala® and Jiiana as already expounded in commentaries of
previous aphorisms in this work is of eight kinds viz. Mati, Sruta,
Avadhi, Manahparyaya and Kevala and false knowledges of Mati,
Srata and Avadhi.

In Dardana, details are not perceived but in Jiiana details are
perceived. “Before we know things in a detailed way, there is the
stage where we simply sce, hear, or otherwise become conscious of
it in a general way without going into its ins and onts. This is the
first state of knowledge : it may be ralled indefinite cognition
( Darfana ). 1If this stage is not experienced, there ean be no
knowledge of the thing”®. In Jiana, there is cognition of details.

Jain philosophy lays down that there are certain classes of
Karma which obscure the four kinds of Dardana as well as the eight
kinds of Jfiana. “Durfana is of four kinds: Chaksu, Achaksu,
Avadhi and Kevala ;.so there are also four kinds of Karma which
obscure each of these varieties. When there is a cessation or mitiga~
tion (Ksayopasama) of one or more of these varleties of Karma, the
corresponding class or classes of Dardana 1s or are cevolved. Thus
by the removal of these Karmas, which obscure the Dargana which
is received through the eye, a Jiva can see through the eyes. This
is Chaksu Darfana ( Darfana through the eye ). Again, by the
- removal of that Karma which obscures the Dargana through any
sense other than the eye, or mind, a Jiva can cognize through the
four organs of sense—ear, nose, tongue or skin and through the mind.

L. ‘saeINt Ty ey i @ datio d@we |
sitaes @eawe somongd ferofty |
deunfy Twgd S=wRATACG T AvRponr @iy |
sfnammeiafyad Fafed snfs wost 7
Paiichastikayasamayasara 40, 42,
“gemet gfeaedy dam ot | dant sgar |
S7g wRTg N fanmg Fas A " Dl(lvya-aamgmlm 4.
2, Jainism by Herbert Warren, Page 29.



70 : The Sacred Books of the Jainas

This is called Achaksu Darfana ( Dardana not through the eye ).
Similarly, when Karmas obscuring Avadhi Darfana are removed, a
Jiva can have Avadhi Dardana ( conation before particular kind of
psychic knowledge, limited by space and time and obtained directly
by the soul e.g. clairvoyance). Lastly by the removal of the Karmas
which obscure Kevala Dardana, a Jiva can have Kevala (or perfect)
Dardana ( in which everything in the three worlds existent in the
present, past and future is at once cognized ).

Besides the four varieties of Karmas obscuring Dardena
already mentioned, there are also five others mentioned by Uma-
svami e. g. Nidra (sleep), Nidranidrd (deep sleep), Prachala {Trance),
Prachalaprachala { drowsiness ) and Styanagriddhi { Somnambulis-
tic state )*. These together with the Karmas obscuring Chaksy,
Achaksu, Avadhi and Kevala Dardana already mentioned, make up
nine Dardandvaraniya Karmas®.

Just as there are Dardandvarapiya Karmas which obscure
Dardana, so there are Jiandvarapiya Karmas which obscure J iigna.
Umasvami has mentioned that there are five sorts of Jilanavarapiya
Karmas which obscure Mati, S:ut’t, Avadhi, Mapahparyaya and
Kevala knowledge®.

One may argue that in a knowledge of a pitcher, the pitcher
and nothing else is the object of knowledge. Here the substance is
the cause of its being the object of knowledge.  But by denying as
in the previous aphorism that the object is not the cause of know-
ledge, you must satisfy us by laying down the canse which parti-
cularises that such and such a thing would produce such and such
a knowledgo

Wm ﬁmﬁ?rﬁwqwnwm i
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Raising this objection in Nyayadipika, Dharmabhiisapa meets
it by saying that Yogyata iz tle cause regarding the object of
knowledge and this Yogyata is nothing but the mitigution or
cessation of Karma obstracting knowledge. Dharmabhiisana quotes
the present aphorism of Pariksamukham to support his view?.

That is to say when a Karma obstructing a particular kind
of Jilanu is mitigated or enlirely removed, knowledge arises and
ilumines objeets like a lamp. This knowledge is not therefore
caused by the object and is not of the sume shape as the object.

In Vedanta-paribhisa it has been laid down that just as water
goes out from a pond and entering fields of different shape, assumes
different shape, so mind getting out through the sensc-organs eye
ete. goes to objects like pitehers and is changed like those objects®.
This view is not accepted by Jain logicians as laid down in this
aphorism.  According. to Jain view, the object is neither the cause
nor the transformer of the mind to its shape.

FIOTET ¥ TREITTEY FOORAT safREre (0 go |

10. Karanasya cha parichchedyatve karanadind vyabhicharah.
10. There will be non-application in the case of senses ete.
if you accept the cause as the thing perceived.
’ Commentary

This aphorism is laid down to refute the view that a cause of
& knowledge can be the object of knowledge. We know that the

1. “qg<h wemmAed 9e ud e o afr ) spiwed R R
aftt Frawpr, T | iR SaiRf | ag sEa angwRa
sfr 9, dvads e o femsmofafy am: | #tam dnadfy, R —
WREAIR: | 939  ‘eTaunEmEegeran & affea
sTFROAR 5 7 Nyayadipika.

2 “ax T wgnied femfiia gemeE o afe AR
SERMEATER Wt aar Fsaweami sgafan e s
Y3t et anfEfaensRen «fomd 11’ Vedanta-paribhasa Chapter I.
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senses or mind are instrumental in producing knowledge. In this
sense, these can he said to be the cause of knowledge.  But these
canpot be the objects of knowledge for when we get knowledge of
objeets through these, we have not the knowledge of the senses or
mind.  So we cannot accept that a cause of knowledge is the ohject
of knowledge.

grifeaefifaas auoafaaaieaT ge ugqu

11. Samagrividesavislesitakhilavarapamatindriyamasesato
mukhyan.

11. Mukhya or supreme ( Pratyaksa } is clear in every res-
pect, has no dependance on any sense and arises after destruction
of all obstructions by perfection of Samagri ( Dravya, Ksetra, Kala
and Bhava).

Commentary
That knowledge which is absolutely clear is called Para-.
marthika or Mukhya Pratyaksa. This is of two kinds, Sakala and
Vikala. Vikala Pratyaksa is subdivided into Avadhi and Manah-
paryaya ( which we have previously described.)’.

Vikala Jiiana is knowledge of certain things while Sukala Jnana
is knowledge of all things or omniscience®. Sakala Jnana is also
known as Kevala Jigna. Ordinary individuals do not have this
knowledge.  According to Jain view it is only the Arhats who
can have this knowledge®. When Mohaniya or alluring Karmas
are destroyed and the Karmas obstruecting Jiiana and Darana are

1. ot fred awfiE gom | awEe e € A
TRATTFTe geanegaiiie o | agfald %8 s 1 )---a3fu
e safm wa:odaEne |f 7 Nyayadipika.

9. “ax wivafed fitd--wdzeanatatd @9 11"

Nyayadipika.

8. ‘gramEmagiee |

Praminanayatattvalokalankara. TL 14.
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removed and the Antardyas ( obstructive Karmas ) are also
destroyed, Kevala knowledge arises’.

Siddhasena defines Mukhya Pratyaksa as follows: “That
which 1s characterised as free from all obstructions and shines as
the absolute is called supreme or transcendental perception ; it un-
interruptedly illumines the nature of all objects.”®

In Mukbya Pratyaksa, knowledge is acquired by the soul
direct without the intervention of senses or signs®,

In Pramananayatattvalokalankira, the two varieties of
Parmarthika Pratyaksa viz. Vikala and Sakala have been men-
tioned. The two subdivisions { Avadhi and Manahparyaya Jhiana )
of Vikala have also been laid down*.  Hemachandra defines Kevals

1. R R A e |
Tattvirthadhigama Sitra X, 1.
Daring different  stages of development, these Karmas dis-
appear. At the end of the tenth Gunasthina, Mohaniya Karmas
are destroyed and at the end of the twelfth Gunasthina, Antariya
Karmas disappear.
2. Nyayavatara. Tr by 8. C. Vidyabhasann Pages 25-26,
The original verse is as follows ~—
AR 7 SH |
ge AEeHicHaaanaRE (” Nyayavatara 27,
3, “uEanfie grERgTEERHTNER {7
_ ~ Praminanayatattvalokalaskira II. 18,
1. afzwd gwd = 1
“ga  Frremafurmiedagmem gay” Ibid IL 19
and IL 20.

The difference between Avadhi and Manahparyaya is shown
in the next two aphorisms : '

P—10
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Pratyaksa as the appearance of the true nature of itself when all the
obstructions are thoronghly removed!. Hemachandrea also mentions
that besides Kevala, Avadhi and Manahparyaya are also Muakhya
Przntjwﬂcr}a and Avadhi is of two kinds Bhava-pratyaya and Guna-
pratyaya.  Bhava-pratyaya concerns eclestinls or immates of hell
and Gunapratyaya concerns human and sub-human beings®.

When we establish Kevala Jiidna, we must accept the exis-
tence of omniscient beings. So, the celebrated Juin writer Samanta-
bhadra in his work Apta-mimamss has laid down :

“AFARAgTE: S Feafy 2
SRS R qaa-areaf: 1(”

ie. The existence of an omniscient being is established from the
fact that to some Deings invisible things fike atoms, things or
persons remote in time or things far beyond ( like the Meru hill )
become known as objects of dircct perception just like the
knowledge of the existence of five in a hill (which ordinary people
know through inference by sceing the smoke) is also the subject of
pereeption.

-

This knowledge can not he dertved through the senses for in
that case it could not have cognated all objects, for the senses can
only stimulate knowledge of objeets which can be perccived by them.
So when there is knowledge of things beyond the perception of

‘eI wanrEd SR
afreEg 1’ Ihid IL 21.
“rmfaglafraras, ferraf@see . szsatacad
qaqEast |7 Ibid 11.22.
1. “aq FaTOiE) Saaca erEniET ged $ae (7
Pramana-mimamsi. I 1. 15
2. “garEedsafmaEd w7 Ibid L 1. 18,
‘g 3e aTeEmeRaTE 0 Ihid L. 1. 19,
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senses it must be held that this arises without the intervention of
senscs and so it s Atindriya and acquired by the sonl dircet.

WERY FTOY |9 qfAgeaaeTara | ¢r )
12. Savaranatve karanajanya cha pratibandhasambhavat.

12. Obstiuction may arise in the case of a knowledge which
is caused by senses and which has hindrances.

Commentary

It has been mentioned in the previous aphorism that in
Mukhya Pratyaksa, we have a knowledge absolutely clear in all
respects. A question may now be asked “What is the cause which
may give rise to such a clearness ?”  The answer is “Removal of
all obstruction is the cause of clearness.” Where there is possibility
of obstruction there may be hindrance of knowledge and similarly
where there is dependance on the scnses knowledge might not arise
of things which are heyond the perceptive power of the senses. So
in this aphorism the definition of the previous aphorism is supported
by saying that we have defined Mukhyw Pratyakss as not urising
throngh senses and as arising after destruetion of hindrances be-
cause theve is possibility of obstruction of perfect knowledge when
hindrances exist or senses are depended on for acquiring knowledge.

The second chapter ends here.  In this chapter we have scen
that Pratyaksa Pramapa is of two kinds Sabvyavabarika and
Mukhya. Minikyanandi has not given the snbdivisions of these
two kinds of Pratyaksa but we have shown from other works on
Juin logic that SBanvyavaharika Pratyaksa is of four kinds Ava-
graba, Tha, Aviya and Dharapa and Mukhya or Paramirthika or
Atindriya Pratyaksa is of two kinds Vikala and SBakala or Kevala.
Vikala Pratyaksa is of two kinds Avadhi and Alanahparyaya.
Avadhi again may be of Bbava-pratyaya or Gunapratyaya and
Manahparyaya is of two kinds Riju ( the knowledge of simple
impressions in the mind of another } and Vipula ( the knowledge of
all kinds of thoughts and impressions whether simple or complex ),

End of Chapter IT.
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CHAPTER III.

qrrsrfaeaa | ¢ 0

1. Puaroksumitarat,
1. The other variety of Pramana is Paroksa.
Commentary

In Chapter I~ Pramapa has been defined. In Chapter 11,
aphorism I it has been mentioned that Pramanais of two kinds
( Pratyaksa and Paroksa ). Pratyaksa Pramana with its “sub-
divisions has been described in detail in Chapter II. In the third
chapter, the author proceeds to describe Paroksa Pramana with its
varieties. .

Paroksa Pramana is knowledge which is not clear.t.  What
is meant by clearness has been explained in Aphorism I 4 of
Pariksa-muokham, The knowledge in which the illumination is not
clear according to this exposition is Parvoksa®.

In Saddarsuna~-samuelichaya, the devivation of Paroksa has
thus been given: “spel o w0, v WA Fua s
qearfegen e AR adwn” | ,

In Nyayavatdra, Pratyaksa and Paroksa have thus been
defined :

1. “sreqg qOaw ¥ Pramana-naya-tattvalokalankara IIL L.

“CIOCETTREAN GRS RI, SIS TOaNeRE 4, W
firuawasaq ("’ Syadvadaratnakara, Chapter IIL T,

‘iR TR 1 Pramana-mimamsi, L 2. L

“orfimm: SRR OO\ Bhasya to Ibid.

“orfammafinard TOe 1’ Nyaya-dipika.

2. “geq gwey aRrEY fremy @ sl ag W 1P

Nyaya-dipika.
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“Buch knowledge that takes cognizance of objects, not beyond
the range of the senses, is Pratyaksa (dircet knowledge or percep-
tion )} ; the other is koown as Puaroksa (indirect knowledge ) in
reference to the manner of taking the cognizanee” ( Trans. by Dr.
8. C. Vidyabhiisana ).

Ina note to this Dr. VidyabhGsanu writes “The words
Pratyaksa ( direet knowledge ) and Paroksa ( indivect knowledge )
have been nsed here in their ovdinary acceptations, namely, the
first {or scnse-perceptions, and the sccond for inference and
verbal testimony. In  the ancient Jain  Seriptures, however,
Pratyaksa  { direct  knowledge )  signified  perfect  knowledge
acquived by the soul direct throngh meditation and not through the
channels of the senses, while Paroksa ( indiveet knowledge ) signi-
ficd knowledge derived through the medium of the senses or signs
comprising perceptipn, inference and  the verbal testimony.”
Nyayavatara p. 9.

_ In defining clearness, Minikyanandi has mentioned in

Pariksa-wukham IL J that in case of clear knowledge there is no
existeneg of any intermediate knowledge. In Paroksa there is
always an intermediate knowledge. For example, Paroksa Pramana
as will be mentioned in the next aphorism is of five kinds ; Smrits,
Pratyabhijiina, Tarka, Anumina and Agama. Of these Smriti
(romélﬁbmnce) is dependant on a previous experience. Pratya-
blijiana ( recognition ) depends on Smriti (remembrance ) and
cognition, Tarka depends on cognition, Smriti and Pratyabhijiiina ;
Anumiina depends on recognition of Linga ( middle term ) and
Agama depends on hearing of words.  In each variety of Puaroksa

1, el TR AEHETg |
seed e B9 Tt wEstart 1)
' Nyayavatara IV,
This is identical with Verse 86 in Saddaréana-samuchcehaya of
Haribhadra Sart.
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Pramina, therefore, there is a dependance on another cognition while
as shown Dbefore there is no such dependance in  Pratyaksa
Pramana®.

gergriefafad gfaseafmraanigammaigg | 2

2. Pratyaksddinimittam smritipratyabhijignatarknumana-
gamabhedam.

2. ( Paxoksa } consists of varieties Smriti, Pratyabhijiana,
Tarka, Anumana and Agamua and is eansed by Pratyaksa
s y ¥

ete.

Commentary

In this aphorism the five kinds of Puroksa Pramana are
enumerated. It is mentioned that all these are caused by Pratyaksa
ete. In Prameya-ratnamala it is mentioned that by the word
“ete.”*  Paroksa is to be understood as inclnded as a cause.  That
is to say that some variety of Paroksa Pramana may be
caused by Pratyaksa DPramina and some may be caused by
Pratyaksa as well as Paroksa DPramiana or only by DParvoksa
Pramana. We have mentioned in the commentary on the previous
aphorism how each of these varieties of Paroksa Pramana is depen-
dant on Pratyaksa and Paroksa Pramana.

Hemachandra mentions these varieties of Paroksa mentioning
“Uha” in place of “Tarka” which is merely a synonym®. Tn

1. ‘“dafpenee [Wges Tt anaeRanat | a5 3,
| TS AIEATIHATIR, SEAVRIAET  SCOTATIAT, AHEI Aol
e, SgAE 9 R e, wiRer aepEnEaaEn-
R e g 7 A, Qqﬁsaﬁé’la\q%: I’ Nyaya-dipika.

2. “gmiiffimirceiieen el R 7 Prameya-
ratna~-mala.

3. ‘“wfurafmrimgwarmeate:

Pramana~mimamsa, I 2, 2,
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Pramapanayatattvalokalankara, the varicties are the same as
mentioned in Pariksamukham®.

Manibhadra mu}tlonmg these five varieties of Pramana adds
that Mati-jiiina and ¢ruta-jiiina also are Paroksa Pramina®.

g fagaar afgemar @l 1y
8. Bamskarodbodhanivandhand tadityakard smritih.

3. Remembrance is of thé form “it is that” produced by the
raising up of previous experience.

Commentary

We have mentioned before that when an object with all its
particnlars is definitely ascertained, we get a lasting impression of
the object which is calledl Dharana. Thix impression is the Sams-
kiira which enables us to remember the object alterwards.  Ree
membrance consists of the knowledge “this is that” when this im-
pression is aroused by any cognition.

In Pramina-nayu-tattvalokilankara it is mentioned “Remem-
hrance arises from the awakening of the impression regarding an
object previously cognised to the effect that thisis that™®  Hema-
chandra calls this impression { Samskdra } Vasand and defining
remembrance as caused by the awakening of Vasand to the form

1, “crumENRRasgRATHigawE qGasig |
Pramananayatattvalokalankara, 11, 2.
9, it TROMEINEAEHINAITITE | Sgaq WEl Al

ge ft qOe@a | Commentary on Saddaréana-samuchchaya,
Dharmabhiisana also mentions the same five varieties of
Paroksa thus: “aq dafi—eafn sefme estsgrmmmaf 7
' Nyayadipika.
3. g derReEAMEEAgEE T el S e
Pramananayatattvalokalankara II1. 3,
pP—-11
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that ‘this is that'* lays down that though the impression exists
always, it does not become the cause of remembrance unless it is
awakened from its dormant state by the mitigation or disappearance
of the obstructions and cognition of the previously experienced
'objectsz.

In remembrance, therefore, there must be a previous cognition.
For example, wher we sce a man named Devadatta and subse-
quently again see him, the impression of him derived at the first
cognition is aroused on the second oceasion and we have a know-
ledge “This 1s that Devadatta”. Remembrance cannot arise when
there Is no previous cognition®.

The root of remembrance is Dharaga*. - Avagraha, Ihi and
Avaya cannot cause remembrance as there is no Dharani in these
stages of cognition. We have alrcady stated that in the first stage
( Avagraha ) we have simply a knowledge of an object e. g. 2 man ;
in the second stage ( 1hd ) we desive to know particulars about the
man and in the third stage { Avaya ) we find the particalars. Tt is
not until we go to the fourth stage { Dharapa ) that we aequire a
lasting impression. This Dharand so mrodifies the soul that it
produces knowledge in that object even after a lupse of time®,

1. “aramgaegs qtyare et |
Pramana-mimamsa I, 2. 3.

2. “faCreeGaN TENsIgE 7 Wy, Ao
gETREIETEeTam g w1 swafy ” Bhasya to Ibid.

3. “ga w1 am i aficrwso mngyaacgiom i |
7 | YW [ oA R avEE w3 T W, aeAEW
stftrerdRfaraggafiTn =, stagyelend qzgeR: 7 Nyaya-dipika,

4. ‘egfy-gafon |’ Pramapa-mimamsi I L 29,

‘v TS TIMEY JIROTEY 8 0 Nyayadipika.
5. “wremgmEPsil o wuR wRsEaTETE ) g

f& auenE SeRT JurEmEER Ferisiy afenT faad smgragafy 1
Nyaya-dipika.
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One may object that Smriti can never be Pramana as it
cognises an object already once cognised. The reply to this is that
this objection is not maintainable. TFor as the different stages of
Avagraha, Tha, Avaya and Dhavana are Pramanas though an object
is perceived through these stages owing to peculiarities of each stage
as distinct from those in other stages, so vemembrance having a
peculiarity viz. the knowledge “this is that” is & separate Pramana
being not identical with the simple knowledge of an object on the
first occasion®. Further, remembrance is opposed to forgetfulness,
doubt etc. and so Is recognised as a separate Pramana®.

Again, when onc sees smoke and infers a fire, he goes to the
spot to get fire if he wants it. Here the knowledge of fire is at first
Paroksa Pramina being caused by inference and then when the
person goes to the spot and sees the fire with his eyes, there is
Pratyaksa Pramina. If we say that there cannot he any Pramana
when there is a first cognition, this Pratyaksa knowledge of fire
which follows an inference of fire does not also become Pramana®.

| 3agAT a9 ¥ )
4. Sa devadatto yathi.
4. As for example, “This is Devadatta”.
" Commentary
This is an example of remembrance defined in the previous
dphousm When 0N sees a4 man named Devadatta previously seen

1. “pd e T RO e
sesqe gfa o, Reafdreguadia o & serlirs-
famritedte  fRuafdeaguen, sRmaeneas2mad awrg
N WO qronEREvesgEEy aeneeeE | e deet-
afepmY fawa:, erorRg g sxmtee ° Nyaya-dipika.

2. “Femrdnafirateen: aRddrsie afroeomee sl
siHeay |7 Prameyakamala-martanda. .

“afy gy agafheEE @ownel @, A eghd
Y AT A SRR el 1”7 Nyaya-dipika,
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and remembers that this is Devadatta we have Smriti. In Pra-
mapanayatattvalokalankara, this example is given “As for example,
thig Is that image of the Tirthankara”!.

FAAGROERI: AFEH TafagAg ,-r-r%&q’ AqEe
Atxgae agafaarieatd | o)

5. Darsanasiaranakaranakam samkalanam pratyabhijinam
tadevedam tatsadrisam tadvilaksanam tatpratiyogityadi.
99T F OATH I | & )
6. Yatha su cvayam devadattah.

el GG

7. Go-sadrifo gavayah,

ey afte | ¢ )

8. Go-vilaksano mahisah.

TR THL U R A

9. Idwmasmad daran.

Fersatuearfs | g0 1l

10, Vriksoyamityadi.

. Pratyabhijiana is the deduction following from Darsana
and Smriti e. g. this is verily that, this is like that, this is different
from that, this is opposite to that ete. -

6. As for example, this is that Devadatta.

7. A Gavaya is like a cow.

8. A buoffalo is different from a cow.

9. This is far from this.

10. This is a tree ete.

1. “adframchraify aur
Pramana-naya,~tattvalokalankam HL 4.
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Commentary

In Pratyabhijfiina, we recognise an objcet by noticing similari-
ties and differences, The differences between Smriti and Pratya-
bhijigna may be illustrated thus, We gee a certain man.  We then
remember that we have seen bim previonsly.,  This is Smriti or
Smarana. Then if we deduce that this is that very man named
Devadatta, we have Pratyabhijiigna. Again, we may go to a forest
and sce a strange creature like a Gavaya. Then we remember that
we have read or beard about such a ercature and deduce from its
similarities with a cow and the description read or heard hefore,
that this is a Gavaya. We notice the chavacteristies of a  Dbuffalo
and distinguish it from a cow. We judge the distance of an object
and say that this is far or near. We decide that this is a tree or
other object. All these and others are examples of Pratyabhijiiana.

In Hindu phiosophics, a deduction from similaritics has been
recognised as a separate Pram@na named Upamgna'. The Jain

1. “gufifesoomgaarag | 49 ORIESERAR | Sy
sfewepthfa: | FufiEn saugE s S | TEERSTL S
g T mavEmsy s el | aewAiw MEem Tsavga
geqm: | FAIg. o Al Arees fiE e amiRdTaEa axa
TR AT zfa ﬂﬁlﬂﬂa afafa ) Tarka-kamudi

‘e GETAMATHUTHNAIAY | quify AT seiiireed gaven W
TRer nafrTaie oty wafy gdfy od [S) Meen of | agasacea
qafy P ewma meslt wdtar R Vedanta-paribhasa.
Chapter IV.

“Comparison or the recognition of likeness, is the cause of
an inference from similarity. Such an inference consists in the know-
ledge of relation between a name and the thing so named. Its
instrument is the knowledge of a likeness. The recollection of the
purport of a statement of resemblance is the operation of that
instrument.  For example, a person not knowing what is meant by



86 The Sacred Books of the Jainas

view is that there is no necessity to recognise a separate Pramana
named Upamana arising from noticing similaritics as this can be
included within Pratyabhijiina and not only similarities but dis-
similarities ( e. g. those distinguishing a buffulo from a cow ) and
knowledge of distance or nearness is got from Pratyablujidna.
Dharmabhiisana sumniarises this and a detailed exposition of
the same has been made by Prabhachandra’.

Hemachandra has followed the definition of Pratyabhijiiana
as laid down in Pariksd-mukham® The substance of the definition
in Pramana-nayatattvalokalankara is the same though the language
is somewhat different®.

the word Gavaya having heard from some inhabitant of the forest
that a CGavaya is like a cow, goes to the forest. Remembering the
purport of what he has been told, he sees a body like that of a cow.
Then this inference from similarity arises (in his mind ) that this
is what is meant by the word Gavaya.” Tarka-safgraha, Translated
by Jacob. Page 12.

1. “emesefiagered gk woifaly  SfRm el
aRE | TIETNAERERTINEd AR | s
Miyeern Ry senfzRdsacaraseT ERenEgiy. FAdE TT 9-
AR QRO T | qa) AHRETE-ARaE, HERAaaet
AR e JeaiaacER R ariEeg R 1

' Nyaya-dipika.

e A e afrega gaTeTEaaE aaaia
ety 56 A5 97 Prameyakamala-martanda.

2. “gZiTenTorawd a3E AA9es agiuenl s e fidwe
seafaeeg 17 Pramapa-mimamsi L 2. 4.

3. “aguaeieg®  RETEImEEEReT  dEeRRE e
s e 1

‘oot ST TAR YUY MEE Taa: @ oA e gty |1

Pramananayatattvalokalankara. IIL 5. 6,
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In the tenth aphorism, the word “ete.” has been used. In
Prameya-ratna-mala, it is mentioned that by this word the recogni-
tion of other objects from distinguishing characteristics is included.
For example, a swan is recognised from its power of separating milk
from water, a bee is recognised from having six legs, a Saptaparna
tree is recogniscd from having seven lcaves, a Mechaka jewel is
recognised from its having five colonrs, a young woman is recog-
nised from her high breasts, @ rhinoceros is rceognised from  its
single horn, a “arabha ( a fabulous ereature ) is recognised from its
eight legs and a lion is recognised from its manes”!.

sygrargreeafafad sTriasmage: wg
11, Upalambhanupalambhanimittam vyaptijigeamahah.
gaufina, wel wgesata 7 azamafa < nex

12, Idamasmin satyeva bhavatyasati na bhavatyeveti cha.

TITATNE GAAATY A ATeAte T UL
13. Yathagnaveva dhiimastadabhive na bhavatyeveti cha.
11. The knowledge of universal concomitance arising from
finding and not finding, is Uha ( or Tarka )

"17. Such as, this exists when that exists and this does not
exist when that does not exist.

13. For example, smoke exists only in fire and whea there
is no fire, there is no smoke.

I, ‘iRl 6 T NG AT S
aRaiteg AR femwes:
iy, WA Aawred gueaH )
qateitey disf wew: R
ol 73 feeaeaatea: 117

Verses quoted in Prameya-ratnamala.
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Commentary

From this aphorism, begins the most important subject of
inference which attracted the subtle brains of all.the Jain, Hindu
and Buddhist logicians. In this aphorism Vyaptijiana ( the know-
ledge of universal eoncomitance ) which is the basis of all inference
is defined. Tt should be remembered that in Hindu Nyaya philosophy
Tarka is defined as a special kind of knowledge { Sambhavang ).
Vatsyiyana and Uddyotakava have followed this interpretation in
their commentaries on the Nyayasitra of Gautama. The later
writers like Udayana also define Tarka as a special kind of
objection.  But in Jain logic Tarka is defined as knowledge of
universal concomitance. In Nyaya-dipika we-find “l he knowledge
of universal concomitance is Tarka™

Vyapti (universal concomitance ) is a kind of relation-ship
between the middle term and the major term.  The middle term is
technically called{ as will be seen later on) Hetu, Linga or Sadhana.
The major term is known as Sadhya or Vyipuka. The minor term
is known as Puksa. Vyapti is also called Avinabhava® The example
given universally to explain Vyaipti is this : “Where there is smoke,
there is fire’. ’

In other words, Tarka iz a separate Prama@ga which is instr
mental in producing a knowledge of Vyapti or Abinabhava® In
Sioka-varttika it is mentioned “Tarka is the instrumental cause
of the result consisting of cessation of ignorance regarding the
relationship of the major term and the middle term”*

Uha is another name of Tarka®.
1. “"mﬁ-@mﬁ v \va.ya (llplk&
9, “EEETEINEIERIEAEISTE sty g6y
i sfgiaame =it sqqigzaq |7 Nyaya-dipika.

3. “afmmﬁmmﬁmtﬁw s AfWE 99 SR ardg
qred o TR ' Nyaya-dipika.

4. “ammaam{whﬁ@ﬁ & m%anwﬁ &
Sloka-varttika.

5 “ug 3ft aeeas sqwimeaw |7 Nyaya-dipika,
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Tarka or Uha concludes the presence or absence of one thing
in connection with another in all places and times. We find five
when we see smoke. After constant knowledge of this kind we
conclude that in all places and at all times smoke is inseparable
from fire, This Tarka Pramapa is different from Pratyaksa in
which the relationship of fire and smoke is perecived only ina
place which is.near but no knowledge of universal concomitance
arises from Pratyaksal.

In Pramapanayatattvalokalankara, it has been mentioned
“Tarka which is also ealled Uha is knowledge produced from finding .
and not f{inding, dependant on the relationship of the major term
and the middle terr in the past, present and future viz. that this
happens on that. As for example, wherever there is some
smoke, this must be on account of the existence of fire and when
it (e five ) does not exist, this { smoke ) does not exist™.

Hemachandra’s definition of Tarka or Uha is identical with
that in Pariksa-mukham?®. _
| In the relation of two things like smoke and fire, one object
(e g smoke ) is called Vyapya, and the other ( ¢. g. fire ) is known
as YVyapaka. Hemachandra therefore defines Vyapti thus : “Vyapti

~is existence of Vyipaka whenever there is Vyfipyu or the existence
of Vyapya whenever there Is Vyapaka”.

L. Vo Rl wfr y@isegued, wdn gdyr st 3 safedy,
o aatedgRmmtTE TGATH  dwied S ouny | eTRTE
afafam = TR TEIHIAR satfsFIgRea 1” Nyaya-dipika.

2. ‘IEagwEatE  Pedwkemsaaaadesarmesiig-
AR AFICIHAHE ARG aa: ||

- Yo e, w9 @ WAl ag) wels sty afermey |
Rt 1” Pramananayatattvalokalankara. II1 7. 8.
3. “eudwru@niiis saifengg:

Pramapa-mimamsa. 1. 2. 5,
4. “enfrsere e aff Wi oF syreaen a1 a3 a1
Pramana-mimamsz. 1. 2, 6.
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Tty AT faRTREgaET (1l

14. Sadhanat sadhyavijiinamanuminam. -

14 Apumiina (inference ) is the knowledge of Sadhya
( the major term ) from Sidhana ( the middle term ).

Commentary

A definition of Sadhana will be given in the next aphorism
and Sadhya will be defined in aphorism 20.

Sadhana as we have already mentioned is the middle term
and Sadhya the major term. In inference we have a knowledge of
Sadhya (e g fire) from Sadhana (e g. smoke ). The syllogism
will be detailed later on.

It may be mentioned here that in Hindu philosophies like
the Nyaya and Vaidesika systems, the knowledge derived from
Anumana Pramana is called Anumiti but in Jain logic, the know-
ledge itself is called Anumana. The result of Anumana, according
to Jain logic, is the cessation of ignhorance. Manikya-nandi has
devoted a separate chapter { Samuddeda V) where the result of
Pramanas is discussed in detail. 'We shall deal with this subject
there.

Hemachandra and Dharma-bhiisana’s definition of Anumana
is the same as mentioned in this aphorism®. In Sloka-varttika it
is mentioned “The wise know Anumidna to be the knowledge of
Sadhya from sadhana”®. The Sadhana must be Jidyamana (in
a knowing state ) to produce Anumidna. Otherwise no inference
can arise. For example, to a sleeping man, smoke cannot give rise

1, “qrgan anaraErHagar 1

Pramana-mimamsa L 2. 7 and Nyaya-dipika.

2. “gEr arafEmamanE ﬁg‘ﬁiﬂl: ” Sloka-varttika,
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to an inference of fire'.  Sadhana 1s also known as Linga or Hetu,
Vitsyayana in his Bhasya on Nyaya-sitras of Gaatama ( L 1. 3 )
has mentioned “Anumana is the subsequent knowing of the Lingi
(c g fire) by the Lings { e g.smoke) in its knowing state™.
Udayanacharya while explaining “Tallitgamanc-mapakam” of the
Pragastapadabhasya has mentioned that Jidyamana linga is the
instrumental cause of Anwmana®.

It appears from the Vaidesika Sttra of Kanada* and the
statement of Prasastapada the writer of the Bhasya on the
Vaidesika Siitras® that they also admit that inference results from
Jiiayamana Linga.

ararfyrarfieda fafiar g el

15. Sadbyavinabhavitvena nidchito hetuh.

15. Hetu ( or Sadhana or Lifiga ) is that which is fixed in
concomitance with Sadhya.

Commentary

In this aphorism Sadhana is defined. That which cannot be
without Sadhya is Sadhana or Hetu, e. g. smoke which can never

1. “emmrEEREg, aaR: wedsaet fdy afad agg-
WA | HAFAHE 961 Qreasianawe § gaiiamea e
g& . 17 Nyaya-dipika.

2. “fira fofta Tofiritsien warmrmgwem

Vatsyayana~Bhasya.

3. ‘ergfafomanareon | @R WIS femmgaEg )

Guna-Kiranavali.
4, “Ygeadan fot sl swofeaagteaor 1
: Vaidesika Siitra. 9. 2. 4.
5. “yghadw |y afagd T agfead |
A T AR agmEaes 11’ Pradastapada.
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be without fire. This is also known as Linga ( sign or mark ) and
is the same as the middle term of a syllogism.

Kumiaranandi DBhattaraka has mentioned “A Linga bas the
characteristic of belng non-existent otherwise” ( “SFaPITAFRN
fenmdm 1) e. g smoke is non-existont otherwise than with fire.  In
Pramapa-naya-tattvalokalankara the same view is expressed®. In
other words, a Sadhana can exist only in relation with Sadhya. It
is therefore the determinant of Sadhya.

qEmawTEfamstarar | 9% )
16. Sahakramabhavaniyamo a-vinabhavah, |

16. Avingbhava ( or Vyapti ) is the rule of co-existence or
the existence of onc following the other { being related as canse and
effect ).

Commentary

Vyapti, which has already been explained before, is here des-
eribed as being of two kinds being connected in co-existence or in
existence of one after another as in the case of a cuuse and its effect.
These are being elucidated in the aphorisms which follow. Hema-
chandra also defines Avindbhava in a similar manner®,

wrarfionsatsasgraRar ggamE: i 89 |l
17. Buabacharinorvyapyavyapakayosicha sahabhavah.

17. Sahabh@va cxists in objects co-existent or in objects
Vyapya and Vyapaka.

1. “fFfaarargardiseen 2 117
, Pramana-nayatattvalokalankara IT1, 11.

2, ‘“gEmaaiEAY: gEnEaastanE: 1

Pramaya-mimamsa 1. 2, 10.
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Commentary

The universal concomitance as exemplified by Sahabhava
can be scen in the form and colour in a fruit or being a tree and
being o Simdapa ( a kind of tree ). The former is an example of
co-existence and the latter a relationship of Vyapya and Vyapaka'.

Ly
qaRfRTATROT: FEARTATR BAATT || ¢¢

18. Purvottaracharinoh karyakaranayoscha kramabhavah.

18. Krama-bhava exists in cases when one follows the other
or in the case of cause and effect.

Commentary

The example commonly given in Jain logic of one following
the other is : the constellation Krittika is followed by the constella-
tion Rohint. The example of cause and effect is given as smoke

following fire®.
ARYAEr || 2R 0

19. Tarkat tannirnayah.
19. This is ascertained by Tarka.
Commentary
We have already explained that by Tarka (universal con-
comitance ) inference is caused. The Jain philosophers sometimes
hold that cause and effect are the same { Abheda ) and according to
such a view though universal concomitance itself is called Tarka, it

is mentioned in this aphorism that Tarka determines universal con.
comitance. Hemachandra also holds this view™.

1, CogIfiol: ERER: SACTAMNTATS S REeE T (7
Prameya-ratna-mala.
0, “oFtecaiolt: FREARARTRY FEGTOME  TRIHe-
s FHAE P’ Prameya-ratna-mala.
3. “werammEd: 7 Pramanpa-mimamsa L 2. 11
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gymTiARfaE |rey i ge |

20. Istamabadhitamasiddhame sadhyam.
kY + .
afgafrasEeEramEE arore aqn

wrfgrafagaea I =2 |

21. Sandigdbaviparyastivyutpanninim  sidhyatvam yatha

syadityasiddhapadam.

wfrererarfearfaaar: areasd amyfidier-

artAET e 0 RR ||

22. Anistadhyaksadivadhitayoh sadhyatvam ma bhaditi-
stavadhitavachanam,

A arfapmafey atdEfs u'qa [

23. Na chasiddhavadistam prativadinah.

SEATEATE €17 IR I =9 ||

24. Pratyayanaya hichehba vaktureva,

20. Sadhya is what is desired and what is Abadhita (i, e
opposed to Pratyaksa ecte. ) and what is not Siddha ( already
established ).

21. The word “Asiddha” has been used in defining Sadhyu
50 that the doubtful, the false and the not understood may become
Sadhya.

22 The words “Ista” and “Abadhita” have been used so
that what is not desired and what is opposed to Pratyaksa ete.
might not be ( included in the definition of ) Sadhya.

23. In the case of an adversary, “Ista” is not required like
*“Asiddha’.

24. 'The intention to cxplain cxists only in the speaker,
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Commentary

Sadhya {(the major term) is defined in Aphorism 20. That
which one wishes to establish is Sadhya. Tor example, we want to
establish fire when we see smoke.  So fire is Sadhya. But it should
be noted that there should not be any Badba ( hindrance ). Hema-
chandra has mentioned that Badba is of six kinds {j) that which is
opposed to Pratyaksa (ii) that which is opposed to Anumana
(ifi) that which is opposed to Agama (iv) that which is opposed to
popular belief (v) that which is opposed to one’s own words and
(vi} that which 1s opposed to belief!

That which is opposed to Pratyaksa is thus illustrated. If
one says that fire is cold, honey is not sweet, jasmine flowers ave
not swect-scented, @ pitcher is invisible cte. we have examples of
Pratyaksabadha. The instance of Badha by Anumana is: “The
palm of the hand is hairy”. Agama-bidha is what is against the
injunctions of scriptures, for example, “Dharma docs not produce
happiness after death”. It is enjoined in the scriptures that Dharma
leads to happiness after death. Loka-badha is what is against
popular belief, For example, “The skull of a human being is a
clean object”.  The popular belief in this case is thut skulls of
- Luman beings are unclean objects. DBadha regarding one’s own
words are exemplified in “My mother is barren.” That which is
against belief is. Pratiti-badha ¢. g Chandra ( the moon ) is not
Sagi ( the moon ) We know that Chandra and Qugi are synonyms
signifying the moon®,

1. “geagIgRANHEReaaSRTady s 1

' Pramapa-mimamsa 1. 2. 14,

2, “ax geagTrar w4t stgeonsia, 7 vy wgd, @ gy fget
AT, AN T, A gy, Wik afd sl ) sgEe-
e 7, WO gEaad, i weg sfy a1 stwwETa awn SengreE)
i 5, R gEned e wavmiigy | S au, it -
waeffd, % & adiwoevedt agfed gifeg | wa=many
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Sadhya again should be one not previously established.
Objects in cases of doubt e. g. when we are not certain whether this
is a post or & man, cases of mistake e. g. when wo mistake nacre to
be silver and cases where we have no clear knowledge as when we
merely touch a thing while going without clearly perceiving what it
i, can become Sadhya. Tor, in these cases we establish by
inference what the real thing is.

The three adjectives “Ista”, “Abadhita” and “Asiddha” are
therefore necessary.  These have been termed “Abhipsita”,
“Anixakrita” and “Apratita” in Prameya-naya-tattvilokalankara
and “Sisadhayisita”, “Abadhya” and “Asiddha” by Hema-
chandra?. _

Some may say, you have mentioned that what is desived is

< Sadhya. The desire of human beings is to sit, lie down, eat, go ete.
So these should be 8adhya. In Prameyaratnamald this is refuted
by saying that by desire is meant the desire in connection with
Sadhana. The meaning is to be understood aceording to the context.
When we see a Sadhana ( e. g. smoke ) we desirve to know of ‘what
this is a sign and the desired object inferred from the Sadhana
( e. g fire ) is the Sadhya®.

an W A aeedfy ) sifoemar g, e it e o ae-
areued  geferfags 3fo oetfa-amn 1’ Pramana-Mimamsi Bhasya
to 1. 2, 14,

1. “eufafrogandlitad g dfeafadarreaataaaemt
AR AT | samRfeger Trad W gEeger-
freafogamgm || st sliftaawiazmg 1"

Pramananayatattvalokalankara, 1. 14-17

92, “fgamafafiamfagwens arst @ 1"

Pramana-mimamsa I. 1. 13.

3. oY U, SRTIRRMISMAE AR Ry

arugTeaa 6 | Assafrafean wregaeiten | am R amaf
fead) aa WWE&W i’ Prameya-ratna-mala.
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This adjective “Ista” (desired ) is to be taken in connection
with onc’s own intention. For, the person wishing to know fire from
the smoke has this desive.  When the inference of five from smoke
is explained to another person (who is technically called Prativadi),
the Sadhya ( fire) is not “Ista” to the latter. All the adjeetives
are not applicable to all parties but some to some parties according
to use!. Hemuchandra has used the word “faamafafmy’ explain-
ing it as “gfrgReE” (i e desired to estublish ) to evade this
controversy in Lis definition of Sadhya.

Akalanka Tleva in  Nyaya-vinischaya has thus  defined
Sadhya —

gred grETRRTTRAiEE qarsad |
greare fmgrf argmiamraa: |

i. e. “Sadhya is Sakya (fit to be established not being opposed
to Pramana ete.), Abhipreta or Ista { desired } and Aprasiddha or
Asiddha ( like objeets in cases of doubt, mistake or non-distinction ).
The opposite to Sadhya is Sadhyabhasa. These are Viruddha
{ opposed to Pratyaksa etc) ete. becausc these cannot be made
known by Sidhana.” :

In Sloka.varttika Sadbana and Sadhya have been similarly
defined : _

“FEFIIRAFSRO T T |

i aFanfidarafaggzed 1
i. €. “the characteristic of Sadhana is that it does not arise otherwise
and “Sadhya is Sakya, Abhipreta and Aprasiddha.”

Dharmabhiaisana also has followed these definitions®,

1“3 R @4 matgn fdwom, oft g R saeafke
WA 12 yfgd afEgEda A aasg g |
Prameyaratnamala.
2. “yrgufiewafad @wd | aweaRamredecd
wafid  o#d,  agufweeaiod, @EpmmeaaTeig aa
awa] |’ Nyayadipika.
P—13
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25, Sadhyam dharmah kvachittadvidisto va dharmi.
25. Sadhya is a Dharma and sometiimes it is Dharmi in
which there is the abode of the Dharma.

Commentary

In our familiar example we have seen that fire is the Sadhya
{or the major term). Now, a distinction is being made. It is urged
that when we have a knowledge of universal concomitance, Sadhya
is a Dharma. TFor in such cases we hold : wherever there is smoke
there is fire. Here Sadhya is fire. But after the inferential process we
have the Dharmi (cg. the mountain in which the fire is) which is the
abode of the Dbarma ( Sadhya ) as deseribed above.  This Dharmi
is technically called the Paksa (the minor term)as will be mentioned
in the next aphorism. When Sadlya is merely Dharma, there is no
knowledge of Dharmi.  For example, whenever we see smoke, we
have an idea of fire but not of mountain or otlier object containing -
the fire. It is only when Sadkya is Dharmi, that we have the idea
of the thing which is the abode of Dharma which is technically
called Paksatl. .

qet gt v || R} )
26. Paksa iti yavat.
26. This is also known as Puksa  the minor term ).
Commentary

Tt has been explained in the previous aphorism that the
Dharmi containing the Dharma of Sadhya is called Puksa. For

1. “grd mraadfate aff sy wf: |7 Pramana-
mimamsa L 2. 15
SqERTERATEMT GTe W CarRY ERRTR: 1|
7 & 7= = gweas R afeimemaga e
AT g wratre st uwt i1

Pramananayatattvalokalankara 111, 19-21
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example, a mountain is Paksa as in it there is fire { S8adhya }. In
other words when we want to scparate Dharma and Dharmi, we say
that Sadhya is Dharma { viz. in the case of fire ) but when we do
not want to scparate Dharma from Dharmi, we say that Sidhya is
Dharmi or Paksa { e. g the mountain in which there is abode of
fire ).

afagy qat § r9 i)

27.  Prasiddho dharmi.
27. Dharmi is well known.

Commentary

A Dharmi is known sometimes by Pramana, sometimes by
Vikalpa ( imagination } and sometimes both by Vikalpa and
Pramana'. Hemachandra writes that a Dharmi is Pramiana-
siddha as well as Buddhi-siddha®.

The example of knowledge of a Dharmi by Vikalpa is : “There
exists an omnmiscient being”. The example of knowledge of a
Dharmi by Pramana is :  “This mountain has fire.” The example
of knowledge of a Dharmi both by Pramagu and Vikalpa is “Sound
is not eternal”?.

Trweetag afias ghat arsd | ¢y

28.  Vikalpa-siddhe tasmin sattetare siidhye,

wfix gt s aefasmong )| R I

29, Asti sarvajiio n@isti kharavisanam.

1 “oftged & affor g smos, sfafiwem,  sfe

saofwEaRang |’ Nyayadipika,
“effegen: gafaq ome: =Y fremamman

_ Pramananayatattvalokalankara III. 21
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: Pramaga-mimamsa, 1. 2. 1617

8. ‘‘mu wwika wwerwegHl, RfvwEad g, b

RO 1) Pramapanayatattvalokalagkara TIL 22



100 The Sacred Books of the Jainas
98, When it { Dharmi) is cstablished by Vikalpa, the

Sadhya consists of existence and non-cxistence.

. 29, The omniscient ecxists. Horns of the ass do not

exist.
Commentary

When we see smoke and infer fire, the object in which the
fire is { e. g. the mountain } is known by Pratyaksa Pramina. But
in the cuse of our helief in the existence and non-existence viz.
“the omniscient exists” or “Horns of the ass do not exist” the
Sadhya consisting of existence or non-existence is preceded by our
such belief.  So these are ecases of Vikalpa-siddhi “of the
Dharmi. :

guTeTrAatEe g arearmfafaear i 2o )

30. Pramanoblayasiddhe tu sadhyadharmavidistata.

sl o ooy @sg gfr aar i 300
31.  Agonmanayam defah paripami fabda il yatha.
30. When (a Dharmi} is established by Pramana or by both
(i e. by Pramana and Vikalpa ), it is characterized by having the
Dharma as Fadhya.
31.  As for example, this place has fire ; sound is transient.
Commentary

In a Dharmi which is establihed by Pramina, the Sadhya
exists as Dharmu.  For exumple we see by Pratyaksa a place

I ‘fazeafed) =@, s aﬁ—-a ghafrwaamrmrem,
gerfiaey Tl vl | st aefamt aifetf aRaed ard gt |
g afdeafad: o A wEaimoteg: | o g adifom-fag
gfa Pmenfogisd @) aur efwmafy wiftecafag: ao e

fag 17 “Raeefag g o sueara  geaatil e
Nygyadipika.
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containing fire «and the place ( which is Dharmi or Paksa ) has the
Dharma { or Sadhya ) e. g fire.  The example of a Dharmi esta-
blished by Pramiina as well as by Vikalpa is this: Sound is
transicnt because it is caused { by some ). Here sound can be
established by Pramapa as well as by Vikalpa®.

STTEY g | 4R 9T || 3R 0|

32. Vyaptau tu sadbyam dharma eva,

AT THEATA 1 3%
33. Anyatha tadaghatanat.

39. In universal concomitance, the Sadhya is only Dharma
{ and not Dharmi )

93, Otherwise, it (i, e. universal concomitancc ) cannot
happen.

Commentary

It is not possible to find an universal concomitance seeing
- smoke that all mountains contain firc® S0 in such a case the
Sadhya viz. the fire is only Dharma and not Dharmi or Paksa viz.
mountain. Tn other words, the universal concomitance is between
firc and smoke but not between smoke and the object which is the
abode of fire. 8o, a distinction should be made in this case by
saying that here the Sadhya is only a Dharma and not a Pharmi.

RTQTAITCERETIAIGT FuTRET 9T I I 3% ||
84. Sadhyadharmadharasandebapanodaya gamyaminasyapi
paksasya vachanam.

1. Yqw ommifEgY O am RaERee @Y 9da: g
TEARIIGAA ... g ol qe megt wftonHt Fewean e oy 7
Nyaya-diptkd.

9. ‘7 fy qrgda @ TRt s s &Y SAm-
fﬂﬂqﬂll" Prameyaratnamala.
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qrema i ETaETRRE AT TREiTEEE || 3% |

85. Sadhyadharroini  sadhanadharmavavodhanaya  paksa-
dharmopasamharavat.

Y a1 forar YgaweaT GRdaRTY A At 38

36. Xo va tridha hetumuktvi samarthayamano na paksayati.

34. The Paksa is used though it is understood ( from
Pratyaksa ) to dispel doubts vegarding the abode of S8adhya when it
is a Dhbarma.

35. As for example, Upanaya is used to explain the
Dharma of Sadhana (the middle term, sign or mark) in"the Dharmi
containing Sadhya. _

86. Is there any one who does not use a Puaksa to sub-
stantiate after mentioning the three kinds of Hetu ?

Commentary

Tt may be urged that in inference, there is no necessity of a
Paksa. For in the case of infercnce of fire in o mountain by see-
ing smoke, the mountain ( Paksa) is established by Pratyaksa.
So it is not necessary to establish it again by inference (Anumana }.
1t is redundant to establish by inference, what we get by Pratyalsa.

In answer to this, it is urged, that mention of Paksa is
necessary to localize the Sadhya. Smoke may be in the mountain
or in kitchens or in other places. To remove doubts as to where
the smoke exists, the use of Puksa is necessary.  Exeluding the
Paksa, we will only get a mention of the abstract relationship
between smoke and fire. It may in such a case reduce Anuména to
Tarka ¢ g ‘where is this fire which is indicated by smoke 27 Or
it may lead to an absurd inference e. g. cxistence of fire in a luke.

“Some philosophers hiold that the minor texrm ( Paksa ) is not
an essential part of an inference. But this view according to the
Jainas, is untenable, it being absolutely necessary to state the minor
term ( Paksa } in the inference®.”

1. Dr. Satischandra Vidyabhusan : Nyayavatara. p. 15
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Siddhasena Divakara has mentioned in his Nyayavatara :

“It {1 e Puaksa)} isto be used here (in an inference for the
sake of others), as exhibiting an abode of the reason ( i. e. the
middle term ealled Hetu ).

Otherwise owing to a misconception as to the abode of reason
(i e. Paksa or the minor term ) as intended by the disputant his
reason { Hetn or the middle term ) may appeur to his opponent as
ahsurd.

A man who has come to behold the excelience of an archer
will have to bchold the opposite of it, if the archer hits without

fixing an aim*.” -

Dr. Vidyabhiisana has amplified this as below :

“If any disputant does not explicitly state the minor term
( Paksa ) his reason might be misunderstood by his opponent e. g.

(1) This hill ( the minor termn)is full of fire ( the major
term ) ;

(2) Because it is full of smoke ( the middle term ).
The above inference, if the minor term is omitted, will assume the
following form —

(1) TFull of fire ( the major term }

(2) because full of smoke ( the middle term )

. Here the opponent might not at once recollect any ahode or
place ( the minor term, Paksa ) in which the fire and smoke abide in
anion, and might mistake a lake for such an abode. In such a case
the whole argnment will be misunderstood.

Just as a eclever archer, with a view to preventing his arrow
from going to a wrong direction, fixes his aim before hitting, so a

1. ‘Al Rl B ¢
“aregen rpafEaRgIaCRIRR: |
TEIER WaggaegIEal I |
WIS R st afiRreaa: |
R fa weafadim gﬁiaﬁ W’ Nyayavatara 14-16
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skilful disputant, in order to avoid being misunderstood, should, in
stating an inference, mention the minor term ( Paksa ) with which
the major term ( Sadlya ) and the middle term ( Lletn } are both
connected.

In Pramapanayatattvilokalankara the same is nientioned as
follows : “The use of Paksa must be adopted as we always mention
as eonclusion by word expressing Dharmi (Paksa or the miner term
e. . mountain ) Dharma ( Sadhya or the major term e g. fire)
and Hetu ( the middle term ). Who will not agree to the nse of -
Puksa in support of the Sadhana (the middle term) after mentioning
the three varieties of the same”. .

The threc kinds of Hetn will be described later on.

Hemachandra has mentioned the subjeet of this aphorism in
a similar language®.

QATEANITIATATE AIGTECOT || 39 It

37. Etaddvayamevanunznangan nodaharanam.

37. These two only are the limbs of Anwmndna, and not the
Udsharana.

Commentary

In Prameyaratnamalz, it is mentioned that this Aphorism
refutes the view of the Sankhya philosophy which holds that
Anumana has three limbs viz. Paksa, Hetu and Dristanta or Uda-
harana, that of the Mimamsa philosophy according to which there
are four limbs of Anumina viz. Pratijiia, Hetu, Udadharanu and
Upanaya and that of the Nyaya-vaidesika philosophies which hold

1. “wemen sfifeaimEadeaT s, TS TR an-
wirs: 17 “fafnd amaafands agemd fRam & @ A -
qenTiEe (7 [ SHOHISCHSIREE | 3191 | ]

9, “raumsty aranl- g afiin At
qugaare: V' Pramapa-mimamsa 2. 1. 8.
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that there are five limbs of Anumina viz. Pratijia, Hetu,
Udaharana, Upanaya and Nigamana®.

It may be urged that the words “and not the Udiharana”
are redundant in this aphorism, as the word ‘only’ in the aphorism
is sufficient for the purpose. The commentator Anantavirya says
that these words have been used to refute the views of others®.

In the Nyaya philosophy of Gantama, five limbs of syl-
logism are rccognised. These are Pratijiid ( proposition ), Hety,
Udaharana ( illustration ), Upanaya ( application } and Nigamana
( conclusion ). The following is an example :—

(1) 'This hill is full of fire. ( Pratijia )

(2) Because it is full of smoke. { Hetu)

(3) Whatever is full of smoke is full of fire, as a kitchen
( Dristanta )

(4) Sois this liill full of smoke, { Upanaya )

(5) Therefore this hill is fult of fire. ( Nigamana )

According to the view of Juin logicians as propounded in
Pariksamukham, only Paksa and Hetu are the two limbs of
Anumina.,

In Pramananayatattvalokalankara, it is mentioned : “Infer-

ence derived from the speech of another has oaly two parts viz.
Pakgn and Hetu and not Dristanta ete®.

1. “Ag wag WIENTEIY THRQESRIART  STSemgRITR
gieT: | SRERaEEORTENeT Sgeatify dwien | sk
AR, (AR A | avRaRTERd, SaRafigAaITga-
HargaaE 1”7 Prameyaratnamala.

9, YommROVAREOTREESE  GEsh TRATEE Al
FrRTafieg®ag |7 Prameyaratnamala,
3, “mRgIeMERTATEEARE TRkeRG] A egraifaseg |
Pramananayatattvalokalagkara 1L 28
P—14



106 The Sacred Books of the Jainas

This aphorism is amplified in the aphorisms which follow.
7 fg an sremfaesag qs Ry TR | 34 U

38. Na bi tat sadhyapratipatyangam tatra yathoktahetoreva
vyapavit.

4 -
Agfaararafaean av faed amsRa aafad: o
39, Tadavinibhivaniéchayirtham vd vipakse vidhakadeva
tat-siddheh.

88. That ( Udaharana ) is not the cause of understanding the
Sadhya because, the aforesaid Hetu works there ( as the cause )

39. ( That Udaharana ) also is { not necessary ) for esta-
blishing the universal concomitance ( with the Sadhya ). That
( universul concomitance ) is established from the opposition to its
adverse ( character ).

Commentary

When we give the example of a kitchen to illustrate the
universal concomitance ‘where there is smoke, there is fire) we can-
not say that the illustration is of any help in the understanding of
the Sadhya viz. five, for the knowledge of fire is derived from the
Hetu ( viz. ‘Because it is full of smoke’ ). The Udaharana there-
forc is not a part of inference. It cannot also be said that
Udaharana causes a belief of universal concomitance with the
Sadhya, because the universal concomitance is established when we
get proof opposed to its adverse character.

safired T fagad armem g sty afe-
ATATRTEREEIT ET, ST || yo Ul
40. Vyaktiriipam cha nidaréanam saminyena tu vyipti-
statrapi tadvipratipattavanavasthanam syat drstantantarapeksanit.
40. A Udabarapa deals only with particular but Vyapti
deals with universal concomitance. If that is not understood, the

fault of Anavastha will arise, as recourse to another example will
have to be made,
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Commentary

The existence of smoke in a kitchen 13 a particular instance
of the concomitance of smoke and firee It cannot establish
universal concomitance of smoke and firee If we doubt the
example of the kitchen, another example will have to be cited and
even if the latter again be disbelieved, a third illustration will be
necessary. o the Udaharana cannot be said to be the cause of the
knowledge of universal concomitance. At the utmost it can be said
to yield a knowledge of concomitance in a particular instance. The
fault of Anavastha ( po final scttlement ) arises when we seek one
instance after another to come at the idea of universal concomitance
from particular instances.

This aphorism in another langnage is given in the Pramana-
nayatattvalokalankara II1. 861

ATfY saTfermroTy AaTfadgRaTRE AAeEa: || 9l |

41. Napi vyapti-smarapartham tathavidhahctuprayogiadeva
tatsmriteh.

41. (This Udabarapa ) cannot remind the universal con-
comitance, because such a reminiscence arises {rom the use of Hetn
of that kind ( which is connected with previously understood know-
ledge of the connection between smoke and fire ).

Commentary

The knowledge of relationship between Sadhya and Sadhana
( e. g. fire and smoke) must exist before there can be any Anwmana.
Udgharana gives an example of this relationship or Vyapti
( universal concomitance ) and only tends to establish the validity
of Vyapti. It cannot be said to be of any real help in reminding us
about the universal concomitance. This Vyapti is reminded by
the Hetu “where there is smoke, there is fire” and not by the
Udaharana viz. “As in the kitchen”. Only a thing which had been

P S R - 3
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experienced before, can be remembered.  So universal concomitance
can be reminded only by the Hetu and not by hundreds of

examples!.  This is also mentioned in Pram@panayatattvaloka-
lankara III. 372 |

e firirams arerfR i areaans wRgafa gen

42. Tatparamabhidbiyamanam  s@dhyadharmini  sidhya-
sadhane sandehayati.

492, This { Udsharapa ) only raises a doubt in establishing
Sadhya (e g fire ) in the Dharmi (¢ g mountain ) containing
Sadhya ( e g. fire ).

' Commentary

Udaharana is not the cause of universal concomitance. On
the contrary, it raises a doubt whether fire is really in the mountain
or not for we are given an illustration where fire may exist without
the mountain which we see. It is after we remember the universal
concomitance through Hetu that we come to the conclusion that the
mountain is full of fire. Udaharana therefore is not an essential
part of infercnce.

e LILERIE UL ES 3!

43.  Kutohnyathopanaya-nigamane.

43. Otherwise, why should there be Upanaya and
Nigamana ?

Commentary

We have already mentioned the five parts of the inference as
accepted in the Nyaya philosopby of Gantama. The fourth
and the fifth parts are Upanaya and Nigamana, viz. ‘So is this
hill full of smoke’ { Upanaya ) and “Therelore this hill is full of

|, “offqaweaen EgnmEema safafelETRaarrR -
FATIR 7 A ERoRggAfTRar erowif w17 Prameyaratnamali,

9, “REARMEETTY ARATRARIET SJITAR: RGN
qamaa:




Pariksimukham 109

fire’ ( Nigamana). Manikyanandi urges that acceptance of these
two presupposes some doubt about the existence of fire in the
mountain owing to the use of the Udaharana. Otherwise, what is
the use of having these two parts Upanaya and Nigamana ?

The modern syllogism of European philosopby following the
same of Aristotle is of three propositions.

1. All things which are full of smoke are full of fire,
2. This mountain is full of smoke,
3. Therefore this mountain is full of fire.

It will be seen that in the first propesition, Vyipti or
universal concomitance is laid down. In the second proposition the
Hetu is mentioned and in the third the Pratijiia is given. The
Upanaya, Nigamana ann Dristanta are not accepted in modern
syllogism.  Really speaking, the Upanaya and Nigamana ( which
will be defined in Aphorisms 50 and 51 which foliow ) are merely
repetitions of what is stated in the Pratijia and Hetu.  So these
are not neccessary parts of Anumana. This is laid down in the next
aphorism.

7 9 & agN | gremfAfn germssaRnETng eyl

44 Na cha te tadange. Sadhyadharmipi hetu-sadhyayorva-
chanadevasamsayat.

44, These ( Upanaya and Nigamana ) are not parts of that
( Anumana ) because by wmentioning the Sadhya and the Hetu in
the Dharmi containing the 8adhya, no doubt exists,

Commentary

‘When we mention the Heta ( the middle term e. g. smoke )
and the Sadhya ( the major term e. g. fire) in the Dharmi (e. g.
mountain ) which contains the Sadhya (¢ g. fire), we have no
kind of doubt in the knowledge of the Sadhya (e. g fire) or in
other words the existence of the Hetu ( smoke ) and Sadhya ( fire )
is ascertained by their mention without there being any kind of
doubt. So it is redundant to repeat them again in the form
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of Upanaya and Nigamana. So these two parts should not be
considered as necessary limbs of Upamana.

“There is no power of Upanaya and Nigamana to produce a
knowledge in the mind of others as this knowledge arises from the
use of the Paksa and the Hetu” Pramipanayatattvaloka-
lankara. IIL. 40.

A AT a AGETAGATATIALN 156
|UeY ATTTIOA || % 1)

45, Samarthanam va varam heturGpamanumanivayavo
vahstu sadhye tadupayogat. -

45. ( The establishment e. g. fire ) is got from the support
of the limb of Anumana named Hetu ( c- g smoke ) as this { Hetu
e. g. smoke ) is connected-with the Sadhya (e, g. fire ).

Commentary

The purport of this aphorism is that there is no necessity
of the parts of Anumana, Dristanta, Upanaya and Nigamana be-
cause the Sadhya { e. g. five ) is established by Hetu (. g smoke ).
As we have knowledge of the Sadhya without the help of Dristanta,
Upanaya and Nigamana these cannot be said to be essential parts
of Anumana.

When fanlts of Hetu are dispelled and it is supported, it is
said to have samarthana. If you say that that which 1Is not
supported can never be a Hetu, and so- after mentioning Dristanta
etc. a support should be given to the same, we reply that it is the
very Hetw which is a part of Anumnana which establishes the Sadhya
and it s not at all necessary to give any other support by mention-
ing Udaharapa ete. first®.

1, 9% qifrarnfy Soraiis andanasd ageay, sranfeen
SRgeA, 3 ; A3 A AR AR AIsey ArAraR) aeAaAr-
amigEeontEEg 1”7 Prameyaratnamala.
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Pramananayatattvilokalankara mentions the same in another
fanguage!.

TTFEFATIT ARNTIWEH T I
T R, AFTANTA | 8% I

46. Dalavyutpattyartham tattrayopagame fastra evasan na
viide, anupayogat.

46. These ( Dristanta ) cte. may be for understanding of
those who have little knowledge and for this purpose may be dis-
cussed only in the Sastrn, but these are quite unfit to be used in
logical discussions.

Commenlary

‘When we try to teach others who have no full knowledge of
inference, we may use Dristinta ete. and for this purpose in works
on logic, we may treat this subject. Such words may be of use to
students. But in logical discussions between trained men, these are
uscless,

“The statement of Paksa---and Hetu are alone needed in an
inference at the instance of another. It is obvious that the true
basis of Anumana is always the force of Vyapti (logical connection),
so that the moment this relationship is asserted by mentioning the
Sadhana, smoke and the like, mind is immediately led to that which
is inseparably connected therewith, and discovers the Sadhya--
Upanaya and Nigamana besides serving no useful purpose, are
also objectionable as purc repetition of what is already stated in the
Pratijiia and Hetu ; and Udaharana would reduce logie to a child’s
play.. For while it may be necessary to cite an actual instance of
Vyapti ( logical connection ) in a Vitaragakathd (lecture to a pupil)
to énable little children to familiarize themselves with the basis of
inference it is bad rhetoric to do so in the course of a

1. Ygrdmim @ GRNqedTERd ageat SeRaTTshy
LRSI Pram@nanayatattvalokalankara III. 41,
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Vijigisukatbd ( logical discussion ) with a elever and presumably
learned opponent.  And after all Udaharana only tends to establish
the validity of Vyapti and may be useful in showing the necessary
relationship between the Sadhana and its Sadhya ; it is of no real
‘help in Anwmana which presapposes the knowledge of this relation-
ship.

The modern syllogism of three steps, or propositions, us they
are called, is also open to objection for similar reasons. It is the
culmination of a highly elaborate system of ratiocination, it is true,
but it is no less true that the system of which it is the outcome is
not a natural but a highly artificial one. The practical value of
modern logic, as a scicnee, is to be judged from the fact that its in-
ferential processes, though suitable to a certain extent, forthe
purposes of the school room, are never actually resorted to by men
—not even by lawyers, philosophers and logiclans—in their daily
life, nor can they be carried out without first bending the current of
thought from its natural channel, and forcing it into the artificial -
and rigid frame-work of an Aristotelian syllogism.

The syllogism that answers the practical requirements of life
and is natural to rational mind, then, consists of two and only two
steps—Pratijiig and Hetu*.”

TeITART BT, SAagsafaiwdgE | v

47. Dristanto dvedha anvayavyatirekabhedat.
47. The Duistanta is of two kinds, being with Anvaya and
Vyatireka.
Commentary

Tt has been mentioned that Dristinta, Upanaya and
Nigamana ave not parts of Anumana. But in the previous
aphorism it was stated that these may be diseussed in the Sastras

1. The Science of Thought by C. R. Jain Pp. 42, 43,
Foot note,
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for teaching students. So in this and the next two aphorisms the
two kinds of Dristanta, and in aphorisms 50 and 51 Upanaya and
Nigamana arc explained.

b4 ¥ Q
FETETTH QINA O 9gTE0 SISHIESITAL || 3¢ |
48. Sadhyavyaptam sadhanam yatra pradarsyate sohnvaya-
dristantah.

FTSATHTY |IIATATET O w20q 9 safadsTsre= 1yl

49. Sadhyabhave sadhandbhivo yatra kathyate sa vyatireka-
dristantah. '

49. Where the Sadhana is shown as always concomitant
with Sadhya, that is { an example ) of Anvaya Dristanta.

50, Where the absence of Sadhana is mentioned through the
absence of Sadhya, that is {an example ) of Vyatireka
Dristanta.

-

Commentary

The Dristanta or illustration which states a connection
between the Sadhya (fire) and Sadhana ( smoke ) affirmatively
e.g. ‘where there is smoke, there is fire as in a kitchen’ is Anvaya
Drstanta. The Dristinta which mentions the same connection
negatively e. g. ‘where therc is no smoke, there is no fire asin a
lake’ is Vyatireka Dristanta.
This is propounded in another langnage in the Nyayavatara
as follows : > .
“Where the inseparable connection of the major term
( Sadhya ) and the middle terrn ( Sadhana or Hetu ) is shown by
homogeneousness (Sadharmya) the example is calied a homogeneons
one, on account of the connection ( between those terms ) being
recollected-
The heterogencous cxample is that which shows that the
absence of the major texm. { Sadhya ) is followed by the absence of
the middle term.”  Verses 18 and 19",

1, “aragreEsai-an St |
IR G TRl G aEHOIeRT: 1}
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Dr. Satischandra Vidyabhiisana has commented on the
above thus :

“An example { Dristanta } is 2 familiar case which re-assures
the inseparable conncetion { Vyapti) between the major term
( Sadhya ) and the middle term (XHetun ). It is of two kinds:
1. homogeneous (Sidharmya) and 2. heterogencous (Vaidharmya).
The homogeneous example is that which re-assures the connection
( Vyapti ) by homogencousness { Sadharmya ) thus :

1, This hill is full of fire ( major term ) ;

9. Because it is full of smoke { middle term )} ;

8. Just as the kitchen { homogencous example ). ‘

Here the fire and smoke abide homogeneously in the kitchen.

The heterogeneous example re-assures the connection (Vyapti)
by contrariety, that is, by showing that absence of the major term
( Sadhya ) is attended by the absence of the middle term ( Hetu )
thus : '

{. This hill has no smoke { major term ) ;

2. Because it has no fire { middle term }:

8. Just as a lake ( heterogeneous exqmple)

In Praminanayatattvilokalankara ( III. 43-46 } we find:
“Tllustration ( Dristanta } consists of knowledge of obstruction. It
is of two kinds heing connected with homogeneousness or hetero-
geneousness. Homogeneous example is that where the existence of
the quality of the Sadhya is invariably revealed with the existence
of the quality of Sadhana. Heterogeneous example is that where
the invariable absence of Sadhana is shown on account of the
absence of the Sadhya®”’

F I

gy fradom g AR |
IO} T PO Oy & w17
1. Nyayavatara by Dr. 8. C. Vidyabhusana p. 17,
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The Naiyayikas following Gautama also mention “Udaharana
is illustration following a mention of universal concomitance, e. g.
whatever is full of smoke is full of firec as a kitchen. This is
Sadharmya Udaharana. Whatever is not full of fire is not
full of smoke as a lake. This is an example of Vaidharmya
Udaharana*.”

RETEIEEN STRL || &o |
50. Hetorupasamhara wpanayah.

50. Upanaya is the application { asserting the existence ) of
the Hetu { in the Dharmi after a knowledge of concomitance ).

Commentary

Upanaya is the description of the undoubted existence of the
Hetu { ¢. g. smoke ) 1n the Paksa (e. g mountain ) in concomi-
tance®,

We have alrcady mentioned the five parts of Anumana as
adopted by Gautama viz. Pratijiig, Hetw, Udiharana, Upanaya and
Nigamana® Upanaya or application is used after Dristinta e. g,
“So is this hill full of smoke.”

affrgrang frmag i a0
51.. an.tiji’lé.y'xqtu nigamanam.

51. ngama,na is the ( conclusion } of the Pratijhia.

. YMTHATREFAATTARETW | T AT A AT,
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wafy o wgEy: | 2fY daertEew ” Nyaya-dipiki. Prakada TIL
“Fa: wrmafafn srdgogeaa: |7

Pramina-naya-tattvalokalankara, III 47.
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Nyayasiitra of Gautama,
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Commentary

Pratijiia is the proposition to be proved. In other words the
statement of the Paksa is the Pratijia’, e g this hill { minor
term ) is full of fire ( the major term ). This proposition is the
Pratijiia,

After sefting ont the Pratijiz, we mention the Hety,
Udaharapa and Upanaya. Last of all we come to the conclusion
as already set forth in the Pratijia. This conclusion is the ffth
part of Anumana and is called Nigamana,

It may be urged that as according to the Jain logicians
Udaharana, Upanaya and Nigamana are not accepted as parts of
inference, why have these been described in this work ?  In answer
to this, it may be said that we have already mentioned that in works
on Logic, these may be described for teaching students. According
to the different manners of exposition, the parts of Anumana in
Vitaragakatha ( lecture to pupils ) may be two (Pratijia and Hetu),
three ( Pratijia, Hetn and Udaharana ), four ( Pratijia, Hetu,
Udaharana and Upanaya ) or five ( Pratijiia, Hetu, Udaharana,
Upanaya and Nigamana )% This use of different parts depends
upon the suitability of persons to whom the subject is explained®.

ATIATR BT || @R 1)

52. Tadanumanam dvedha.

1. “areraee gatama |7
Pramananayatattvalokalankara, I11. 48,
2. “‘deenmraE g gfiugEmerglaw afEme gEesE,
ARERTERONR T, ARERAEENEEEAIT, MR-
fumafs ar d=fa s garmalardt | Nyaya-dipika. Prakaga IT1

8. “sEmIRaEY g afeagage: 17

Kumaranandi Bhattaraka, quoted in Nyaya-dipika.
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53. Svirtha-pararthabhedat.

ATATHSATT |} @3 ||

5% Svarthamuktalaksanam.

O g AT RTASATETAR 1] @4 |

5A. Pardrtham tu tadarthaparamardivachanajjatam.

52. This Anumana is of two kinds :
53. Svartha and Parartha.
54. Svartha { Anumana ) has already been deﬁned

\J'l'

55. Parartha ( Anumana ) arises from words touching that
{ Svarthanumina )*

-

Commentary

“Anumana is of two kinds, Svirthanumina and Parirth-
~anumana. The former variety has been defined in aphorism 14 of
the third samuddeén of this work viz. “the knowledge of Sadhya
( the major term e. g. firc ) from Sadhana or Hetu (the middle term
¢. g. smoke ) is Anumapa.”  Pararthinumina arises through words
of another.

“Inference -is of two kinds: 1. Svarthdnumana, inference
for one’s own self, and 2. PararthGnumana, inference for the sake
of others. The first kind is the inference drawn in one’s own mind
after having made repeated obscrvations. Suppose that having
repeatedly seen in the kitchen and other places, that where there is
smoke there is fire, and having realised in his mind that there
is a universal antecedence of fire in respeet of smoke, & man after-

* gl T T 9 |7 “msqﬁﬁaaﬂmﬁmamm
AT SR 4 e o
Pramanamimamss, 1. 2.8, 1, 2,9, and I, 1, 1,
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wards goes to a hill and entertains a doubt as to whether or not
there is fire In it. Instantly when he observes smoke on it, he
recollects the inseparable eonnection between fire and smoke, and
concludes in his mind that the hili has fire in it, as it has smoke
on it. This & an inference for one’s own self*.”

Pargrthanumana has thus been defined in Nyayavatara :

“A statement expressive of the rcason (i.e. mark or the
middle term, ealled Hetu ) which is inseparably connected with that
whieh is to be proved ( 1. e. the major term, called Sadhya ) having
becn composed of the minor term ( ealled Paksa, signifying a side
or place) ete., is called an inference for the sake of others
( Pararthanumsna )*.” ' :

This is amplified by Dr. Satischandra Vidyabhiisana as
follows :

“In an ‘inference for the sake of others’ the minor term
( paksa ) ete. must be explicity set forth. The major term or
‘proven’ ( Sadhya ) is that which is to be proved. The middle tern
or reason ( hetu, litgn or sadhana ) is that which cannot exist
except In conneetion with the major term or ‘proven’ ( sadhya or
lingi ). The minor term or abode { Puksa ) is that with which the
reason or middle term ( heta ) is connected, and whose connection
with the major term ( Sadhya ) is to be proved. In a proposition
the subject is the minor term ( paksa ) and the predicate the major
term ( sddhya ). The following is an inference for the sake of
others :

1. This %ill ( minor term )is full of fire { major term )—
Proposition ( pratijiia },

2. DBecause it is full of smoke ( middie term ),

1. Nyayavatara by Dr. 8. C. Vidyabhisana, p. 8.
2, “EnEARR BEE A afraEey |
ARG a7 WIEFEaeRsa 1)

Nyayavatara. verse 10.
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8. Whatever is full of smoke is full of fire, just as the
kitchen { example, dvisianta ),

4. So is this hill full of smoke( application, upanaya ),

5. Therefore, this hill iz full of fire { conclusion, niga-
mana )'.”

The example given above consists of five parts as acknow-
ledged in the Nyiya philosophy of Gautma. But Jain logicians
accept only two parts. So according to them “Pararthinumana
means the knowledge of Sadhyu from its Sadhana arising in the
mind in consequence of the speech of another. It consists of two
parts, Pratijia and Hetu.  Pratijiia mcans the proposition to be
proved and Hetu is the statement of the logical connection called
Vyapti advanced in proof thereof. Illustration :  There is fire in
this hill ( Pratijiid ), because there is smoke on it { Hetu Y%,

agaRaft AZgEnd |l &g )

56, Tadvachanamapi taddhetutvat.

56, The words expressing this ( Pararthanumana ) is also
Pardrthanumana as these ( words } are the canse of that ( know-
ledge arising in Pararthanumana )?.

Commentary

Anantavirya says that though really the knowledge is
Pararthanumana, the words ir a secondary sense are also called so.
In such cases the cause is taken as the effeet or the effect is
taken as the cause®

Nyayavatara by Dr. 8. C. Vidhyabhusana, pp. 18-14
The Science of Thought by C. R. Jain pp. 41-43.
“gemaeroa VY’ Pramapa-mimamsa.  IL 1. 2.
“quaigmafiTEsaaty  woatgeEg .. 1w
arzf%&'mamm sraa mfmrgma 3gIE TR-AGAgERT WA
TAEETARTY g1, HfERT 18 FE FRORATIT |”

Prameyaratnamila.

P W DO



The Sacred Books of the Jainas

120

(68

wstzoydy)

BABYABAG

_

(88 (12 (12 (9t (52 (2 (f2  (at
wstioydy) wsuoydy) wsnoydy) wspoydV)  wsuoydy)  wstoydy) wsuoydy) wstoydy)
eteInsy eArey eIIEYES BIBUORIE)[) BIB(ORAINJ BiRIEY] eligy BAABAA

|
~

!
(14 wsuoydy)
ypqeedn BYPPLIIA

{gR WST (PR WIS (gg wrsy (g W] (Tg WSI {03 () (0L ™8T (B9 WSL (89 ST (49 OIS (99 T8I (g9 st
-1oqdy) -aomdy -1oqdy) -ogdy) -loqdy) mstogdy) wsuoydy) -1ondy) -toudy) -10qdy) -1oqdy) -roqdy) -Iogdy)
BIRYZD  BIELD  BIZLD RIED BIBRYD  BIBD

| &.wmm_ .EJﬁD -eanJ BURIRY eAITY u&mn_—mg a.wmﬂn._mpw -pyey ~BiB1If] -BAIDRJ mwm_hmm ey vddedp
i _ t _ ! ! | ! _ i
ﬁ _ _ ;
{ 9g wspoydy ) { gL wsuoydy ) { 6§ wsuoydy )
Tpqelednuy 2UppnILA ypqE[ednuy Eﬁ_%acé { vypqeredsy m%ws:é )
_ 1
eypasniesd qpIA By pasIIEL] gpIA

! | *

L _
{ 8§ wsnoydy ) ( g5 wspogdy )
wpqerednuy 10 eyaaneds wypgeedn 1o eleauy
ﬁ _
_
( 45 wsuoydy )

1134H

“II] ¥HLAVED

I LIVHD




Pariksamukham 121

q FTveregTeTeE 1w

57. Sa heturdvedhopalabdhyanupalabdhibhedat.

57. That Hetn 1is of two kinds: Upalabdhi and
Anupalabdhi.

Commeniary

We have already mentioned that universal concomitance can
be expressed in two ways viz. affirmatively called Anvayae g
‘wherever there is smoke there is fire’ or negatively called Vyatireka
e. g ‘where there is no fire there is no smoke.” The first kind of
Hetu is known as Upalabdhi and the second Anupalabdhi?.

seegfafs fimfaugreafie | «c

58.  Upalabdhirbidhipratisedhayoranapalabdhigcha,
58. Upalabdhi .is subdivided into Vidhi and Pratisedha.
Anupalabdhi also { is subdivided into the same two kinds ).

Commentary

In Upalabdhi Hetu, the Sadhya may be of two kinds, Vidhi
and Pratisedha. These two kinds of Sadhya also canexist in
Anupalabdhi Heta. It should not be said that in Upalabdhi the
* Sadhya is only in the form of Vidhi and in Anupalabdhi, itis in the
form of Pratisedha. _

The Upalabdhi and Anupalabdhi ¥etus are subdivided - into
two kinds each : those which prove the existence of a fact (Vidhi)
and those that prove the non-existence of a fact (Nisedha).

A Hetu may also be of Viruddha (contradictory) nature
implying existence of a fact which is incompatible with the Sadhya
e g. there i no fire in this pitcher, because it is full of water ; or
it may beof Aviruddha (non-contradictory) nature such as in an
argument which is not based on any fact incompatible with the

1. “gggm |’ “guauaedargeeiEage |1”

Pramﬂga-mimﬁmsﬁ. II. 1. 8 and II. I. 4,
P16
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existence of Sadhya e. g. there is fire in this hill, because there is
smoke on it. { Vide The Science of Thought by C. R. Jain, p. 44 ).

afrnrefafidt @i snemTEERRgRiT-
HEAALT | 8, 1l

59. Aviruddhopalabdhirvidhan sodhd vyipya-karya.karana-
plirvo-ttara-sahachara-bhedat.

59. Aviruddha Upalabdhi is of six kinds in Vidhi viz.
Vyipya, Karya, Karana, Pirvachara, Uttarachara and Sahachara,

Commentary

Upalabdhi in Vidhi will be explained in Aphorisms 65, 66,
67, 68, 69 and 70 respectively.

In Pramananayatattvalokalankara IIL G 4, it is mentioned
that the Aviruddhopalabdhi in establishing a Vidhi is of six
kinds'. _

Tn the Buddhist philosophy it is held that the inference
proving the existence of a fact ( Vidhi) is only of two kinds
Svabhava ( own nature ) and Karya (effect )*. But in this
aphorism, six varieties of Aviruddha Upalahdhi establishing Vidhi
have been mentioned. So in the following five aphorisms the view
of the Buddhist logicians is refuted and that of the Jain logicians
established. _

The next aphorism lays down why Karana should be accepted
as a Hetu.

ERTEEagATR erEAWieogtafteds e
» 2 &
FRE ¥ FrazmiafrraRRoarEaTEs U 4o |
60. Rasadekasimagryanumianena  riipanumianamichchhad-
bhiristameva kifichit karapam heturyatra samarthyaprativandha-
karanantara-vatkalye.

“aanfreiveafulay: g dwer
2, “aﬁnaiﬁm faframo fefra, enmaeangm

Prameyaratnamali.
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60. From Rasa (juice ), one thing is Inferred and from
that, Riipa ( form } is inferred. Those who accept this, accept also
some Karana as Heta where there is no other Karapa to obstruct
the potency of the Karana { or cause).

Commeniary

Karana (cause ) is not accepted by all logicians as a true
Hetu because according to their view, a Karana ( cause )} is not
always followed by its appropriate Xarya (effect ). Dharma-
bhiisana says, “An effect may preclade a canse for without a cause
no effect can take place. But a cause can exist without any effect?
e. g. we see fire though there is no smoke. So a fire cannot
be said to indicate smoke. To this argument, the following is the
reply.  Whenever there is a canse having potency, we invariably
find its effect”® There may be cases in which a cause is opposed
by some other cause b): which tlie potency of the first cause is lost,
In such cases the first cause may not canse any effect but where
this poteney is not obstructed, we are certain to find a result. By
accepting Karapa as a Hetu, we mean a Karana having potency.
“The true Karana always implies an active, potent { having Samar-
thya ) cause which nothing can prevent from producing its effect.
- In the instance of rain-clouds, the absence of all those causes which
provent them from giving rain is presumed and implied.”®

In this aphorism an illustration is given. There is juice in
some fruit. Suppose a man in the dark tastes juice of a mango. He

1 “FUORE g FEfEERETAgTRE | TR SR
Frlaf wawdife g9A11”  Prameyaratnamala.
9. YAg W FRONGAITHRE] HIROTWE FECIGITR: | o)
g wrannasty dwafy | 7 gunmasfu sver afy: geia: | eme |
sl Tl of S, @ | eeitfemiere wrowa sabatETEs
%r 9 ggenfaQa| 1" Nyayadipika.
3. The Science of Thonght by C. R. Jain, P. 47,
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infers its form from the juice arising from previous experience that
such a julce is connected with such a fruit, Inthis case as there
is mo obstruetion to the inference and existence of another cause
one must accept the Karapa ( cause)'. So the view of the
Buddhists that therc are only Svabhava-Hetu and Karya-Hetu is
not eorrect.

7 9 QEraarioEred agaefaa
RIGSTITIA AL || &2 1|

61. Na cha parvottaracharinostadatmyam  tadatpattirva
kalavyavadbine tadanupalabdhch. -

61, In the case of antecedence and consequence, there is no-
identity or its appearance, for there is no knowledge of these after an
interval of time. '

Commentary

In this aphorism, it is asserted that the Pirvachara and
Uttarachara Hetus (1. e. Hetus concerned with antecedence and
consequence } cannot be said to be included” within the Svabhava-
Hetu or Karaya-Hetu as accepted by the Buddhists. Svabbava-
Hetu is concerned with identity and in Karya-Hetu, one thing
arises from another. So in both these cases the two things exist
at the same time. But in antecedence and consequence, the two
things do not exist together®. The cxample of identity is as
follows :—There i3 no jar in this room, because ity Svabhava
( identity } is not to be found (that is, nothing rescmbling its
identity is present in it ), The example of Karya is : There Is fire

1. “TARTAREAEAME AR Faaddl G-
fufmbmeamAcimaia BAl w0l g0 79 aRORCEeTHIER-
wred T 17 Pramananayatattvalokalankara ILL 66.

9. YoIRRICIM  CIMESESRURTE!  @d:  HEsIEaEagy-
g 1" Ibid, IIL 67.
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in this hill, because there is smoke on it. Now these illustrations
will show that SBvabhava or Karya Hetu cannot include Parvachara
{ antecedert ) or Uttavachara { eonsequent ) Hetus in which cases
there is an interval between two things e. g. It will be Sunday
tomorrow because it is Saturday to-day { antecedence ), or yesterday
was a Sunday, because it is Monday to-day ( consequence ).

AR ST Aarfegigaray
affr Fgeam i &R 0

62. Bhabyatitayormaranajagradbodhayorapi naristodbodhau
prati hetatvam.

62, The future and the past, death and the knowledge of
waking are not the causes of Aristas ( omens of death ) or of rising
(in the morning ).

. Commeniary

- The Buddbist logicians hold that a relationship of cause and
offect can exist though there be an interval of time, as the death
- which will occar in the future is the cause of the Aristas ( signs
preceding and foretelling death ) or the past knowledge of waking
1s the causc of rising in the morning after sleep, Jain logicians say
that death which will oceur in future is not the cause of omens of
death and the past knowledge of waking is not the canse of our
rising In the morning for the existence of an effect when thereis a
cause depends on the cause. In the aforesaid examples, causes do
not exist up to the happening of the effect. So there cannot be any
Karana Hetu in these instances. This has been propounded in
another language in Pramananayatattvilokalankara IIL 68*.

AgeaTaTerisE T aprrfie 4 93

63. Tadvyaparasritam hi tadbhavabhavitvam,
63. Because that (Karya) happens with the existence of that
( Karana ) as that is conneeted with this.

L 7 afemearreasieggaaigamon):  maaes aRr
FLH A {rsataream, 17
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Commentary

As a potter is the cause of a pot having connection with the
latter; so the causality of a thing depends on its eonnection with the
thing. So where there is no such connection, it is not proper to
infer the relation of cause and effect?.

FEATROTY wERTfERoEeTg saeETE I 83 ||
i4. Sahacharinorapi parasparapariharenibasthanit sahot-
padachcha,

64. Corexistence (is also a separate Hetu ) beeanse the
things exist independently of cach other and arise together, . .

Commentary

The Sahachari ( co-existent ) Hetn is 2lso not included within
Karya Hetu, Karana Hetu or Svabhava Hetu. As the things have
separate and independent existence, this Sahachari Hetu cannot be
sald as the same as Svabhava Hetu which signifies identity.  Also,
as these arise simultaneously, it cannot be said to be Kirya Hetu or
Karana Hetn®.

>

I st & w@ ot qufm FIOAATRTT  FATEAT

wet afir 1
“3 9 sEfERarERETeRafaTT ARl |7

“retratiat Remiy sareTE Fatigaaaar iy
Pramznanayatattvalokalankara IIL 69, 70, 71.
9, ‘T IRERMIMEI AR, EamTaRaraaeanid: |
TR 7w O q A AT gEMERTEA TR
FERATUTTIOER | FEECEY: afvfEanmEsE |

Prameyamtnamaia
S Wmmftemﬁa TEEHEIEET:  FEAYEA
agafafimts agadanh ARy TR

Pramananayatattvalokalankara 111 72
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Ezample of Vyapya Hetn :—

qftonft atsg: FARTE |

7 uq ® 9F TET, 97 9L |

FAFZATT ATAT TIOTRIe |
Teg 7 TN | T FART T, AT TTTEIR |
FATIATI aeArq IOt 0 8% )

65, Parinami $abdah kritakatvat.

Ya evam sa evam dristo yatha ghatah.

Kritakagchgyam tasmat parinamiti.

Yastn na parinami ‘s na kritako dristo, yatha vandhya-
stanandhayah.

Kritakadehayam tasmat parindmiti.

65. Sound is subject to modification, because it is a
product.

All products are seen as liable to modifications e. g. a pitcher.
This is & product, so this is subject to modification.

That which is not a product is not seen as liable to modifica-
~ tions as the son of a barren woman,

This is & prdduct, so this is subject to modification®,

Commentary

In Aphorism 59, it has been mentioned that there are six
kinds of Aviraddha Upalabdhi in Vidhi. In the present aphorism
an example of the first variety viz., Aviruddha Vyapyopalabdhi is
given.

1. “Here sound falls in the larger category of products
which is characterised by the quality of being subject to modifica-
tion. Therefore being Vyapya (included )} in the larger class
Vyapaka it is liable to have the whole class predicated of itself.”

The Science of Thought by C. R. Jain, P 47, footnote,
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In this aphorism all the parts of the inference are given in
detail showing Sadharmya and Vaidharmya. In subsequent
aphorisms only the example in short will be given. It may be
expanded like the present aphorism in all its parts.

Example of Karya Hetu ( effect )—

sweam 3fefy gfgsagrod n s’

66. Astyatra dehini buddhirbyaharadeh.
¢6. There is intelligence in this animal as it shows activities

like speech etc.
Commentary

The familiar example ‘There is fire in this hill, because there
is smoke on it’ is also an illustration of Karya Hetu.
Example of Karana Hetu ( cause) -

FEqT ST FATY M 39

67. Astyatra chhaya chhatrat.
67. There is shade here, as there is an numbrella.

Commentary
Another example is this : “There will be rain, as potent

rain-clouds are seen.”
Example of Purvachara { antecedent ) Hetu :—

gRenfa amRd gfamEag || g¢ |l

68. Udesyati sakatam krittikodayat.
¢68. The Rohini ( constellation ) will appear (after a
muhiirta ) as the Krittika { constellation ) has arisen.
Commentary

There are twenty seven Naksatras which rise one after the
other. The first four are the Advini, the Bharani, the Krittika and
the Rohini. Now as the time of the Krittika is going to pass, we
infer that the Rohini will now arise. Similarly, we infer from
the existence of the Krittika, that the Bharani had arisen before.
This is an example of consequence which is mentioned in the next
aphorism.
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Example of Uttarachara { consequence ) Hetn :—

IITg WTAT:  AVRAT @) &R 1)
69. Udagad bharapih praktata eva.
69. The Bharani had already risen before this.

Example of Sahachara Hetu ( co-existence ) :—

AEeR AIgie &9 @ N 9o ||
70. Astyatra matulinge riipam rasat.
70. There is colonr in this Matulinga ( fruit ) as there is
juice (im it ).
We have finished the description of the six variefies of

Aviruddha Upalabdhi.  Now follows the illustrations of six kinds
of Viruddha Upalabdhi after its definition.

fregmgrete: afa@d an g 92 )
‘71, Viruddhatadupalabdhih pratisedhe tatha.

71. Viruddha Ubpalabdhi is also the same (i e. of six

varieties } implying a Sadhya of a non-cxistent nature ( or which is
refuted ).

Example of Viruddha Vyapya Upalabdhi :—

ATEETT ALY ATCITT (| O ||

72, Nastyatra ditasparéa ausnyit.
72.  There is no feeling of cold here, as it is hot.
- Commentary

By refuting ( Platlsedln) the fecling of eold, its antithesis

( Viruddha } fire and the heat pervading ( vyapya ) the same is
inferred.

1. “This illustration proceeds on the principle of - con-
comitance or co-existence of colour and taste, so that the presence
of the one is an index to the existence of the other” The Science
of Thought by C. R. Jain, P. 48, footnote.

P—17
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Example of Viruddha Karyopalabdhi :—
AT WITRIW AW 4 9y |t
78. Nastyatra itasparéo dhiimat, :
78. There is no feeling of cold here, because there is smoke.
Commentary
Here cold is the antithesis of heat the Karya of which is

smoke. So this isan example of inference of a Karya ( effect ) of
the antithesis.

Example of Viraddha Karagpopalabdhi :—
arfena, et gaufa ggameam g og -

74. Nasmin aririni sukhamasti hridayaéalyat.

74, There is no happiness in this creature because it has
grief ( the antithesis of happiness )

Example of Viruddha Parvachara Upalabdhi :—

RIgST(T gEAted OFe TR || 9 |

75. Nodesyati muhfirtante Sakatam revatyudayat.

75. The Rohini will not rise after the end of a Muhfirta
as the Revati has arisen.
Commentary
The constellation of the Rehmi will mot appear after a
Muhirta ( two ghatikis =48 minutes ) as now the constellation
Revati which sueceeds the constellation Agvini ( which as opposed
to the Rohini ) has arisen. '
Another example is this ¢ Tomorrow will not be a Sunday,
heeause it is Friday today.
Example of Viruddha Uttarachara Upalabdhi :—
Frgang wcfing gata g4 geRgaE N 9; |
76, Nodagad Bharanirmuhiirttat purvam pusyodayat.

76. "The Bharani ( constellation ) did not appear before the
Mubiirta beeause ( now ) the constellation Pusya has arisen,
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Commen!ary
The coostellations up to Pusy@ according to sequence are
these : The Asvini, the Bharani, the Krittikd, the Kohini, the
Mrigagira, the Adra, the Punarvasu, and the Pugya. So when there
is the Pusya constellation which f{ollows the Punarvasu, it follows
that the Bharami did mot rise ome Muhiirta before it as it was
Punarvasu which rose in that time.

Another example of this is : “Yesterday was not a Friday,
becanse it is Tuesday to-day”’.

Example of Viruddha Sahachara upalabdhi :—

areeast Famit aramrraTsstaTigar A 1 es )

77. Nastyatra bhittau parabhagabhavo'rvagbhagadarsanat.

77. This wall is not devoid of an outside, because it has an
inside [ the Sahachara { coexistent ) of the outside ].

Bix varieties of each of Aviruddha and Viruddha upalabdhi
have now been described. Next we proceed to describe the {seven)

varieties of Aviruddha Anupalabdhi and ( three ) varietics of
Viraddha Anuapalabdhi.

afrgmrety oMy awn saETrRsERRT-
T ETTGIIFANGI N 9

78. Aviruddhﬁnupaiabdhih pratisedhe saptadhid svabhava-
vydpakakaryakarana-pirvottarasahacharinnpalambhabhedat.

78. When (the Sadhya consists of ) Pratisedha { non-
existenice of some fact ), Aviruddha Anupalabdhi is of seven kinds
viz. non-finding of Svabhava, Vyapaka, Karya, Karana, Piirvachara,
Uttarachara and Sahachara '

Commentary
There are scven kinds of Aviruddha Anapalabdhi which
cause kmowledge .of nonexistenco of some fact. Not finding the
antithesis consists of Aviroddha Anupalabdhi and when this
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establishes non-existence of some fact, we call it Aviruddha Anupa-
labdhi in Pratisedha. 'This is of seven kinds, examples of which
will be given in the following seven aphorisms 79-85%

Example of Aviruddha Svabhava Anupalabdhi :—

ATETS S TEISTILTR: | R 1)
79, Nastyatra bhiitale ghato’nupalabdheh.

79. There is no pitcher in this place because ( its Svabhava
or identity ) is not to be found { i. e. nothing resembling its identity
is present here ).

-Example of Aviraddha Vyapaka Anupalabdhi e
ATeTs Tt angea: |l ¢
80. Nastyatra sifdapa vriksanupalabdheh.

80. There is no Sindapa (tree) here, becanse no tree is
found here. :

Example of Avirnddha Karyanupalabdhi :—

ATt ETRAl A RIgIER: | ¢ |

81. Nastyatrapratibaddhasgmarthyo’gnirdhumanupalabdheh.

81. There is no fire whose potency { Samarthya ) has not
been obstructed here, because we do not find smoke.

Example of Aviruddha Karananupalabdhi :
ATRTS RIS || ¢R I
82, Nastyatra dhtimo’nagneh.

82. There is no smoke here because there is no fire,

I, “aATaeEIgaEAf: aREaEadd qat: 17
Pramgpanayatattvalokalankara, IIL. 99,
“afetedmieg R F OO EE A TA-
gueafe: 17 Ibid. IIL 91.
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Example of Aviruddha Pirvachara Anupalabdhi :

Ce v
7 Afasata ggaid as wfangargeeyd 1 ¢

83, Nua bhavisyati muhiirtante $akatam krittikodayanupa-
labdheh.

83. There will be no rise of the Rohini after a Muhiirta as
we have no knowledge of the rise of the Krittika.

Commentary

Another Example is this : It will not be Sunday tomorrow
because it is not Saturday to-day. :

Example of Aviruddha Uttarachara Anupalabdhi :

Mgy, wefTdgata TR 9T 62 ||
84. Nodagad Bharanirmuhiirttat praktata eva.
8+  The Bharani had not risen before a Muharta because
now the Krittika is not up.
Example of Aviraddha Sahachara Anupalabdhi :

ATEIT WAL TITFAAT ATNFIFIR || £ ||

85. Nastyatra samatulayamunnimo nimanupalabdheh.
_ 85. One pan of this pair of scales does not touch heam as
the other one is on the same level with it.

Now, the vatieties of Virnddha Anupalabdhi { nonfinding of

antithesis } establishing o Sadhya of Vidhi ( existence of a fact )
are being deseribed.

g faRday 3 RegsrwrowgaET-
| guartadgE 1 ¢k

86, Virnddhanupalabdhirvidbau tredha  viruddhakarya-
kiaranasvabhiavanupalabdhibhedat.

86, Viruddba Anupalabdhi in Vidhi is of three kinds :—
Viruddha Karya Anupalabdhi, Viruddha Karapa Anupalabdhi and
Viruddha Svabbava Anupalabdhi.
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Example of Yiruddha Karya Anupalabdhi :(—

wersias ariorhr sarfafaasha
FraaRgEeEsS: || <ol

87. Yathasmin pranini vyadhividesosti nirimayachestinupa-
labdheh.

87. As for example, some disease exists in this anima),
because the actions of a healthy body are not found,

Ezample of Viruddha Karana Anupalabdhi :—
e iyt prafmdammaAm 1 e
88, sbyatra dehini duhkhamistasaiyogablivat.
88. There is grief in this creabure, becawse it has no
connection with its dear ones.
Example of Viraddha Svabhava Anupalabdhi :—
FARIFATHR  FEARITACTLIL: |} <R ||
89, Anekantatmakam vastvekantasvaripanupalabdheh.
89. All things are Anckantika {posessed of different zispects)
hecause we do not find that these have only one aspect.
Commentary
. In Peamananayatattvalokalankara, five varieties! ( instead
of three as described in the Pariksamukham } of Viruddha Anupa-
labdhi in Vidhi have been described. The first three are the same
as described in aphorisms 87, 85 and 89. The additional ones are
Viruddha Vyapaka Anupalabdhi e. g. = “Therc is wind here because
there is no heat” and Viruddha Sahachara Anupalahdhi e. g ‘He
has filse knowledge becanse we do not find perfeet knowledge in
him’=,
1 “Rrepagreafieg fitodidt e 1
Praminanayatattvalokalankara, IIL 99.

2, R TIRTTA N Se o SraETeR: 17
“remsrarragaRdn s Prame wREdag:

Ibid HI, 104, 105
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AT THTA FIRASATE AT {f <2 I
80. Paramparaya sambhavat sadhanamatraivantarbhava-

niyam.
90. The Hetus which arise opne after the other should be

included within those ( which have been deseribed ).

Commentary

There are cases where a Hetu 1s not the direct canse of any-
thing but it leads to another and that leads te a third ete. In such
cases there is no necessity of accepting these as separate Hetus,
but we shoald include these within the proper Hetns already
defined and illustrated. Examples of such Hetus are given in
the following aphorism.
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01. Abhudatra chakre éivakah sthasat.
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92, Karyakaryamaviruddhakaryopalabdhau.

91. There was Sivaka (a clod of earth resembling a Siva-
linga) on this potter’s wheel because we see Sthasa there.

92, ( This Hetu showing ) effect of an effect will be included
within Aviruddha Karya upalabdhi ( as already defined ).

| Commentary

To manufacture a pitcher, a clod of earth is necessary.
This elod- resembling a Sivalifiga is placed on the potter’s whel.
Chhatrake ( mushroom ) may grow on it and after that Sthasa
{ signs of mushroom ) may be found on the earth. As Sthass
is now seen, we infer Sivaka though the intervening Hetu Chhatraka
is not seen or mentioned. Sthasa is therefore the effect of Chhatraka.
which is an effect of Sivaka. This can be included within
Avirnddha Karyopalabdhi as already defined.

ATEETS QYT PEHISH FITE ST |
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03, Nastyatra guhiyam mrigakridanam mrigarisamsabdanat.
Karanavirnddhakaryam viruddhakaryopalabdhau yatha,
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93. There is no play of deer in this cave because there is
a roar of lion. Here there is an effect opposed to a cause. Thig
should be ( included ) within Viraddha Karya Upalabdhi.

Commentary '

In the example given, deer ( Karapa ) are the canses of play
(Karya). A lion is the antithesis { Viruddha ) of deer for no
deer can play in the presence of a lion. The Karya of lion is the
roaring. So we have Karana Viruddha Karya in this place. This
should be included within Viruddha Karya Upalabdhi and not
recognized as a separate inference. '

 SUATRTTIIE AATITRITSS TR AT Q2 )

94. Vyutpannaprayogastu tathopapattyanyathanupapattyaiva
va.

94. The use by those who are conversant ( with the process
of inference ) is from existence or non-existence of that universal
concomitance { between the Sadhya and the Sadhara ).

Commentary _

It has already been mentioned { Aphorism 46 } that though
five parts of Anumana are used for teaching students, really there
are only two parts of an inference ( Aphorism 37 ). But those who
are conversant with processes of rcasoning employ inference through
the knowledge of the existence of Sadhya ( e. g. fire ) always along
with Sadhana ( e. g. smoke ) or the nonexistence of Sadhya where
Sadhana is absent. This is amplified in the four aphorisms which
follow.
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05. Agnimanayam  defastathaiva  dh@mavativopapatter-
dhumavattvinyathanupapatterva.

96. Hetuprayoge hi yatha vyaptigrahanam vidhiyate sa cha
tavanmitrena vyutpannairavadharyate.
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07. Tavata cha sadhyasiddhih.
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98. Tena paksastadadharasiichanayoktah.

95. This place is full of fire, for existence of smoke is only
possible if there be fire here or ( this place is not full of fire } as
smoke does not exist here.

96. In the employment of Hetu, the use of Vyapti ( uni-
versal concomitance ) is made. That ( Vyapti ) is understood by
the persons conversant { with the process of inference) from it
( viz. Hetu ) ( without use of Udaharana ete. ).

97. The Sadhya is established from this { viz. Hetn ) only.

98. So it has begn mentioned that it is necessary to mention
Paksa to indicate the Adhsra ( abode ) of Hetu consisting of uni-
versal concomitance.

Commentary

The subjectmatter of these four aphorisms has already been
discussed in connection with the establishment of the principle that
Dristinta etc. are not necessary in inference by logicians conversant
with the processes of reasoning, though these may be used in lectures
to pupils for their better uudersta.ndmg ( vide Aphorisms 87, 43, 44
and 46 >
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99. Kptavqéhanfi&inivandhanamarthajﬁﬁnamﬁgamah..

99. Agama is knowledge derived . fxom. words etc, of a
reliable person.
- Co‘mmemary-
' The characteristics of Anumina have been deséribed. Now
the same of Agama are mentioned. Krowledge derived.from in.

P—18
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terpretation of signs, symbols, words ete. is called Sruta Jhana.
Now the words, signs ete. of a person who has no motive for
deceiving or misleading any one, are reliable. Such a person is
known as Apta. The knowledge derived from words etc. of an
Apta is called Agama,

This is the same as Sahda Praminpa of Hindu philosophers.
Knowledge may be derived from words of living beings or from
scriptures. In Nyaydvatara, the Sabda Pramina with its subdivi-
sion seriptural knowledge is thus described :—

“Knowledge arising from words, which taken in their proﬁer
aeceptance express real objects not incosistent with what are
ostablished by perception,is known as Sabda (the verbal testimony),

The scripture ( Sastra ) is that which was invented (or first
known } by a competent person, which is not such as to be passed
over by others, which is not incompatible with the truths derived
from perception, which imparts true instructions and which is
profitable to all men and is preventive of the evil path®.”

Dr. 8.C, Vidyabhiisana in his notes to these verses has
written : “Sabda ( the word or verbal testimony ) is of two kinds,
viz. (1) Laukika (the knowledge derived from a reliable person ),
and (2) Sastraja ( the knowledge derived from seripture ). This
definition sets aside the view of those ( Mimdmsakas) who
maintain that the scripture { such as the Veda ) is eternal and was
not composed by any human being. The seripture could not have

TR R 06 H1erz 1) Nyayavatara 8. 9.

Tr. by Dr.8. C. Vidyabhtisana. The latter verse appears
as verse 9 in Ratnakarapdasravakachara by Samantabhadra
( 2nd century ).
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heen called a verbal testimony ( Sabda or word ) unless it embodied
the words of any particular person or persons®.”

In Pramapanayatattvalokalankara it is mentioned : “Agama
is knowledge derived from words ete. of an Apta. The words
themselves are also called Agama in a secondary sense. For
example, there is a mine of jewels in this place. Hills ete. con-
taining jewels exist. An Aptais a person who knows the real
nature of a thing about which he speaks and who speaks according
to his correct knowledge. Only words of such a person are esta-
blished without any opposition. Such an Apta is of two kinds
Laukika or Lokottara. A Laukika person is ( an ordinary human
being ) like Janaka. Lokottara persons are like the Tirthan-
karas2.” In the Hindu Nyaya philosophy also Sabda ( Pramana )
is said to be derived from the speech of one worthy of confidence
and a person who spéaks the truth becomes worthy ( Apta ) of
such confidence®.

An Apta is free from eighteen faults viz. hunger, thirst,
senility, disease, birth, death, fear, pride, attachment, aversion,
infatuation, worry, conceit, hatred, uneasiness, sweat, sleep and

L. Nyayavatara Edited by S. C. Vidyabhtisana, Pp. 11 12,
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surprise’. . He is the knower of all things. * Being free from faults,
he reveals the scriptures®. He is of the highest status and of
unsurpassed splendour. He is free from attachment and void of
impurities. He has omniscience and has no beginning, middle or
+ end and is a friend of all living beings and their teacher®.  Just as
a drum sounds being struck by the hands of the drommer without
any desire of its own, 50 an Apta reveals the Truth for the benefit
of people without any personal motive*. Revelation comes out of
an Apta spontaneously to remove sufferings of people.

gEaraTERtRaTfE ey agefafadaa nqw.u

100. Sahajayogyatasamketavadaddhi  éabdadayo - - vastu-
pratipattihetavah. _
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101. Yatha mervadayah santi.

100. Words ete. ( signs, symbols and other things of like’
nature ) are causes of knowledge of things through their inherent
power in connoting things.

101, As for example “The Meru ete. éxist.”
Commentary

A question may arise, how do we have knowledge derived
from words ? In Hindu Nyiya philosophy it is mentioned “The

1. @ﬁﬁqmﬁmaw i
7 TRAER TEW: | sEia: 1| | o
Ratnakarandadrivakachira, Verse 6
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cause of the knowledge of the sense of a sentence is the irter-
dependance, Compatibility and Juxta-position (of the words ).
Inter-dependance means the inability of a word to . indicate the
intended sense in the absence of another word. Compatibility
consists in (& word’s ) not rendering futile the sense (of a sentence),
Juxta-position consists in the enundciation of the words without a
( long ) pause between each.

A collection of words devoid of interdependance ete. is no
valid sentence. For example ‘cow, borse, man, elephant’ gives no
information, the words not looking out for one another, The
expression ‘e should irrigate with fire’ is no cause of right know-
ledge, for there is no compatibility ( between fire and irrigation ).
The words ‘Bring-the-cow’ not pronounced close together but with
an interval of some three hours between each, are not a cause of

correct knowledge, from the absence of { the requisite closeness of )
juxta-position.”

“A speech is a collection of significant sounds as for example,
Bring the cow. A significant sound is that which js possessed of
power ( to convey a meaning )"

Now, if we ask, who decides that such and such a word

means such and such a thing, the answer given by some Hindu
logicians is that it is God’s will which decides this. “The power {of a
word ) is ‘the appointment, in the shape of God’s will that such and

1. “serman dvqar Gfifen aeedaERg | WRw @R
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such an import should be recognizable from such and such a
significant sound!, Or, we may hold that we take the meaning
of words from its use in a particular sense by previous unsers®.

In this connection we may remember the conclusions arrived
at by scholars dealing with the science of langnage regarding
sematology or the science of meaning of words. “The phenomena
with which sematology deals are too complicated, too dependent on
psychological conditions ; the element of chance or conscious exer-
tion of will seems to enter into them, and it is often left to the
arbitrary choice of an individual to determine the change of
meaning to be undergone by a word. Still this meaning must be
accepted by the community before it can become. part of language;
unless it is s0 accepted it will remain a mere literary curiosity
in the pages of a technical dictionary. And since its acceptance
by the community is due to general causes, influencing many
minds alike, it is possible to analyze and formulate these causes, in .
fact, to refer significant change to certain definite principles to bring
it under certain definite generalizations. Moreover, it must be
remembered that the ideas suggested by most words are what
Locke calls ‘mixed modes.” A word like just or beanty is but o short-
hand note suggesting a number of ideas more or less associated
with one another. But the ideas assoctated with it in one mind
cannot be exactly those associated with it in another ; to one man
it suggests what it does not to another. So long as we move in a
gociety subjected to the same social influences and education as
ourselves we do not readily perceive the fact, since the leading ideas
called up by the word will be alike for all ; but it is quite other-
wise when we come to deal with those whose education has been
imperfect as compared with our own. A young speaker often
imagines that he makes himself intelligible to an uneducated

1. “sremm 2N sawat dgsa fnaowda: ot 1
Tarkasafigraha, 48,
9. St o 9 go R 17 Sebdadaktiprakasika
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andience by using short and homely words ; unless he also suits
his ideas to theirs, he will be no better understood than if he spoke
in the purest Johnsonese. If we are suddenly brought into contact
with experts in a subject we have not studied, or dip into a book
on an unfamiliar branch of knowledge, we seem to be listening to
the meaningless sounds of a foreign tongue. The words used may
not be technical words; but familiar words and expressions will
bear senses and suggest ideas to those who use them which they
will not beur to ug. Itis impossible to convey in a translation all
that is meant by the original writer. We may say that the French
juste answers to the English just, and so it does in a rough way ;
but the train of thoughts associated with juste is not that associated
wih just, and the true meaning of a passage may often depend more
on the associated thoughts than on the leading idea itself. Nearly
every word, in fact, may be deseribed as a complex of ideas, which
is not the same in the minds of any two individuals, its general
meaning lying in the common ideas attached to it by all the mem-
bers of a particular society. The significations, therefore, with which
the comparative philologist has to concern himself are those un-
consciously agreed upon by a body of men, or rather the common
group of ideas suggested by a word to all of them alike. Here
again some general causes must be at work which may yet be
revealed by a careful analysis. The comparative philologist has
not to trouble himself, like the classical philologist, with discovering
the exact ideas connected with a word by some individual author ;
it is the meaning of words as they are used in current speech, not
as they illustrate the idiosyncrasies of a writer, which itis his
province fo investigate.*.” '

We must also remember that analogy lends new senses to
words. The original meaning is forgotten and metaphorical senses
come to be used in its place. A dead meaning may again be

1. Introduction to the Science of Language ( Sayce ) Vol. T
Pp. 336-338,
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revived. There are also metaphors, variation of meaning aceording
to their application to persons or things, to what is good or bad,
great ot small. Words change their signification according to their
use as active or passive, as subjects or as objects. An idea may
also be expressed either by a compound or periphrasis or by a single
word. The same word may also be applied in a variety of senses,
the particular sense which it bears being determined by the context,
Change of meaning may also follow from change of pronunciation
or the introduction of new words®.

In aphorism 99 it has been mentioned that knowledge can be
derived from “words ete” of an Apta. 'We have mentioned that
by ‘ete.’ it is implied that signs, symbols ete. can also impart know-
ledge. The modern science of language also recognises that -
thoughts can be expressed by other symbols than words. Writing
consisting of hieroglyphics or mathematical symbols and gesture
language are examples of this. Onomatopaela, interjectional or
instinctive cries also of men whose language we do not know are’
intelligible to us. '

End of Samuddesa 3. .

1, Ibid Pp. 338-343,
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SAMUDDESA 1IV.

This samuddeéa deals with the object of Pramana.

FTRTTTARIaTeRT agut e |1 2 )

1. RBamanyavisesatmi tadartho visayah.

1. The subject matter of it { Pramana) is vxsaya of two
kinds characterised by simanya and videsa.

Commentary

The subject matter of this samuddeda i3 summarised in the
Chart which faces this page.

“Things in nature are characterised by many-sidedness. EEI.Ch
of them presents a number of aspects which have to be known
before we can be said to have exact knowledge of their nature,

The different points of view for studying things are ealled
Nayas of which the Dravyarthika ( the natural } and the Paryayar-
thika { changing or conditional ) are the most important,

The Dravyarthika point of view only takes into consideration
the natare of the substance of material of a thing, while the
Paryayarthika confines itself to the study of the form or forms
in which substances manifest themselves®.”

“Jainism aims, from the very commencement, ata syste-
matic classification of the subject-matter of knowledge, and divides
the philosophical standpoint into two main heads, the Nigchaya and
the Vyavahira. Of these, the former deals with the permanent
qualitics, hence, the essential nature of things about which there can
be no possibility of doubt, and which remains true under all

I. The Science of Thought by C. R. Jain, Pp. 21-22,
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circumstances, conditions and states. For this reason, it is called the
Nigchaya i. e the natural or certain.  The latter, however, only
deals with things not with reference to their real or essential nature,
but with respect to their utility or non-natural states and conditions.
The statement ‘This is a jar of clay’ is an illustration of the
Nifchaya Naya, while “This is a jar of butter’ is true only from the
Vyavahara or the practical point of view?.”

In Naya-karnikd by Vinaya-vijaya we have: “All objects
possess two kinds of properties, viz. 1. Samanya or the generaliz-
ing (general) and 2. Visesa or the differentiating ( specifie )
properties ; the general expressing the genus ( jati ) ete. and the
specific expressing the species, differences and distinetions. By
uicans of general properties in each of a hundred ( ‘hundred” here
means ‘all’) jars, oneidea (that of jarness is recognised and by
means of specific properties, people distinguish each individual
particular jar as their own®="

Hemachandra writes :  “The objects of Pram#na are things
characterised by Dravya or Paryaya®” Dravya and Paryaya ave
the same as Samanya and Visesa or Nidchaya and Vyavahara.

AT S RET REaTa-
frfregmfomimmrrfcaiaesa | = 1i»

2. Anuvritta-vyavritta-pratyaya-gocharatvat piirvottarakara-
parihar@vapti-sthiti-laksana~parindmensrtha-kriyopapattescha.
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Pramapamimamsa 1. 1. 34
1. The Nayakarnika by M. D. Desal. Introduction Pp. 5-6.
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2. Asthere is attainment of the objeet ( as a result of know-
ledge ) from signs of changes from its original state to a later state
preserving ifs essential characteristics and from our idea of general
and special characteristics.

Commentary

In every substance, there is knowledge of its general and
special characteristics. For example, we have a general knowledge of
a man and a special knowledge whether he is 2 Brahmin or not ete.
Also, a thing changes its qualities for example a man grows up,
leaving his childhood and youth and becomes old. But throughout
his different ages, he maintains essential charcteristics of being a
person. "

This acceptance of change leading to the manysidedness of a
thing is a peculiarity of Jain doctrine establishing the Anekinta-
vada. :
“Dravya means that which flows or changes. While chang-
ing through its different qualities and modifications, its essential
nature persists. This kind of progressive development is associated
with Dravya. But such development is also the characteristic of
substance, Hence according to Jaina attitude, Dravya is not
entirely different from Satta or substance---

According to this view there is no unchanging substance or
Sattd in Jaina system---Here---the similarity between the Hegelian
concept of ‘thing’ and the Jaina concept of Dravyais worth noticing.
Satts is not ‘a thing in itself behind Dravya. Satta and Dravya
are one and the same as Hegel mentioned. Thing in itself and
experience are not absolutely distinct. Dravya refers to facts of
experience. Dattd refers to existence or reality. One may be
abstracted from the other but it is not different from the other as a
factt.”

1. “giaafy woal @i o qaw womg & 4
gfeed & wooify ewpommRE g @ 11

Pafichastikayasamayasara. Verse 9.
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This changing nature of the substance is mentioned in the
Tattvarthadhigama Siitra as “Sat ( the dravya ) consists of utpada,
vyaya and dhrauvya'.” Utpada is appearance i. e, assuming new
modification. This does not mean creation out of nothing. Creation
by the fiat of a will is not recognised by the Jainas. Utpada there-
fore means that phase of the process of the development when a
new form is assumed. Vyaya is losing the previous form, Here
also it is different from absolute disappearance. It only means
that phase in the process of development where the earlier form is
replaced by the succeeding one. Dhranvya refers to the persistence
of the essential nature of dravya which undergoes development and
which makes both utpada and vyaya simultaneously possible. Tn
fact the process of development includes all the three phases.
This fact is not only recognised by scientists like Darwin and
Spencery, but by the great French philosopher Bergson who has
raised it to an important philosophical principle?.”

Hemachandra says that from the fact that only a thing
characterised by Dravya and Paryaya is capable of producing the
result of Pramana viz. acceptance of things desirable and non-
acceptance of undesirable things or indifference to the latter, we
say that merely a Dravya or a Paryaya or both of them indepen-
dantly of the thing cannot be the object of Pramana3,

1 . ‘Cm\ W i”
“gqURETAT T |d |

| Tattvartha Sttra V. 29 and 30.
2, Sacred Books of the Jainas Vol III P. 9.
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g Bar frdredagra ) 3
3. Samanyam dvedha tiryagiirdhvatabhedst.

3. Samanyais of two kinds being divided into Tiryak
( samanys ) and dydhvata ( sgmanya ).

wramftarafiaes @ederiig treaaa v 1

4. Badrisaparinamastiryak khandamundadisu gotvavat.

4. Tiryak (samanya) is the same modification such as
Khanda Munda ete. in the condition of a cow.

'rmrﬁavfmﬁwﬁmq&awarﬁs I i

9. Paraparavivartavyipidravyamiirddhvatdi mridiva sthasa-
disu. '

5. Urdhvatd sZmanya is a thing which remains the same
through changes such as carth in its ( modifications ) sthasa ete.

fazaar ) 1)

6. Videsascha.

ST faRgT U 9 |}

7. Paryidyavyatirekabhedat.

6. Videsa (is ) also ( of two kinds ).
7. Being divided into Paryaya and Vyatireka.

ok AT g5 AT qftermm qavn sty
g fammETiE ) ¢ o

8. FEkasmin dravye kramabhivinah parinamah paryaya
atmanp haxgamsa«dﬁdm;t.

8. Paryayas are modifications in sequence in a single subse
tancs e. g. joy and grief in oneself.
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srateroe fraearefore safatmr sinfarfiae | o

9. Arthantaragato  Visadriéa-parinamo  vyatireko  go-
mahisadivat.

9. Vyatirekas ate différent modifiestions in different objects
sich as a cow and a buffalo ete.
Cominetitary

With this aphorism, the deseription of the subject matter of
Pramana ends. In the next samuddesa the result of Pramana
will be discussed.

End of Samuddea IV,
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SAMUDDESA V.
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1, Aji@na-nivrittirhanopadanopeksascha phalam.

1. The resultis the dispelling of false knowledge and leaving
( the undesirable things ), acquirement ( of desirable things } and
indifference { to other things ).

Commentary

The result of Pramfpa primarily consists of correct
knowledge dispelling false knowledge, secondarily it leads to the
acquirement of desirable objects, discarding of undesirable objects
and indifference to other objects. This secondary result arises after |
we ascertain an object correctly by Pramana*.

Hemachandra mentions ! when Pramana arises in a person,
the correct knowledge of an object is established. The immediate
result is therefore the destruction of false knowledge® or the idea
of leaving { the undesirable ) ete. The following verse of Nyaya-
vatara is quoted in the commentary by Hemachandra.

“rronen &9 wrengsTrlfiEea |
Froed gERINR YNNI ||

1. “ffnt B o6 anam areedatfy | ammRaEafef acrdEn
gridEfal | sRaferraeaniacams ety

2, “FEai aeamEER: |

Prameyaratnamsla.

Pramana-mimamss I. 1. 38,

“grepererafiat 17 Ibid, 1. 1. 89.
“grfdged ar 1’ Ibid L 1. 41,
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That is to say, the immediate result of Pramina is the
removal of ignorance.  So the mediate effect is happiness and in-
difference or equanimity to a Kevali (one possessed of absolute
knowledge ) and to others, a desire to accept ( desirable objects )
and leave ( undesirable objects ).

In Apta Mimamsi also the same has been mentioned :
“IRIAT RSATSTET AR |
g3t FTSETRATAT AT FAETRT T |

In Sarvartha-siddhi while explaining the aphorism
Pramane” of Tattvartbadhigama Sitra, the result of Pramapa is
mentioned as “FFIFCHIRFIIE: RN a1 Fefreg=d 17 i e.
“the result is said to be the want of false knowledge resembling
darkness or the destruction of false knowledge.”

We have discussed while dealing with the definition of
Pramana that the Jain logicians hLave accepted the result of
Pramana to be the same as Pramana. In Hindu philosophical
systems like the Nyaya and Vaidesika systems, the knowledge is
mentioned as a result of Pramina. For example Gautama in  his
Nyiya Siitras has propounded that the knowledge of fire from
smoke is the result known as Anumiti from Anumana Pramana
(inference ). But in Jain logie, this result itself has been called
Anumana and the dispelling of false knowledge is said to be the
result of .Pramﬁ.r_m.- ' '

It will be laid down in the two aphesisms which follow
that in one sense a result is indentical with Pramina and in
another sense it is different,

In the different stages of knowledge Avagraha, Iha, Avaya
Dharapa, Smriti, Pratyabhijiiina, Uha, and Anuming, the first is
Pramana and the second is the result of the first. Again the
second becomes Pramana and the third becomes the result of the

G

at

second and so onl.

1. “qraTEE a1 ARG FAATIAI OF G SHORE G |

Pramapa-mimamsa 1. 1. 40.

P—20
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garnefas s s 20

2.  Pramanadabhinnam bhinnam cha.

2. {The result } is different and not different (in another
sense ) from the Pramana.

7 afeiy | ox tRgamnat seeaEw
S Ifer qhd: 1 3

3. Yah pramimite sa eva nivrittajiiano jabatyadatta upeksate
cheti pratitel. :

3. He who takes cognizance, becomes free from false know-
ledge and rejects ( undesirable objects ), selects { desirable objects }
or becomes indifferent.

Commentary

The self which is changed in the form of a Pramiapa is
also changed in the form of the result. In this sense Pramana is
not different from its result. But if we take that Pramiana is the
instrumental cause ( Karapa) of the action ( Kriya ) viz. the result,
we can say in this sense, that Pramapa is different from the
resultt.

‘A RgTEAETTE TR R IGATATAT ERONYSIAREA 75,
47 93 A9 SA0T FgAERE TaTETE Aresay | e RILE SR
ETETRERl uRomfy gAlETReE Sang: SR , ad it SATRE:
. GATAF: SN 0T TR, IJTOEIRAREAER, S,
adt aren gwmot ey wen, qdish el val sl w9, sy
geafiEn gImEE: % aESYE vANTEAE wefil s
gfr 1”  Bhasya to Tbid.
1. “gelarad;  GRIOTERTT  GRURRGEE ReEdd  aRom
SAFAREFILA GAOMRRSNCAT | woirenaiommdeg 43

Prameyaratnamala.
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This is also laid down in Pramana-mimimsa?.

It is mentioned in Prameyaratnamala that the propounders of
NyayavaiSesika philosophies maintain that Pramina is different
fromits result and the Buddhists say that the result is identical
with the Pramana. Refuting these views, itis laid down by
Manikyanandi that result is in one sense different from Pramana
and in another, identical with it2.

End of Samuddeéa V.

I “gummg fawnfas)”  Pramina-mimamsa. I T, 24,
“ETUTETEAT  TRITETEA SWITERIEE: |- s aena:
TATERNTT QROTfeTely Foaaal TROTM SEpTRIsaat SR -
i 1* Ibid. Bhasya. |
2. “gigfemiy =3 armonfzaRafy avm | sf@mRAf den
mﬂﬁfﬁﬁﬁ Ty axmnwﬁgnm I”  Prameyaratnamals.
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SAMUDDESA VI.

aAvserAgTaTaEs 1 ¢ 1
1. Tatonyattadibhasam

1. The opposite of it, is Abhdsa of the same.

Commentary

In this Chapter, the fallacies will be taken up and described.
We have mentioned before hand the nature, number, object and
result of Pramana. The opposite of these will be fallacies of these.
The fallacies of Pramana are described in Aphorisms 2-54%, those
of number are described in aphorism 55 5 those of object are des-
cribed in aphorism 61 and those of result in aphotism 66.

- Ly ¢ +
e (AR AT AE IS SRTArRIEn | R |
2. Asvasamviditagrihitarthadarsanasaméayadayah pramana-
bhasah.

2. Praménabhasas (fallacies of Pramapa) are non-cognizance
by one’s own-self, knowledge of what has already been known,

doubt ete.
At REwETTAT N 3 |

3. Svavisayopadariakatvabhavat.

3. Because (such knowledge } does not establish its own
object.

TR ST AR TRI T R T gETIERTTaa | ¥ |

4. Purusantaraplirvarthagachchattrina-sparéa-~sthinupurnsa-
dijiianavat.

4. As ( for example ), the knowledge of another person, the
knowledge of a thing previously known, the knowledge of touching
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grass of a person moving, the knowledge whether this is 2 post or a
man ete.

Commentary

That which is not cognized by one’s own self does not
establish one’s own knowledge ; so it is not fit to establish the
object of knowledge. Consequently knowledge of others is not
Pramana but only a fallacy.

Again Nirvikalpaka Daréana is a fallacy as the Vikalpa
caused by it { and not itself ) shows the object.

Knowledge of what has already been known is a fallacy as it
does not establish the object ( being already known by previous
experience ).

By the word “doubt ete.” in the aphorism, Saméaya { doubt ),
Apnadhyavasiya and Viparyaya are meant. These have been
thoroughly described in the commentary on Aphorism 8 Samu-~
ddesa L of this work.

. o .
5 TR SRR |t & |
5. Chaksii vasayordravye samjuktasamavayavachcha,
5. Like Samjukta Samavaya of eye and juice in a thing,
Commentary

According to the view of Hindu Nyaya philosophy, know-
ledge of colour ete. arises in Samuvaya Samvandha (intimate relation
or co-inherence ). Seven categories viz. substance {Dravya), quality
{ Guna ), action ( Karma ), genus ( Simanya ), difference ( Videsa ).
co-inherence { Samavaya ) and non-existence { Abhava ) ave recog-
nized in Hindu Nyaya philosophy®. Samavaya is thus described :
“Intimate relation is co-inkerence ( Samavaya ). It exists in things
which cannot exist separately. Two things which cannot exist
separately are those of which two, the one exists only as lodged in
the other.  Such pairs are, parts and what is made up of the parts,

I “FouEHEFIRRTERTEET qaegrd: I’ Tarkasan-

graha,
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qualities and the thing qualified, action and agent, species and in-
dividual, and differcnce and cternal substances'.” “It exist, between
the whole and its parts, the class and the individual, substance and
qualities, agent and action, the ultimate atom and its visesa®.”
When the eye sees a pitcher, the colour which is co-inherent in
the pitcher is cognized by the eye. So according to Hinda
Naiyayikas, the relationship of Samjukta Samaviya can be the
cause of the knowledge of colour.

In Jain Nyidya philosophy this view is not accepted and is
refuted by this aphorism. It is urged that when we see a fruit, we
do not cognise its taste though the taste has co-inherence in the
fruit.  So it cannot be said that knowledge arises from Bamjukea
Samavaya Samvandha. Though in a thing { fruit ) there is eo-in- .
herence of sight and taste, Pramana of taste cannot arise from the
sight. In the same manner coinherence of sight and colour also
cannot be accepted as Pramana. So the Pramana called Sannikarsa
in Hindu Nyiya philosophy is not accepted by Jain logicians.

ARTTN AT AGTHIE ATEEATREATE
grgiTs g fasaaa 1L e |

6. Avaidadye pratyaksam tadabhasam bauddhasyikasmzt
dhiima-darsanadvanhivijiianavat.

6. When Pratyaksa is accepted in ( things ) not clear, we
lave its fallacy e.g. cognizance of fire by the followers of the
Buddhist philosophy from sudden vision of smoke.

Commentary

In this aphorism, fallacy of Pratyaksa ( Pratyaksabhasa ) is

described.

1. Dr. Ballantyne’s Translation of the following passage
from Tarkasangraha : “fieadara: graEisgafagafa | adgds
vpaqisadanafioy  aEgafegl | smEaEEE et e
et st fadefaeed =17

2. Arthur Venis. Notes on Vedanta-Paribhasa,
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Acceptance of Pratyaksa knowledge without clearness is
fallacy of Pratyaksa. This happens in the case of the followers of
the Buddhist Nyaya philosophy who hold that from a sudden vision
of smoke, a knowledge of fire arises by Pratyaksa and not by in-
ference ( Anumana ). Clearness has already been defined in Samud-
desa IL. Aphorism 4 as illumination without any other intermediate
knowledge or illumination in details. In Anumana or inference wo
have an intermediate knowledge of smoke before we have a know-
ledge of fire and from the smoke we infer that there is fire. In
Pratyaksa we see the five with our own eyes or learn of its existence
by words of a reliable person. The view of the Buddhist Nyaya
philosophy that we have a Pratyaksa knowledge of fire from the
sudden vision of smoke is held to be faulty in this aphorism. Tt is
said that such a knowledge wants clearness which is the charac-
teristic of Pratyaksa is Pratyaksabhasa. Details of Pratyaksa know-
ledge have already been mentioned in Samuddeda II. a reference to
to which may be made. In a sudden vision of smoke, there is no
definite ascertainment (Nidéchaya) whether it is smoke or steam.  So
the knowledge of concomitance of fire and smoke cannot arise. For
this uncertainty the knowledge of fire as derived from a sudden
vision of smoke is Pratyaksabhasa. The Nirvikalpa Pratyaksa as
accepted by the Buddhists is for this reason Pratyaksabhasa
(fallacy of Pratyaksa 1.

SgAsTY ottt AETTE  WITETET FORT STATE 1 9 (

7. Vaidadyehpi paroksam tadabhisam wmimfmsakasya
karanasya jiidnavat.

7. In Paroksa (accepted) in clearness, ( we have) its
fallacy { Parokdabh@sa ) e. g. knowledge derived from the senses
as accepted by the Mimzsakas.

1. “gm gEasnRtEEfermEg, saifmeommEg, awer
YRTRTISTE Agafgtae aage wafy sengheE | am Sgeefi-
Feed afafarerrmeasl 89 gcmmTd waly semsfuaaa ? Note

on Prameyakamalamartanda.
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Commenlary

Paroksabhasa ( fallacy of Paroksa )} arises when we accept
Paroksa knowledge as clear. The followers of the Mimamsa
philosophy hold that knowledge derived  from the senses is
Paroksa. This view is refuted in this aphorism which lays down
that such knowledge 1s clear and hence cannot be Paroksa. In
Samuddesa I1I of this work, Paroksa knowledge has been deseribed
in detail and clearness has been described in Aphorism 3 Samud-
dega II. In knowledge derived from the senses, we have no inter-
mediate knowledge ( as in the case of inference e. g. of smoke
before we cognise fire }.  So clearness exists in these eases? and to
hold such cases to be Paroksa will be fallacy of Paroksa. .

| R T ) ¢

8. Atasminstaditi jBanam smarapibhisam jinadatte sa
Devadatto yathi.

8. Smaranabhasa ( fallacy of memory } is the knowledge in
one of another e.g. when we { falsely recognise ) Jinadatta as
Devadatta.

Commentary

Fallacies of each of the subdivisions of Pratyaksa viz. Smriti,
Pratyabhijiana, Tarka, Anumana and Agama are described in
Aphorisms 8, 9, 10, 11-50 and 51 of this Samuddesa.

Smriti or Smarana ( recollection ) has been defined in
Aphorism 3 of Sumuddeda TII. We see Jinadatta. Later on when
we see him again, we recognise him to be that Jina-datta. This is
Smriti or recollection. But if we have remembrance of Devadatta
when we see Jinadatta, this will be a fallacy of recollection
( Smaranabhisa ).

1. “q R FommssIaama afaEens daguaieg envEy
QETEAFA TRl €3 AATEAT 17 Prameyakamalamartanda.
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qryr RAT afinda a7 azyl aresafienty
geafRsmATaTEg i Ul

9 Sadrise tadevedam tasminneva tena sadriéam yamalaka-

L

9. Tallacy of Pmtyabhljﬁﬁ.m ix the knowledge of “this is
that” in things bearing similarity or knowledge of similarity in the
identical thing e. g. in the case of twins.

Comimentary

Tir the case of twing, we may falsely take one of them as the
other from the similarity orwe may fail to recognise the real person
wanted and say that he resembles the real man ( without under-
standing that he is the real man ). There are therefore two kinds
of fallacv of P1 atyabhijﬁﬁna one mfel'ring' to identity ( Ekatva

e

[

l’rat.yabhquﬁna has alveady been defined and explained in
Apborisms 3-10 Samuddeda III to which a reference may be made.

TAWAZ TAAFIA ARIATEY || 2o 1
10. Asambaddbe tajjianam tarkabhasam.

10. Xnowledge of concomitance in objects not related is
fallacy of Tarka.
Commentary

Tarka or Uha has been defined in Aphorism 11 of, Samu-
ddesa 1. In Tarka we have knowledge of universal concomitance
viz. that of fire and smoke. Tuallacy of Tarka occurs when we set
np inseparable connection between objects which are independent of
each other e. g. smoke and water.

1 “Rf mﬁamﬂmimﬁﬁ mﬁaq:r, [———
QA | ANwd EREEE, RN SRcanTeEREi

Prameyaratnamala.
P—21
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FEAARTATHATAT || 28 W

11, Idamanumanibhiisam,
11, The following are fallacies of Anumana.
Commentary

Anumina has been defined in Aphorisin 1} of Samuddeda ITT
Anumana is employed by wsing Paksa, Heta and  Dristanta.
Fullacies of these viz Paksibhasa, IHetvabhisa and Dristintibhasa
with their sabdivisions will be described in the following aphorisms.

asrfaerfy garara: o 2R

12, Tatranistidi paksabhisab.

wfagr dwmimmarfien @ | ¢ |

13, Anisto mimamsakasyanityah abdah.

fag: smam @53 1 ew
14, Siddhah éravanah gabdab.
T SeTRTIRTATTAGTRERTA; (| ot |

15.  Vadhitah pratyaksinuminagamalokasvavachanaih.

12.  Among them Paksbhasa  fallacy of the minor term or
thesis } is Aaista { un-accepted ) ete. '

13, Anista (un-accepted ) is { the view of } Mimaimsakas
that sound is momentary. '

1t It is established that sounds can be heard by the ear.

15. Opposition { may exist ) from Pratyaksa, Anumana,
Agamu, popular aceeptance and one’s own words,

Commeniary

‘The followers of Mimamsa philosophy hold that sound is
eternal. So in their case there will be Paksabliasa if we establish
that sound is momentary. In the definition of Paksa we have laid
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down that it must be Tsta (acceptable or that what we want ).
Opposite of it will be Anistn and hence it will be a fallacy of
Paksa,

Next, to establish by inference what is accepted ( Siddha )
is also Paksabhasa e, g ‘Sound cun be heard by the car’.

There is also Paksabhasa when it lavolves opposition to
Pratyaksa, Amuwana, Agama, Loka-vachana and  Sva-vachana.
‘These will be illustrated in the following five aphorisms. ( See
Page 95 ).

Siddhasena Divakara has defined Paksabhasa in his Nyaya-
vatara as follows =

“Tf that of which the major term ov predicate ( Sadhya ) is
affirmed is opposed by evidence { Linga }, the public understand-
ing, one’s own statement ete. we have that which is known as the
fallacy of the minor texm or thesis { Paksa-bhasa ) of which there

are many varieties®

= raaaarﬁz?ﬁ qITSTRTSTaR e AT ASIA | 28 )
16, Tatra pratyaksavadhito j,‘1thdnuqn0gnndlm)dtxa;]ala.-

vat.
16. Tn these cubdivisions, Pratyaksa-vadhita ( opposed to
Pratyaksa ) may be exemplified by “Fire is not hot as it is « thing

e g waber”.
Commentary

Any proposition layirg down anything opposed to actual
‘ pereeption is an instanee of Pratyaksa-vidhita, We know by actual
perception that fire is lot. If anyone tries to lay down in the
shape of inference “Fire is not hot as it is a thing ¢ g. water”, it
will be an example of Pratyaksa-vadhita,

HYFOTEY T FARATL T2AA U L9 N

17.  Apavinani &bdah kritakatvat ghatavat.

“ofemrres a: fag: vanmEsta fena: )
Frp-egraAneat 9 afervsAE wa 1) Nyayavatien, 21
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17. Sound is without modification as it is something caused
e. g. a pitcher. '

Commentary
This aphorism gives an example of the fallacy Anumana-
vadhita. The following is the correct inference or Anumana :
“Sound has modification. |
Because it is caused.
Like a pitcher.”

But if we try to establish an inference opposed to this in-
ference as follows :

“Sound is without modification.
Because it is caused.
Like a pitcher.”

It will be an instance of Annmina-vadhita that is to say
opposed by inference.

Reqrganat o geaTiAmETTTEE || e 0

18. Pretyasukbaprado dharmah purusaéritatvadadharmavat.

18. Dharma will produce grief after death as it is subser-
vient to beings like Adharma,

Commentary.

This is an example of the fallacy Agama-vidhita. In all
dastras, it is accepted that pursuit of Dharma will produce happi-
ness after death and Adharma will cause misery. If we try to
establish by inference that Dharma will produce misery after death,
it will be an example of Agama-vadhita Anumana ( i. e, inference
as opposed to the &stras ).

gfa scfaeses swdnamsggiesa i g i
19, Suchi naradirabkapatam prapyangatvichehankhasukti-
vat,
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19. A human skull is pure as it is a part of the body of
an animal like a conch-shell or oyster.

Commentary

This is an example of Loka-vadhita Anumana or inference
opposed to public understanding. According to popular acceptance
parts of bodies of some animals e. g. conch-shells and oysters are
accepted as pure, while parts of bodies of other animals e. g. human
skull are considered as Impure. So if we try to establish by in-
ference as mentioned in the aphorism that human skull is pure, it
will be a fallacy of Loka-vadhita Anumina.

HIAT § qEAT TETETRISOTR T, ARG ke

20. Matd me -bandhya purusasamyogepyagarbhatvat
prasiddhabandhyavat.

20. My mother 15 barren because she does not conceive in
spite of conneetion with a nale like women famous as barren.

Commentary

This is an example of Sva-vachana-vadhita Anumana ( or
inference “opposed to one’s own words ). If a person says that his
mother is barren amd tries to establish this by an inference as
shown in the aphorism, the inference will be opposed to his own
* words and will be a fallacy of Svavachana-vidhita Anumana.

Dy, Satis Chandra Vidyabhusana in his notes on the tran-
station of Nyayivatira has mentioned the following with reference
to different kinds of Paksabhisa which will further elucidate
the aphorisms in Pariksamukham regarding this subject.

“The semblance or fallacy of the minor term or thesis
{ Paksabhisa ) arises when one predicates of the minor term
{ Paksa ) that which is vet to be proved to the opponent, or which
ts ineapable of being proved, or when it is opposcd to pevception
and inference, or inconsistent with the public understanding or in-
congruous with one’s statement thus :—
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(1) ‘The jar is corporeal { Pandgalika Y—This i a con-
clusion which ts yet to he proved to the opponent.

(2)  ‘Everything is nothing’. This is a Saugata { Buddhist )
doctrine which according to the Jainas, is incapuble of heing
proved.

(3) ‘The general ( Samsnya ) and particular ( Videsa)
things are without parts, are distinet from each other and are hke
themselves alone’.  This is opposed to perception.

(¥} ‘There Is no owmniscient being’. This is, according to
the Jainas, opposed to inference.

(5} “The sister is to be taken as wife’.  This ix inconsistent
with the public understanding.

(6) “All things are non-existent’. This is incongruous with

one’s own statement,

A
geararar wiag fRegAsrfanrtrfaamo g
21. Hetvabhisa asiddhaviruddhanaikantikakifehitkarih.

21. Hetvabhasas are Asiddha, Viruddha, Anaikantika and
Akitichitkara,
Commentary

Now the fallacies of Hetu are being deserthed.  Hetu has
been defined in Aphorism 15 in Samuddeda III.  The opposites
of this are fullacies of Hetu!. These are of four kinds: Asiddha,
Viruddha, Anaikantika and Akiichitkara.

Siddhasena has Jaid down “The reason (1. e the widdle term

culled Heta has Deen defined ag that which eannot exist except in
connection with the major term { Sadhya ); the fallacy of the rea-

1. “areqfyawmeas BB Rgfge wm . afedlierg
FEEL: | Prameya-kamala-mirtapda.
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sou ( Hegvabhasa ) artses {rom non-conception, doubt or miscon-
ception wbout it ( the middle term )71,

Siddhasena lays down that there ave only three ( and not
four as mentioned in Pariksamukham ) varieties of Hetvabhisa :
* That wlich has not yet been cstablished is called ‘the unproved’
{(Asiddha) ; that which is possible only in the opposite way is called
‘the inconsistent’ { Viraddla ); that which can Dbe explained in
oue way as well as in the opposite way is called ‘the uncertain’
( Anailiintika Y% .

Hemachandra also in his  Framapa-mimimsa lays down that
there are only three kinds of Hetvabhasa iz Asiddha, Virnddha
and Anaikantika®. He rojects the view of those who maintain
that there ure two other forms of Hetvabhasa viz. Kalatita and
Prakovana-sama. According to Hemuachandra, Kalatita is included
within the fullacy of Paksa and Prakarana-sama is an impossi-
bility as none but a madman can use it. In arguments between
sane men this is an impossibility™.

1. “oremruescd SRrgamHIaR |
agdifrarafeatacagnEr |17 Nyayavatara 22.

2 sfggeasdia @ Msradareagan |
- FeEY NAuras JRsIFIRAE: T g 11 Nyayavatira 24,

]

“arfrgRregrasifases e |7
Pmmﬁna—mimﬁmsﬁ Ii. 1. 1§.
b “ag gf deamaGTEERTYM| &R TRRIE-SHOEED.
A | A9 FIOEEET NI SRR AR -
T FREAANRE sf & avd s sk, awisgeRdSsTAE gwea
wrafzfa | sEOEREg 9 S AERT @R SAESSE R
TR TG IEROMAE: 7o SRRy
dediarawaay | ® i sgéaenat aft afverdt Safumasagages -
fazdia 9 Framana Mimamsa. Bhasya to Aphorism 1T 1, 16,
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waagatfagaarstag: 1 =
22, Asatsattaniéchayo’siddhah. .
22, Asiddha is that whose existence is wanting in Puksa
and which is not definitely established. '
Commentary

Asiddha Hetvabhisa is of two kinds : Svaripasiddha and
Sandigdbasiddha.

These will be described in the aphorisms which follow.

wiygaamasrs: aRomd g 0 R0

23.  Avidyamanasattakah paripami fabdadchaksusatvat.

EEoTEET il R% 0

24, Svariipepasatvat. _

28. “Sound is perishable because it can he seen by the eyes.”
This is { an example of ) non-existence of itself.

24.  Because it does not exist at all in its self.

Commentary

Sound is heard by the ear and not seen by the eve. 8o in
the Paksa ‘Sound, Hetu in its real nature does not exist. So thix
ts an example of Svarfipasiddha Hetvabhasa where the falsehood is
a matter of certainty.

wfagaarafaaay gagfe afy, sfiem g 3w
25.  AvidyamananiSchayo n1ugdhabuddhi111 prati agniratra
dhuimat.
qET ATEqTEATRA FARTTA HREI 1l A W
96. Tasya vaspadibhavena bhiutasamghite sandehat,
25. When there is uncertainty, if one says to 2 man of infer-
ior intellect ‘Here is fire because there is smoke.

26. He has doubt owing to the existence of vapour etc. in
the ccollection of many elements ( earth, water, ete. and he cannot
definitely ascertain whether it it is smoke or vapour. )
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Commenlary

Randigdhasiddha is described in these aphorisms. This fallacy
arises where there is an uncertainty of the Hetu itself. For exam-
ple, where there is no certainty whether what is seen is smoke or
vapour, if onz infers ‘thore is fire because there is smoke’, the infer-
ence will not be sound as the very existence of the Hetu viz. smoke
i involved in doubt.® A person who is not thoroughly conversang
with the major term ( Sadhya ) or the middle term ( Hetu or Sadh-
ana } will not be able to ascertain ‘this is smoke’ and ‘this is
vapour™ 8o there is absence of certainty in these cases which is
the eriterion of the fullacy of Sandigdbasiddha,

gteed afir aftomlt @eg: FaFRAw N 9 U
27.  Sankhyam prati painami €abdah keitakatvit.
SATHTAT ) 3¢ 1|
28, Tendihatatvat.
97. 'T'o (the follower of) the Sankhya (philosophy) : Sound
is perishable, because it is caused ( by some one ).
28.  Because he does not know ( or aceept  it.
Commentary
In Sankhya philosophy, appearance and disappearance  and
not creation and destruction ) of things are accepted. So the infe-
rence ‘Sound is perishable because it is created hy a follower of
the 8ankhya philosophy is an example of Sandigdhasiddha because
he does not accept ereating of a sound as creation is unknown
( Ajiiata ) to him.

{,  “gegey udRseafad Yeawme: dfvafeg =l 2 arsar-
fomam  wfygma gremfhfeggafizmeEn 7 Pramana-mimamsa.
Bhagya on I 1.17.

2. “TAISTTRIETTERIE | PR yadm
WA | T A FEATHAIRGHEE Rt asufmsen oy
faa=fag qAg: |7 Prameyukamala-martanda,

P—-22
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Hemachandra has mentioned that Asiddha Hetvabhiasa may
be Svarupasiddha or Sandigdhasiddha.t The fivst should not be
leld to arise from not having the quality of a Paksa { minor term )
hecause the definition of a Hetu has no connection with the quality
of a Paksa. This fallacy arises from the fact that it wants the
essence of Hetu viz. that it cannot arise otherwise. Hemachandra
quotes the following verse from Kumarila Bhatta =

“To infer the son of a Brahmin, to he o Brahmin is not ani-
versally aceepted as it depends on the quality of Paksa”. ( For the
mother might be unchaste ).®

Hemachandra has mentioned three subdivisions of Asiddha
Hetvabhasa viz Asiddha regarding Vadi, that veparding Prativadi
and that regarding both.® The illustration of the first of these is the
same asg given in - Aphoriam 27 of this Samuddeda of Pariksimu-
kkham.?*

Some Jain logicians have laid down that there are other
vavieties of Asiddha Hetvabhasa viz. Videsyasiddha, Videsana-

1. “aesfifiugad araagues 3R wewwatag @R
Fistag: °  Pramina-mimamsi. 1. 1. 17,

9. “srygadcIgImiag Y A weAathe®  ARUNIETE 3Ry,
W&wﬁﬁmﬂﬁt&ﬂ waAfeeY memaRe | AR e -
ST FFRASAAATIHTSTE G e TR | n@scma—

firsiie= SIEIOTEAT TN A |
gasrafagy A TREEEd
Pramana-mimamsa II. 1. 17.
“arfmfrg e 17
Pramapa-mimamsi IL 1. 18,

. g agatedl o uRen mey oqufames s w@ieaEn
afEAse: | a*RY SHuARaeT R I AAgANGER i €3
Wﬁmmﬁﬁaﬁﬁmwﬂ&% Hf(ﬁiﬁ_'ﬁ'ﬁ I’ Pra-mﬁr_}a-

mimamsi. 11. 1. 18.
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siddha, Bhagasiddha, Adrayasiddba, Adraiyakadesasiddha, Vyartha-
visesyisiddha, Vyarthavidesanasiddha, Sandigdhavisesyasiddha and
Sandigdha-viesanasiddha®. Hemachandra says that all these
are included within Vidyasiddha, Prativadyasiddha and Ubhaya-
siddha as defined by him®.

In Prameyakamala-martanda also it is mentioned “Others
accept varieties of Asiddha viz. Videgyisiddha ete. These are mere
yarieties of Asiddha Hetvabliisa ( as defined in Pariksamukham )
because they bear the criterion of non-existence of itsclf. So these
are not separate varieties, for there is no separate characteristics of

these”?,
At fregseRomd
qeq FARATL ) %% |

29. Viparitanischitavinabhivo  viruddhoparinami  €abdah
kritakatvat.

1. “aa Pienfagre sqfkas | flenfag wnsfe: ez
ameeey afy I | flnfagy ansher mamgvdy ol
arIrERac | wrmieEY aufer: @5F SAT e CaEeRa | -
fogy it qu frraufonfiearm | ssasTmfagY am faem mum-
uRgar: srpERear | sitRetagY @ s @ gewd wfy
uwEed | dfrafilsafae) wan sy uminw: e geeed
FeIgATCIIATERSe | dRmafrmnfagy @ sl amfyge:
e Hﬂoaﬂ geamiiEaey  |fF  ggweard )’ Prawana mimamsa.

. Bhasya to IT. 1. 19,

2. “uy wfagdg wgraengataesy fEwe s agafee:
ofaigafagr @ w@fa, Ewaagafagam fEeesd sdumfeen
e 17 Ibid. ' :

3.9 w1 PRwfrerdsfigm:  wReeisaraama-
SRR - TR, aenoETITE |

Prameyakamala=martanda,
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29. Viruddha ( Hetvabhasa ) is concomitance with the
opposite of the major term e. g. sound is not perishable because
it 1$ caused.

Commentary

In this aphorism, Viruddha Hetvabhisa is defined wnd
illustrated. Where the universal concomitance { Avinabhava or
Vyapti ) is ascertained with the opposite of the major term, we
get the fallacy of Viruddha Hetvabhasa. Tn this case the
inseparable connection { Vyapti ) of the middle term is not with
the major torm but with its antithesis, The example given is
“Sound is eternal because it is an effect”. Now'there is universal
connection of an effect with perishability, but if we try to establish
its opposite by the example given above, we get fallacy of Viruddba
Hetvabbasa. :

Dr. 8. C. Vidyabhiisana in his notes on Nyayavatara gives
another example : “The inconsistent ( virnddha } such as “This
is flery becanse it is a body of water’. Here the reason ulleged
is opposed to what is to be established”.

Hemachandra defines Virnddha as that whose concomitance
is the opposite or which is derived otherwise®.

Some hold the view that there are eight kinds of Virnddha,
but in Prameya-kamala-martanda it is' mentioned that all of these
come under the definition here given®. Hemachandra also is of
the same view?®.

1. ‘fmetsamssaadiaegamr BEg: |
Pramapa-mimamsa 11, 1. 20.
9. w I fregdn TResissyeinenfRissianea-
zfaﬁﬁ P?  Prameyakamala-martanda.
3. “odq IsHH g WEHT@S&I Hodar | Pramana-

mimamsi Bhasya on IL L 20 These cight varicties of Viruddha

are deseribed as follows by Hemchandra, There are lour varieties

where Sapaksa exists and there ave four varieties when Sapaksa
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farsafaszafasrfas: || 3o 0

30, Vipaksepyaviruddhavrittiranaikantikah

30. In Anaikantika { Hetvabh@sa ), ( Hetu ) residgs also
in Vipaksa { in addition to being in Paksa and Sapaksa ).

fafimagfarfaea: o= aRaeEg 92aa 1 320
31, Nifchitavrittiranityah abdah prameyatvad ghatavat,

31. Where itis certain that ( Hetu) is in { Vipaksa )
( we have the fallacy of Nidchita vipaksa vritti Hetvibhasa ), e. g.
“Sound is perishable hecause it is knowable like a piteher.

FrRRY Taedserer fomerara 1t 3301

32. Akage nityepyasya niéchayat.

32.  Because it { the guality of knowability ) is ascertained
in things ltke Akada which are nnperishable.

oi fragfig arfia ast swge 1 33 )

33. Sankitavrittistn nasti sarvajiio vaktritvat,

- does not exist.: “GfF F98] oAl dze 0 (1) WIS AR, 591
frea: e FEema | () agsweR DyeRwsmty, wn fra g
Ty aereRIRARtamEe | 3)  wWaiTaiiieme,
qu sifvren gfudt gawea | (1) mfmdwimate, anm fe ger
SAAATAICTAHEAT, |

waft aug = fegr | () wbmsaew, an s
falmm: @eg: GREARl (6) W fmReRgaf, am smem-
fdwm: T AREAER ) (7) ETREve,
AR FRsErEar | () wheRRmaf, @ s
fRwp: 7 SRR | 1 aagé: g wHwaERf
qgi g:[(ﬁ:@m gm0 g?gmqﬁa;[: 7 Ihid,
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33. Where the matter is involved in doubt ( we have the
fallacy of Sunkita vipaksa vrifti ¢. g. an omniscient being does not
exist for he can speak.

| |ATEE TEEeTETE |} 32 )

34. Sarvajiatvena vaktritvavirodhat,

3t Because there is no opposition of being able to speak
with omniscience.

Contmentary

" When Hetu is found in Paksa, Sapaksa and Vipaksa we
have the fallacy of Anaikintika Hetvabhasa.. “The effeet of the
presence of the Hetu in Vipaksa is to rob the conclusion of that
logical validity which Anumana ( inference ) directly aims at”.

“Anaikantikn Hetvabhasa is of two kinds {1} the Nischita
Vipaksa vritti where it is certain that the Hetu resides in the
Vipaksa and (2) the Sankiti Vipaksa viitti where the matter is

involved in dounht,”!

>

The following are illustrations :

(1) “Sound is perishable because it is knowledge”,

This is an instance of the Nidchita Vipaksa Vritti type,
because it is certain that the quality of knowability resides not
only in perishable things, but also in those that are imperishable
e. g. space, sonls and the hke.

(2)  Watches ave fragile because they are manufactured with
machinery.

This i an instance of the Sankita Vipaksa Vritti. The
fallacy in this case lies in the fact that it is not certain whether
the quality of being mannfactured with machinery does or does
not reside in things which are not fmgtl? i. ¢ the VIquqn

f. The buen(e of l‘hought by C. R. Jain Page 55.
2. The Science of Thought by C. 3. Jain Pages 55—>56,

-
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Dr. Vidyabhiisapa in his note on Verse 23 of Nyayavatira
already quoted =ays :

“The uncertain { Anaikantika ) such as ‘All things are
momentary, because they ave existent’. Here the reason alleged
is uncertain, hecause ‘existence’ may or may not be a proof of
momentariness, for, an opponent may equally argue: ‘all things
ave cternal, becanse they are existent’!  This example corres-
ponds to the Sankita Vipaksa Vritti variety of Anaikantika Hetva-
bhasa mentioned above, The first variety is not described in

Nyavavatara,

Hemachandra defines and illustrates hoth the varieties and
uses the same examples as given in Pariksaimukham.®* He men-
tions that some logiclans accept other varieties of Anaikantika
Hetvabhdsa but it is not necessary to accept these as al} of these
are include(l in the definition of the two varieties Nigchita Vipaksa
Vritti and Sankita Vipaksa Vritti varvieties.”

1. Nyayavatara by 8. C. Vidyabhiizana Page 21.
“ﬁanﬁmf‘ai‘f S mmmmlﬁrﬁm i

Praminamimamsa II, 1. 91.
“ﬁqﬁsﬁﬂma@m%mﬁmf‘aqﬁ auisten: o3 e
sy FrzdmrmaaTaedify | @33 7o 9w FhagEniae a TR,
wafiserat i wasadaTTeIRal | 7 svgeaey e fag, A .
amfrerg agafafy @il 0 Blasva to Ibid,
8. “3 WFSFATATIAFAT CEIRART SOTHT GIAHAR {
(1) wgomead:, anfeen @eg WEEH (2)  JEETEEETEY
AT, o AR e (7) TR awsiai
an A dfimiram | (4) e guafmdsTa, g
Teg: GTEEA | (0) TRTAIEGA SURHREANE, IU R ISAUaEE-
Fefmeanata aftrfadeorkTen | ©) iTHETa R -
frmEmas:, @ T FMCnERmeETeait gmttwpriaen |
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fad emmenfiarfud 3 |l dgriafaase 1w

35. Siddhe pratyuksatvadivadhite cha sidhye heturakidchit-
karah. '

fag: sram weg; wegeaTA ) 3% |
36. Riddhah éavanah $abdah fabdatvat.

fefagatoE § 390
37, Kifichidakarapat.

mrtsgeirsimgerea fieant fifen s wmerea 1)

38.  Yathinusno'gnirdravyatvadityadau kmdnt karttuma-
fakyatvat.

FHOT QITET AT SATATTITET RSN E-S G MTEN]

38. Laksana evisau doso vyutpannaprayogasya paksadose-
naiva dustatvit.

35. Akifichitkara ( Hetvabhasa ) consists of (use of )
Heta { middle term ) in connection with a Sadhya ( major term )
which had already heen estublished and -which is opposed hy
Pratyaksa etc.

36. Capability of being heard by the ear is established ve-
garding sound, as it is sound.

37. DBecanse ( Hetu ) does not do anvthing {in such a
case ). _

38. As for example, fire is cold as this a thing. In sunch
cases ( Hetu ) cannot do anything.

39, This fault arises only in definition. For in use hy
those conversant with reasoning, the fault is proved by fault of
Paksa ( minor term ),

E) wiEERTEt: guEnd, a9 g gsmﬁn ﬁ%ﬁaﬁnﬂmﬁaﬁ]
(8) aruEwIRTEEad, o gt Ramenaeagden ) (9)
Tt et gfud scamear 1 Thid.
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Commentary

Akifichitkara Hetvabhasa is here defined. Really speaking,
this is not a separate variety as this is included in the fallacy of
Paksabhasa as already defined being opposed to Pratyaksa, Anu-
mina, Agama, Loka-vachana and Sva-vachana ( Aphorism 15 ).
This fault is included in those varicties of fallacies. If you say,
that it is redundant to lay down a scparate definition of Akifichit-
kara Hetvabhidsa, we reply ( by Aphorism 39 ) that this fallacy
is described only for the understanding of students in a treatise
dealing with definitions though this is not used at the time of
discussion by logicians®.

As this is not really a different variety, it is not mentioned
in works such as Nydyavatira, Pramapa-mimamsa etc.

Two examples of Akifichitkara Hetvibhasa are given in
Pariksamukham. The first is 1 “Sound is capable being heard
by the eawr, because it is a sound”. Here the capability of being
heard is cstablished by itself. So it is uscless to establish this by
employing a Heti.  So this is an example of Akilichitkara Hetva-
bhasa where Sadhya ( Major term ) is Siddha (alveady established.
The sccond example is” “Fire is cold as this is a thing”.  Here
coldness of fire is opposed to Pratyaksa, So employment of sueh
a reasoning cannot produce any resulf in such cases. This is an
example of Akiiichitkarn Hetvabhiisa where Sadhya is opposed
by Pratyaksa®.

1. “ag gRig STORGAATHEECHEIIT A TR
o | gt SRA gEe | G RAm TR e
(o U ZearfA afrfad | Sa% STAAUETRS TATETATG AAw -
o 2 RRgegreRas SRR | A § TR@EL EWeES | 5 -
fieame, syAmAAYER qeETRo geaa ? Prameyakamala-martapda

9. “fgg foliy smmmeaws @t wRAAiR 9 igd Thw
FORAPF A FOSAAFT 01 WAL W TR | TWIE Tara
TR AR A | Wiy gt angRiers e Fefe-

P—23
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“Akinchitkara Hetvabhasa is the fallaey of redundancy.
This 1s also of two kinds.

' () The Siddhasadbapa which means the establishing of
that which has alveady Dbeen proved by some other kind of
Pramana. Jllustration : Sound is heard by the ecar, hecanse
it is sound.

(b) The Vadhita visaya which relates to a  proposition
inconsistent with DPratyaksa { direct observation or jiidina ),
logical imference, seriptural text orits own sense. Illustrations :
(i} Fire is not endowed with warmth, because it is a substanee
(inconsistent with Pratyalsa). (i) Sound is unchanging, because
it is not an cffect { inconsistent with Anumina ). (1)  Dhama
{ virtue or righteousness ) is the eause of pain, hecawse it resides
in man ( inconsistent with seripture according to which Dharma
is the canse of happimess ). (iv) 7 is the son of a barren
woman because she has never conceived ( inconsiztent with the
proposition itself }”.*

ZEGFATATRT RATSTAGHTTATIATIAT || o ||
40, Dristantabhasi anvaye=id Ahasad) wyasidhanobhayah.
- e-
ATENT; D ISHAATEFIGEWATIIZAA 1121
41, Apauruseyah wbdomarttatvadindriyasukhaparionapn-
ghatavat.
bd Q
fanfteraangs SgaveRd agga | vl
42,  Viparitanvayadcha yadapaurugseyam tadamiirttam.

frggorigarfassima 1 vz

43, Vidyundadinatiprasangat.

Fom wREte T qreisEgrds® wgelfagsaan st
T | FRISSATRIAT AN ‘ﬁﬁaﬁwa” Prameya-
kamala~-mértanda.

1, The Science of Thought by €. RR, Jain Pages 56—57
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40, Fallaciea of Dristinta  ( illnstration ) in  Anvaya
consists of non-establishment of Sadhya, Sadhana or both of
them.

41, Sound is unproduced by man becanse it has no form
like sensual pleasure, atom or pitcher.

42, Viparitinvaya also :  “That whieh is unproduced by
man has no form”.

43, Because thiz will be applied in lightening cte.

safaid fagagsafaten starfafzagarammaa 1y

41, Vyatircke siddha-tadvyatirekily paramanvindriyasukhi-
kidavat.

faadreafiiwgs madE AwdeTg ooy )

1 Viparita-vyadirckadcha  yannamurttatvam  tannapauru-
seyam.

44, In Vyativeka, Siddha and the Vyativekas of the same,
like atom, sensual plewsure and Akada.

5. Viparita Vyatireka :  The quality of not heing with-
out lovm, is not unproduced by man.

Commentary

“Dristantabhasa ( fallacy of illustration ) ocewrs when a
Dristanta is not an appropriate illastration.  This iy of two kinds :
(i) Sadharmya or Anvaya Dristantibhasa and (i) Vaidbharmya
or Vyatireka Dristintablisi.

The Sadharmya fallacy arvises when o negative illustration
iz given in place of an affirmative one.  IlMustration : There is
no Sarvajiia ( omniseient heing ) because he is not apprehended
by the senses, like a jar. [ The illustration should have been of
some thing not perceivable with the senses 1. _

The Vaidharmya is the opposite of Sadharmya. Ilustra-
tion @ Kapila is omniscient, because he 1s beset with desires like
the Arhanta ( Tirthafkara ). [ Here the comparison should have
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been with some one who became omniscient without giving up his
desives, not with the Arhanta who is absolutely desircless ]-

Every illustration has reference to either the Sadhya, or
Sadhana or both. This gives us three forms of the Anvaya and
three of the Vyatireka Dristantabhasa. Illustrations: (i) Sound
is Apauruseya ( unproduced by man ) because it is devoid of
sensible qualities ; whatever is devoid of sensible qualities is
Apauruseya, like (a) sensual pleasure (G) an atom or {c) a jar.
[ Here (1) is an instance of the wrong illustration of the Sadhya
( because sensual pleasure is the opposite of Apauraseya ) (b) of
the Sadhana (an atom is not devoid of sensible qualities ) and
{c} of both, the Sidhya and Sadhana { for a jar is neither Apauru-
seya nor devoid of semsible qualities ). These are instances of
the Anvaya Dristantabhasa. (i) Sound is Apawruseya because
it is Amiirttika ( devoid of sensible qua.lities }; whatever is not
Apauruseya is not Amiirttika as (a) an atom (b} sense-gratification
or (¢} space. [ Thisisa threefold illustration of the Vyatireka
Dristantabhasa. The atom, being Apauruseya does not- furnish
an instance of the not Apauruseya quality ; sense-gratification
is not not-Amirttika, and space is necither not-Apauruseya nor
not-Amiarttika J.

Anvaya Dristantabhasa also occurs where the order of the
Sadhya and Sadhana is reversed in the exemplification of Hetu.
Tilustration :  There is fire in this hill. DBecause there is smole
on it. Whereever there is five there is simoke ( Anvaya Dristants-
bhasa ). [ The true form of the Anvays exemplification here
should be “Whereever there is smoke there is fire” ].

Similarly, Vyatireka Dristintabhiisa also oecurs when the
@adhya and Sadhana replace each other in Vyatireka exempli-
fication. Illustration :

This hill is full of smoke.

Because it is full of fire.

Whatever is not foll of smoke is also not full of fire.
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[ The fallacy is obvious, for there may be fire without
smoke }*.

Siddhasena has defined Dristantabhasa as follows :  “Logi-
cians have declared that fallacies of the example ( Dristantabhasa )
in the homogeneous form, arise here from an imperfect middle
term or from a defect in the major term etc.

Logicians have declared that fallacies of the example in the
heterogencous form arise when the absence of the major term
( Sadhya ) or the middle term ( Sadhana or Hetu ) or both, is
not shown, or when there is a doubt ahout them”?,

In the commentary to Nyayavatira the varieties of
Sadharmya and Vaidharmya Dristantabhasa are thus deseribed :

“Fallacies of the homogeneous example ( Sadharmya Dris-
tantabliasa ) arisc from a defect in the major term { Sadhya ) ov
middle term { Hetu) or both, or from doubt about them,
thus :—

(1) Inference is invalid { major term ) because it is 2 source
of knowledge ( middle term )} like perecption { homogencons
example ). Here the example involves a defect in the major term
( Sadliya ) for perception is not invalid.

(2) Perception is invalid { major term } because it is a
source of true knowledge ( middle term ) like n drenm ( homogene-
ous example ).  Here the example involves a defect in the middle
term { Hetu ) for a dream is not a source of true knowledge.

1. The Secience of Thought Pages 57-=58
2. “OTRSEUTE IR STaREiEr: |
HoRoET: At 1)
AR TR FIATEIRAT: |
AR HAAAgaeT d9E 17 .
Nyayavatara. 24, 25. Transtated by 8. C. Vidyabhiisana.
Pages, 21 and 23.
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{3) The omniscient being is not existent { major term )
because he is not apprehended by the scnses ( middle term ) like
a jar (homogencous example ), Here the example involves a
defeet in both the major and middle terms {-8adhya and Ictn )
for the jar is both existent and apprehended by the senses.

(4) This person is devoid of passions { major term } becausc
le is morta) { middle term ) like a man in the street ( homogéneous
example ). Here the exawmple involves doubt as to the validity
of the major term, for it is doubtful whether the man m the street
i devoid of passions.

(5) This person is mortal { major term ) béeuuse he is full
of passions ( middle term } like the man in the street { homogene-
ous example ). Here the example involves doubt as to the validity
of the middle term, for it is doubtful whether the man in the sfreet
is devoid of passions.

{(6) This person is not omniscient ( major term ) hecause -
he is fall of passions ( middle term } like the man in the strect
{ homogencous example ). Here the example involves doubt as
to the validity of both the major and middle terms, {or jt ts donbt-
ful whether the man in the street is full of passions and not
omniscient.”

1. S aToafyweY T, WRAHAI TR T, ST
qraAFecar | aMAfaest T SEgHIgE ard  ouoRa -
g , TACAEIAE SATAATEN | SWAtARE ad, wiia gam
TARIGUSAEA WA, T S, scay e | afkn-
ARt 491, DFONSE  AToEear, THUIgETE, AR SN
dfema | GfyaanaEl agr, sonEsd ger wilgsam,, -
qEST, 285, Q5N TOReeRd dfgtocan, ety adn @9
Gt aun steARisd nfiweaT) TG s vage saRia-
Frre ety d@fgroeag \”? Nyayavatira-viveit,  Translation by
Dr. 8. C. Vidyabhasana.
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The fallacy of the leterogeneous example { Vaidharmya
Dristantabhasa ) is of six kinds, thus :—

(1} TInference is invalid ( major term ) beecause it is a source
of truec knowledge (middle term );  whatever is not invalid is
not a source of true knowledge, as a dream ( heterogeneous
example ). Mere the example involves in the heterogeneous form
a defeet in the major term ( Sadhya ) for a deeam is really invalid
thougl it has been cited as not invalid.

(2) Terception is non-reflective or Nivvikalpaka  { major
terin ) because it is a source of true knowledge ( middle term ) ;
whatever is refleetive or Savikalpuks, is not a source of true know-
ledee, as inferenee ( heterogencous example ). Here the example
imvolves 1n the heterogencous form a defect 1n the middle term
( Radhana ) for inference 1z really a source of true knowledge,
thongh it has been cited as not such.

| (3} Sound is cternal and non-cternal { major term ), becanse

it is an existenee { middlle term ) ;  whatever is not eternal and

non-cternal s not an existence, as a jar { heterogeneous example ).

ITeve the example involves m the heterogeneons form a defeet in

hoth the major and middle terms ( Sadhya and Sadlana ) for the
jar is botls ‘cternal and non-cternal’ and “an existence’,

{4) I{Elpnﬁ is non-omniscient { major term ) beeause he is
a non-propounder of the four noble truths ( middle term ) ;  who-
ever is not non-omuizeient ix not non-propounder of the four noble
truths, as Buddha ( heterogeneous example ). Here the example
involves in the negative form o doubt as to the validity of the
major term { Sadhya } for it is doubtful whether Buddha was
omniscient.

(3) This persen is untrustworthy ( major term ) beeause
he is full of passions ( middle termn ) ;  whoever is not untrust-
worthy 1s not full of passions, as Buddba ( heterogeneous example )
Tlere the example iavolves donbt as to the validity of the middle



184 The Sacred Books of the Jainas

torm ( Hetu ) for it is donbtful whether Buddha is not full of
passions,

{(6) Kapila is not devoid of passions { miajor term ) because
he did net give his own flesh to the hungry ( middle term ) ;  who-
ever is devoid of passions gives his own flesh to the hungry as
Buddha ( hoterogeneous example ). Here the example involves
doubt as to the validity of Doth the major and middle terms
{ Sadhya and Sadhana ) for it is doubtful whether Buddha was
devoid of passions and gave his own flesh to the imngtv”

“gEAE 9% SEETATEL: qﬁar | #F Hmﬁiq?r
(Q) mmi?ﬁ%# (2) SR (3) o afyETeTERR:
(v) dfpama=aiats: (1) dfversmarriera 60 o=@ g
SaftHl 7, WAHAHE IR, 9 Savdeedl 97 R A
wafd 7 47 GAT 93 J TAATAEN | TIAsnA ST qn
At aamEatE an, gl ke groee) e
Jurizera, 47 97 AfFeT W 99, 90 93 AUEERREETR:
VNI | SWasafatEt an, faeaaa: e geam  gean
gzt @ g7 frafaes: @ 7w ag 9 @ ergwaen®y
samRGEEIRtRea | e dfpaenTsafie:, aedar @Am @
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Pariksamukham 185

Hemachandra in his Pramapa-mimamsa lays down that
there are eight varieties of Dristantabhasa according to Sadharmya
and Vaidharmya'. First, he defines and exemplifies the three
varieties of Siadharmya Dristantabhisa as given in the Pariksa-
mukham viz. Sadhya-vikala, Sadhana-vikala and Sadhyasadhano-
vaya-vikala®. Then he defines and illustrates the three varieties
of Vaidharmya-Dristantabbasa viz. Sadhya-vyativeki, Sadhana-
vyatireki and Ubhaya-vyatireki®. Then he mentions the three
varieties Sandigdha Sadhyanvaya, Sandigdha Sadhananvaya and
Sandigdha Ubhayanvaya and the three varieties Sandigdha Sadhya
Vyatireka, Sandigdha Sadhana Vyatireka and Sandigdha Ubhaya
Vyatireka®. Besides these he mentions two varieties Viparita-
nvaya and Viparita Vyatireka and two varieties Apradarfita
Anvaya and Apradar§ita Vyatireka® These last four varieties
are not accepted by all.

smafa: afgan aa: sRafEssodsen @ ooy & § oniee: o
frequrermgrely i eafifimarei gaeea afy a1 e afeans-
wrasafaifeeatit 1’ Nyayavatara-vivriti,
1. “andgeieameEst esemae 1|7
Pramina-mimamsa, [1. 1, 22.

. “oppEeT . Wl TRt WY wiTTOTEr  wredEnn-
ﬁw. u.”. Thid. IL. 1. 23.

3. “Auwrim qrnwERtETE: STt 1)
Ibid 11, 1. 24.

4. “IIER  EIEROMRETHRARRA:  qRemmTsRE-
safavHr wngEEE: 1”7 1bid IL 1. 15.

5. “Fadawaa=afieat 17 Ibid IL 1. 26,

“argfilmaTsaiE 1 Ibid IL 1. 27. _

The eight varieties of Sadharmya Dristantabhiva are thus

summed up by Hemachandra :
P—24
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For example, the author of the Nyayavatdra-vivriti refutes
the view that there are threc other varieties of Sadharmya Dris-
tantabhisa viz. Ananvaya, Apradarfitanvaya and Viparitinvaya
and’ three other varieties of Vaidharmya Iristantdbhisa viz.
Avyatireki, Apradaréita-vyatireka and Viparita-vyatireka.

“Sonte unnecessarily lay down three other kinds of fallacy
of the homogeneous example { Sadharmya Dristantabhasa } viz.
(1) Un-connceted { Ananvaya ) such as, this person is full of
passions ( major term ), heeanse he is a speaker ((middle term )
like a certain man in Magadha ( example ).  Here though a certain
man in Magadha is both a speaker and full of passions, yet there
is no inseparable connection between “being a speaker” and “being
full of passions”. _

(2}  Of connection unshown ( Apradaréitanvaya )} such as,
Sound is non-eternal ( mojor term ) hecause it is adventitions
{ middle term ), as a jar { exawmple ). Here though there is an
inseparable conncetion between ‘adventitions’ and ‘non-eternal’,
yet it has not been shown in the proper form, as :——"Whatever is
adventitious is non-eternal as a jur’. [ Dignaga the Buddbist urged
the necessity of converting the example into a universal proposition
with a view to show the connection between the middle term and
major term in the proper form 1.

(3) Of contrary connection ( Viparitanvaya } such as :—
Sound is non-eternal ( major term } because it is adventitious,

“oreafe: WuAtEs: eHEe: afgude g
QIR gl fodearss: aRiEra S anwe-
eI

The eight varicties of Vaidharmya Dristantabhasa are men-
tioned by Hemachandra as follows :

AT IATEA IR TSI Gf‘:{fqmwml%aﬁq:w
smafrEfranTTIT SriratRRsE R e u-
T WAt |
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( middle term ). Here if the inseparable connection ( Vyapti) is
shown, thus ‘whatever is non-eternal is adventitious as a jar’ instead
of thus: ‘Whatever is adventitions, Is non-eternal as a jar’ the
example would involve the fallacy of contrary connection”.

“Some unnecessarily lay down threc other kinds of fallacy
of the heterogeneous exanmple ( Vaidharmya Dristantabhasa ) viz.
(1) Unseparated ( Avyativeki ) : This person is not devoid of
passions ( major term } because he is a speaker ( middle term ) ;
whoever is devoid of passions is not a speaker as a piece of stone
( heterogeneous example ).  Iere though a piece of stone is both
‘devoid of passions’ and ‘not a speaker’, yet there 1s no unavoidable -
separation { Vyatireka Vyapti ) between ‘devoid of passions’ and
‘a.speaker’.

(2) Of separation unshown ( Apradardita Vyatireka ) Sound
is non-eteinal { major term ) becaunse it is adventitions ( middle
term ) just as etheir (example). Here though there is an nn-
avoidable separation between ‘adventitions’ and ‘eternal’, yet it has
not been shown in the proper form such as ‘whatever is not adven-
titions is cternal, just as ether’. [ Digniga the Buddhist arged
the necessity of converting the heterogeneous example into a univer-
sal negative proposition, with a view to point out the connection of
the middle term and major term |

(8) Of contrary separation ( Viparita Vyatireka ) : Sound
is not eternal ( major term ), because it is advenirtious ( middle

1. “ag | q?(“u’-"&l em"anneaag?ﬁ dg a4 ma&’rsuqﬁm-
wa) fyotiaaera | a9 siaeaay adr, e falie: gen argeng
ETETAd, 211 ggaly Peepged TR SRy T GSATaAT g8t
oty Y Y A &Y @ (R sacefag tieaatsd ZEN | a9l
mEfiaTeRe aur, sifren: @sy: Faweald, WAl | ¥ Agafy e
ssrivsfar enfu aifEan a9 9 uwifE ofy emmRiaesar oo |
T am, sifvea: 7155 gawead | egufam wgfaed &9 T
qza‘fiﬁrﬁq‘ﬁawﬁlqﬁmq fagQaraa: 117 Nyayavatara-vivritl,
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term ) ; whatever is eternal, is not adventitious, just as ether
( example ). Here the example has been put in a contrary way,
for the proper form should have been : ‘Whatever is not adventi-
tious is eternal just as ether’?,

Hemachandra agrees that Ananvaya and Avyatireki might
be excluded from varieties of Drigtantabhasa®.

FIEITTATE; 91393y fHRagdmar | vs |

46. Balaprayogabhasah paiichavayavesu kiyaddhinata.

witanrad 3y gaeary afdwd afyed s agrw: v
47. Agnimanayam deso dhiimavatvat yadittham tadittham
yatha mahanasah.

1. “q¥: q’{sﬁ mmwzi’r f‘aqwnfﬁam qﬁxamw-
ssafrnsHRirafiRshindeaites | 3 semf: sgweay 390
o | AW f§ ssafReRiRE am, s whig Rk ger
e ISR @ g HeEy | | aw eieeave o |
ggaty frdmgmrer, swd smax anfy sywen safwfag: seaf-
Yreaffy 1+ @R e Rimsatimaiee g, WA ey FERCE,
arrmERE fagaisty =it afta awRe sgwie gia geany
fadesafies: gTORTREY @, ol e FI%AN, SEaA sawa-
pEnl agEas afied waf auremi wom Pt
fagdmeataifeeay |\”  Nyayavatara-vivriti.

2. “47 SATIACARNEEN HOHEIETEE, T Q-
W AN O AT senfy TREEAA: woafu aifter due.
M SiteEre gnl @ fad  afEemmdesrsaiieaem
AT Y FEMEE AN | e, e g3 @ Pewe gl
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TRTEATAT ST ST |
AFIZIACS g st |1

Bhagya to Aphorism II. 1. 27 in Pramapa-mimamsa,
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g\aaiwmﬁwfa T U ¥ )
48. Dhumavanichayamiti vi.

areTg fiwmna, awatETd U ve |

49. Tasmadagniman dhumavandéchayam.

ST AFA-FTATATTIE N Qo i)
50. Spastatayd prakrita-pratipatterayogit.
46. The fallacy of Bala-pravoga consists of absence of one

of the five limbs ( of syllogism ).

47. This place is full of fire as it is full of smoke. Where
there is smoke there is fire. As for example, a kitchen.

48.  Or, this is full of smoke.
10, So it is full of fire and it is full of smoke.

50, As clear understanding of the real thing is not esta-
blished from it.

Commentary
In Chapter IIT; the five limbs of syllogism bave heen des-
. cribed.  These are as follows t—
1, . This hill is full of fire { Pratijia ).
9. Because it is fall of smoke ( Hetu ).
3. Whatever is full of smoke is also full of fire, as a kitehen
( Udaharana }.
4. 8o is this hill full of smoke ( Upanaya ).
5. Therefore, this hill is full of fire ( Nigamana ).
It Las been mentioned in that Chapter, that only the first

two are really neeessary for inference. the last three being only
used to convince children.

Fallacy in using syllogism to convince children arises if we
do not mention all the five limbs of gyllogism ; e. g if we mention
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only the first three or the first four of these limb=.  This fallacy
also arises if we mention these in a wrong order 1. ¢. if Nigamana
be mentioned before Upanaya for this debars a clear understanding
of the real thing.

IEE TR TR FATEIIFATSHTAATTATATGY, || @8 |
51, Rﬁg;léve-ﬁumoi1ﬁ.k1'§nt;1puruSm’achanﬁjjﬁ.taunz‘igmﬁﬁ-
bhasam.

97 'T{mﬁ'% tﬁ‘qmm afsr arged qoTasT: el
~ 52, Yathda nadyastive wodakariayah santi  dbhavadhvan
manavakah. '

wge eRagrnaata g T oz |

53. Angulyagre hastiyiithagatadista iti cha.

faamgTa 0 W i

54, Visamvadat.

51. Fallacy of Againa avises from words of a person  seized
by attachment, hatred, mistake etc.

52.  As for example, Run boy=.  There arve o Lurge quantity
of sweetmeats on the river-bank.

53, Or, one hundred clephaﬁts are standing on the tip of
the finger.

54. Because ( these ) want ( the clement of Pramana ) viz,
true knowledge.

Commentary

Agama has been defined in Aphorism 99, Samuddesa IIL
as the knowledge of objeets got from words of reliable person ete.
{ viz. seripture ). Now, the words of persons who are not reliable
and who may be actuated to deceive people are examples of Agama-
bhasa. If one utters a falsehood urging that there are sweetmeats
on the banks of a river and urges boys to run to the river side,
this will be an example of fallacy of Agama. Further, if one
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says what is impossible viz. one hundred elephants are standing
on the tip of a finger, it will also be Agamabhasa. Jain logicians
also say that when true scripture is mis-quoted to support a false
proposition, we have an example of Agamabhisa.
»_e *

geqaAna® wATorfenrE deararag i a. i)

55, Pratyaksamevaikam pramanamityadi sankhyabhasam.

Srerrfimer geawm wEwTEfaem wggar-
srfagrataamsarg v aj

56. Laukayatikasya  pratyaksataly  paralokadinisedhasya
paravudhyadedchasiddheratadvisayatvat.

- Xy *
gtna-gieTinannsc-Afadammt gegaE-
An )

FRGRTATATETATA Frw T Rsa fma i @9 |

57.  Sangata-sgikhya-yauga-prabhakara-jaiminiyanam  pra-
tyaksanwminagamopamanarthapattyabhavairekaikadhikairvyaptivat.

HHATATAZ (AT AHIATAGETL N &g N

58.  Anumanidestadvisayatve praminantaratvam.

¢

ARENT SATTAIITTEY QTGN SATHTOTERTETa-

TITTRIQT | @ |

50, Turkasyeva vyipticocharatve pramipintaratvam apra-
manasyivyavasthipakatvat.

qferaTaNgE T ATHATT 1| §o ||

60. Pratibhisa-bhedasya cha bhedakatvat

55. Soankhyabhisa ( Fallacy of number ) is maintaining
‘Pratyaksa is the only Pramana’ ete.

56.  Becausc according to the view of the followers of Chir-
vaka philosophy the other world is denied from Pratyaksa and
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knowledge of others cannot be derived { from Pratyaksa ), so these
cannot be the subject matter of it { Pratyaksa ).

87. Like Vyapti in ease of the followers of the Buddhist,
Sankhya, Nyaya, Prabhakara (schoal of Mimamsa philosophy) and
Jaimini ( school of Mimamsa philosophy } who accept Pratyaksa,
Anumana, Agama, Upamana, Arthapatti and Abhava exceeding
one by one (in their doctrines respectively ).

58. Knowledge of others heing the subject of Anumana ete.
will become another Pramana,

59. Tarka also being understood from Vyiapti will become
another Pramana. For that which is not Pramfna cannot esta-
blish anything, '

60. Because there is a difference aceording to difference of
illumination.

Commentary

There is a great difference of opinion among Indian philo-
sophers regarding the number of Pramaga. According to the
Charvaka view, there is only one Prawana viz. Pratyaksa.  Accor-
ding to the Buddhist philosophy, there are two Pramanas viz
Pratyaksa and Anomana. In Vaifesika philosophy, Pratyaksa
and Anumiana are accepted as Pramanas for according to this
philosophy the Praminpas Sabda ete. are included within Anumana.

In Bankhya philosophy, three Pramanas vie. Pratyaksa,
Anumana and Agama have been accepted. In Nyaya philo-
sophy, four kinds of Pramanpa viz. Pratyaksa, Anumina, Upa-
mana and Sabda have been mentioned. In Mimamsa phtlosophy
those who follow the school of Prabhakara mention that there are
five Pramapas : Pratyaksa, Anumana, Upamana, Sabda and Artha-
patti, and those who follow the Bhatta school mention that there
are six Pramanas viz. Pratyaksa, Anumana, Upamana, Sabda,
Arthapatti and Abbava.

In Pariksamukham it is mentioned that denial of any kind
of Pramapa as accepted in this work will lead to the fa-lla,c_y of
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Sankhyabhasa ( fallacy with reference to the number ).. Tt is urged
that an example of this fallacy is the view of the Charvaka philo-
sophy that there is no other Pramana except Pratyaksa. For the
other world or knowledge of others cannot be derived from
Pratyaksa Pramana. That knowledge which cannot know an
object eannot establish the existence or non-existence of that object.
So the Charvaka philosophy cannot establish the non-existence of
the next world, or the existence of knowledge of others through
Pratyaksa.

Again the knowledge of Vyapti has to be accepted separately.
So the view of philosophers who accept two, three, four, five or
six Praminas commit the. fallacy of Sankhya ( pumber ). For
example, if Charvaka will say T will prove the other world by
Anemana (inference ), he will have to aecept a Pramana other
than Pratyaksa. So the view of Charvaka that there is only one
Pramiana viz. Pratyaksa, becomes vitiated by Safikhyabhasa.

Again, some like the Buddhists accept Tarka to be a sepa-
rate Pramina to establish Vyapti, The fallacy will be similar as
shown in the acceptance of ‘inference’ by the Charvikas for Tarka
will increase the number of Pramianas as accepted by these philo-
sophers. It cannot be said that though Tarka is accepted, it is
‘not accepted as Pramana. To bold such a view will lead to the
failure of establishing Vyapti for if Tarka be not accepted as
Pramana, Vyapti will not be established by it. That which is not
a Pramana cannot establish an object. So if we accept establish-
ment of Vyapti by Tarka, we must accept Tarka to be a
Pramana.

There is a further reason for accepting Tarka ete. as
Pramanas. Where illuminations are different, Pramanas must
also be different. In Pratyaksa, Tarka etc. the illumination is not
the same. 8o these must be treated as different Pramanas.

famarara: g faRy g9 ar @dsm &g 1
81, Visayabhasal samanyam vieso dvayam va svatantram.
P—25
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4T GfEaTgATa TR | ] 1

62. Tatha pratibhasanat karyakaranachcha.

FANET B0 G FATAYEAAT I &3 1l

63. Samarthasya karane sarvadotpattiranapeksatvat.

qurng R qftonfieaneayr aga@mE@ ) &2 U

64. Parapeksane parindmitvamanyatha tadabhavat.

e e
FYAGAYET ARTHRATT T3 N ]} Al
65. Svayamasamarthasya akarakatvat purvavat.

61. Visayabhasa ( fallacy of object ) { happens ) where
Samanya or Visesa or both of them ( arc ) separately { accepted ).

62. As it appears like the same, and as it does not do any
work. '

63. Accepting it to be Samartha ( effective ) will lead to
creation ( of result ) at all times, being independant.

6+. On accepting dependency on other (causes), the quality
of being modified will have to be accepted as otherwise, this does
not exist.

¢5. Because, that which iz ineffective in itself cannot cause
anything as the former.

Commentary

Fallacy of Visaya ( object ) arises when we say that the
object of Pramana is only Samanya or only Videsa or that
Samanya and Vifesa are separate objects of Pramana. In objects
oply Saminya etc. are not seen and only Simanya ete. cannot
produce any result. On accepting that Saminya ete. can effect
something we are led to two stand-points viz. whether Samanya
ece, efféed anydiing defng Samartha ( efféctive cause } or Asamartha
( non-effective canse ). If we accept that Samanya etc. effect things
being Samartha, we will be led to the inevitable conclusion that
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effects will always arise for no other thing than Samanya ete. will
be required to produce effects. If we maintain that Saminya etc.
require other aceessories, we must maintain that it consists of
modification, Whenever we accept accessory causes for production
of an effect, the conclusion is inevitable that modification will occur.
To accept the second view viz. that Samanya ete. produce effect
being Asamartha will not be proper. A cause which is Asamartha
cannot produce anything either before or after combination with
aceessory causes. So Samanya efe. if taken as Asamartha will
not be able to produce any result.

®ETHTE gATIT i formAa a0 38 0

66. Phalabbasam pramanadabhinnuyp bhinnameva va.

AR ATSTTEHTIIIR: || &9 ]

67.  Abhede tadvyavaharanupapatteh.

F|IGATY 7 AqHEIAT  RETACIESANTATRES-
T |} 8¢ 1

68. . Vyavrittyapi na  tatkalpand  phalantaradvyavrittya-
phalatvaprasangat

THTOTSTHRAITIATAETET | &R ||
60, Pramipadvyavrittyevapramanatvasya.
AEHTGATENAISAT: 1} Yo ||

70. Taswmadvastavo'bliedah.

A} AT AR || 92 ||

1. Bhede tvatmantaravattadanupapatteh.
smarastraam (1 o g

72.  Samavayctiprasahgah.

66. Phalabhasa ( fallacy of result ) is either separate or
not separate from Pramana.
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67. If we accept inseparableness, its ( separate ) nse cannot
hapypen.

68. Its imagination by its opposite cannot ( be accepted )
for ( we ) shall have to assume { then ) non-result by its opposite
( e g. ) another resuit.

69. Just as Apramdna is derived from Pramana by holding
the opposite.

70. 8o, really there 13 no difference.
71, (It) difference ( be accepted ), it will not be derived as
in the case of another soul.

72. There will be Atiprasanga ( if we urge ) Bamavaya.

Commentary

Phalabhasa ( fallacy of the result of Pramana )} is either
separate from ramana or inseparable from it. If we aceept  that
the result is always inseparable from Pramina, we cannot say as
usual that this is the Pramanpa and this is the result. = If it is
mentioned as is done by the Buddhists, that the result will be
understood by absence of non-result, it will not be correct. For
non-result can then in a similar manner be understood by result of
a like nature just as the Buddhists agree to Apramana by absence
of Pramana of a like nature.  If non-result is taken to be imagined
in all eases, there will be nothing as result in this world. So it
must be accopted that there is a real difference between Pramaga
and its result. But it cannot be =said that the difference Is
absolute. For in that case there will be the following difficulty.
The result of Pramana in a being other than wmyself is separate
from me. If the difference of Pramana and its result is taken as
absolute the result of Pramfna of my own soul will also be different
from me. It will therefore become hmpossible to say “this result
is the result of my Pramana”. Tf you urge that though Pramana
and its rcsult are separate, still according to the relation-ship of
Samavaya { co-inherence ), wherever there will be Pramana in a
soul, there will also be the result by relationship of co-inherence,
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we will reply that there will be the fault of Atiprasanga viz. as
Samavaya has been accepted as Nitya ( eternal } and Vyapaka
( pervasive ), all souls will huve the quality of equal co-inherence,
and it cannot be that in a purticular soul Pramina and the result
will exist in relationship of Samavaya.

TRTAGTATET gEATgriiaT aftearfimaiay
arfem: |raRAgTaTET afraTfaT Teonyser w oz

(3. Pramanatadabhasau dustatayodbhavitaw  parihritapari-
hritadosan vadinah sadhanatadabhisan prativadino diisanabhiisane
cha.

73. Pramana and its Abh3isa being shown as faulty and
being made free from or connected with fault will be Sadhana or
its Abhasa in ease of the Vadi and Dusana ( fault) or Bhaisana
{ adornment ) respectively of Prativadi ( opponent ).

Commentary

I a disenssion between two persons, one nses Pramana first.
He is called the Vadi s opponent is known as Prativadi.
When the Vadi uses a Pramipa his Prativadi may-cay that this
is faudty.  If the Vadi ean show that the fault urged is veally non-
existent, lie wins in tle argument and the Pramina becomes
Sadhana in case of the Vadi and Dusapa in case of the Prativadi.
If aguin, at the outset the Vadi uses Sadhanabhasa and the Prati-
vadi points out the fault which the Vadi fails to vefute, then this
Badhanabhasa becomes Dusana to the Vadi and Bhisana to the
Prativadi.

Hemachandra defines Diisana us the words by which faults
like Asiddha, Viruddha ete. are shown in propositions!.  There
can also be Diisanabhsa viz. an apparent Diisana though really
it can be proved to be non-existent®. Vada is laying down of a

1. “EaaEEgaE goon 11” Prawana-mimamsa, 11 1,28,

2 “HYTRTGHE FIOTHIET TG0 11

Pramana-mimamsa 11, 1. 29,
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proposition and its faults in the presence of members of a council
and others to prove the real thing®. When the Vadi lays down
a proposition, the Prativadi finds out its fault. Again when the
Prativadi lays down anything, the Vadi finds out its fault. The
utterances of the Vadi and Prativadi in this manner are vada®.

Hwagrag iRt || o2 il

71, Sambhavadanyadvichdeaniyam.

74, Other { varieties } whicli exist, are to be uaderstood by
reasoning { from other works ). '

_ Commentary

In Pariksamukham, Pramina only is described in detail.
But it has been laid down that Pramina as well as Naya are
means of instruction { comurRRM:? Tativarthe Sttra L 6 ) by
which right faith is established. In this aphorisim it is mentioned
that Nayas ‘are not described in detail in this work but may be
learnt from other works®. '

1. “eeqdTons SRAFRERy amagueEgd A
Pramafga-mimamsa IL 1. 30.
9, ‘ramefagd Wiy |qnd, aagfaum gl g, ofe-
SRy et et armfiar R ol a3 iR g
sfETRAIST anagee aatREeal sealerd 3@ 17 Bhasya

to Pramana-mimamsa. IL 1. 30. Hemachandra says that Vadi,

Prativadi, Sabhapati ( the president or umpire } and members of
the Council—these four wre limbs of a discussion. The members
of the Council must be impartial, learned, efficient in discussions
and capable of balancing the arguments like o scale “TAHARI-
TR g agEdfaar wfion | arsERgeregeEan o
sireer: 17

3. ‘“ThrgfganE W IEEER Taeel | SeEReaiEe
fraroiafig g affees3q 1’ Prameya-ratnamalg.
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Nayas ave mainly divided into two classes: (1) Dravyar-
thika Naya and (ii) Pavyayarthika Naya, Drayyarthika Naya
is subdivided into {(a) Naigama (b) Sangraha and {c) Vyavahar
and Paryayarthika Naya is subdivided into (a) Riju-siitra
(b) Sabda (c) Samabhirudlia and (d) Evambhata’.

Siddhasena mention= :  “Since things have many characters
(that is, may be conceived from many points of view ) they are
the objects of all-sided knowledge { omniscience ); but a thing
conceived from one particular point of view is the object of Naya
( or onc-sided knowledge )=,

“Objects whether intrinsic or extrinsic, possess many different
characteristics, and may he taken from different stand-points.
They are understood in their entire character by omniscience alone,
while to take themn from a cortain stand-point is the scope of Naya
( the one sided method of comprehension ).

To be more clear, Ali that exists is capable of being known
and as sucl is an object of knowledge and each substance is pos-
sessed of innumerable attributes. We sometimes take a partial view
of reality and sometimes we apprehend the whole reality. The
former view is known as the Nuya or the theory of stand-points,

- whereas the latter is called the Pramapa or complete comprehen-
sion™.

A Naya denls with only the particular aspect in view of the
apefskel but it does not deny the existence of the remaining attri-

. cam T &t FaliEwEimieiEa . @ EmtiEem
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Prameya-ratnamala.
2. “eryemraTeRs aeg T edtEm |
uERmatsat auea fway wa 12 Nyayavatara 29,
3. Ibid. Note to the above by Dr. 8. C. Vidyabhiisana.
4 ‘oweRm qmemie, R @ ©” Quotation

in Tattvartharijavarttika,
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hutes. 'When we speak of the colour of gold, we make no mention
of its weight, touch, taste, smell and other attributes but our state-
ment does not mean that gold is devoid of all the other attributes
besides colour. When speaking from a limited point of view, Jain
scholars prefix the word Syit to every such predication to signify
that the object is of a particular type from u particular stand point
but it is not so from other points of view. ‘Syit’ suggests the
existence of other attributes but does not give primary importance
to them. This is the differentinting peoint which kelps in accuracy
of expression by a scholar of the Jain school of thought. One
school of philosophy might say that all that exists is momentary
and another school might say that reality 1s permanent.  Jainism
reconciles both these seemingly contradietory statements by pointing
ont that the first view is true from the stand point of modifications
only which are subject to change cvery moment and the second
view is also correct from the standpoint of elements of which the
" thing is composed. One sided systems of philosophy deny the
existence of attributes other than what they udopt, whereas the
Jain point of view admits their cxistence though these are not
deseribed being not of primary importance. This Nayavada or
Syadvada system is the distinetive feature of Jain philosophy and
logic,

The Nayas have broadly been classified as Dravyarthika i e.
statements which refer only to the general attributes of a substance
and not to the modifications which the substinee is constantly
undergoing and (2) Paryayarthika 1 e. statements whicl refer to
the constantly changing conditions of a substance.

The Nayas are further classified into (1) Artha-naya and
(2) Sabda-naya. The former deals with the objects and the latter

1. A detatled description of Nayas and Saptabhangi (seven
modes of predication} has been given in Pages LII—LXXXV of
the Introduction to FPaichastikdya-samayasira Vol JII of The
Sacred Books of the Jainas.
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lays emphasis on the words and their grammatical signi-
ficance.

The Nayas have again been classified as (1) Nuaigama, (2)
Sangraha, (3) Vyavahara, (4) Riju-sitra, (5) Sabda, (6) Samabhi-
ridha and (7) Evambhiita. The first three are subdivisions of
Dravyarthika because they deal with objects and the last four are
the same of Paryayarthika Naya because they are concerned with
the modifications of substances.

[. Naigama ( Not literal or figurative ). When we speak
of a past or future event as a present one, we have an illustration
of this Naya. It is of three kinds relating to past, present and
future. If we say on the Diwali day “Lord Mahavira attained
liberation to-day” we mean that this day is the anniversary day of
the past event. Again, we sce a man booking his passage and on
our query, he says “I am going to England” This is a figurative
way of spesking about a present event. Further, when we see a
man making a fire and on our questioning him, he says “T am
cooking”, he really speaks of a future event for which he is making
only a preparation,

II. Samgraha ( common or general ). When we use a
- word denoting a class to mean the whole, we have an example of
this Naya. By using the word Dravya we take the six kinds of
Dravyas, taking only the general attributes of Dravya ( substance )
and not considering the distinguishing features.

IIE. Vyavahiira ( distributive ). When we divide or sepa-
rate a general term into its classes, orders, kinds or species, we have
an example of this Naya. For example when we speak of Dravya
( substance ) implying its six subdivisions soul, matter, space, time,
media of motion and rest, we have an example of this Naya.

By Bangraha Naya the generic properties alone are taken
into consideration without any cognizance of the particular proper-
ties and by Vyavahara Naya the particular properties alone are
considered.

P—26



202 The Sacred Books of the Jainas

IV. Riju-siitra { the straight-expression ). This Naya takes
into account of (1) the actual condition at a particular moment and
(2) the actua! condition for a long time. The first variety is called
Stiksma ( fine ) and the second Sthula ( gross ). A soul with a
momentary good thought is an example of the former while a man
with a human condition for a life time is an example of the
latter,

By this Naya a thing as it exists at present is considered
without any reference to the past or future. The followers of this
Naya say that it is uscless to poader over things as they were in
the past or will become in the future. All practical purposes are
served by the thing itself as it exists at the present moment.

V. Sabda ( descriptive ). This Naya includes grammatieal
correctness and propriety of expression. From this point of view
we can use the present for the past tense, plural for the singular
number, faminine for the masculine gender ete. An example of
the first is when we speak “In 1066 A. D. we see the Normans
attack the Anglo-Saxons”. The second is illustrated by the use
of “you” for one man. The third is exemplified by the use of a
masculine name €. g. Lord Nelson for a vessel which is used in
feminine gender.

VI. Samabhiradha ( specific ). - This Naya is employed
when we give a word a fixed meaning out of several which it has,
This is exemplified by the use of the word ‘Nut’ to denote an extia
smart man or “Dread nought’ to denote a particular kind of
warship.

VIL Evambhota (active). When we restrict the name
to the very activity which is connoted by the name we have an
example of this Naya e. g. when we call Stratford on Avon by that
name only so long as the town stands on the banks of the river
Avon?t,

1. “H G ST GREIARITEeRIa 7L I Tattvar-
thadhigama Sutra I. 33. See The Sacred Books of the Jainas
Vol IL. P, 45,
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Amongst these Nayas, the range of each becomes more and
more fine according to their position in the list as mentioned
above?®.

These Nayas deal with the various aspeets of reality from
their particular angles of vision, but they do not predicate the non-
existence of other points of views. When one point of view be-
comes primary, the others become of secondary importance. It is
incorrect to suppose that only a particular Naya is correct and
others are erroneous. As a matter of fact all these stand points
are equally true and valid and lead to correct knowledge, provided
that they do not deny the existence of the other points of view, for

wemhifaarddesmmd Am: | avrakR R @t
AR TATEN GReRHRT Ay | dngeniarmatat fifigde-
waecl SEgR: | Ry W guaf aemud o skggE 1 Rindew-
gEfEiEntafor maa | ARy, enhiiee |
FTIEHT ATAATARARITATT g 17 Sarvartha-siddhib.

The definition of Nayas with Nayabhasas is thus given in

Prameya-ratna-milg :
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one will be wholly untrue without the existence of others. In other
words, the valid Nayas are inter-dependent and when they become
independent, the result is that their very nature is annihilated. For
example, the inter-dependence of cotton threads is posseszed of the
potentiality of warding off cold and providing comfort to the  body,
but if each of these threads become independent of others, these
will not be able to serve the aforesaid purpose. This pinciple is
applied to the doctrine of Nayas. Acharya Amritachandra Siirt
has mentioned that as a milk-maid draws part of the rope of the
churning rod by one hand loosening the other part to get butter
out of curd, so the Jain doetrine of Naya gives prominence to a
particular attribute leaving aside the other views and by this means
churns the nectar of reality { Tattva )*. :

The harmonions combination of these co-ordinating Nayas
paves the way to right faith ( Samyog-daréana )®.

This aphorism of Pariksamukham has been given an alter-
native explanation by Anantavirya. He says that besides being
explained as above, we may take this aphorism to mean “Vada-
laksmana or Patra-laksmana which are mentioned elsewhere should
be noted heye.

Vada has been defined as words which establish their im-
port®, Patra is defined as a sentence the limbs of which are well-
known and which establish the import which it desires to convey

s srafy St Hifadamaatig |

Purusartha-siddhyupaya, Verse 225,
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and which consists of correct und unambignous words having a deep
significance’.

According to this interpretation the Aphorism will mean that
Vada and Patra have not been described in this work, hut these
should be studied from other works where the same have heen
freated in detail.

AR SR |
dfae aea e qiATEAag Saang, )

Pariksamukhamadaréam hevopadeyatattvayoh.
Sanvide madrido valah pariksgdaksavad vyadham.

1, having little knowledge ( like a child ) have written as one
who is conversant with Pariksdi, { this work ) Pariksamukham
( resembling ) a mirror for understanding of realities to be accepted

-

or discarded.
Commenitary

The author Manikyanandi in this concluding verse of his
work shows humility by describing himself as a child having little
knowledge. This work is compared to a mirror. As good or bad
looks of a person adorned with ornaments are seen in a mirror so
. things to be accepted ov disearded will be determined by this work

by means of Pramipa®. As a man conversant with Pariksa®

1. “gfgmEad a Sgemdes a9Fq |
R eangtarged 7 Thid.

2. gy wrAAsTERdleaen Aveed i @1 sfifidegg-
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et Frwoad 17

3. Partksi is a full disenssion used in finding ont the
strength and weakness of various arguments which are opposed to
one another.  ‘Pari’ means ‘full’ and ‘Tksanam’ means discussion of
of subjects,  Vide :
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completes the work undertaken by him, so the author also bas
completed this book™.

End of Samuddeda VT,

Frys.
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Prameva-ratna-miali.
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Saddar§anasamuchchyaya (Haribhadra) Yabovijaya Granthamsili, Benares.

Sadhanamaly  Edited by B. Bhattacharya. Gaekwad'’s Oriental Series
Baroda,
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Samaya sara { Rundakunda ) Brahmachari Sitalprasad, Surat.
Sammati Tarka { Siddhasena ) Puratattvamandir, Ahmedabad.
Sanjivani ( on Meghadiatam } (Mallinatha) Nirnaya Sagar Press, Bombay.
E;aﬁkaravijaya { Midhava )
Sankhyakarika { Jévarakrigna ) Chaukhamba Sanskrit Series, Benares,
Sankhyapravachana Siitra. Jivananda Vidyasagar, Calentta.
Saptabhangitarangini ( Vimaladasa ) Rayachandra Sastramala, Bombay.
Sarvadaréanasamgraha ( Madhavicharya } Ed. by V. 8, Abhayankar.
Sarvartha-siddhih (Pujyapada Devanandi) Kalapa S8arma, Kolhapur, 1903.
Science of Thought, (C. R. Jain) Central Jain Publishing House,
Arrah, 1916,
Siddhi-vini{chaya ( Akalaika )
Sloka.varttika { Knmdrila Bhatta ) Lazarus & Co., Benares.
érfmadbhagavadgitﬁ. Nirnaya Sagar Press, Bombay.
Svayambhii-stotra { Samanta-bhadra ) Brahmachari Bitalprasad, Surat,
Suvalopanigsad., Nirnaya Sagar Press, Bombay, v
Syadvadaratnzkara ( Devastri ) Arhat Prabhakara Karyalaya, Poona.
Syadvadaratnakaravakarika ( Ranaprabhastri )
Tarkika-raksa (Varadargja) Ed. by V. P. Dvivedi. Lazarus & Co., Benares,
Tarkakauvmudi { Laugiksi Bhaskara ) Nirnaya Sagar Press, Bombay.
Tattvachintamani ( Gange$a )
Tattvarthidhigama S@tra ( Umasvami) Sacred Books of the Jainas
Vol IL, '
Ta-Tang-Hsi-Yu-Chi { Yuan Chwang ) Tr, by T. Watters,
Tattvartha-rdja-varttika { Akalanka ) Pandit Gajadharlal, Benares, 1915,
Tattvartha-sira. Sanatan Jain Granthamala, Bombay, rgos,
Tattvartha-§loka-varttika { Vidyanandi ) Nirnaya Sagar Press, Bombay.
Vaifesika Stitras ( Kapada } Lazarus & Co. Benares,
Vakyapadiya ( Bhartihari )
- Vasavadatta ( Subandhu ) Ed. by Jibananda Vidyasagar, Calcutta.
Vedanta-paribhaga Ed. by 8. C. Ghoshal. White Lotus Publisking
House, Calcutta,
Vedanta-Sfitras. Nirpaya Sigar Press, Bombay,
Viévakosa ( First Edition ) Ed. by Nagendranath Basu, Calcutta,
Vivekavilasa ( Jinadatta Stiri }
Yajfiavalkya samhita. Anandasram Series, Poona,
Yadodharacharitam,
Yoga-Bittras ( Patéﬁjali } Anandasram Series, Poona.
- Yogavatistha Rimayana, Nirnaya Bagar Press, Bombay.
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Journals.

Anekanta { Hindi )

Annals of the Bhandarkar Oriental Research Institute Vols, 11, XIII,

Jain Gazette, The

Jain Hitaisi { Hindi ) Bhag II.

Jain Jagat { Hindi } Year 1X, Vol. 15.

Jain Sahitya Bam$odhaka { Hindi ) Bhag 1 Anka 1.

Jain Siddhanta Bhaskar { Hindi ) Bhag 2 Nos, 1, 4 Bhag 3. No, 4
Bhag 4 Nos. 1 and 3.

Journal of the American Oriental Society Vol. 31,

Manuseripts.

[ Preserved in Jain Siddhinta Bhavan, Arrah ]
Arthaprakagika ( Panditicharya 7 )
Nyayamanidipika { Ajitasenachirya )
Prameyakanthika ( Santivargi )
Prameya-ratnamilinkara { Charn.kirti ).



ALPHABETICAL INDEX OF THE APHORISMS.

A

Abhede tadvyavaharanupa
(VI 67)
Abht@idatra chakre { IIL, 91 )
Agnimanayam desah { IIL 31}
Agnimanayam defastathaiva
(1L 95)
Agniminayam defo dhitmavatvat
(VI a47)
Ajdana-nivritti ( V. 1)
Akade nityepyasya { V1. 32)
Anekantatmakam { 11, 8¢ )
Abgulyagre hasti ( VL. 53 )
Ani$chito parvarthah (L 4)
Anigladhyaksadi ( III, 22 )
Anigto mimamsaka ( VI, 13)
Anuménidestadvigayatve
_ (VL s8)
Anuvrittavyfivritta { IV, 2 )
Anyatha tadaghatanit ( 111, 33 )
. Aparinami fabdah ( V1, 17)
Apanrugeyal $abdo { VL 41)
Aptavachanzdi ( Il 99 )
Arthantaragato { IV, 9)
Arthasyeva tadunmukhataya
(L7}
Asambaddhe tajjfianam { VI, 10}
Asatsattgnidchayo ( VI, 22)
Asti sarvajfio { I1IL 29}
Astyatra chhaya { 111, 67)
Astydtra dehini ( IIL, 66 )
Astytatra dehini { ITI, 88 }
Astyatra matulinge { I1I, 70)
Asvasamvidita { V1. 2)
Atajjanyamapi (I1. 8)
Atasminstaditi ( VL, 8)

195
135
100

136

138
152
173
134
190

94
162

Ig1
147
1ol
163
178
137
181

34
161

168

99
128
128
134
129
156

68
160

Avaibadye pratyaksam ( VI, 6} 158
Avidyamananiéchayo { VI, 25} 168
Avidyamanasattikah ( VI. 23} 168
Aviruddhanupalabdhik ( 1IL 78 } 13§
Aviruddhopalabdhi ( IIL, 59) 122
B
Balaprayogabhasah { VI. 46 ) 1848
Bilavyutpattyartham ( 1IL 46 ) 111
Bhibyatitayor ( 1IL 62) 125
Bhede tvatmantara ( VI, 71) 195
C
Chaksit rasayor { VL. 5} 157
D
Darfana smarana ( IIL, 5 ) 84
Dhitmavanéchayam ( VI, 48 ) 189
Drigfantabhas { VI. 40) 178
Dristanto dvedha ( 11T, 47 ) 112
Dri$to’pt samaropat (1. 5 ) 37
E
Ekasmin dravye { IV. 8) 150
Etaddvayamevanumanaigam
(1il. 37) 104
G
Ghatamahamatmang vedmi
{L8) 39
Gosadriso gavayah (1IL 7) 84
Govilaksano mabisah (111, ) 84
H
Hetuprayoge hi ( I1I, 96 ) 136
Hetorupasamhara { II1. g0 ) 115
Hetvabhasa asid¢ha ( VI, 21) 166
Hitahitapraptiparihdra (L. z) 30



I
Idamanumanabhisam ( I 11) 162
Idamasmaddaram ( 111 9 } 84
Idamasmin satyeva ( 1L, 12 ) 87
Indriyanindriyanimittam (1. 5) 6o
Istamavadhita ( IIL 20 ) 94

K
Karanasya cha (11, 10) 71

Karmavat kartrikarana (L g) 39
Kiryakaryamaviruddha ( 111, 92 ) 139
Kifichidakarapit ( VI, 37 ) 176
Ko va tatpratibhasinam (I, 11} 41
Ko va tridhi hetumuktvi

{ 111, 36) toz
Kuto’nyathopanaya { 111, 43 } 108
L
Lakgana evasau ( VI, 39) 176
Laukayatikasya { V1. 56 ) 191
M
Mata me bandhyz { V1. zc ) 165
N

Na bhavigyati muhfiirtante

(II1.83) 133
Na cha plrvottara ( IIL, 61) 124
Na chasiddhavad ( 1IL. 23 ) 94
Na cha te tadange ( II. 44 ) 109
Na hi tatsadhya ( III. 38 ) 106
Napi vyaptismaranz (IIL 41} 107

Narthalokau karanam ( II, 6 ) 63
Nasmin $ariripi ( 1IL. 74 ) 130

Nastyatra bhittau ( IIL 47) 131
Nastyatra bhutale ( IIL 79 ) 132
Nastyatra dh@imo { ITI. 82 ) 132

Nistyatra gubayam ( IIL 93) 135
Nastyatra-pratibaddha ( III 81 ) 132

Nastyatra samatulaya ( IiL 85 )
Nastyatra {imsapa ( II1. 80 )
Nastyatra §Itasparfa auspyat
(IIL 72)
Nastyatra §itasparfo dhimat _
(I 73) 130

133
132

129

Nigchitavrittiranityalh ( VI. 3t) 173
Nodagad Bharani ( I11. 84 ) 133
Nodagad bharanih { I1IL, 76) 130
Nodegyati muhiirtante ( L 75 ) 30
P
Paksga iti yavat (IIL 26) - ° 08
Paramparayi sambhavat _
(Ll go) 135
Paraparavivartta { IV. § ) Iso
Parapeksane { VI* 64} 194
Praoksamitarat ( IIL 1) 48
Parartham tu tadartha '
(Il 58} 117
Paryayavyatireka ( IV. 7 ) 150

Parikgamukhami {Concluding verse)
203
Parinami fabdah ( IIL. 65 ) 12%
Phalibhisam { VI, 66 ) 41
Pradipavat (1. 12) 198
Pramanadabhinnam ( V, 2 ) 184
Pramianadartha ( Opening verse ) 1

Pramanadvya ( V1. 69} 195
Pramanatadabhasau { VI. 73.} 197
Pramanobhayasiddhe (IT1, 30) Ioo

Prasiddho dharmi { IIT. 27 ) 99
Pratibhasabhedasya ( VI 60) 191
Pratijiyastu { IIL 51 ) | $1
Pratityantaravyava ( IL. 4 ) 57
Pratyaksadinimittam { ITL 2} 8o

Pratyaksamevaikam { VI, 55 ) 191
Pratyaksetarabhedit ( I1. 2 ) 49
Pratyayanaya { I1L 24 ) 04
Pretyasukhaprado ( VI, 18} 164



Parvottaracharinoh ( III, 18 ) 93
PurugAntarapf@rvartha { VI. 4} 156

R

Ragadvesamohakranta ( VI 51) 190
Rasadekasamagrya ( I11. 60 ) 122

3
f‘gabdinuchchﬁraue‘pi {I.10) 4t
Sa Devadatto (111, 4 ) _ 83
Sadhanat sadhyavijianam

{IIL.14) 90
Sadhyabhave sidhanabhavo
(11149 ) 113

Srdhyam dharmal ( III, 25 ) of
Sadhyadharmzdhara (Il 34 )  to1
Sadhyadbarmini ( II1. 35) 102

Sadhyabinabkavitvena (Ill, 15) 91
Sadhyavyaptam sadhanam
(Ll 48) 113

Sadrifaparindma { IV, 4) 150
Sadri$e tadevedam ( V1, g ) 161
Sahacharinorapi { 1IL. 64 ) 126
Sahacharincrvyapya (Il 16) g2
Sahakramabhava (111. 17 ) 92
Sahajayogyatasamketa { II1. 100) 140
Sa heturdvedho ( 111, 57 ) 121
Samagrivifesa (II. 11) 72
- Bamanyam dvadhi ( IV, 3 ) 150
Samanyavigesatma { IV, 1) 146

Samarthanam va varam (11, 45) 110
Samarthasya karane { V1. 63 ) 194
Sdmavayetiprasa’gah (VI 72} 193

Sambhavadanyad ( VL, 74 ) 198
‘Samskarodbodha ( ITL 3 ) 8¢
Sandigdhaviparyasta ( I, 21) ~ g2
Sankitavrittistu (VL 33) 173
-~ Safkhyam prati ( VI. 27) 164
Sarvajfiatvena ( V1. 34) 174
Savaranatve ( II. 12 ) 75

iil

Siddhah 4ravapal { VI 14)
Siddhak éravapah ( VI 36 )
Biddhe pratyaksatvadi ( VL 35)
Spastatayd prakrita ( VI. 50)
Suchi narairah (VL 19)
Svarthamuktalaksapam ( IIL. 34)
Svarthapararthabhedat ( 1I1. 53 )
SvapUrvarthavyavasaya (L 1)
Svar@ipenasatvat { V1. 24 )
Svavisayopadarfaka ( VL 3}
Svavarapaksayo (1L g )
Svayamasamarthasya { VI. 65 )
Svonmukhataya pratibhasanam
(1.6)

T .

Tadanumanam ( II, 52 )
Tadavinabhiva ( 111, 3¢ )
Tadanvayavytireka { 11, 7 )
Taddedha ( I1. 1)
Tadvachanamapi ( III. 53 )
Tadvyaparaéritam ( 111 63)
Taanifchayitmakam ( 1. 3 )
Tarkat tannirpayah ( III 1g)
Tarkasyeva vyapti { VI, 59)
Tasmadagnimin ( V1. 49 )
Tasmadvastavo { VI, 70)
Tasya vagpadibhavena { VI. 26)
Tathi pratibhasanat ( V1. 62)
Tatparamabhidhiya ( 111, 42 )
Tatpramanyam svatah (I 13 )
Tatranigtddi ( VL 12)

Tatra pratyaksa { VL. 16)
Tato'nyat tadabhisam ( VI- 1)
Tavata cha sadhya ( I, g7 )
Tengjfidtatvat ( VI, 28)

Tena paksastadadhara ( II1, 98 )

U
Udagad Bharayih ( IIL 6o )

Saugata-gankhya-yauga { VI. 57) 191

162
176
176
18¢
i64
117
17

12
168
156

63
134

18

116
106

66

4%
119
125

32

93
191
189
195
168
Igy
108

44
162
163
156
137
169

137
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v

Udesyati dakatam ( 111, 68) 128
Upalabdbirvidhi ¢ [11, 58) 12t
Upalambhinvpalambha (111, 1t ) 87

'

Véadhitah pratyaksa (VL 15) 162
Vaibadye'yi paroksam ( VI.7) 159

Vidyudadinati { VL 43) 178
Vikalpasiddhe ( Iil. 28 ) 99
Vipakgepyaviruddha { VI. 30} 173
Viparita-nifchita { VL. 29 ) 171

Viparitanvaya$cha { VI, 42) 178
Viparitavyatirekaécha { VL. 45) 179
Viruddhanupalabdhi ( III. 8¢ ) 133
Viruddhatadupalabdhih ( II1. 71 ) 129
Vifadam pratyaksam ( LI 3) 50

Visamvadat { VI, 54 ) -
Vigayabhasal) { V1. 61)
Videsafcha { IV, 6)
Vriksoyamityadi (‘111 10 )
Vyaktirtpan; cha ( IIL. 40}
Vyaptaun tu sadhyam { IIL, 32 )
Vyatireke siddha ( VL, 44 )
Vyavrittyapi na tat ( VL 68)
Vyutpannaprayogastu ( 11, 94 )

Y

Yah pramimite ( V, 3 )

Yatha anusgpo’gnir { VI, 38 )
Yath& mervadayah ( IIL 1o1) *~
Yathismin pranini ( 111, 87)
Yatha nadyastire ( VI, 52 )
Yatha sa evayam { III. 6)

140
193
150
84
106
101
179

195

136

154
87
140
134
190
84



GENERAL INDEX.

A Anupalabdhi 48, 121

Anvaya 112, 121

Abadhita 94, 96 | Anvyaya drigfanta 113

Abidhya 96 | Anvaya-vyfiptijiana 66

Abhgva 48, 157 | Apavada 55

Abhaya-deva ii | Aprami 12

Abheda 93 | Aprdmanya 46

Xbhinibodhika 14 | Aprasiddha 97

Abhipreta 97 | Apratita 96

Abhipsita 96 | Apta 138, 139, 144

Abhranta xxxvi | Aplirva 26

Abinabhava 88, 92 | ApUrvartha 12, 25, 28, 36, 37

Achaksu 683—7o | Archata xliit

Agama 48,79, 80, 137, 139 | Arhat 3

Egamabadha ' 95 | Artha 29

Agamabadhita Anumana 164 | Arthapatti 48

Agamabhasa Igo | Aristotle 109

Ajiva 3, 35 | Asaiga xxxix

Ajnﬁna ' 27 Asiddha 04, 66

- Akalanka i, i, xix—xxiif, xxx—~xIx | Asrava 3, 38
Alkga 56 | Atindriya Pratyaksa 61, 75

Alayavijiina xxvii, 29 | Ativyapti 24

Amukhya Pratyaksa 62 | Avadhi 13, 14, 17,18, 50, 53, 54,

Anadhyavasaya - 32, 33, 35, 157 . 56, 69, 70, 72-=75

Anandagiri . x1 | Avagraha 14, 36, 59, 75, 82, 83

Ananta-virya  Ii, xxiv, xxx, xlii, xliif /| Avaya 14, 15, 59, 75, 8z, 85

Anavasthg 107 | Aviruddha 121

Anindriya 6o, 62 " Vyapyopalabdhi 127

Anindriya-nivandhana 61 " Auupalabdhi 133
Anindriya-pratyaksa 61 " Svabhiva Anupalabdhi 132

Anirakrita 66 " Vyapaka Anupalabdhi 132

Antaraya 73 " Karyanupalabdhi 132

Anumana 36, 48, 57-59, 79, 80, " Karananupalabdhi 132

90, g1, 116, 117 »  Plrvachara Anupalabdhi 133

Anumiana-badha 95 »  Sahachara Anupalabdhi 133

Anumanabhasa 192 | w  Uttarachara Anupalabdhi 1 33
Anumiti 13901 ,, Ké&ryopalabdhi 135



B

Bachaspati Miéra
Badha
Baibhasika
Bala-prayogabhasa
Bana.bhatta
Bandha
Bhartrihari
Bhava
Bhava.pratyaya
Bhigana
Bimala-disa
Buddha
Buddhi-siddha

C.

. Chaksu
Chandraprabha Stri
Charvaka

D.

Dantidurga
Darsana

DarfanZvaraniya Karmas

Devanandi
Deva-Stiri
Dhdrana
Dharavahika Jiana
Dharmabhtigana
Dharmakirti -

Dharmottara
Dhrauvya

Dignaga xxxvi, xxxvii, xxxviii, xxxix

72, 148, 149, 157

Dravya
Dravyarthika

Driglanta 108, 109, 110, 172, 114, 11§

Drigtantabhisa

Do ( according to Hemachandra )

o Xxv, xxvi

68, 63, 70, 72

14, 16, 59, 75, 81, 82, 83
22, 28, 37

axxiii, xxxiv xxxvi,
xxxvill, xaxix, xl

95
XXV

188, 189
xxxviii
35

xl

72

74+ 75
147

1ii
xxxviil

- 99

£8, 69
it
xli, 48

xxxii
70

i, xxxdi
iii

m

xliii
149

146

79, 181

158, 188

" Do (Sadharmya or Anvaya) 179,
180, 181, 183, 186

Do { Vaidharmya or Vyatireka )
179, 180, 181, 183, 185, 187

Diisana 197
G

Gautama vil

Gavaya 84, 85, 119

Guna 157

Gupa-pratyaya 74 75

Guna-Tatna _ i

Guna-sthana ' R 1
H

Haribhadra i, vi

Hemachandra iii

Hetu 88, g1, 105, o0y, 110, 11, 113,
114119, 121, 123, 169, 176

Hetvabhasa 166, 167
Do Asiddha 166—168
Do Viruddha 166, 167, 172
Do Anaikintika 166, 167, 173,

. 174, 178
Do Akbichitkara 166, 175, 177
Do Siddha&idhana 178
Do Vadhita-visaya 178
Do Kalatita 167
Do Prakarana sama 167
Do Vadyasiddha 170, 171
Do Prativadyasiddha . I7I
Do Ubhayasiddha I71
Do Visesyasiddha 170
Do Vifesapdsiddha 171
Do Bhagisiddha I7I
Do Alrayasiddha . 71

Do Ajrayaikadesasiddha 171
Do Vyartha-vifegyasiddha 191
Do Vyarthavifesanisiddha . 171
Do Sandigdha-vifegyasiddha 171



Hetvabhisa, Sandigdha-visegani-
siddha 171
Do Nifchita-vipak§a-vritti
Do Sahkita-vipaksa-vritii

173

174, 175

I
Ida 635
Ihi 14, 36, 59, 75, 82, 83
Indriya 60, 62, 63
Indriya-nivandhana 60
Indriya.pratyaksa 28, 6o
Isat-indriya 63
It Sing ' x!

J
Jaimini vii, viii, xli
Jivali ' X
Jayanta Bhatta ix, x
Jinadas Gani Mahottar XXXV
Jinadatta vi
Jinasena xxxii, xii
Jiva 33, 68, 70
Jidana 28, 68. 72
Jidnachandra il
Jiidyamana : 90, 91
Jianiwaraniya Karmas 70
Jidnendriya ' 63, 61

. K
Kila 72
Kalidisa 39
Kalpanapodha . XXxvi
Kanada vii
Kapila vid, viii
Karana 122, 123, 124
Kiraya-hetu 125, 128
Karma 69, 71, 187
Karmendriya 63, 64
Kiarya 122, 123
Karya-hetu 124, 128
Kevala 13, 14, 17, 18, 54, 56,

vii

Mokga

68, 69, 70, 74
Kevalin 55

Kevala jiana %2, 74
Eevala Pratyaksa 73, 75
Krittika 93
Ksayopadama 69
Kgetra 72
Kundakunda i, xiv, xvil
Kumirasena xxxiii

Kumirila Bhatta ix, xiv, xxxiv, xxxix

Kumati 14, 17
Kuéruta 14, 17
L
Linga 88, g1
Loka-badha 9%
Loka-vadhita Anumana 165
M
Mzdhava vi, x|
Midhyamika XXV, 24
Mahkabhgrata 65
Mahiivira vi
Maitreyi iv
Mailindtha Xaxix
Malligena il
Manas _ 65
Maigalicharana 9
Manahparyaya 13, 14, 17, 18, 50, 54,

56, 65, 69, 72—75

Manikyanandi it, xxiv, xxv, xxix,
xli

Manahpratyaksga 28
Manoratha xxxviii
-Mati 13, 14, 17, 18, 54, 55,
56, 6g, 81

Mayivadin : 29
Mechaka 8%
Meru 74
Mohaniya karmas 72
335



viii

Mukhya pratyaksa  s4, 61, 62, 72,
: 731 74 75
N
Naya 4, 6, 199—204
Nidrg 70
Nidranidri 70
Nigamana 168—111, 113, 115,
116, 119
Nigraha-sthinas XXXiv
Nirjara 3, 35
Nirmala 50
Nirvikalpaka darsana 157
Nirvikalpa pratyaksa 28, 35
Nischaya 29, 146, 147
Nigeédha 121
No indriya 62, 65
Nyaya-vaifesika xli
P
Pida 63
Pakga 88, 98, toz, 104, 112,
116, 1:8, 176
Paksabhigsa . 162, 163, 165
Pani 63
Paramarthika pratyaksa 54, 61, 62,
72173, 75
Parirthinumina 117, 118, 119
Paroksa 49, 56—56, 58, 78—
81,83, 118
Paroksabhasa 159, 160
Paryaya 149
Paryayirthika 146
Patapjali vii, x
Payu 63
Phalabhasa 195, 1g6
Prabhachandra ii, xxxi, xxxiit, x1, xli,
xliv
Prabhakara xiii, x1, X1, xIx
Prachala 70

Prachaliprachald 70
Pradar$aka 31
Pradaréakatva ) 3t
Prajiigkara xliH
Prama 12, 20, 25, 27
Pramana (definition) 12
Pramanabhasa 156
Pramana-siddha .99
Pramanya 46
Pramita 39, 40
Prameya 30, 40
Pramiti : 27, 39, 40
Prapaka S ¥
Pratijiia 105,109, 1§1, 115, 116,
118, 119

Pratisedha 121
Prativadi 199
Pratiti-badha : 45
Pratyabhijiana 79, 80, 84, 83, 86

Pratyabhijianibhisa ;

{Bkatva and Sidridya) 161
Pratyaksa . Xxxvi, 13, 48—55, 57,
66, 79, 8o, 83, 89, 94

Pratyakga-badha 9%
Pratyaksabhasa 158, 159
Pratyaksa.vadhita 163
Pravritti 31
Pravrittivijiiina xxvii, 29
Piirvachara 122, 124, 125, 128
Piijyapada xxii

R

Rajadekhara iii, vi, x
Rasa 123
Ratnaprabhasfiri iii
Right conduct 3
Right faith 3 4
Right knowledge 3
Riju 75

Ritvik 65



Rohini 93
Riipa 123
Riipaskandha xxvii
S
Sabda 13, 48, 50, 57, 138, 139
Sadhana 88, g0, 92, g7, 111, 113,
117, 169
Sadharmya 113, 114, 128
Sadharmya Udiiharana 11§
Sadhya 88, 90, 92, 4—98, 107,
1y, 113, 114, 118
Sadhyabhasa 97
Sahabhava 92,93
Sahachara 122, 129
Sahachari Hetu 124
Sahasatuiga xxxi, xxxii
Sakala Jiana ’ 72
Sakala Pratyaksa 72, T3 75
gakyd ay
- Samagri vz
Samanta bhadra i, xviii, xxxziy, 21
Samanya 146, 147, 157
Samaropa 32, 37
Samavaya 157
Sambhivana 88
Samjukta Samavaya 157, 158
Samvara . 35
Saméaya 32, 33, 35, 187
Samskara 16, 81
Samyak Charitra 3
Samyak Darfana 3
Samyak Jiana 34 35
Samyaktva 3, 15
gandigdhasiddha 168—170
Hai:jaskandha xxvii
Sapkara iv, ix, xxv, xl
Sankhya xl
Sankhyabhasa 191
Sannikarsa 31, 158
Hanskaraskandha xxvii

Safivyavahara 38
Sanvyavaharika Pratyaksa 28
Sapta-bhafgi Naya xiv, 33
Saptaparna 8y
Sarabha 87
Sarvajiias 17
Sarvastitvavadin xxvi
Sattd 148
Sautrantika XXV
Seven Tattvas 3, 35
Siddharsi il
Siddhasena i, i, xix, xxxv
Silanka XXXV
giméapﬁ 83
Sigadhayisita 96
Gistichara 9
Smarana 85
Smaranabhisa 160
Smriti 79, 80, 83, 85
Spasta 50, 51
Sruta 13, 14, 17, 18, 50, 54, 55,

56, 69, 81, 138
Subandhu xxxviii
Subhatuiga xxxi
Svabhava 122
Svabhava Hetu 124
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