CONTRIBUTION OF JAINA WRITERS TO THE
 NYAYA-VAISESIKA LITERATURE

J.N. JAITLEY

Historical Position of Jainism :

All the existing Indian philosophical systems excepting the Carvaka
have their close connection with the chief ancient religions of India, viz.
Brahmana or Vedic, Jaina and Bauddha. When we examine the literary
work of these three religions we find that Acaryas of these different religions
studied the works of other religions. Their study of other systems is
generally shown, when they have to refute the rival schools in their dia-
lectical works. It is, however, not usual to find a scholar following one
religion writing a work independently or in the form of a commentary

_on the tenets of other religions. There are however a few exceptions.
For example, Durveka Midra and Arcata, though followers of Brahmanism,
wrote commentaries on the Hetubindu of Dharmakirti, a famous Buddhist
logician. The Jaindcaryas provide, however, more examples of this type
of activity. They have contributed in the form of commentaries to the
secular as well as non-secular works of the other two religions. In this
dissertation I propose to study the contribution of Jaindcaryas to the Nyaya-
Vaidegika literature.

At the outset one is tempted to ask the question as to why the Jaina-
caryas should have gone out of their way to contribute to the literature
of other schools. In order to understand this problem it is necessary to
trace the historical position of Jainism in the main current of Indian culture.

. Jainism as a sect is supposed to have had its historical existence
from the time of Mahavira, the twentyfourth Tirthankara of Jainas. Some
scholars take it as far back as Parévanatha, the twentythird Tirthankara,
who is generally placed in the 8th Century B.C.

In the histor}‘r_ of Indian culture Jainas and Buddhists are known
as Sramagas. A sort of antagonism between Sramanas and Brahmanas
appears to have become part of the old tradition. The compound sHuy

#T@uH according to the Panini rule! Isf =« faqw: mzafas: is a clear
indication of the same.

This item of our tradition requires some close consideration. For
this purpose it would be interesting to note the rise of Sramana sects in

1 Pitafijala Mahabhasya, P. 539,
"
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their early relation to Brahmanical schools as well as the historical develop-
ments of their churches. I shall limit myself to Jainas though the general
problem of the rise of Sramanas pertains to all the Sramana sects.

The Sttrakrtangal of Jainas and the Brabmajila-Sutta® of Bauddhas
refer to a great number of sects other than their own. Some of these may
be Vedic while the others are non-Vedic and Sramana. . Of these sects
the historicity of the three Sramana sects, viz. those of Jainas, Bauddhas
and Ajivakas is generally accepted by the scholars.

There is however a controversy about the origin of these Sramana
sects. The older view is that these Sramana sects were more or less so
many protests against the orthodox Vedic cult. The strongest argument
in favour of this view is that our oldest extant literature comprises Vedas
including Brahmanas and Upanigads. The canonical works of Jainas
and Bauddhas are much later and assume the existence of the Vedas and
Vedism. Naturally therefore one becomes inclined to regard these sects
represented by later literature as in some way related to the older Vedism.

However, a more critical and thorough examination of the Vedic
as well as of Sramana sacred texts has given birth to the hypothesis of
the independent origin of these Sramana sects. Not only that, but this
study has also suggested the possibility of some of the Vedic sects like
Sivism, schools like Sankhya-Yoga and some of the Bhakti cults being
non-Vedic in origin. The bases of this hypothesis are the latest archaeo-

1 Sut. refers to the creeds prevalent in the time of Mahavira, They are
1) fmrare, (2) sfFaras, () smmarg and (4) fawarg,  The same
Sut. states that these four great creeds comprise 363 schools. Vide
Sut. I-xii-1 also cf. Sth. 4-4-35, Bhag. 30-1-825, Uttar, 18-23 and
Nandi 47. ) :

2 BJS. in DN enumerates 62 schools under the chief eight heads viz.
(1) segaaTie, (2 gre=mwtas, 3) samfas, (4) audardTs,
() sifasaageafas, (6) sgamats, (7) Iesgafe and (8) fagaenfa-
wmafey DN 1-12:39, also of. Svt. 1-2. It cnumerates (1) FTaaT,
(2) wamEare, (3) frafqar, (4) ag=snar, () yaamr, (0) gEvamw,
and (7) $za<are It should be noted that according to the works of
the Jaina canon referred to all the five Vadas excepting #g=srare
and 9garg come under the head of fiararg while except yaary all
the six come under the head of qﬁﬁmﬁ For the detailed study
vide SSJL by A. C. Sen.
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logical reseapchés, philological findings and also the literary evidences.
Let us briefly review these different sources of the history.

The archaeological researches have now definitely proved the existence
of a highly developed culture with which the one reflected in Vedas and
Brahmanas looks rural if not primitive. We may refer to the City culture
of the Indus Valley Civilization.! The existence of the images of Proto-
Siva and Sakti in the monuments at Mohenjo-Daro and Harappa points -
in the direction of the image-worship which was later on accepted by all
Indian sects. It should be noted here that in the Vedas there is very
little evidence of the cult of image-worship.

Similarly philologists have now shown that the Sanskrit language
that was codified by Panini was not the pure Aryan Vedic language. Many
- non-Vedic words current in the languages of the different regions of this

country were absorbed in Sanskrit language with the assimilation of the
" different non-Vedic cults into Vedic cult. Here we are concerned with
the word Piijana2 used in the sense of worship. The Vedic Aryans used
the word Yajana in the sense of their daily sacrificial worship. They had
no concern with image-worship. The word Piijana indicates quite a different
mode of worship which must have been then prevalent among the peoples
of non-Vedic civilisation. It must have involved some sort of image-
worship. With the assimilation of this image-worship, the word Pijana
also must have been assimilated in the language of the Aryans. In later
times not only did Piijana become popular and was a more prevalent form
of worship among all the classes of people but even in pure Yajana of sacri-
fices image-worship was brought in one_form or another. For example,
the Pijana of Ganapati acquired its priority in every type of Yajana.
D. R. Bhardarkar® deals with the problem of non-Vedic sects in
some detail in his “Some Aspects of Arcient Indian Culture”. In this
work, he draws upon archaeological research as well as literary works like
Vedas, Brahmanas, Sitras, Pitakas and Aga.mas. There he shows the
origin of Sivism to lie-in the non-Vedic Vratya cult. Similarly according
to him Jainism and Buddhism have their origin in a Vrsala tribe. This
tribe had its own independent civilization and stubbornly resisted the im-
position of Brahmanic culture by the Arya.ns.s This tribe chiefly resided
in the south-east part of the country which is now known as Bihar and

1 ‘Mohenjo-Daro and the Indus Valley civilisation’ by John Marshall.
Vide description of plate No. XII-17.

2 ‘Indo-Aryan and Hindi’ P. 64.

3 ‘Some Aspects of Ancient Indian Culture’, pp. 40-52.
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which is the birth-palace of Jainism and Buddhism. In fact he has ably
discussed the relation of the non-Vedic cultures with that of Vedic ones
and has shown how some of the non-Vedic cults like Yoga and others
were assimilated in the Vedic cult.

The findings of D. R. Bhandarkar strengthen the older hypothesis
of Winternitz pertaining to the independent origin of the Sramana sects.
Winternitz has discussed the problem in some detail in his lectures on
- ‘Ascetic Literature in Ancient India’.1 He has paid tributes to the scholars
like Rhys Davids, E. Leumann and Richard Garbe who combated the older
view of Vedic origin of the Sramana sects. His chief grounds are the
constant occurrences of the term Sramana-Brahmana in Buddhist Pitakas
and Afoka’s inscriptions, as well as in legends, poetical maxims and parables
found in the Mahabharata as well as in Puranas. He closely examines
the Pitd-Putra Samvada, Tulidhara-Jajali Samvada, Madhubindu parable
and other such Semvadas and compares them with their different versions
found in Jaina Agamas and Buddhist Jatakas. Thus after examining
thoroughly the different passages referring to Asceticism and showing
their contrast with those referring to ritualism, he concludes “The origin
of such ascetic poetry found in the Mahabharata and the .Purinas may
have been either Buddhist or Jaina or the parallel passages may all go
back to the same source of an ascetic literature that probably afose in
connection with Yoga.and Sankhya teachings”’.2 The Sankhya and Yoga
schools, as we have seen above might have been non-Vedic in origin. When
some of the Vedic Brahmanas were convinced of the Nivrttipara path or
asceticism and left ritualism, the schools which accepted the authorities
of Vedas and also the superiority of Brahmanas by birth got slowly assi-
milated in the Vedic cult. Probably amongst Sramana sects the Sankhya
was the first to accept the authority of the Vedas and the superiority of
Brahmanas by birth and perhaps this may be the reason Why we find Sankhya
teachings reflected in early Upanigads.

Whatever may be the case, this brief survey points to one fact and
that is that by the time of Mahavira and Buddha, the Sramanas were a
powerful influence affecting the spiritual and ethical ideas of the people.
By the process of assimilation the Nivrtti outlook became a common ideal
both among the thinkers of the earlier Upanisads as well as among the
Sramana thinkers. However, the Sramana thinkers—Jainas and Bauddhas

1 ‘Some Problems of Indian Literature’, p. 21.

2 Ibid page 40.
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rejected the authority of Vedas and the superiority of Brahmanas by
birth. And their repugnance to animal-sacrifice as a form of worship
made them socially distinct and proved an antagonistic force with which
the powerful and well-established Vedic sects had to contend.

Here it may be noted that references in the earlier Buddhist Pitakas
and Jaina Agamas as well as in Adoka’s inscriptions to gramalga-Brﬁhmana
do not indicate any enmity but imply that both are regarded as respectable.
It is only in Patafijali’s Makabhasya which is later than Aoka that we
find the compound Sramana-Brahmansm suggesting enmity. This may
be the result of a contest of centuries between Sramanas and Brahmanas.

Whether we accept this protestant-théory of the origin and rise of
the Sramanas or the theory of their independent pre-Vedic_ origin, one
thing is clear that there was a great ferment of Sramana-thought in or
about the period of the earliest Upanisads and Aranyakas, i.e. about 800
B.C. 'As we have said above the history of Jaina church also does not
start with Mahavira but it goes as far back as Paréva, i.e. 800 B.C.

The Jaina Agamas which are the earliest source for the life and
teachings of Mahavira point to one fact very clearly and thatis that the
Jataputra Vardhamana had to make his way through a crowd of Sramana
and Vedic ‘“Titthiyas” or “Tirthikas”. Another point which becomes
clear from Agamas is that Vardhamana’s method was to harmonize and
assimilate as much of different contending sects as was consistent with his
main ideal of Moksa. This peculiar trait of Mahavira’s method seems to
be responsible for giving his school the name and character of Anekanta-
vade and Syadvada. The essence of these Vadas lies in harmonizing the
different weys of thought by regarding them as so many different points
of viewing reaﬁty and grasping the truth. This character of Jainism explains
why throughout its history it has 2lways studied carefully the religio-philo-
sophical ideas of other schools and developed the Anekanta doctrine in
relation to the growth of varicus Dardanas.

Reflection of the thoughts of different contempbqanwus sects in Jaina Agamas :

As repeatedly said above the earliest source of Jaina history and
religious thought lies in the Agamas of Svetambara Jainas. The Digambara
Jainas do not accept the present Jaina canon as genuine and therefore
authentic. But the researches of the modern scholars like H. Jecobi and
others have shown that these Agamas represent more or less the earliest
records of the teachings of Mahavira.
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A careful study of Agamas shows the reflection of the thoughts of
the different cbntemporaneous sects. Let us take some of the passages
on the point. The Suatrakrtdnga is one of the earlier canonical works of
Svetambara Jainas. It refers to many different philosophical views pre-
valent in those days. Let us briefly review some of them.

dfr o wEep Trife i |
9T AT S AT ATS ATWHI=IAT U . ¢-2-2-9
T G HEAT JEAT A v |
arg e faorror faoran g 3o w1 gL g-2-0-¢
Some say that this world consists of merely five elements. They

are earth, water, fire, air and sky. They also explain that the soul is created
out of these five elements and is destroyed with their destruction.

The commentator Silaika rightly attributes this view to the Carvaka.l
It is well known that Carvika does not accept the independent existence
of any. soul from the body and locks upon it as the resultant of the com-
bination of the five above stated elements.

STRT 7 gedgy, it arnfy Mg |
od W wfan g, fag qrorg S 00 goe--e-R
(Some believe) that as though the earth is one yet is seen in different

forms, similarly the whole of this world which is the form of Atma is seen
differently.

1 A. C. Senattributes the view stated in verse No. 8 to gssiIa-g=8I<
a1fa and criticising Jecobi states ““Jecobi has linked this verse with the
following one. ‘This is not justified, for the latter refers to Vedanta.”
His criticism is right as far as the latter verse No. 9 is concerned because
it refers to Vedanta view. However verse No. 8 refers to the view
of the Carvaka school. The commentator Silinka is of the same
opinion. The view of gesila-gedURATGq is referred to in verse
No. 11and 12 of the same chapter, i.e. 1-1-1. The commentator
Silafka commenting on them cleatly states GT¥d assia@ss T
q@eafagaTg.  Even though the view of gssia e QRarfaq does
not differ much from that of the Carvika, still it should be noted that
in verse No. 8 the view of Wﬁi’f@ﬁ?{ is not referred to.
In fact verse No. 7 and No. 8 clearly go together and refer to the view
of Cirvika while verse No. 11 and No. 12 refer to qesfiq-aoaR
aifaw@  For A. C. Sen’s criticism vide SSJL, page 19 foot-note
No. 71.
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The commentator Silanka attributes this view to Atmadvaitavadins.
It clearly refers to one of the Upanisadic views .
Fed o FLA I, g7 Fod 7 fasg |
UF FFIHAT AT qF F I wrfewsr 1 g 2-2-2-23
Some venture to say that the soul neither does any‘ act himself nor
does it do so through any agency. Thus he is non-door or Akarta.

Silanka states that this is the view of Sankhyas who believe that
the soul is merely the witness of the act and not the agent.

Similarly he also attributes the view of Atmasasthavada referred
to in verse No. 15 to Sankhyas, who accept the authority of Vedas, and to
~ Saivadhikarins. S
Atmasasthavadins accept the existence of independent soul besides
the five elements, viz. earth, water, fire, air and sky. The soul is eternal
~and independent. It is not born of the five elements as held by Carvika.
The commentator Harsakula mentions Vaidegikas as the Atmagasthavadios.
However the existing systems of Sankhya and Vaiesika accept more than
these six elements. It seems that probably this view may refer to the
older schools of Sankhya and Vaifesika types.
X @ 94T ST S GOy S |
S{UOTY STOTUOTY UraTg SA A ;_IT U P 2-2-2-Rv
Some ignorant people say that there are merely five Skandhas having
momentary existence. There is nothing like soul either different from
these five Skandhas or produced from these Skandhas. There is no soul
either born of some cause or born, without any cause.

Silanka attributes this view to Bauddhas. Similarly he also attributes
the view referred to in the verse No. 18 to another school of Bauddhas.
Tlis view holds that this world consists of four Dhatus, viz. earth, water,

fire and air. A
~ Similarly regarding the creation of the werld the Sut. refers to I¢vara-
kéranavida and Prakrtikaranavada in the following verse :
g0 F2 BT qEOME T&AR |
Sfateiia gaTed gEg: ™ gAfag 1 . 2-2-3-%
According to Silafka, these I§varakiranavadins are Naiyayikas
and Vaifesikas while Pradhana is held as the cause of this world by the
Sankhyas. : '
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On the same line other Agamas like Sthinanga, Bhagavati, Uttara-
dhyayana and others too refer to the view of the different schools and sects
prevalent in the days of their compilation.! As for example Anuyogadvara
refers to the different schools by their particular names as follows :—

Fomraa <t Afed agdfed ggarad wfes Fwad afgad aeT g
AT ATIITE.2

The Nandisitra also refers to the same schools with the addition
of Bhagavayam and Paysfijala, ie. Bhagavata and Patafijala. Thus
later Agamas clearly refer to Vaidesika, Lokayata, Kapila and others.
Nyaya-Vaisestka Topics in the Agama Literature : '

The references given above are sufficiently indicative of the fact
that the Jainas from very early times kept themselves well-informed about
the schools of thought other than their own. Now let us see in more detail
their acquaintance with the Nydya and VaiSesika schools of thought with
which we are here more directly concerned. The Sthananga observes :—

AT &% w3feAg T, § wrgr WA, araw, dad T4 ;

AT &% T3foay R, § wrar qeAF, SrorAT, AAH qoTy;

WEAT ¥% wSfoag ToId & wraT siferd wfer @) 3% ¢, wfews

ufta €1 &3 2, uftas aftr 1 35 3, ke afa @t &% v w33

The word Heu or Hetu is used here in three different senses. In the
first instance, the word Hetu means a reason or an argument. The Thavate
or Sthapaka is an argument whose aim is to establish a thesis, but the aim .
of other Hetu viz. Javate, Vansate and Liusate or Yapaka, Vyansaka‘ and
Lugaka is to defeat anyhow the opponent either by confusing him' or by
silencing him.3 These Yapaka, Vyansaka and Liigaka may be compared
with the Avijfiatartha Nigrahasthana, Avidesasama Jati and Samanyacchala
respecﬁiyeiy of Nyayasiitra.* Théavate or Sthapaka is a valid argument.
In the second instance, the word Hetu is used in the sense of Pramana
and therefore they are identical with Pramanas of ‘Nyayasiitra’, viz. Pra-
tyaksa, Anumana, Upamina and Sabda.5 In the third case it is used

! For the detailed study of the problem one may refer to SSJL by A. C. Sen

2 Anu, page 36 (Devacanda Lal bhai’s edition).

3 For detail vide DVN verse No. 86. v

4 Vide NS 5-2-9 for Avijfia-drtha, 5-1-23 for Aviéesisama and 1-2-13
for Saminyacchala.

5 Vide NS 1-1-3,
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in the technical sense of Hetu in a Syllogism. The following table will
give a.comparative view of the Jaina and the Vaidesika Hetus:—

AT F , Fafys q=.
T
(2) fafa—Fafu AW, THATAY, UHTY quarr 3-¢-3
and a7 I 3-2-4%
(R) fafu—fada qITIAET 3-2-2%
(3) frag—fafa T AT R )
(¥) frga—faae HIROATATATT FEATATT: -R-9

Similarly Bhagavati states :—
- Y fF daurt P qurer g3feag quord; d W@ TSuE,
AT, ANGTH, AN T AT TST 0= qawor |
WEET 4-3-238-3%
Anuyogadvira also observes the same Pramanas as referred to by
. Bhagavati. In addition to it, it also describes in detail the three types of
Anuméana which are explained in Nyayasttra as Pirvavat, Sesavat and
~ Samanyatodrsta.l It observes:—
. AT d g ? sroparor fafag qword & SteT gead AWd f‘agqrgrq—q’n
AT 7. 22
Then further it describes each of these Anumanas one by one. Des-
cribing Puvvavam or Piirvavat it states:—
AT I ST AES AT U |
“ g TEATY ATASST FAfFFT Frg 1 AL L 4R

A mother recognizes her lost young son on return with the help of
some marks previously known. This is nothing else but Pratyabhijfiana
of later writers.

Segavat is of five types. They are as follows :—
yird dad ! Aud gafag quord; & stEr (Q) wSa, (R) a;mm,
(2) woed, (¥) s@@aw, (W) o9 QOf, 9 & 2R

i.e. (1) to infer cause from effect, (2) effect Trom cause, (3) a substance from
its quality, (4) a body from its limb and (5) a source of derivation from
an object derived. Each of these types is illustrated by more than one
example as follows :—
(?) @e @ew wfc mfsqel, @ sfmuel, X feemuoe gg fagd

and so on

1 Ibid 1-1-5.

15
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(R) oY q=ed FIOE O 9=V g IO, FIOT FEE HILOC T FHEY
Ao Frev, faftaet aewg wreot v 9= faftae Feor 0
(3) gawi faad, gon 90, Faui W@, 7L ATHAC, T°™ HEG |
(¥) wfgg faeroi, gaps fagraw, gita fagmd, awg qem, W =30,
.mq’ivfawfa%w"andso on
() wifer i, afes aeom, afg seafarrel Foged AegATARY |
T T RAR-2R
Drstasadharmya or Sé,mér;yatod;gtxa is of two types, (1) Samanya-
drsta and (2) ViSesadrsta. Both are illustrated as follows :—
(2) & % & araufaes ?  wrgr ot gfidt qgr gy gfvar, S| agd.
gficar, @& T gfcEY | SteT Ty wfErae qgr agy i@, ey 9
Ffarau agr o FfEmEo 1 o 9. 8¢ _

This is a generalisation from one to many and many to one on the
ground of similarity and therefore it is called Saméanyadrsta or Drsta-
sadharmya. :

() & o Fgfe ofF g, st gt s gl
qeafrstforssT o ¥ of @\ agw FfEman wsd geaafees s -
faTTfoTssIT s & HECETEW, & 1. 324

This is a Pratyabhijfidna or recognition of a particular from niany
which are similar and therefore it is called Viéesadrsta Drgtasadharmya.
This may be distinguished from Pratyabhijfidna or Purvavat by the absence
of any reference to similar things. : :

Comparing the above mentioned Anumanas with those in Nyaya-
§astra we find that the names of these three types are identical with those
in Nyayasitras of Gautama. But the Siitras neither explain nor illustrate
them, so we cannot say whether there was any identity of explanation.
The Bhagya of Vatsyadyana explains and illustrates these three typesin a
different way, for example it explains Piarvavat as follows :—

A FTO FERgHEd, aan—aeer wfaeafy gfefds o smar
qFafafe a7 797 I T TA IATERA ST CATIAATATIA, T4 AAT-
fafda ) amoan =24 ' ,

Both these illustrations of Pirvavat come under the head of Sesavat
of Anuyoga—the former under the second type Karanena and the latter
under the fifth type Asaena or Adrayena. In the same way the explanation
and illustration of Samanyatodrsta given by Vatsyayana-in his Bhagya
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come under the third type of Sesavat Gunindm because Bhagya infers
soul from its quality like desire etc.l

The two types of Drstasidharmya as explained in Anuyoga repre-
sent respectively Upamina and Pratyabhijfiana of Nyayaéastra.

As regards the categories, the Uttaradhyayanasitra (28-5) enumerates
three categories, viz. Dravya, Guna and Paryaya as the objects of know-
ledge. However in Vaifesikasttra too the term ‘Artha’ is applicable
to only Dravya, Gupa and Karma.2. Anuyoga also refers to these
categories.3 : '

The definition of Paryaya .as given by ﬁttarédhyayana is also com- _
parable with the division of Anekaérita Gunas by Praastapada. Uttara-
dhyayana? defines Paryayas as follows: '

THA 9 Qg F |@T {S0rae T | ‘
R 7 faamm 7 aosrart g swas 1 j¢-3

Pradastapada enumerates the following quality as Anekadrita Gunas :—
davr-fram-frca-feqasaeisqsitan 1 8. W e

Following the Agamas, the Niryuktis -and Bhasyas like those of Daa-
vaikalikasiitra, Avayakasiitra and other works also show continuous
familiarity with Nyaya and VaiSesika schools of thought. - The few references
given below will prove the same.

-Acarya Bhadrabahu (300 B.C.) in his Daéa.valkahka-Nlryuktl dis-
cussing Anuméana enumerates the five Avayavas and two types of ten
Avayavas of an Anumiana.’  The five Avayavas, viz. Pratijfia, Hetu,

1 NBh 1-1-5
2 cf. VS 8-2-3.
3 Anu. 124.
¢ However the general deﬁmtlon of Dravya, Guga and Paryaya in Uttar,
is as follows :—
TOOTATEAT T59 Qe feqar o |
FFGU qSIAAT  ISHAT AFEIT AT 1| RE-%
There is a fifference of opinion regarding the interpretation of the
last Pada wsﬁ srfegsr s The old commentaries understand by
the word Ubhao, Dravya and Guna. While: the modern scholars
like Pt. Dalasukha Milavania understand more than one Dravya and
see the consistency of the definition of Parydya as given in verse No. 13
of the)same Adhyayana. Vide introduction pp. 106-7 of NVV.
5 DVN verse No. 50 and No. 89-91.
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Drstanta, Upasammhara and Nigamana are identical with the similar five,
viz. Pratijfia, Hetu, Udaharana, Upanaya and Nigamana of Nyaya schooll
and Pratijid, ApadeSa, Nirdar§ana, Anusandhana and Pratydmniya of
Vaidesika school.2 However his enumeration of two types of ten Ava-
yavas3 is different from the one given in Vatsyadyana Bhagya.? Bhadra-
bahu in his Niryukti® also states that in Vada or debate merely Pratijfia
and Udaharana or Pratijiia, Hetu and Udaharana are enough.

Even though the Agamas’ do not refer to any tradition about the
origin of Vaidesika school, Jinabhadragani Ksamééra,ma.r;lg (6th Cen. A.D.)
in his VidesavaSyaka Bhagya gives an interesting tradition about it.8
According to this tradition, one Rohagutta or Rohagupta a pupil of Siri-
gutta or Sri Gupta was the founder of Vaiesika school. This Rohagupta
was originally a Jaina monk- but once he defeated a learned Jaina monk
Pottasala who was very proud of his knowledge. Pottasala said that
there were only two Raéis, Jiva and Ajiva. Rohagupta to defeat him
said that there were three Rasis, Jiva, Ajiva and No-Jiva. As the examples
of No-Jiva, he cited a cut-tail of a lizard and others ; as examples of Jiva
and Ajiva, all the living creatures and non-living thus like pots etc. res-
pectively. These latter were in accordance with the Jaina view, but the
example of the former was a fraud from the Jaina point of view. Therefore
when Rohagupta informed his teacher about the defeat of Pottasala the
teacher was not pleased with Rohagupta and asked him to.go to the assembly
and confess his fault and state that he accepted the third type only to defeat
Pottasala. Thereupon he became angry and challenged his teacher. How- -
ever he was defeated by his teacher after a long discussion of six months.
But he retaliated by starting a new school. The Visegavadyaka méntio_ns

the following as the tenets of this Nihnava or schism of Rohagupta :—

A-SH-TSNTAS TG-FIS-{EHISSAT 7T T F2aT% |
AUy AAATE AL O A IH A9 1
€T-TG-TT7T-FIET GAT-TFHATO-Gg< 7 |
grrT-framr-aTa 9E-gg-gE@ T

1 Vide NS 1-1-32.
2 Vide Pbh. p. 114r.
3 DVN verse No. 92-137.
4 Nbh. on NS 1-1-32,
. 3 DVN verse No. 49.
8 Vbh. verse No. 2951-2989.
7 Ibid verse No. 2990-93.
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ESST-A-aar wHi a7 d9feg |

| SFFAU-AFFAN THILOT FAT TAG |

gar-ar foq greavr fadfaar e |

THATA 7 TICAT SISAETAIT T 1|

(1) Bhii-earth, (2) Jala-water, (3) Jalana-fire, (4) Anila-air, (5)
Naha-sky, (6) Kala-time, (7) Disa-direction, (8) Aya-soul and
(9) Mano-mind are the nine Dravyas.

(1) Ripa-colour, (2) Rasa-taste, (3) Gandha-odour, (4) Fasa-touch,
(p) Sarbkha-number, (6) Parimanpa-measure, (7) Puhutta-
individuality, (8) Sanjoga-contact, (9) Vibhaga-separation,
(10) Paratta-priority, (11) Aparatta-posteriority, (12) Buddhi-
knowledge, (13) Suha-happiness, (14) Dukha-misery, (15)
Iccha-desire, (16) Dosa-fault, (17) Payatta-effort are the

. seventeen Gunas.

(1) Ukhevana-tossing up, (2) Akhevana-tossing down, (3) Pasa-
rana-spread, (4) Akuncana-contraction and (5) Gamar;a-gait
are the five Karmas. ’

(1) Sattasamanya-generality having two types.1 .

(1) Videsa-particularity and (1) Samavaya-inherence. These are
the six categories with their thirtysix sub-divisions. The
categories shown above are of Vaiesika school.

This discussion based upon the references from the Agamas, the earlier
Niryuktis and Bhagyas clearly point to the fact that the Jainas continuously
kept themselves familiar with the schools of thought other than their own.
Their familiarity with Praméanas, Hetus, Avayavas and other topics of
Nyaya school as well as with the VaiSegsika categories of Dravya, Guna,
Karma, Samanya, Vifesa and Samavdya became of great use to them in
systematizing and putting their school of thought in line with Brahmanical
and Buddhist schools. '

Jaina Darsanikas. showing the influence of Nyaya-Vaisesika schools :

Now we shall take up the works of a few prominent Jaina Daréanikas
in which the influence of Nyaya-Vaiesika schools of thought and literature
is clearly seen.

1 Dr. A. B. Dhruva also in his intropuction of Syadvida-Maiijari
(footnotes on p. XLV) quotes a passage showing three types of
Siminya which was also imported by Rohagupta, the founder of
the sixth schism, into Jainism. In that passage opinion of someone
is stated as follows :— .

aF g SATEd HEEIATA geucarfs graTafany: gfaEdfcarfs |

According to Vaidesika Samanya is of two types, Para and Apara.
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Vacaka Umdasvat and Kundakundacarya (2nd-3rd Cen. A.D.) :

The Tattvdrthasitra by Umasvati (200-300 A.D.) is the first work
in Sanskrit where all the principles of Jainism are embodied in Siitra form.
There is a Bhagya on these Siitras which is also attributed to Umasvati.
There has been some discussion about the authorship of this Bhéasya but
it is now accepted as Umasvati’s work by eminent scholars of Jainism
like Pt. Sukhalalji.l In these Siitras we find the following parallels with
the Vaidegika school. Tattvirthe defines Dravya as TUIATHIZ F599 (4-39)
‘while Vaifesika defines the same as fpamoag geaw (3. . 2-2-24) Tattvartha
defines Guna- as gaqT=(IT fAgorr: o (4-¥o) while Vaiéésika defines it as
geATaed A (. g, 2-9-2%) Tattvartha defines Kala as adar afvorm:
a1 9ANTT T Fewd (4-]R) while Vaifesika defines it as srqxfewma<
ffastafa sefegrtt (& . :-3-%).  Similarly the division on the basis of
Sadharmya or similarity and Vaidharmya or dissimilarity of Pudgalas etc.
shows the use of this peculiar method of VaiSesikas by Umaisvati. In
his Bhagya establishing Nayavada he shows the different views regardmg
the number of categories as follows :—

79T gAAE  wEfaRarg | g fgd SEniacesan | 9f e gem
FETEAA 1 T FPed TGRAT-FAArEQET and so on (2-34)
This passage when compared with the following passage of Nyaya-Bhasya
will show Umasvati’s close familiarity with Nyaya-Bhasya. Enumerating
Sanikhyaikantavadas, Vatsyayana observes :— '

FquT aRfaRioTq | 99 gur freanfrerder | @ Rur wrar w Safafr
& Fgat gurar A, g% afafafeft o od awr goEwRsAfr Ao
¥-2-¥% '

" In the works of Kundakundacarya (about 2nd Cen. A.D.) who is
one of the earliest Digambara writers on Jaina philosophy, we find the
use of some peculiar technical Vaidesika terms like Artha,2 Ayutasiddha,3
Mirta and Amirta, which leaves no doubt about Vaifesika influence.
Kundakurdacarya in one of the verses of his Pravacanasira observes :—

geanfer aorr At qeormaT siggoorT Wit (g-¢v)
i.e. the term Artha is applicable to Dravya, Guna and Paryaya. He in
his Paficastikdya states that Dravya and Guna both are Ayutasiddha or

! TS (Gujarati translation) introduction page 43.

2 Vide VS 8-2-3.

3 Ibid 7-2-3. ' ,

¢ Pbh. pp. 7-8 fafq sesdfaonTal FRmacadETca@TaeatT |
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inseparable entities. Of course here he interprets the term Ayutasiddhal
to suit the Jaina point of view. He also accepts Asatkaryavada? of Nyiya
‘and VaiSesika schools of thought from the Parydyarthika view point of
Jainism. In showing the division of different substances on the basis of
Sadharmya and Vaidharmya, though the VaiSesika-Siitra does not mention
the ground of Mirtatva and Amiirtatva, the Praéastapéda-Bhégya does so.
As we have stated, Umasvati does adopt the method of Vaidesika in showing
the division between different substances. He considers the ground of
Rupi and Arupi® in that division. Kundakundacarya instead of Rupi3
and Arupi adopts the terms Mirta and Amiirta? of Prafastapiada. Thus
the work of Umasvati and Kundakundéacdrya show an intimate knowledge
of Nyaya and VaiSegika concepts and also adaptation of some terms to
suit their needs. : ‘

After Umasvati and Kundakundacarya, both the sects of Jainism,
Svetambara and Digambara, have produced eminent Acaryas in every
. century up to Upadhyaya Yasovijaya (17th Cen. A.D.). As we are here
mainly concerned with the contribution of Jaina writers to Nyaya-Vai-
§esika literature, we shall first take up only a few prominent Acaryas by
‘way of showing the influence of N-V. on Jain thought and then discuss
in detail all the works so far known either in a printed form or in MSS dealing
. with N.V. proper.

Siddhasena Divikara (4th-5th cent. A.D.) :5

Let us first take Siddhasena Divakara of the Svetambara sect. It
is known that another word for Jainism is Anekantavada. This term
Anekantavida as far as I know is not found in the earlier Agamas. The
idea of course was known to the early thinkers of Sramana period, but
the term that was more in vogue was Syadvada It was however after
Siddhasena Divakara, the first systematlzer of Jain logic, who put the
doctrine of the Agamas in a methodical form, that the term Anekantavada
became more popular and in course of time became a synonym for Jainism.
Siddhasena Divakara put forth two works—one in Prakrta‘“Sanmati-Tarka-
Prakarana and the other in Sanskrit ‘_Nyiyévatirasﬁtra’. Besides these

1 Vide PK, verse No. 56.

2 Tbid verse No. 60.

3 TS 5-34.

4 PK verse No. 104.

5 For the time of Siddhasena Divakara vide “‘Sri S1ddhasena Divikarani
Samayano Pra$na” (in Gujarati) by Pt. Sukhalalaji BV Vol. III, p. 152,
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works he wrote 32 Dvitrimsikas or 32 treatises, each containing 32 verses.
Out of these 32 Dvatrithdikas only 21 are available at present. In these
Dvatrimsika No. 12 deals with the Nyaya school while No. 14 with the
Vaifesika school. All these works show Divakara’s intellectual vigour
and profound scholarship.

Now we find that in Nyayasitra and its Bhagya the term Ekantal
is used to suggest an extreme view which by that very reason is regarded
as unacceptable in them. Thefollowing passage of the Bhasya will show
that Anekanta point of view was also known to the Nyaya school of thought.

§ afead asedswar afy fadewfqenddsfoeares wAeaET
AT TAAFAARATTATRASAERT wafeg | SATs¥a@a 9a=1 | 9=
FIfsaasTel faAiwFfaeardds cdaAFaed Jealfad | J Jeaq dcaw-
gfaasrddsran: qdfaar s =ar go¥-2-¢3 ~ :

There are two other topics which may also be mentioned here.

The word Vibhajyavada was also known in the sense of Syadvada
and Anekantavida to Indian philosophers. Siddhasena Divikara uses
the word Bhayana or Bhajana? in the sense of Anekinta. Vatsyayana
in his Nyaya-Bhigya uses the word Vibhajya-Vacaniya® in the sense
of viewing an object from different view points. '

‘ Siddhasena Divakara in the Sanmati-Tarka-Prakarana enumerates
the following six characteristics of the soul which are also worth comparing
with those mentioned in the Nyayasiitra4 and the Vaidesikasiitra®.

afer arfaommaaeit w35 3ug sfew freamt |

afca 7 MFQAAT B TFATE BE 1 3-3% )

The points of similarity discussed above clearly point to the influence
of the earlier Nyaya-VaiSesika thought on Siddhasena Divakara. Ac-
cording to Jaina tradition, Siddhasena Divakara was a learned Brahmana
Pandita. He was converted to the faith of Jainism by Vrddhavadi. In
the light of this tradition we should not be, in any way surprised if he
utilized his Brahmanic learning for organizing and defending his new faith.

{cirya Samantabhadra (5th Cen. A.D.):
In the same age, the Digambara sect produced a great Acarya in
Samantabhadra. Aptamimamsi, Svayambhi-Stotra and Yuktyanu$asana

1 NS 4-1-43 and also Nbh on NS 4-1-29 and 4-1-34.
2 Sanmati 3-27.

8 Nbh on NS 2-1-12,

4 NS 1-1-10. 5 VS 3-2-5.
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are his important works. His Aptamimarisa deals with Saptabhangi on
the Anekanta line. Applying Saptabhangi Prakriya, he refutes the views
of différent schools. In this connection the following verse of the Apta-
mimansa is worth comparing with NS 4-1-43 which refutes the different
Sankhyaikantavadas.

wHTAE famedrar gty Aisag

afFai afgdraat addafaas 0 s @ w1 13

The verses No. 28, 37 and 41 of the same work are also worth comparing

with NS 4-1-34, 4-1-29 and 4-1-25 which represent Sarvaprthaktva theory,
Sarvanityatva theory and Sarva-Anityatva theory respectively. The
following verse of the Aptamimarnsd shows that Samantabhadra adopted
the terms Prigabhiava and Pradhvansibhava of the Vaisegika school to
suit the needs of Jaina philosophy. Refuting Bhavaikantavadins, he
states :—

wT rmque RIGEINEICIS B E -l

TEAEA F AT ToqAS AqAT AXI U F1. Qo

' Akalaikadeva and Acarya Haribhadrasiri (7th-8th Cen. A.D.) :

After Acarya Samantabhadra, the Digambara-Acarya Akalankadeva
and the Svetambara-Acarya Haribhadrasiiri are in their respective sects
well-known logicians. Akalankadeva (7th Cen. A.D.) wrote a commentary
Aétadats on the Aptamimamsé of Samantabhadra and a commentary,
Tattvartharajavartika on the Tattvarthasitra of Umasvati. But his inde-
pendent contribution to Jaina logic lies in his three works, Laghiyastrayi,
NyayaviniScaya and Pramanasangraha popularly known as Akalanka-
Grantha-Trayl. Of these three works his Nydyaviniscaya is divided into
three chapters, Pratyaksa-Prastava, Anumana-Prastava and Pravacana-
Prastava. This type of division shows the influence of Tri-Pramanavadins
on Akalanka. In the realm of Indian Dar§anas, the Sﬁ.ﬁkhyas are known
to have three Praminpas, viz., Pratyaksa, Anumana and Agama; but
Sankhyas are not generally drawn upon for the theory of Pramanas. The
only other source which we can refer to, would be Nyaya and Vaifesika
schools. Though Nyaya school includes Upamana and accepts four Pra-
manas, Vatsydyana in his Nydyastitra Bhagya refuting different Sankhya
theories states SATTATRAfafIeaTatar wafer 11 and thus gives «
importance to three Pramanas. Kandda in his Vaiegikastitra nowhere
mentions the number of Pramanas. He however defines two Pramanas,
Pratyaksa and Anumina, but mentions Sabda in an independent Sitra

1 Nbh. on NS 4-1-43.
16
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T3 AR ey (3. Y. 3-3-3), implying thereby that its definition
is included in Anumina. He, however, indirectly accepts Agama-Pramana
in the following Sitras :— geaRmfAay and (F. . -3-19) TEHREHF:
(F. 7 3R-¢)L
Pradastapada, however, discusses only two Pramaénas including Sabda
in Anuména ; but it appears that a commentator named Vyomasiva and
some followers of Kanada seem to have interpreted his view as propounding
three Praminas. This becomés clear from the fact that Vyomadiva in
his Tyomavati® clearly propounds three Praminas, and also from the
statement of Hemacandra in his Praménamimarisa3 that the Vaidesikos
are Tri-Pramanavadins. v
Among Naiyayikas, Bhasarvajiia in his Nydyasirat recognizes three
Pramanas. All this, as we have said above, shows that prior to Vyoméfva
there must have been an old tradition of VaiSegikas professing three Pra-
manas. So we might conjecture that the above division of Akalanka’s
work under the three Pramana-Heads may be due to the influence of
an old tradition of Nyadya-Vaifegika schocls professing three Pramanas.
"This has to be said because the Jaina traditior of Pramanas was different
and he has not followed it in his dialectical method.

Before we come to Acarya Haribhadrasiiri (8th Cen. A.D.), a reference
may be made to Acarya Mallavadi (circa 6th Cen. AD approx.) the reputed
author of Dvadaddra or Nayacakravila popularly known as Dvada$ara-
Nayacakra. The book would throw much light on the subject of our .
discussion as can be seen from the following passages of its commehtary
by Simhagani-Kgamagramana. The date of Simhagani-Ksaméasramana
is not yet finally settled but he is probably not later than Haribhadra-
siri. Of the work Dvada$ara only one verse has uptil now been
discovered. : o ‘
T FeAIfeaTaq awataaAT At [&fnd] g g e
‘gEEAE TN (7T g, ¥-2-¥<) gL T2 9. R0

1 Sankara Miéra in his Upaskdra commenting on the Satra 2-1-17 states
geqTigataraer arfafy: qenng agfda am amfrwg L s A,
qa: fagfuead:

Similarly commenting on Siitra 3-2-8 he states SIRTHWTAfagUaTaT
AR, TEAMTATEA NS FATATA |

2 Vide Vyoma. p. 578.

3 Vide PM, p. 7.

¢ Vide Nyayasara, p. 2.
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Katandi is the name of a commentary on VaiSegika Siitras. However
this is altogether a new name. It should be noted that as shown above
Sirhhagani also” quotes Nydya-Sitras. :

T} AT GHAAAT AA-ATA-LIHTHRAOT qq1 GATES T~
mifrcarsawTo A THaRacd g3 ufagae  afreTa eRrEieE
FTOT Y [ A ST Ay Tf agAi o | awaley] @]
faw™ g7 3fT g aEntaIrEsTEar weasT: | feger aeg: s et
T graew: sfa weawaAax] g sreRfwamRet Tkt )
Fearq ? g famgrdcag e AR agrnffuges 1 gn . 7. &L 9. 308

Here from the phrase IETATSHEIFTHRIIO We can say that there was a
Vakyakara, Bhasyakira and a Tikakara. In short there must have been
three types of commentaries on Vaifegika Siitras viz. Vakya, Bhégya and
‘Tika. Of these three Vakya is a new type not hitherto known. Bhagya
may be probably a Bhagya on Vaifesika Siitras. As he quotes the opinion
of Pragastamati separately, here Bhasya may mean perhaps some Bhasya
other than that of Pradastapada. Tika means the Tikd Katandi which is
. referred to in the above quoted passage.l -

These passages are enough to show that Jaina logicians remained in
close contact with the contemporary Nyiya and Vaifesika literature.

Acarya Haribhadrasiiri who is known as Yakinimahattara-Sinu
was a prolific writer in the history of Jaina literature. His works also show
his familiarity with Nyaya-Vaiegika schools. In his Saddarsanasamuccaya,
the first compendium of Vedic and non-Vedic DarSanas, he devotes one
chapter to Nyaya and one to Vaifesika schools. In his Sastravdrta-
samuccaya we find that he, after refuting I§varakartrtva theory, makes
peace with it by viewing a Tirthaikara in the terms of Ivara and Karta.2
This is typical of Jaina writers.

1 The passages of Sinhagani’s commentary are taken from the MS of
the same which lies at present with Muni Sri Jambiivijayaji, the learned
Editor of Dvidasara.

2 The following verses of Sistravdrtasamuccaya shows his adaptation
of the idea of I§varatva and Jagatkartrtva :—
E7aY: TRATAT JgHT AT JFAT |
Ta AT g rETEa: )
qIATHAATRS TS qead: |
qF TETY F4E Fead™ T geafa \
Fatsatafa agma oo Fwfsa=rT |
FACTATET T FAITITTH 1
qTeiTad qEICATHT ATCAT Iz |
9 FAM (AR FIART SFAfeqq: 1| AT 4% F. FT. Ro0L-Rob
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Like Siddhasena Divakara, Acarya Haribhadrasiiri was also a learned
Brahmana Pandita before embracing Jainism and therefore probably felt
some inner necessity of reconciling his former philosophical outlook with
his new faith.-1

Vidyananda (9th Cen. A D.), Prabhicandra (9¢h[10th Cen. A.D.) and Abhaya-
devasiri (11th Cen. A.D.) :

After Akalafikadeva, in Digambara sect there follow two logicians,
Vidyananda and Prabhicandra. Vidyananda wrote a voluminous. com-
mentary, Asfasihasri on the Aptamimaris@ of Samantabhadra, Prabha-
candra wrote similar commentaries—Nyayakumudacandra on Laghiyastrayi
of Akalanka and Prameyakamalamartanda on Pariksimukhasiitra of Mani-
kyanandi. Abhayadevasiiri of the Svetambara sect wrote a very big
commentary Tattvabodhavidhayint popularly known as Vada-Mahdrpava
on Sanmati-Tarka-Prakarana of Siddhasena Divikara. These Acaryas
exhibit in their works a mastery of style and exposition which shows their
thorough study of works like Nyaya-Tatparyatika of Vacaspati Misra. In
fact Siddhasena Divakara and all the later Jaina logicians remained always
familiar with the cohtempora.ry works of the different schools of Indian
philosophy and to enunciate and establish their tenets on a logical basis,
they studied Nydya and Vaidesika schools in particular. The stamp of
Nyaya-Vaifegika logic will be clearly visible in the following passages of
Atsasahasri by Vidyananda where he defines the terms Pragabhava and
Pradhvansabhava from the Jaina point of view :—

FIGATAIIT G TOTHTARA TR €A ITRT T qF qa i<t (3r _
q. q. Q00) H?EEWWWT?WW TANITTAET Te49: | 1. q. J. 209
‘ In the Prameyakamalamartanda Prabhacandra also defines the above

terms as follows :

gAY fg frawa: sEfafa: @ swowre: 1, Srraafmafafas agge |
9. F. AT T 3¢ '

a5 wia fg fagar sde faufa: @ wea:  gggeaaQ@afon: |
T. . 4T 9. ¢¥

The Tattvabodhavidhdyini or Vada-Maharnava of Abhayadevasiri
is a veritable encyclopaedia of the Indian philosophical topics before the
11th Cen. AD. This work shows Abhayadeva to be a great scholar of
Nyaya and Vaidegika works along with his knowledge of other Darfanas.

1 .a. For the list of Haribhadrastiti’s works vide ‘Jain Sahityano Itihdsa’
(Gujarati) p. 159. '
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The following passages from an unknown work on the Vaifesika school
show his detailed study of the school.

TR foearaTad SREgTEET | 9 @rTEEa R STy w9
JTTAT, TFweaca @fq feaRg Toa|, @1 A gFEedrd afa Feag @@
TPITETRI, ATHATAL FH ATAI JAT AT, JAT gL, TEAT] (T T3~
HIFT AT FH AT 3601 T =g FraRgoeay;  srAwsAsaony,
AAIEAFTT, AMATHRATEG FH ARG, FEAQ qfq Jqaaa-
THECAT  TOATRIETRT, THEA ATATHTRRINAAN,  TFAAAGEH
faaureaTy e 1

© CEREET TSR s A fagcad A’ s
TRIRIE M ATogE §4NT e SR
sfa=Te afageq o geac afd’ v fRiwoias | uwered afa PerRg
TURAT] FASTAE TV TEIHRT aﬁarfaf%mﬁwmﬁaﬂ et aﬁrarzm
oA FeATAET GEaia. € K ER¥EL Y

This is clearly the view-point of the VaiSesikas.
TR TR QTR ae sawarfand
i aferafs aq sfa sgagaEs: | ©d sefad dacad; sfvamstag
aifrdaea | e safaXEfrErar o AfEET | T SISTEe, T 9 Eeeeias
srfafEareEi<rafE:, s IR saTET | ‘
| gefa. AL 9. KgE 3. ¥

Hé, at various places, refers also to Nyiyasiitra, VaiSesikasiitra, their
authors Aksapada and Kanida, Pradastamati, the author of Valéemka-
bhagya and many others.

Vads Devasiri (11th-12th Cen. A.D.) abd Acarya Hemacandra (12th Cen. A.D.)

After Abhayadevasiiri we come to two great log101ans of the gvetambara
sects, Devasiiri and Acarya Hemacandra. Devasiiri got the epithet Vadi
because he in an open debate held at the court of Siddharaja Jayasirhha,
a Solanki king of “Gujarat, defeated a great dialectician named Kumuda-
candra of the Digambara sect. Vadi Devasiiri’s Pramananayataitvaloka-
lankara with his own commentary Syddvadaratnakara is an epoch-making
work on Jaina logic. The following passages from this work will show
not only his detailed study of Nyaya and Vaidesika schools, but also his
mastery over the dialectical method.

AGTAT YTUHREEAT A1 g 9rEl graear auan qa qaeamaisty
M AeATT TFOHTHAAT TGO JHKEATE ¢ q=fq T fefsaq aawg
HTHIAT THHTEATS e T AIATAATTAGAT ABAHATY | W T K. C4R. 9. ¢
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aafy QERARERRET FEAER: @A AnTAEt efadesT
Tt Asisard af wda: rfaaw sf sday i @ty g frRmar
T AT FAATIFONESTE  aEGATAATIIoeAT &7 FRiara: |
ST T fg wFat faarad: s gfq 1 'R g CaRT e

T FAITEAANRET ‘qadeaq, WHHAESRarcsEEn: | a9y a7
% arFgA dow: gtafaiafrsay qF qx sufa =g | - aEgETEt 9
FRaTTEITE G AR ST eedifd | AeadTly AT e
T @ 3T A IRy AR | gerrs St g e
gfasst grAifa 1 & T 9 k39 28 .

In the above cited passages, to prove that ‘Tamas’ or Darkness is-
an independent substance, he refutes Nyaya and VaiSesika views. He quotes
the views of different Naiyayikas like Sankara Miéra, Nyayabhiisanakara,
Kandalikira and Vyomsiva and then refutes them. His style of refutation
resembles that of the famous logician Jayanta Bhatta, who while arguing
ridicules the opponents.

Acarya Hemacandrasiiri, a Junior contemporary of Devasiiri, was a
versatile genius. He left no branch of learning without his contribution
and therefore he is known as Kalikdlasarvajfia. Anyayoga-Dvatrimsika
and Pramdnamima@ns@ are his works on Jaina logic. Of these, Pramana-
mimansd is not available in its complete form. It consisted of six Adhyf?;yas
but only two Adhyayas are available. A passage from the available part
is enough to show his deep study of Nyéya—Vaiéesika. school and his scholar-
ship.

dafawreg Csfsard afasdlos sEREREEEtti EEEREs
geaer (Fr . 2-2-¥) sfa scawsaumraay 1 s pﬁwmmw
SESIEIEATE ML EIE SR RECECER T LIRS L LR G- SRR ER Sk
AR Toeafacdd TAHSHUH | ‘a9 AKTEATRIRT T A AcaqTg-
graFaTgAafaRyufafasd a ad) wafq aq quiiaesmETEd SEeranEed
1 Seet SEOIfafy | oer F wenEer W ght afacfaded afywed o |
g Rl srETEnfe  faarraeaag serTed SEEETETE 3 |

TAVAETHIN T TR 99 ARTATRI ST eTe
gfosaia: smmr gudARgAaR | F9 wwmed T afawaiedsd gfdseal
graFaaT wata gy ? gedifaardafasssairesaimEe | 99 g
WA | qEEaH fg someratgaws = afefa

afawatsfr afs Fraafafe: darmfrararaaies @ agasaT ag i,
FuEEfEEaTae | gy ff sErsesferfrratamerde agemet |
qq ‘TAFR Ty ForaErEfRafaf a8, Ao SerafageT
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safgar: | A9 ggFEanTe afraderr weafag e sl
T " g 2-2-RR%. 4. R-R3

While refuting the definition of Pratyaksa given by the Naiyayikas
in the above passage, he draws our attention to the change in the inter-
pretation of the Siitra made by scholars like Trilocana and Vacaspati Misra.
His method resembles that of the old Bhagyakaras like Vatsyayana and
others.

Mallisenasiri (13th Cen. A.D.) :
Acarya Malligenasiiri, the author of the famous treatise Syadvada-

mafijari, a commentary on Anyayoga-Dvatrimsika of Acarya Hemacandra
was also a great logician of the 13th Cen. A.D. As usual, he also stud1ed
the different works of Indian philosophical systems. In his Syadvada-
 mafjars his detailed study of Nyaya-Vaidesika systems and their influence
on his style are qu‘ité patent. The following passage will show the same :—
. garagE Tt feralt gfgaendsn wing Teaffa’ | qegEan
ATAIEE | ngmmﬁsrmﬁmwmfaﬁwﬁvm |
@ st st o @RISR AT e L awdast frremaTfeagzaardie-
fefares S quﬁamlﬁrﬁfﬂw ? T IAAUE AT, TS
T A JUARTEIITIHE FHEE QA ANAATIA AR
3| Bfufard  gARgEmaRey ae EeAfaRT: S0, ATRNeaTerarE-
A 7 STANEI: FRASTATAA:, TRAET TATITATET S AT
or | fag i wecafEY gemREedsd gaad, afdel 9 AEee-
fritwfafeffy | ddfass w9 7 goaa@a faaron=R, dyarfEe: &
FEEERgERATE  arantaaq, & arsRmgeaan Tt
freaaTTaTg | SRl g R aRE | 9 g Fee
FEGH gRT | IO T AR FAIGAr TE qrH=Aq AT |
TEAT m’\w“rwwr qagasft sricRaEriafafa 1 o9 @R
T st ¥ | uHEERTE AefagE ARREH eI ATT
faq@rawmw-a?r JAATa-aeAa?  EATATY | dad T FRES:
FIA(A | 1. 7. 9. ¥ (FREgT SEST geaTted)
From his style it becomes clear that he is influenced by Udayana-
carya.

Upadhyaya Yadovijayagani (17th Cen. A.D.)
After Malligena, Upadhyaya Yaovijayagani is a logician of eminence.
Like Haribhadrasiri, he was also a prolific writer in the history of Jaina

1 For the list of the works and life of Upddhyaya Yasdovijayagani vide
“Jaina Sahityano Itibasa” p. 624-646.
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literature.  He fully digested the system of Navya-Nyaya which was
propounded by Gangea Upadhyaya. In all his works of Jaina philosophy

we see the stamp of Navya—Nyaya The following passage from his Nyaya- -
loka will bear this out :—

aq THRHEN AAETATFEA AT aaTa faserfid enfafy aq
fowafred fg s 7 g fraaroer frecafaantaa  fasts  awfe |
Iq HIEd  FhETaiafeeTRdaETaTE oA, aetasE e |
ARG, favacaeTsAeae fATTEAtHTae 9 TRl Eaed |
afafarreasft = sqammEaTdfavaT  wAdwadfaegq, geqrEweRaf-
faradfrearamfgneas  saddcaq 1 A A Swfafa  SEARgerT,
Tearassat afgatreaaigareraf@mag 1 ATATAF . 33
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