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PREFACE

The title of my thesis is ‘The Sarmkhya and the Jain theories
of Parinama’ based mainly on Sanskrit texts, ‘In order to make
the title more precise I have slightly changed it into ‘The Samkhya
~Yoga and the Jain theories of Parinama based mainly on
Sanskrit texts.’ '

Modern scholars have studied both the Sarhkhya-Yoga and
Jain systems in their various aspects. No one, however, so far
as I know, has utilised the Simkhya-Yoga sources and ideas
contained in them to formulate a systematic Samkhya-Yoga the-
ory of Parinama, and the Jain sources to formulate the Jain
theory of Parinama. What is more, the problem of relation bet-
ween the Samkhya-Yoga and Jain systems has been touched by
scholars like Garbe, Jacobi, etc., but no one has, I think, attem-
pted a comparative study of these systems and their bearing on
the theory of Parinama. Hence, this my attempt,

In preparing this thesis I have drawn upon important Sanskrt
sources pertaining to Samkhya-Yoga system and Sanskrit and Prakrt
souces pertaining to Jain, system, which all are referred to in the
bibliography. I have also utilised translation of the same in Euro-
pean and Indian languages wherever available and necessary. At
certain places, we have thought it proper to give only the gist of
the passages. For modern criticism of the two theories I have
also consulted the relevant journals and such works as Garbe’s
Samkhya-Yoga, Keith’s Sarkhya System, Dr. Seal’s Positive Scie-
nces of the Ancient - Hindus etc., Jacobi’s Studies in Jainism,
Dr. Mookerji’s Jain Philosophy of Non-absolutism etc. (cf.
Bibliography)

I have divided my thesis in— eleven chapters. In the first
chapter, I have tried to show from Vedas - especially the Rgveda
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and Atharva-Veda - Brihmanas and earlier Upanisads, how the
philosophical tendencies of thought pertainirg to the prbolems of
One and Many and of the abiding and changing aspects of reality
clearly foreshadow the theory of Parinama. Then I have drawn
apon Yaska’s Nirukta (600 BC) which is contemporaneous with
the earlier Upanisgads and the rise cf Jainism and Buddism. Even
though grammatical works are not usually drawn upon for philo-
sophical ideas, yet for us, the Nirukta has a special significance
in so far as it precisely enupciates the concept of Viparinama or
Parinama for the first time, at so early an age. (faqﬁwq& %q-
ssgaarAer eafgF1ea ). This shows that unless the conccpt was
well known to and clearly grasped by the thinkers of the time
in one form or the other, it could not have become a subject-
matter for definition in a treatise like the Nirukta, It can be said
without hesitation that this jdea of Viparinama or Paripama
must have been favoured by what we may call Proto-Sarikhya
and Proto-Jain thinkers. And we have already shown how the
earlier Upanigads provide ground for the rise of such a concept.
The reference to the term Vikdra in the sense of Parinama in
the Satras of Panini is also noted. In the same chapter, I have
refrerred to the Mahabhagya of Patafijali (which is generally
placed in the middle of the 2and cent. B.C), as it is convenient
to treat grammatical works together. This work not only clearly
states the idea of Parinama but also makes a clear—cut distincte
ion between Kitastha-nityata and Parinami-nityata for the first
time, and hence the significance.

Then, in the second shapter I have considered in brief the
specific Sarmkhya ideas as found in the Mahabharata, the Smrtis,
the Puranas and the Caraka. I may point out here that oll the
passages of the Mahabharata, the Smrtis and the Purapas referred
to by me, do not necessarily precede Isvarakrgna but there being
not enough evidence to discriminate between the various strata, X
have followed the old tradition of taking the Mahabharata, the
Smrtis and the Puranas together as constituting the Smyti tradition
to be distinguished from the Sruti tradition of the Vedas and the
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Upanigads. I have tried to show, in conclusion, that though in
these passages explaining creation there is no explicit mention of
Parinama, the idea may have been taken for grantd as implicit
in the process, for as already noted, the concept was well-defined
as early as the in Nirukta,

In the third and the fourth chapters I have attempted to study
the theory of Parinama, in its various aspects, as discussed in the
important works of the Samkhya and the Yoga daréanas proper
because there is no vital difference between the metaphysical the-
ories of the Sarnkhya and the Yoga excepting that the latter accepts
one purusa as I§vara, not as the creator but as guiding the course
of evolution. The fifth chapter is devoted to the critical exposition
of the other topics related to Parinama. At the end of this chapter,
I have given a resume of all these five chapters.

In the sixth chapter I have given an account of the main
Jain sources on which our discussion is going to be based.

In the seventh chapter I have discussed the Jain theory of
Parinama as found in the oldest extant Canonical literature of
the Jainas, viz, the Agamas,

In the treatment of the Agamas I have .consulted only those
that contain discussion of philosophical doctrines - such as the
Bhagavati-Siitra, Sthanarhga, Prajiipana, Uttaradhyayana-sitra,
Anuyogadvirasiitra, Jivabhigama etc. In this seventh chapter
which deals with Parinama in the Agamas, I have tried to
show that despite the absence of any explicit and precise defini-
tion of the theory of Parinima, thére are in them, all the elements
of it viz., Dravya, Paryiya and Parinama.

In the eighth chapter, I have examined the relevant passsages
from the Tattvartha-siitra, and its Svopajiia-bhasya by Umasvati
and the important Prakrt a.works-of the Digambaracarya Kuda-
kunda - such as the Paficastikaya, the Pravacanasara, and the Sama-
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yasara. I have shown how, in the Tattvartha the various conce-
pts-viz., those of Dravya, Paryaya, Paripama and Sat receive
precise definition, though there is yet no elaboration of the same,
- In the works of Kundakunda I have attempted to show the deve-
lopment of the theory of Paripama in its various aspects as well
as its application to different Dravyas.

In the ninth chapter I have tried to give further exposition,
application, analysis and justification of the doctrine of Paryaya—
Parinama as found in the works of tarka-period - such as the
commentaries of the Tattvartha Sitra and other dialectical works.
At the end a resume is attempted.

Having thus discussed the Samkhya-Yoga theory and the
Jain theory of Parinama I have attempted in chapter X critical
and comparative study of the theory of Parinama, of these two
systems, in its different aspects and discussed the problem of
the historical relation between the two schools.

Some of the new points which I have attempted
- to work cut in the thesis

(i) I have attempted a new study of the emergence of the
idea of Parinama in early Vedic literature.

(ii) As far as I know, no scholar has drawn attention to the
precise definition of Viparindama or Paripdma as given by Yaska.

(iii) T have attempted to throw new light on the problems of
geargafams, the process of parimama - g'gesefads and fagur-
fadiq - which all occur in the Samkhya-Yoga works.

(iv) The problem of the relation between Pajjava or Paryaya
and Parinama, from the Agama passages is discussed for the first
time in this manner,
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(v) A critical study of the Jain technical term ‘agurulaghu’
has been attempted for the first time here.

(vi) Similarly, further applications of Paryaya-Parinima viz,
Dravy paryaya and Guna-paryaya, Paripama and Parispanda,
prayoga-parinama and Visrasa-parinama, Artha-prayaya and
Vyaiijana-paryaya, as found in later Jain dialectical works have
not been, so far as I know. critically examined in the way [
have done. ' '

(vii) In the discussion of the nature of Pre-Isvarakrsna Sar-
khya and the historieal relation between Samkhya and Jain, I
have tried a new approch in the study of the subject.

In this way, by putting forward in this thesis, a critical
study of the views of India’s ancient thinkers, of two imprortaut
schools on Parinama, I have attempted to make a contribntion
to the understanding of the coneept of ‘Permanence and Change,’
a concept of great significance in the history of philosophy as
well as in modern knowledge as a scientific principle.

In conclusion, ¥ must express my thanks to Prof. R. C,
Parikh for the guidance received from him during my studies.
With his approval 1 have also consulted ~Pandit Sukhalalji
Sangavi to whom I am gratsful for his valuable help,

Indukala H. Jhaveri



TRANSLITERATION
X a, Ar oz, % i, »i’i, T u,

’Et. ﬂtb ?{1 Q e, Qan

3ﬂ ay, A m ®:h,

%k, g kb, Te, _ gh

qe 8 ch, X j, q jh,
g, g 'th, g4 & dh,
qat, g th, 3 d, g dh,
Tp, % ph, q b, ¥ bh,
1y, L1y . Tl qv,

]

E]

Sﬁo,.



AMLI.
Anu. Sa.

ASS.
AV.
AYD,
Bh. Sa.
© Br. A.
Cha, Up
DhS.
HOS.

ABBREVIATIONS

Apta-Mimarmsa of Samantabhadra
Anuyogadvara—Sﬁtra\

Agtagati N

Astasahasr1 ‘

Atharvaveda.
Anya-yogavyavaccheda-dvatrimsika
Bhagavati_Sitra, ’
Brhadaranyakopanigad
Chandogya Upanigad
Dharma-Sayhgrahanit 4
Harward Oriental Series.
Paficastikaya. '
Pravacanasara
Raja-varttika on the Tsa.
Rgveda

Sacred Books of the East.
Samkhya-karika
Samkhyvapravacanabhagya
Samayasara -
Sarmkhya-sitras.
Samkhya—tattva-Kaumudi.
Syadavada-maiijari.
Sastra-varta-samuccaya.
Sloka-varttika
Tattvartha-bhagya.
Thanarmga-sitra
Tattvartha-sitra.
Tattva~Vaigaradi,
Uttaradhyayana-siitra
Vyasa-bhagya
Yo_g_a—_sﬁg_a,s._m .
Yoga-varttika



D bW N e

'CONTENTS

Foreword

Preface

Scheme of Transliteration
Abbreviations

Contents

Chapters

I

II
I

v

VI
Vil
VIII

IX

Seeds of Parinama in the Earliest Sanskrit
Literature (2500 B, C.—200 B. C.)

Samkhya Ideas in Pre-Tivarakrsna Literature
Parinama in the Samkhya-Karika and its
Commentaries ‘

Development of Parinama in the Yoga-satras
And their important Commentaries And the
Samkhya-siitras and their Commentaries

Other Topics Related to Parinama

Jain Sources

Parinamavada in the Agamas

Parinama in the works ‘of “Umasvati And
Kundakunda

Parinama in Tarka-Period

Samkhya-Yoga And Jain—A Comparison
Appendix on ‘Agurulaghu’

Bibliography

iii

xi

xii
Pages
1-21

22-31
32-43

44-62

63-80
81-91
92-115
116-132

133-169
170-183
184
187



CHAPTER 1

SEEDS OF PARINAMA IN THE EARLIEST SANSKRIT
LITERATURE (2500 B. C.- 200 B. C.) '

Introductory :

The earliest source of religion and philosophy as they have
taken shape in Indian culture is the Vedas,especially the Rgveda,
The theory of Parinama which I propose to study in the present
thesis can be properly understood if we first attempt to discover
from the earliest sources i.e, the Vedic sources, those tendencies
of thought that helped in its emergence and development in the
darganic form. I shall, therefore, first take notice of those specu-
lations in the Vedas, partlcularly the Rgveda, which can throw
light on this topic. .

THE RGVEDA
(2000 or About 2500 B.C.)!

Speculations as to how this whole world came into being are
to be found scattered throughout the whole of the Rgveda. “The
earliest speculations on the question”, as Prof. Belvalkar says,
‘are, as natural, mainly poetic with hardly any attempt at system-
building. They name some god or gods-—~Indra, Varuna, Savity or
Dyavaprthivi — and credit him or thiem with the work of creating
the world”.? However, in the later portions of the Rgveda, espe-

1 Winternitz, ‘History of Indian Literature’, Vol. I, p. 310.
Jacobi puts the Vedic hymns at 4500 B. G. - Prof. Radhakrishnan
assigns them to the 15th cent. B. C. Max Muller dates them about
1200 B.C. L

2 Hnstory of IndlanPhﬂosap’hy, Vol 11, p. 22,
1
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cially in the first and the tenth mandala, we find these speculations
resolving themselves into definite types which are in character,
both mythical and metaphysical. Thus, in the Rgveda X.190 as
Prof. Radhakrishnan puts it, ‘water is said to develop into the
world through the force of time, year, desire or tapas, Sometimes
watqr itself is derived from night or chaos or air asin the Rgveda
X.168.”3 In the Rgveda. X.81,82 Vigvakarma, a personal deity, is
said to produce Heaven and Earth through the exercise of his
arms and wings. Tn the Rgveda, X.72. Brahmanaspati becomes the
creater. At certain places Prajapati and Hiranyagarbha occur as
the lord of creatures as in the Rgveda X.85,43 and X.121.

But such a conception of a personal supreme deity, as the
source of all existence, could not for long satisfy the ‘metaphy-
sical craving’ to use the term of Schopenhauer, of the more profound
thinkers. For, as Max Muller aplty puts it, ““‘every one of the
gods called by a personal and proper name was limited ipso facto
and therefore not fit to fill the place which was to be filled by
an unlimited absolute power which they yearned for as the primary
cause of all created things. No name that expressed ideas connec-
ted with the male or femalc sex, not even Prajapati was consi-
dered as fit for such a being, And thus we see that as early as
the Vedic hymns they arrived at the conception of “That One’ >4
They applied to this central principle the neuter form ‘ekam’ and
‘sat’ to show that it isa comprehensive entity subsuming the dua-
lity of sex. ‘That One’ we come across in the Rgveda I 164.6,
wherein after asking who he was that established these six spaces
of the world, the poet says, ‘“Was it perhaps the One, in the
shape of the unborn ?” ‘That One’ is also referred to in X.82.6.
Significant is the reference to this One at VIII 58.2 wherein the
last quarter, ‘It is the One that has severally ‘become all this’
clearly brings out the important ideas of One and Many, of Being

and Becommg

g

3 Indian Philosophy, Vol. I, p. 99.
4 Six Systems of Indian Philosophy, p. 48
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This concept of an abstract self-creative principle as the prius
of the world is philosophically a definite advance over the previ-.
ous one, of a personal creator, showing the operation of thought
and abstraction.

We have so far left out two important cosmogonic hymns
viz. the Nasadiya Siakta (X.129) and the Purusa Sakta (X.90),
since they deserve special notice. Prof. Macdonell sees in the
former, the starting point of the natural philosophy which deve-
loped into the Samkhya system.5-According to Prof. Belvalkar, it
contains the earliest germ of what later developed into the Pari-
namaviada or the doctrine of evolution.® But neither of these two
views seems to be warranted by the actual wordmg of the hymn,
The first two verses which run thus —

1, “There was not non-existent nor existent :
There was no realm of air, no sky beyond it.
What covered in and where ? and what gave shelter ?
Was water there, unfathomed depth of water ?

TI. Death was not then, nor was there aught immortal :
No sign was there, the day’s and night’s divider.
That One Thing, breathless, breathed by its own nature :
- Apart from it was nothing whatsoever.”?

— bring out that the absolute reality which is at the back of the
whole world cannot be characterised by us in any words. In the
next three verses, the order of evolutxon is given :
e

10 ““Darkness there was : at first”concealed in-

—darkness this All was indiscriminated chaos.

All that existed then was void and formless :

By the great power of warmth was born that Unit.

5 Vedic Reader; p. 207.
6 History of Indian Phllosophy}Vel II p 24,

7 The Hymns ..of-the Rgveda, Gl‘ifﬁth Vol. II. p. 575 Thxs hymn is
“translated by Muir, Max Muller, Madcoqell e tc.
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IV. Thereafter rose Desire in the beginning, Desire,
The primal seed and germ of Spirit.
Sages who searched with their heart’s

thought discovered the existent’s kinship in the non-existent..
el

V. Transversely was their severing line extended :
What was above it then, and what below it ?
There were begetters, there were mighty forces,
Free actions here and energy up younder.”’8

Immediately after this is brought out the mystery of the origin of”
the world in the last two verses :

VI. “Who verily knows and who can here declare it,
whence it was born and whence comes this creation ?
The Gods are later than this world’s production.
Who knows then whence it first came into being ?

‘VIL. He, the first origin of this creation, whether he
formed it all or did not form it,

Whose eye controls this world in highest heaven,
He verily knows it, or perhaps he knows not”.®

Thus the hymn, although expressing the current ideas, regard--
ing the first principle, has got a predominant note of agnosticism
about it. It should, therefore, be looked upon as an agnostic.
poem as Prof. Ranade does.1

Purusa Sukta :

Already in the hymn to Visvakarma, (Rgveda X.81,82), there
appears ‘the desire to parallel the creation of the universe with
a sacrifice. Similarly in the later portions of the Rgveda, we
come across as Prof. Belvalkar says,1 the liturgical abstractions.

8 The Hymns of the Rgveda, Griffith,, p. 575-576.

9 Griffith -p. 576.

10 ‘A Constructive Survey of Upanigadic Philosophy’ p. 3
11 History of Indian Philosophy, Vol. II, p. 24,
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like Rta, Tapas or Sraddha and even sacrifice which are conceived
as cosmogenic principles — as in X. 190 where it is stated :

I.  “From Fervour kindled to its height, Eternal Law and
Truth were born

Thence was the Night produced and thence the Billowy flood
of sea arose.

1. From that same billowy flood of sea, the year was
afterwards produced,
Ordainer of the days and mghts, Lord over all who close
the eye.

III. Dhata, the great creator, then formed in due order
Sun and Moon. B
He formed in order Heaven and Earth, the regions of the
air, and light”.12

This idea of sacrifice is carried to its fullest extent in the
Purusa Sakta of the Rgveda, one of its latest hymns. In it we
have the idea of a cosmic being from whom proceeds this whole
universe, along with its social order. The act of creation is treated
as a sacrifice in which Purusa is the victim. “Purusa is all this
world, what has been and shall be. He not only pervades the
whole universe but transcends it too”. Thus we have the idea of
both immanence and transcendence expressed here for the first
time in clear terms. Again, the struggle between the two' notions
of ‘permanence’ and <change’ seeM have already taken hold of
the minds of the vedic thmkers We see it reflected in—* ‘NI
fom ymfa HRogeaws & P - ‘all existing things are a quarter
of him and that which is immortal in the sky is three quarters
of him’. Here is an attempt to put together as it were the expe-
riences of ‘permanence’ and ‘ehange™-into one entity by saying

—

12 Grifith, Vol 1L p. 609. -~
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that one quarter of the .pm:u;a‘—is;—all'thfs “changing world while
his three quarters are immortal - i.e. permanent in the highest heaven.

However all these ideas, whlch are still in -a rudimentary
stage only and therefore vaguely stated, attain their gradual
development in the Upanisads as we shall see below.

-

THE ATHARVA -~ VEDA

The Atharva-Veda is a collection of hymns whose significance
varies from the highest metaphysical and mystical ideas to the
jugglery of magical charms. The ideas which we are investigating
are to be found in X.7, XI.4, XIX.53-54, — where the very same
supreme deity or All God and ‘Tadekam’ found in Rgveda occur
under the new names of Skambha, Prana and Kala.

Special notice, however, should be taken of the two hymns.
of Kala because it is the concept of Kala or Time that is at the.
basis of all theories of change.

The following verses from the two hymns may be noted :

1 ) ) TR e weEE wwd Hfian:
a gfa a0 Frofaaesea a gl & oz

I 89 JHFAE §lo T9 gwreq ardgs saw: |
7 1 faa gam:mcqsm g 333 99 g @ 1R

m g gwhsﬁsr F13 aaﬂ%ata 3w agw g & |
& g fn gaarfa mgw qg: /A -@m na

v @ T g aam-znzma t{a q gam;ﬁ !ﬁ .
a1 @eAvacg oW qEmE AT 3 mm .

v Fiolsy Ranwaaesie gan g |-
S g g wex NG ¢ 7 feaR nyu’
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VI #19) qRmess 51 Jufy g ) -
#3 g fear @l 515 Fgfy oml g1 AV. XIX. 53

VII 39 9 9IF Wq = 3% guFig @aﬁt? Fgdfiar goan.g

aa1 SFAfafe s@m e | §91 wﬂ -G T |
- AV. XIX. 545

I Time carries (us) forward, a steed wnth seven rays, a thou~
sand eyes, full of fecundity. On him intelligent sages mount;
his wheels are all the worlds.

II This Time moves on seven wheels; ke has seven navés;
immortality is his axle. He is at present all these worlds.
Time hastens onward, the first god.

I A full jar is contained in Time. We behold him existing in
many forms. He is all these worlds in the future. They call
him Time in the hnghest heaven I .

IV It is he who drew forth the worlds, dnd éﬁcompéssed them.
~ Being the Father, he became thexr son. There is no other
power superior to him.

-r

v Time generated the sky and these earths. Set in motion by:
Time, the past and the future subsist. :

VI Time created the earth; by Time the sun burns; through
Time all beings (exist); through Time the eye sees.

VII Having through divine knowledge conquered both this world
and the highest world, and the holy worlds, and the holy
ordinances, yea all worlds __Time moves onward as the
supreme god.13 - ’

~ The rest of the verses, describe more or less mystically the
different things of the universe such as mind,breath; name, waters, -
winds regions, sky, Rk verses, Yajus -ete. which all are under -
the dominant influence of Kala.” ‘

13 Muir’s Original Sanskgt Texts,-Vol. V, p. 408-409

PSS
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From our point of \}iew;‘whﬁi is noteworthy in the hymns is
the association of Kala with dynamic ideas or ideas signifying
movement. These are prominently brought out in the metaphors
of a ‘horse’ and ‘wheels’. Just as a horse carries forward a
chariot. similarly the Time-horse carries forward all the worlds —
i.e. all the things of the yaiveﬁe —~ which are imagined as the
‘wheels’ of Time. This is how the movement of the universe in
time is visualised.

Of course, we have not here as yet any conscious or system-
atic philosophy of change. Its importance for us, however, lies in
the fact that it represents an attempt of the ancient thinkers to
visualise the cause of all changing world - phenomena.

From the above survey of the tendencies of thought that pre-
vailed in the Rgveda and the Atharvaveda, it can be seen that the
spirit of philosophic enquiry had already seized the minds of the
Vedic thinkers and that by setting up the queries concerning the
first principle and by seeking to solve them, they had, no doubt,
unknowingly broached the problems of the One and Many, of
the ‘abiding’ and the changing’ aspects of reality. These, passing
through the Brahmana period, were to gather force and emerge
into certain definite concepts in the Upanisadic penod

THE BRAHMANAS
(1200 B.C. to 1500 B.C)u

When we come to the Brahmanas we find the cult of sacrifice
acquiring predominance to an amazing degree. There are, however,
two aspects of the development of this idea of sacrifice. One is
that of a complex and complicated sacrificial ritual, whereas the
other is that of giving a mystical meaning tc the entire act of
sacrifice. This latter aspect, as seen above, was already foresha-
dowed in the later portions of the Rgveda (X.90) wherein we have,

14 Prof, Belvalkar, ‘History of Indian Philosophy’, Vol. II, p. 37.
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.as Prof. Belvalkar puts it, ‘‘the most thorough-going elevation of
‘the Sacrifice into a world-principle. The only advance beyond this
made by the Brahmanas was the substitution of Prajapati in place
.of the Virat Puruga’.15 The life-activity of this Prajapati is symbo-
lised as a continuous process of sacrifice, which exhausts him and
takes the juice out of him which loss is made up again and again
‘through the sacrifice.l® What is more Prajapati himself is often
jdentified with the sacrifice, and the latter again with the

- universe — thus — *‘The soul of all beings, of all gods, is this the
sacrifice’.” In this way by elevating the sacrifice into an omni-
potent world-principle - the Creative Force, and by indentifying it
‘with Prajapati and the universe, a sort of mystical unity between
the three was sought to be established. Such mystical interpreta-
tion of the sacrifice greatly tended to divert the minds of the
thinking people from the actual performance of the sacrifices to
the inner sacrifice in the form of meditations. Thus, in the Br.
A. L1 we find that instead of a horse-sacrifice, the visible universe
is conceived as a horse and meditated upon as such.

This transformation of Yajiia (¥%), it is significant to note,
is responsible for another important development. We know that
the word ‘brahman’ (neuter) was used in the sense of a ‘prayer’
in the Rgveda. As this simple prayer assumed the importance of
a magical or mystical formula, in the AV, the word ‘brahman’
also came to have that sense. In the Brahmapa age we find the
‘word used for the sacrificial act and mystery. So when the identity
.of Prajapati, yajha and the whole universe came to be mystically
postulated, the word ‘brahman’ came to have this connotation
also (i.e. signifying the identity of the three). This development,
one might say, paved the way fopf‘ﬁﬁ/ brahma’ philosophy of the
‘Upanisads, traces of which already begin to appear in the later
part of the Brihmanas — as for example in the Satapatha Brahmana
XI.2.3.1. where ‘brahma’ is mentioned as the prius of the world

—

15 History of Indian Philesophy, Vol 11, p. 25.
16 Tandya -Brahmana, 1V. 10,1,
17 Satapatha-Brahmana X1V, 3:2.1; III 6.3.1.
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and in the Taittiriya Brahmana “TIL. 12.9 and Satapatha X. 6.3..
where the ‘brahman’ and the omnipresent ‘Atman’ are identified.

In this way from being merely a ritual act, yajiia develops
the significance of an act which symbolises world-creation and
on the meditative side emerge& into the mysticism of ‘brahma’
phllosophy .

THE UPANISADS
(700 B.C. - 600 B.C.)®

The number of Upanigads that have come down to us is very
great indeed, nearly two-hundred, but all are not equally old. A.
great many of them  belong to comparatively recent times and
hence cannot be used as sources for the history of the earlier
Indian philosophy. We shall therefore consider, - here, only those
Upanisads - viz. Brhadaranyaka, Chandogya, Tsa, Kena, Aitareya,
Katha, Mundaka, Svetasvatara, Prasna, - which are generally
regarded as pre-buddhistic. Even amongst these, we shall for the
most part, confine ourselves to their older portions only.?

General remarks®®

_ The subjective or the meditative way of thought already fore--
shadowed in the Brahmanas in the conception of the ‘inner

18 Das Gupta, ‘A History of Indian Philosophy’, Vol. L p. 28. This is

the generally accepted date of the earlier Upanisads.

19 The classification of old and new strata is given by Prof. Belvalkar,
‘Histdry of Indian Philosophy’ p. 135. CI also ‘A Constructive Survey
of Upanisadic Philosophy’ by Ranade, p. 16. According to Deussen.
and Winternitz, however, Isa and Kena belong to a period. later than
that of Aitareya, Taittiriya and Kausitaki.

20 The earlier Upanisads. as is well-known, do not teach one single,.
uniform doctrine, as Indian commentators have all along held. There -
is yet a great latitude, freedom of thought and want of a connected
system. This is quite natural since the Upanisads are not the works.
of a single hand or a single age but of a series of teachers existing.
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sacrifice’, seems to have appealed very much to the Upanigadic
thinkers and almost accepted as a method of discovering the truth
about reality. With the éscendency of this kind of outlook, it is
but natural that the c‘:oncepti‘on of an extraneous personal creator
should pale into the background and \that of an abstract absolute:
principle like ‘Brahman’ already foreshadowed in the ‘Tadekam®
of the Rgveda, should assume considerable prominence. Thus the
very same ‘Tadekam’ comes to be variously expressed as ‘Brahman’,
‘Atman’ or ‘Sat’ around which centres the whole of the Upanisadic
philosophy. What is more, the important problem of ‘One’ and
‘Many’ — which was raised in the later part of the Rgveda but for
which no satisfactory solution was found, assumes a more cohe-
rent and determinate form in so far as the nature of the ‘One’
and its relation to the ‘Many’ are more clearly brought out..
Next, the terms like, brahman, §a¢vata, dhruva, purusa, atman, which
are a rarity in the Rgveda and-the Brahmanas find frequent
mention here and express some-of the fundamental concepts -of the
Upanisads. They have not yet assumed the. character of technical
concepts of the later philosophical systems but are nonetheless.
significant as furnishing the basis for the same.

With these general observations we may turn to the.passages
themselves which throw light on the nature of the ‘One’” and the
‘Many’, and their relation.

I [EE IO AFAARITAAEIEANT  eqfEaaE)  AIsatg s
gfh... | @ ov g8 wf¥e s q91 gu guisaka:

RN EC L EEY ﬁa*#z@aﬁ‘f& A 9 U Br. Up. I 4. 7.

D s a\wscg A f%pa ga;m%%zr i
7 ey A FAERY .10 S've. Up 17,

at different periods of time. Hence it is that we ﬁnd dgvcrgent currents .
of thought often contradictory in nature in one and the same Upanisad.
In our above account of the Upanisads, hewever, we have not consi--
dered all these varied currents of thought™ that are reﬂected in them,.
but only those that bear upon_our problem g
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II

I

v

cenens | T 3G Tged 98§49 €., 1 JFaagssa e
. Cha. Up. VL. 2. 1 to 4

Verily, at that time the world was undifferentiated. It
became differentiated just by name and form, as the
saying 1is :

‘He has such a name, such a form’.

He entered in here, from top to toe, as a razor is entirely
closed up within the tazor-box or again as a bird is pent
up within its nest. Him they see not”.#2 Br. Up. 14.7.

“The God who is in fire, who is in water, who has entered-
into the whole world, who is in plants, who is in trees’.

‘He who, dwelling in the earth, and within the earth, whom
the earth does not know, whose body the earth is, who
controls the earth from within -~ He is your soul, the inner
controller, the Immortal. The inner controller is He who-
is immanent likewise in waters, fire, air, in the heavelis,
in the sun, in the quarters,in the moon, in the stars, in space
— (in short) in all things and within all things, whom these
things do not know, whose body these things are, who
controls all these things from within’. Br. Up. IIL7 ’
!

‘He desired : ‘Would that I were many ! He performed
austerity. Having performed austerity he created this whole

21

22

uw/
For similar creation-accounts —Afrom ‘Asat’, ‘Atman’, ‘Brahman’ cf.
Tattiriya Up. II. 7,-Aitareya Up. 1. 1--2 and Br. Up. L. 4. 1--4, Br. Up.
1. 4.11 respectively.

We have translated the passage ‘Faad ar ,ﬁ’ﬂﬁmla’ according
to Prof. Ranade (Constructive Survey of Upanisadic Philosophy,.
p. 261). The other passages -arc transtated according to Hume.
Hume, following Sankaracarya,: translates it thus: ‘as fire-would be
hidden in a fire--holder’. In Ihe foot--notg, qu glyes other, ,ggferencgg, .

_of this simile—and” mterpretanon of V\I‘ntrey and Lanm?,n (Hume, o
“Thirteen Upanisads, p. 28.) o o
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world, whatever there is here. Having created it, he entered
into it. Having entered it he became both the This and
the That, the Defined and the Undefined, tHe Supported
and Supportless, Knowledg} and Not-knowledge, Reality
and Unreality -~ yea, hebecame the Reality, it is for this
reason that all this is, verily, called the Real’. Taitt. Up.

11.6

“Verily this soul is the overlord of all things, the king of
all things. As all the spokes are held together in the hub
(navel) and felly of a wheel, just so in this all things, all
gods, all worlds, all these selves are held together’,

‘As a spider might come out with his thread, as small
sparks come forth from the fire, even so from this Soul
come forth all pranas, all worlds, all gods, beings. The
mystic meaning thereof is, ‘the Real is of the real. Pranas
verily are the real. He is their Real’. Br. Up. IL.1.20.

‘From this Soul, verily, space arose, from space, wind; from
wind, fire; from fire, water; from water, the earth; from
the earth, herbs etc’. Taitt. IL1.

‘As a spider emits and draws in (its thread),
As herbs arise on the earth,
As the hairs of the head and body from a living person,
So from the Imperishable arises everything here.
: - Mundaka Up. L.1.7.

“.ce...nes In' the beginning this world was just Being, one

“only without a second. It-bethought itself : “would that I

were many ! Let me procreate myself 7. It created fire.......

-~ Fire created water,........ Wa’ter created food™.

Ch. Up' VI2. 1-2,

‘ Thé above passages point out that this universe is a real
‘transformatlon of the' first principle, Brahman Atman or Sat and
-that it (the first prmcxple) is thoroughly immanent in every object
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of this universe. According to Prof. Ranade, the Passages I, II &
III (noted above) speak of the thorough immanence of the first
principle.?® The fourth one not only declares the immanence of
God in all things, whatsoever but also tells us that what thus
comes to exist is the Real.2

The different metaphers like the spinning of the web by the
spider attempt to bring out the intimate relationship between the
first principle and its derivatives. The external world is not
something separate existing side by side with the Atman but is
permeated through and through by the latter. Referring to the
passage 1.1.7 of the Mundaka Up., Deussen. points out that ‘the
‘inner dependence of the universe on ‘Brahman’ and its essential
identity with him was represented as a creatlon of the universe

by and out of Brahman 25 "

In short, Brahman is looked upon as the sole substratum of
the universe, the principle that runs like a thread through the
whole plurality, thereby binding it (i.e. the plurality) into a singie
unity. This plurality, having its basis in the hlghest reality Brahman
is real (and not illusory).2®

The above may be‘ regarded as describing the Upanisadic
thought with regard to the derivation of the world-phenomena
from one principle. There is a divergence of views amongst the
ancient and modern. writers regarding the reality of derivatives.
Some Upanisadic thinkers speculate in a way which opens the
23 ‘Constructive Survey of Upamsadlc ljlxg,osophy p. 262,

24  “‘Constructive Survey of Upamsad’ ic Philosophy’ p. 212.
- ‘The reality of the universe- is also shown in the Passage No. VI (above)'
also in the Br. Up. U 3.- 1--6. . .

25 Ph]losophy of the Upamsads, p. __164.'

26 It may be noted that, just as the passages quoted above point to the
. immanence -of -the first prificiple in in the. universe, even so passages like
V. 9. 10 in the Katha, III 9 and 14 m ‘the Svetasvatara pomt to its

_ Rgveda:”
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door for the doctrine of Maya or Avidya in the sense of illusion.
These passages?’ are seized by Sankaracarya apd his followers-
in ancient and modern times as purporting to give the essential
doctrine of Upanigads. It may be -conceded that the possibility:
of the above passages implying Maya is not excluded, but that
at any rate, does not justify the claim of Sankara that all the
Upanisads consistently uphold the doctrine of Maya?® (in the
sense understood by him). For, we have seen above, that there-
are a number of passages which clearly imply the reality of the
objective world.2® This trend of thought which takes the world.

»1 ax & zafa waf aRes s el afsae saq wal afaq
@ PR, ... AT I R @ERAANEEA & ST §
WK § YPAM... | Br. Up. II 4.14 '

I 9 91 sFafE SR ST aussral sFa e s7aEa g -
S74gRq. . ... A I’ Br. Up. 1IV. 3.31

I ‘AAeaIgeesy ag AiRa fhaq |
) @ PIATAR T §g AT @R 1P Br. Up. 1V. 4.19
& Cf also Katha Up. IV. 11.

VI qur @i%q gheRq @7 g’ fe engraissean e
AR g% &9 |’ Cha. Up. VI 1.4
Vo C..d%0ef: sEeadEd | &G 9 9fiEd ayg age s7 9R-
FEMF | §FA A0 geeT §99 gW1 @ @ Tl R
» Br. Up. 1I. 5-19
VI ‘At g 9Ff Rawmfaa g aves v
Sve. UP. IV. 10
28 What is more the word Maya does not exclusively connote the illu-
sory nature of phenomena. In some passages it is distinctly used to
suggest the power of God, which is real and which is responsible
for the existence of world--phenomena as in the Sve, Up. 1IV. 10. and
Br. Up, II--5.19. One might say that the independent entity of Prakrti
.»+in the Upanisads becomes the Maiya of Iévara. It is a sort of Upani-
sadic approriation of the Samkhya Prakrti.

29 ‘*These passages are clearly repugnant to the doctrine of Maya’ Thibaut,.
Vedanta Sitras, Part I, SBE, Vol. XXXIV, p. cxviii. ‘The doetrine of
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evolved out of Brahman as real, foreshadows the development
of the theory of Parinama.

YASKA (about 600 B.C,)3°,
PANINI (500 B.C.)3!, PATANJALI??

It has been customary with historians of Indian Philosophy
like Das Gupta, Radhakrishnan and others, to pass from the Upani-
sads to the epics, early Buddhism, Jainism, Sarhkhya and other Vedic
darsanas. This is quite a justifiable process in the ordinary course
of things. But it should be noted that in our culture, as early as
the Upanisadic period, the first thing upon which scientific reason
was exercised was language, so much so that it was pursued as
an independent discipline and various systematic treatises were
also written on it, What is important for us to note is that scien-
tific or philosophic outlook - for in the earlier stages it is difficult
to distinguish clearly between science and philosophy - often got

Maya is not to be derived in any reasonable way from a system which

- was pantheistic or cosmogonic and in which, therefore, the assumption

. that the world was illusory would Lave beea ridiculous. A pantheism
and still more a cosmogonism are under the danger of falling to the
level of materialism but not of evoking an illusionism’. ‘Religion and -
Philosophy of the Veda and the Upanisads’ by Keith, Vol. II, p.531. -
‘Is there anything in the early Upanisads to show that the author .
believed in the objective world being an illusion ? Nothing at all.’
Hopkins, J. A. O. S. xxii, p. 385.

‘The opinion expressed by some eminent scholars that the burden of
the Upanisad teaching is the illusive character of the world and the
reality of one soul only is manifestly wropg and 1 may even say is
indicative of an uncritical Judgemegl/"R./DG. Bhandarkar ~ Vaisnavism
and Saivism. p. 2. foot-note. .
30 ° According to Prof. Belvalkar, Yaska is not later than 700 B. C..:
‘History of Indian Philosophy’, Vol. II, p. 37. Macdonell (History of
Sanskrit Literature, p. 22) places him in the 5th cent. B.C. )
31  Goldstucker, R.G. Bhandarkar, place him in the 7th cent. B. C.
"~ Macdonell assigns him to the 4th-<¢ent. B.C: - ’
32 Middle of the 2ad cent. B. C. cf. Kelth’s Samkhya System, p. 57.
and Das Gupta, Hlstory of Indian Pm osop 1y, Vol I p 2!2
2 w/,_’—/-l et SRV
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effectively expressed in thoughts and theories about language. So
it would not be out of place if I draw upon for the theory of
Parinama what the Nirukta, the Astadhyayi of Panini and the
Mahabhagya of Patafijali have to say about it.

Yaska mentions six modes in which bhava or action (in
general) is classified by Vargyayani. -

Of these six bhava-vikiras, we are concerned only - with
‘viparinamate’. It is defined as ‘the modification of a being that
does not fall away from its own self or essential nature’.®3

The evidence of Nirukta is significant from two points of
view. The age of its composition, as said above, is contempora-
neous with that of earlier Upanisads and the rise of Jainism and
Buddhism, if not earlier. B )

The second point which gives significance to this reference in
the Nirukta is the character of the work. Even though it is a
Vedanga and in that sense, sacred, yet it contains discussions per-
taining to language which was a common property of the people,
especially of men of learning. In fact, linguists had to give preci-
sion to words in order to clarify ideas which must have formed
the subject-matter of discussion amongst thinkers.

Thus the Nirukta reflects current and older philosophical ideas.
There can be no doubt that various types of change were analysed
and put into precise terms of which Yaska has taken notice
in the above passage. Of these, change in a thing without its
original nature being lost, was indicated by the word viparinama
and this, as we shall see, is precisely the idea underlying the
metaphysical concept of parinama of the Samkhya and the Jain
system. In the Nirukta, of course, viparinama is not meant to
be a philosophical doctrine but one of the modes of bhava and
is thus more a category of grammar. Nevertheless, unless this.

3 sgwafsr waAdly amataf ... ..
faaRoma geausTaner asaRFy |
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concept of viparinama or paripama was well-known to and clearly
grasped by the thinkers of the time in one form or the other
(whether as a metaphysical or a grammatical concept), it could
not have become a subject-matter for definition in a treatise
like the Nirukta. We can, therefore, without hesitation say that
this idea of viparinama or parinama must have been favoured by
what we may call proto-Samkhya and proto-Jain thinkers. We
‘have also scen how the earlier Upanisads provide ground for the
rise of such a concept.

PANINI

Panini in his Astadhyayi mentions the word vikara in the
sitras, T€ AER: | (4/3/134) and d%8 FEd: GEA | (5/1/12).
Patafijali, the author of the Mahabhasya, does not say much on
these sitras by way of explanation, especially of the word vikara.
However, Kagika, a late commentary on the sttras of Panini,
written by Vamanajayaditya, a Buddhist, (about the 9th cent.
A.D.) explains these respectively, as follows : ‘vikara is the
change of state of the original.” ‘Prakrti is the original cause while
Vikrti is its subsequent change of state’.34

It may be noted that the Jain grammarian Hemacandra
(12 th cent. A.D.), too, explains ‘vikara’ in a similar manner,
thus : “Vikara is the change of state of the substance.’3

However, as Panini himself has not explained the term, we
.cannot exactly say what he meant by ‘vikara’. Nevertheless, con-
sidering the fact that Vamanajayaditya—takes ‘vikara’ to mean
paripama and that Hemacandra “lso follows the same tradi-
tional interpretation, we canreasonably presume that Panini also
must have implied parinama by the word “vikara’ which, other-
wise, is a wider term. What is more, there ‘has generally been

M ppieaenal PER 1 and SFRENEHEIG], deld  SwAE-
TR sl o
3 gegemaedrEal fEE: 176-2-30
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an unanimity of view, amongst‘ grammarians, in regard to the
traditional interpretation of grammatical terms, whatever may be
their other dogmatic differences.

o

- o
PATANJALI

Pataiijali clearly explains the concept of parinama at two-
places, one, while defining the concept of dravya in his bhagya
on the Panini Satra 5/1/119, and the other while distinguishing
two types of nityats, viz., katastha-nityata and parinama-nityata.

Dravya is defined as that whose ‘thatness’ is not destroyed
even ou the manifestation of new qualities. And ‘thatness’ is the
essential nature of a thing. Thus, for example, the qualities like
redness, yellowness etc. appear in amalaka etc., but yet the latter
is recognised to be the same (amalaka).36

Here it can be easily seen that the words ‘@%7 7 fagsad»
occurring in the passage under discussion are only a paraphrase of

‘FraIgusganaeg’ of the Nirukta,

Next, in the discussion of the ‘nityanityatva’ of sabda in the
first Adhyaya (1/1/1), while trying to show that the meaning of
the word ‘siddha’ in ‘f43  Ts1AGFTY is synonymous with that of
nitya, Patafijali points out incidentally that ‘nitya’ signifies that
which is eternal, absolutely steady, immoveable, not subject to
growth, decay or destruction, unchanging, beginningless and im-
perishable,?” in other words, katastha-nitya. But this, according
to him, does not constitute the sole definition of nitya. That also
is ‘nitya’ in which the ‘thatness’ of a thing is not destroyed.%
This is made clearer by the illustration of ‘akrti’. When an ‘akrti’

36 qeg gUEREl MgWaw aw A fgead g meaw | fF
gAEATEH, | ARG | qa9l  AWeFEAl  wAT e
diqrgEs gun Mg At ames s waR |
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or from disappears in the case of one dravya, it does not alto-
gether cease to exist but is seen to subsist in another dravya.3? What
is meant is that inspite of undergoing change, akrti never totally
abandons its essential nature (tattva) of ‘akrtitva’.

~

This obviously refers to the concept of parinami-nityata.

Thus Patasjali not only explains and illustrates the concept
of parinama which was for the first time enunciated in the
Nirukta, but also makes for the first time a precise and clear—
cut distinction between two types of nltyata viz., kutastha—nltyata
and parinami-nityata. -

3« Rarssh: | Fug 1 T Fafage@f s sstewErn
uai% | SqIFatEd] 99y | '
‘.....[% gaTacag | qew WgEEy |
AFAEfly aw’ A e 0 L1 |
It should be noted that aksti is here understood in the sense of

akrti-samanya compared to which the different dravyas in which
akrti comes to inhere become visesas.



CHAPTER 11
SAMKHYA IDEAS IN PRE-ISVARAKRSNA LITERATURE
'SAMKHYA-TN THE UPANISADAS!

Though: we are in this thesis primarily concerned with the
study of the theory of parinama in the Sammnkhya daréana, we
cannot understand it without,a knowledge of its other doctrines.
We have seen, in the previous chapter, the early formulations of
parinama ideas, Now let us study the early occurrence of other-
Samkhya ideas. So I propose to give a brief account of Samkhya
ideas as found in per-I¢varakpsna literature.

SAMKHYA IDEAS IN THE UPANISADS

In one of the oldest Upanigads viz. the Cha.Up., the passage
(VL. 4) which states that ‘behind all things there are really three
primary colours, the red, the ‘white and the black which may
really be said to exist, while all other things that are constituted
out of them are merely a word, a modification and a name.’
contains according to scholars like Prof. Ranade, the rudiments
of the Sarmmkhya Gupa Theory.? The names Sattva, Rajas and
Tamas, however, it may be noted, get the earliest mention in the
Maitrayani, a late Upanisad.

According to Das Gupta, a comparison and combination of
the two passages of the Cha. Up. viz. - one noted above (VL. 4)
and the other (VI. 1.4) stating, ‘as by one clod of clay, all that
is made of clay is known, the difference being only in name,
arising from speech, so it is only the clay that is true’ -practi-
cally give the evolution - Parinama theory of the Samkhya school.®

1 A detailed account of the same is given in ‘Samkhya System® by
Keith, Ch. I p.1to i9 and in ‘Yoga Philosophy’ by Das Gupta,
p. 17 to 34.

2 ‘A Constructive Survey of Upanisadic Philosophy’ p. 182,

3 ‘Yoga Philosophy in relation to other systems of Indian Thought®
p. 33-34,
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In the Katha Up. we are told that ‘the objects are higher
than the senses, mind than the objects, the Buddhi than mind,
the great self than Buddhi, the Avyakta than the Great Self, the
Purusa than the Avyakta and that beyond and above the Purusa
there is nothing else’.4 In the same Up. a similar account is
given. Here the mind stands above the senses, Sattva above the
mind, over that the Great Self, over that the Avyakta, and over
that the Spirit.5 Here we find terms like ‘31q%’ and ‘afeF’
used in the classical Sarmkhya, Thus these passages give us impor-
tant categories of the Samhkhya philosophy.

A much more developed form of Samkhya is to be found in
the §ve. Up. This Up. abounds in the Samkhya categories. In
this work the words Samkhya and Kapila are to bz found for
the first time.6 It may be noted that the various categories of the
classical Samkhya viz., Vyakta, Avyakta, Jaa, Pradhana, Prakrti,
Parinamayet also find mention in the same Upanisad.”

Oae should besar in mind that all these Samkhya categories
are related to one supreme God, Brahman or Rudra,

Again, therein the three-coloured she-goat is said to refer to
the three Gunas of the Samkhya Prakrti and the two he-goats,
to the two kinds of souls, one still in the enjoyment of Prakrti
and the other, who, after having. enjoyed her, has left hers

The passage, V. 5. of this Upanisad deserves special notice
as it uses the word parmamayet’ for the first time in the ear- )
lier Upanisads. :

Samkaracarya does not explain the word ‘parinamayet.’

4 1. 3. 10-11

1. 6. 7-8 -

6 qq FI artﬁmxf?qu I’ (VL. 13) and ‘¥ "g3 sit@
FEaEn I (V. 2). .

7 1.8-10,1v. 10, 1. 13, V. 7, V1. 4, V. 5, V. 8.

8 JMAR JfgagFeFem agl: TN FIAET §U: |

oW TR IEAMISERR sgrdal gEdmasisa: 10 (Iv.5)

w
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May not ‘parinamayet’ here be used in the sense of a process
similar to the one which turns the digested food into blood.
Thus, the sense here might be akin to that found in medical
works. The general meaning of ‘carryinga thing to another state’,
is of course implied but here it seems to have this specific sense.

In the Prasna Up.? we /Igve an account of how all things
are resolved into the Imperishable in the order of the five ele-
ments with the corresponding matras or subtle elements and this
distinctly refers to the elements of the Samkhya. Again as Prof.
Ranadel points out, the conception of Linga-darira of the later
Sarmkhya philosophy is already adumbrated for us in the Pragna
which reiterates from time to time the nature of the Purusa with
sixteen parts. Thus, one passage, VI. 2. says that ‘in this body
verily is that Being who is made up of sixteen parts.’” Another
passage VI. 4 gives us the constituents of this Person - such as
breath, space, air etc. which are more or less mythological but
which nevertheless point to the similarity of idea.

The Maitrayani Up. is assigned a very late date and is often not
included in the thirteen Upanisads. The mention of Sattva, Rajas
and Tamas by name, the exposition of the five subtle elements, the
enunciation of the five gross elements and reference to the
Samkhya categories. viz. Ksetrajiia, Samkhya, adhyavasaya and
linga all occur in this Upanigad.1t

From the foregoing review, it would appear that general
ideas underly’ng Samkhya philosophy such as those of change
and permanence, derivation of the world from one principle,
three colours etc, occur in the earlier portions of the Srauta

9 afudt 3 sfefimEr SuaQAEr T A9" ANAE T g
JIAAT AIFGAIFGAA T ......, C3@T WS& el
aufaszd 17 1v.8

10 ‘Constructive Survey of Upanisadic Philesophy’ p, 183.

11 A detailed account of Samkhya ideas in this Upanisad is found in
Keith’s Samkhya System, p. 13-14 and Das Gupta’s Yoga Philosophy,
p. 29 to 31. .
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literature; while specific Sarkhya terms find mention in the later
portions : what bearing this fact has on the history of Samkhya
dargana, we shall study, later on. :

SAMKHYA IN THE MAHABHARATA1
(400 B.C. to 400 A.D.)B

After the Upanisads, our next sources for studying the deve-
lopment of Samkhya ideas are the works like the Mahabharata,
the Smrtis and the Puranpas. It should be pointed out here that
by putting this discussion before T¢varakrsna’s Sammkhya, I do not
wish to imply that all these works preceded in time to the
Samkhyakarika. While some portions of these works dealing with
Samkhya might have very well preceded Isvarakarsna, there might be
others which would be due to the influence of I¢varakrsna. As,
however, there is not enough evidence to discriminate between the
various strata of these works, I have thought it proper to follow
the old tradition of taking the Mbh., the Smrtis and the Puranas
together as constituting the Smrti tradition to be dlstmgulshed
from the Srauta literature. g

In the Mbh. at XIL318, three schools of Samkhya are men-
tioned viz. those who admitted twenty-four categories, those who
admitted twenty-five and those who admitted twenty-six categories.
‘The school of twenty-four, according to Das Gupta, agrees with
the views of Paficagikha found in the Mbh, XII.219 as also with
those of Caraka, a work on medicine which will be noticed hereafter,
‘The school of twenty-five categorjes, Das Gupta identifies with
the well-known orthodox Samkhya ,ystem of T¢varakrgna.} This,
however, is not exactly the case:"The one that would identify the
twenty-fifth category with that of the Purusas, regarding the latter

12 For a detailed account of Saiwnkhya in the Mbh., vide Samkhya System
by Keith, Ch. IlI, and Great Epic of India by Hopkins p. 97 onwards.

13 ‘The Great Epic of India’, p. 398
Hopkins gives different stages of additions to the ¢pic. According to
him, the didactic matter was included about 200 B.C.

44 Hlstory of Indlan Phllosophy, Vol. 1, p. 216-217,
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as ‘nirguna’ would be representing the view of T¢varakysna. This
Kind of doctrine is to be found at XII. 194, XII. 306, XII. 314—
315, XIV. 50.8. The other that takes the twenty-fifth principle
to be one Atman who is sometimes called Visyu, Vasudeva,,
Narayana etc. and derives Prakrti from him or regards him as an
Adhigthata should be regardedds different. This view is mentioned
in XII. 303, XII. 302.38, XII.339. In- the school of twenty-six
categories, the twenty-fifth category is that of Purusas and the
twenty-sixth is Brahman, Visnu or Narayana as in XII.350, 25-26
and XII. 351, XIL. 217, XII. 308. It may be noted that the Gita
throughout upholds the last view and takes Krsna as the twenty-
sixth principle. What is more, the Mbh. (XII.318) recommends.
this view and explicitly denounces the view of twenty-four and
twenty-five categories as unsatisfactory;s

Just as there is no uniformity in the Mbh. in regard to the
number of fundamental categories, so also there prevails a variety
of views on the different evolutes of the series. Thus in XIL 298
7 the following eight categories are given — viz. the five senses,
mind, Buddhi and Ksetrajfia.’6 At another place XII. 275, 16-18,
for the Spirit, Citta is substituted and the Spirit is reckoned as the
ninth element. In XII.313, the following are derived from Nature
the five organs of perception, the five organs of action, mind,
Individuation and Buddhi. This, it can be seen, in its substance,
corresponds with the products of the classical Samkhya.l” In XIL
306, the eight Prakrtis are mentioned in the manner of the classi-
cal Samkhya with this difference that instead of the five Tanmatras,
five Bhatas are substltutcd The order of development is thus.
stated. From the Avyakta Prakrti is produced the Mahat, from

15 7 9gfioR ma agaeiaetahn ©° Mbh, XIT 31874
AqarAifaaslfa wmfiasasgay |
FHTGIAIEAT AW sieT FRAq |
- ugfagAgems: g9FEEOUAN: I Mbh, XII 318.79
16 gfeemift at o9 §53° g g 343 |
gt gREAAIE: A9 gREAE, ¥ Mbh. XII 248. 17
17  Vide Chapter III .- .
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it Individuation, from it the five Elements. The Vikaras are said
to be sixteen but after that only five videsas and five senses, i.e.
in all ten vikaras are mentioned. In XII. 310.10-17, five organs
of perception - eye, ear, etc., their five objects, five organs of
action, speech, hands etc. and mind are mentioned as the sixteen
vikaras. The evolutionary series given in the Anugita (XIV, 40-42)
agrees in many respects with that of the classical Samkhya. It is
stated that from the Avyakta is produced the Mahat, from it
Individuation, from it the five Elements, from them on the one
hand the qualities of sound etc. and on the other the five vital
airs, while from Individuation arise the eleven organs of sense —
five of perception, five of action and mind.

It may be noted that nowhere in the Mbh. do we get a
reference to the five Tanmatras (which in the classical Samkhya
are derived from Individuation). and to the division of Individua-
tion into Vaikarika; Taijasa and Tamasa found in the Samkhya-
karika.

With the exception of these two, the Mbh, records the
categories of the classical Sémkhyé in a variety of ways. Never-
theless the important concepts of the classical Samkhya, like those
of the threz Gunas, the distinction between Purusa and Prakrti;
the plurality of passive Purusas etc. are clearly mentioned.

~ From the above, it is clear that the Mbh.-Samkhya provides
a cosmology with a God. Though the terms like ‘vikurvanah’ and
«Vikurte’, *Vikriya’ do occur in the Mbh. (XIL.313.15, 302.21.42,
308.2)18 yet we do not find any explicit mention of parinima as-
explaining creation. It may be that the idea of parinama was.
taken for granted as implicit in the-process.

SAMKHYA IDEAS IN T HE SMRTIS AND PURANAS

The Smytis and the Purapas adopt the Mbh, tradition of
theistic Samkhya in one form _or .ancther. In the Manu-Smrti
which is contemporaneous with the main body of the didactic-

18 Cf. also 3:97,131 e



28 The Samkhya-Yoga and the Jaira Theories of Parinama

epic,19 references to the Simkhya’tefms, viz. Mahat, Ahamkara,
.and the three Gunas are to be found.20

The Yajiiavalkya Smyti, however, alludes to the categories of
the Samkhya in greater detail.®

It gives a more systemati/;::count of the Samkhya categories
than the one found in the Manu-Smyti. It gives twenty-four
-categories viz., Avyakta — Atma, Bliddhi, Individuation, eleven
-senses (five of preception, five of action, and mind), five Arthas
-(objects) and five Elements, prthivi ete. - which agree in almost
all the details with those of the - classical Sarnkhya, cxcept the
substitution of the Arthas in place of the Tanmatras of
‘the classical Samkhya and the absence of the recognition of
‘Prakrti, the 24th principle, as distinct from the Purusa, the twenty
‘fifth principle. It is noteworthy that the whole series is said to
.evolve from the Avyakta atma who thus fceases to be a mere
passive spectator as in the classical Samkhya. The Atma is said to
‘have got entangled in the three Gunas. The same Atma freed
‘from the bondage of the three Gunpas is called I J&¥:, the
“highest self (st. 174), wherein takes place the dissolution of all
‘the principles. This account, it may be noted, closely resembles
the Mbh. view of twenty—four categories as well as the one
-given in the Caraka.

The cosmoéonic accounts of the Puranas mention all the
.categories of the classical Samkhya, by including the Tanmatras

19 ‘Samkhya System’ Keith, p. 44.
20 c3zagieRaaT A9 GIEERATH, |
| ARHIGEFRAREAARHEERE, (12 ¥l Manu-Smrti 1.14
mgleaRa [rAT @aitn HamE =
fyyami afafr ga: kel T 1k
Al eqarargEE. SomEeAHASER, |

afFErAAIg srg@i AR el
Ths= three Gunas are elaborately described in XII. 24-52.
21 1I. 168-174
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and the three kinds of Individuation - viz. Vaikarika, Taijasa
and Tamasa - that were so far omitted in the accounts of the
Samkhya categories. However these Samkhya ideas are given a
mould which would be consistent with the view of the sectarian
schools, like the Bhagavata, Pagupata etc. That is why in all the
accounts we find a God postulated as the Creator and ten Devas
as the presiding deities of the ten senses?®. The personification of
the three Gupas as Brahma, Vigpu and Siva in the Matsya Purana
also points to the same thing®. This way of looking at trinity, it
may be noted, became a popular dogma as can be seen from the:
mangala verse of Kadambari.2

CARAKA (78 A.D.)%

Just as we drew upon grammatical works for understanding
the history of Samkhya doctrine, similarly we may draw upon
the medical work viz. the Caraka. This work, gives an elaborate.
account of the twenty-four categories of the Sarkhya®. It
enumerates not only the twenty—four categories of the Sar-
khya but also states the order of evolution, which is the same
as the one found in the classical Samkhya (st. 63, 64, 66). The
twenty~four categories are, Avyakta, Buddhi, Individuation, five
gross Elements, (these eight are ‘bhataprakrti’) the five organs of

22 Vjsnupurana 1.2.19-57. All the other Puranas give more or less smnlar
account of creation.

2 gira: faerasd 91 REER
TH ghasn q aarﬁrtgq%’giml
(eF1 qfiea Fm) Matsya P1.3.16

24 YT AR EwaINd Rudt gwal v am: ey
I & RufAsad sdama Bigmens am 3y

25 ‘History of Indian Philosophy, Das Gupta, Vol. I, p. 212. o

26 This work is generally not- déalt with in the study of the Samihya
Attention to it was drawn by Prof.- Das Gupta in his ‘History of
Indian Phllosoyhy ’,.Yol. -I; p. 213,

27 Katidhaptrusiya Prakarana, Carakasarmhita, p. 287, ff,
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—

perception, the five of action, mind and the five Arthas (these
sixteen being called vikaras as in the classical Samkhya). The
place of Tanmatras of the classical Sarhkhya is here taken by the
five Arthas (as in the Mbh. and Yajhnavalkya Smrti).

By a conglomeration of ’ﬂgAvyakta with its later evolutes,
Ragi~puruga or Jivatma comes into existence (st. 35). All karma,
-good or evil, pleasure, pain, cognition, birth, death, bondage,
liberation etc. (st. 39,40,41) belong to this Rasi-purusa, ie. to say,
he, on account of his delusion, desire, aversion and karma, is the
cause of all these things (st. 53). When, however, the Sattva Guna
predominates (st. 36) and the true knowledge dawns, the conglo-
meration ceases to exist and the Purusa comes to have the pure
state. This free Purusa is called Bhitatma or Paramatma (st. 84,
57,53). It must be noted here that this pure Purusa, Bhatitma,
is not given a separate existence from the Avakta-prakrti but is
-only regarded as a state of Prakgti i. e. Avyakta and Atm3 or
Ksetrajiia are identified and the very same Atma when in union
with its later products is called Rasipurusa or Jivatma. The utli-
mate state of liberation is characterless absolute existence and
is spoken of as the Brahma-state (agryyd) (St. 154-155).%8

In the above account what is important for us to notes is
‘that the plurality of passive purusas, reckoned as the twenty-
fifth principle in the Samkhya of Tévarakpsna is assimilated here
in the Avyakta, the twenty-fourth principle. Consequently, the
Purusa no longer remains a passive spectator but an active agent
responsible for his bondage and liberation which in the classical
Sarhkhya are effected by the non-sentient Prakrti. On the other
hand, the non-sentient Prakrti, the twenty—fourth principle, the
prius of the world phenomena, in the classical Sarmkhya becomes
a sentient priaciple having the same functions (as those vested
in the Praketi of the classical Samkhya).

28 For a detailed account of Caraka cf. ‘History of Indian Philosophy’
Vol. I, Das Gupta, p. 213 onwards.
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REVIEW

The numcrous references to the Samkhya ideas noted above
‘both in the religious and secular literature make it abundantly
clear that the Samkhya ideas must have been widely prevalent
then. That they must have bzen greatly authoritative and must
have powe:full; influenced the contemporary thought is brone out
by the explicit statement in the Mbh. to that effect. ‘In the Mbh.’,
as Hopkins puts it ‘Kapila is authoritative in all philosophical
matters and that his name covers every sort of doctrine. He is in
fact the only founder of a philosophical system known to the
.epic’.®® ‘The best evidence’, in the words of Hopkins, ‘of the
authority of Kapila is given not by express statement but by im-~
plication in the praise of other systems which, an important point,
are by the same implication looked upon as distinct from that
of Kapila, although his name is used to uphold them. Thus Kapi-
la’s own system is called generally the Samkhya—Yoga or speci-
fically the Kapilam. The Samkhya-Yogins are said to be the mod-
els even in teaching of other tendency as in XII. 347.22, and
nothing better can be said of the Bhagavatas, here extolled, than
that their system is ‘equal to the Sarnkhya-Yoga’, not, be it obse-
rved, the same but as good as the system of Kapila. In the
-Gita, too (I, 75) the Saamkhya is cited alone as the one system
of Salvation®.30 It is also significant to note that Kapila’s treatise
is repeatedly regarded to be the oldest.%

All this leaves no doubt as to the antiquity and supremacy
of the Sammkhya thought in ancient india.

..//'
29 Great Epic of India, p. 97, 99, 160,
30 Great Epic of India, p 100
31 Great Epic of India, p. 98, (Mbh. X11. 350, 6)



CHAPTER 111

PARINAMA IN THE SAMKHYA-KARIKA
AND ITS COMMENTARIES

Introductory :

Our discussion of the theory of Paripama in Samkhya-Yoga
is based mainly on the Ska. of Tévarakrsna, the Samkhya-sitras,
and the Yoga-sitras of Patafijali with their important commentaries.
and sub-commentaries

The Samkhya-karika of Isvarakrsna is the earliest available
work of the Samkhya system. Scholars have held divergent views
as regards the date of this work.! It may be assigned to the 2nd
or 3rd cent. A. D. T¢varakrsna describes himself as being in the
succession of disciples from Kapila, through Asuri and Pajicagikha.
Thus Kapila becomes the original ‘seer’ of this system. Various
mythical accounts are to. be found in regard to Kapila® but
according to Prof. Radhakrishnan it may be accepted that a
historical individual of the name of Kapila was responsible for
the Samkhya tendency of thought. It will not be wrong, in his
opinion, to place him in the century preceding Buddha.?

According to Max Muller,* however, the oldest text-book of
the Samkhya is the Tattvasamasa, but this view has now been

1 Prof. A. B. Dhruva (cf. his paper in the proceedings of the First
Oriental Conference) and Gopinath Kaviraj (cf. his introduction to
Jayamangala, p. 8) place it in the Ist cent. B. C. Dr. Belvalkar inthe
1st cent. A.D. or the Ist half of the 2nd cent. A. D. (Bhandarkar
Commemoration Volume, pp. 175-178). According to Prof. Das Gupta
(History of Indian philosophy, Vol. I, p. 212) and Radhakrishnan:
(Indian philosophy, Vol. II, p. 255) it is a work of the 3rd cent. A.D.
Keith places it in the 4th cent. A.D. (Sarmkhya System, p. 69).

2 Mbh. XIIL 340. 67, Ramayana, I. 40-41, Bhagavata, III, 24. 36. Sve.
up. v. 2,

3 Indian Philosophy, Vol. II. p. 254,

4 Six Systems of Indian Philosopky’, p. 318-319.
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rejected by scholars like Garbes, Keith®, Das Gupta etc., who
place it after 1400 A.D. )

Commentaries on the Ska. : Prof. R.C. Parikh,” after having
examined the arguments of Prof. Belvalkar, Keith and Takkasu
in regard to the date of Matharavrtti, as also the internal evidence
of the same, concludes that it can be placed in the beginning of
the 4th cent, A. D. or the latter half of the 3rd cent. A.D. Thus
Matharavrtti can be said to be the earliest commentary of the

Ska.

Next Gaudapada and Rija wrote commentaries ‘on the Ska.
There is, however, dispute about Gaudapada’s date and personality.
He is generally placed before Vacaspati (9 th cent. A.D.). According
to Das Gupta, Raja’s commentary on the Ska. was the same as
Rajavarttika quoted by Vacaspati and is probably now lost.8 '

The Buddhist monk Paramartha translated the Ska. into
Chinese and also wrote a commentary on it in the 6th cent. A.D.
We have consulted its English translation by S.S. Suryanarayanan.

Next, attention may be drawn to an anonymous commentary
on the Ska. viz. the Yuktidipika® which is recently discovered
and is assigned to the 6th Cent. A.D. by Dr. Mookerji.10

Finally, we may mention the most important commentary viz.
Tattva-kaumudi of Vacaspati on the Ska. which is placed, without
dispute, in the 9th cent. A.D. Jayamangala, in the opinion of Dr.
Gopinatha Kaviraj, is wrongly attributed to Sarhkaracarya. Kaviraj

Samkhya Philosophy, pp. 68-70. /,,‘_,/

5
6 Samkhya System, p. 68, 89.

7 ‘Puratattva’ (Gujarati quarterly), Year I (1923), Vol. 2, pp. 152-160.
8

9

History of Indian Philosophy, Vol. I, p. 212,
This work has been cdited' by Pulinbihari Cakravarti and published in

1938.

10 ‘Samkhya-Yoga System’, History of Philosophy-Eastern and Western,
Vol. 1. p. 292 ’ B
o]
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presumes Simkararya to be ’th?'atithor and places him about"
1400 AD.1

Parinima in Iivarakrsna’s Karika

As our main concern is with the theory of Parinama, we
shall here consider those Karikas which have a direct or indirect
bearing upon it. Parinama, however, being a metaphysical concept
can only be understood in relation to other metaphysical concepts
of the Samkhya. Hence we shall have to take notice of these also.

T¢varakrsna analyses the whole universe into twenty-five prin-
“ciples, of which twenty-four, from the Avayakta—Prakyrti down to
the gross Elements represent the mental and material creation,
while the twenty-fifth, the Purusas, is distinct from these. The
order of evolution of the twenty-four Principles is as follows :
From the Prakrti proceeds the Mahat, thence Individuation; from
the Vaikrta Individuation proceceds the group of eleven senses
(five of knowledge, five of action and mind) characterised by
Sattva; from the BhatadiIndividuation proceed the subtle elements
which are characterised by Tamas; from the Taijasa Individuation
proceed both. Thus out of Individuation a group of sixteen is
produced. Lastly from the five subtle elements arise the five

gross elements.'?

Of these twenty-four principles the primal Prakrti is not
an evolute but an evolvent only as it becomes the cause of later
principles and is itself not caused by anything. The group of ‘
seven, viz, Mahat, Individuation and the five subtle elements,
being the cause of some and the effect of others is called both
the evolvent and the evolute, while the eleven organs and the five
gross elements, being only the effects and not the causes of further

11 Introduction to Jayamanga!z, p. 9.
¢f. also Literary Gleanings in Q. J. of the Andhra Hist. R. S., Oct,
1927.

12 SR T e |
qemrafy rewe osAe: 959 qaft u Ska. 22,
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principles, are designated as vikaras or evolutes only, The Purusa—-
the ‘Subject, the twenty-fifth principle, is neither an evolute nor
~an evolvent as it is not caused by anything, nor does it become
the cause of anything 3

The twenty-five principles are also classified as Vyakta
(Manifest), Avyakta (Unmanifest) and Jiia (the Subject). Tt is the
knowledge of these three that liberates man from wordly misery.®+
Of these three, the Vyaktals is stated to be caused, nom-cternal,
non-pervading, mobile (i.e. capable of movement in space),1® mani-
fold, dependent, mergent,)” conjunctand subordinate. The Avyakta
is the reverse of this.’8 The Vyakta and Avyakta are similar?® in so
far as both are possessed of the three Gunas, are indistinguish-

qifca® THETH: TaAd THILEEHAL |
- IATREGAT: § AAEEAAIHTA 1 Ska 25,
13 gavs fafas fadgaren: swfafaman: @ )
gremwe faF 7 wwfe fawfa gan o Ska. 3

14 gfggda: W aFaremEaatawEe | Ska, 2

15 gmwaframents affaaasartad forg 1
qraus Taed SaEd f‘q’qﬁara'ﬁq Il Ska. 10

16 ‘gfFry — afterag | a91 f§ qgumRe soHawr ¥ awfa
dgra¥ Jregd, =fr dut afer | wdRgfaendEt T afwrs:
wfeg a1’ STK on Ska 10

17 “fag however is differently explained by Vacaspati as : J9T Sy
qgaTe: warred g quwfeageata | oW g T vy fog

amﬁrf%r«l?r@m | vee. ...”ie. STK on Ska. 10. Yuktids ika give
p gives

the same meaning, Jayamangala notés both the senses, viz. mcrgcnt’
and ‘the mark leading to the inference of Pradhana’.

18 Note that the reverse of ‘@iFAeq’ in the Avyakta is to be understood
in the sense of the absence of ‘parispanda’ only for ‘qg'wq-f‘@rm:
is there cf. STK on Ska 10. fafesas | wmﬁwﬁa f{ftvn-q- ,
o Prar el afeeT@ AR T :

19 Frpmfaafs fawa amrEaE maf’w |
e, AT SE, afsrdiqear @ 99 0 Ska 11
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able,20 objective, common, _insentient and productxve The Jia is
the reverse of these two and yet also similar to them in some
respects. Thus like the Avyakta, the Jiia is uncaused, enternal, all-
pervading, independent, non-mergent, non-conjunct and like the-
Vyakta, multiple, As distinguished from the two, He is devoid of”
the three Gunas, distinguishable (Viveki), non-objective, non-
Ygeneral, sentient, non-productive and absolutely passive (i.e. devoid
of both parispanda and parinama). '

Thus, Tévarakrsna, in the ultimate analysis, recognises two-
fundamental principles, one of unchanging conciousness which is
multiple and the other, an entity which is the source of the rem--
aining phenomena of the world. In short, all changes, mental®! and
physical are relegated to Prakyti and the unchanging aspect of our
experience is called the Purusa — the Subject.

The Prakyti is made of the three Gunas, i.e. the three consti-
tuents, viz. Sattva, Rajas and Tamas which on the material side are:
responsible for shining (prakasa), energy (pravrtti), obstruction or
mass (niyama) respectively, and on the mental side for pleasure,
sorrow and dullness.? These three, though not causally related, are-
yet absolutely dependent upon one another. They are found to-
co-operate in spite of their natural opposition in every object
physical or mental. Just as the wick, fire and oil combine to
produce illumination, so these also always co-operate throughout

20 Vacaspati gives an additional me?ning of ‘aviveki’ as follows :
e GEEEIRASEAtRT | A i ffRE ol ew,
Iafq a; a"ﬁl'q‘ | e ‘non-separativeness’. One thing is not adequate
by itself to produce its eftect but can do so only when in co-operation.
with other things.

21 It is this characteristic of Prakrti viz. that it is an evolvent of both the:
mental and material phenomena and particularly the fact that the first
evolute is Mahat or Buddhi and everything else, mental and physical, is
derived from it - which has induced Dr. R. G. Bhandarkar to look
upon the Samkhya as an idealism which he compares with that of
Fichte. ‘Indian philosophical Review’, Vol: II, pp, 201-209, (1918-1919):

22 frepifafauares: s fafaamt:
HAATHATASTAAALATTO 0 0 Ska 12
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the course of evolution.23 The preponderance of one and the subo-
rdination of the others in different manner and proportion give
rise to the plurality of phenomena in their infinite complexity.

Tévarakrsna describes the functioning of Prakrti through the
Parinama of the three Gunas. He uses the word parinama in the
 Ska. 16 and 27, In the sixteenth, he says that the Avyakta opera-

tes through the three Gunas by blending and modification, like
water, on account of the difference arising from the predominance
of one or the other of the Gupas3 In the second half of the
~ Ka. 27, he points out that the diversity of the organs arises from
“the specific modifications of the Gunas, and from the diversity
of their objects.

The evolutes of Prakyti which arise from the parinama of the
‘Gupas and which constitute the Vyakta are considered as karyas
{effects) of Prakrti. I¢varakrsna tries to prove the existence of the
- Avyakta, the prius, through the Vyakta-karyas by the principle of
- causation.?¢ His pirnciple of causation, however, is not of the same

type as that of the Vaisesikas in which one thing causes another
_thing which is non-existent (asat), to come into being, Isvarakrsna’s

23 . ee. e . SEWESEEAY dfE noSka 13
24 FrorATEeRdd SAaq (AU aHEare |
afrorag: afawa wfasfaomsafaiog 1 ska. 16
25 pumfomafaineaEE aTEaET |
1 have acopted the reading of Mathara viz. TEINRIRE i. ¢. fauy-
YTT=F as it suits better in the contexf}gaadapida, Vacaspati, and the

Chinese version of Parmaratha read- ‘éT@I"ﬁ?Fﬁ\" i.e. the external diver-
sities. Vacaspati explains the second half thus : ‘the diversity of organs
is due to specific modification of the Gunas like the external diversity’.

The reading of Yuktidipika is altogether different. It is ArqfCAFTATaTT
WW aq \" This readmg is also adopted by Bhattotpala in
his commentary on the Bthat Qamhxta, p.7.-
26 Srar sfeaTong aEeEaT, wiE: sra—‘ml
PROFEHAATRITATTE, dvaees | Ska. 15




38 The Sc'm'&khya~nga’and the Jaina Theories of Parinima

o ——

causation is a manifestation of what already pre-exists. This
theory is called the Satkaryavada, while that of the Vaigesikas is
“called the Asatkaryavada. He establishes it in the following manér.
‘The effect is existent (m its cause), since non-existent can-
‘not be produced; since - There is a definite relation of the cause
(with the effect); since all is not possible; since the efficient can
- do only that for which it is efficient and lastly since the effect
is of the same essence as the cause.’s’

Such a theory of causation can be understood only on the
“basis of Paripamavada according to which everything evolves out
of a primary substratum and, therefore, in a sense existing in it
~iLe. in the primary substratum and only becoming manifest through
the process of parinama.

Thus, on one hand, we see that the Avyakia becomes Vyakta
through parinama and on the other, the existence of Avyakta is
1nferent1ally proved through the pnnc1p1c of Satkaryavada. Now
Temains the problem of relating the Avyakta-Prakrti to the Purusa
(Jﬂa) Isvaraksma explains it as follows :

'From the union of Purusa and Prakrti the insentient ‘Evolute”
appears as if ‘sentient’ and similarly, from the activity really
belonging to the Gupas, the Spirit (Purusa) which is neutral,
appears as if it were active. For the perception of Nature (Prakrti)
by the Spirit and for the isolation of the Spirit, there is the
union of both, like that of the halt and the blind; and from this
union proceeds evolution. This evolution from the Mahat down to
the specific elements is brought about by the Prakrti. This work is
done for the emancipation of each Spirit and thus is for another’s
sake, though appearing as if it were for the sake of Nature herself.
As the insentient milk flows out for the growth of the calf so
does Nature act towards the emancipation of the Spirit.?s

27 SRR, A HATHET |
AFTET MFTFLN FTLTHEATST qehEaq |
28 Ska, 20, 21, 56, S7. '
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““This, however, must be understood as follows, In the Sarhkhya
theory, Prakrti evolves by itself. No sentient agent is thought
necessary. Nevertheless, a philosopher cannot rest content without
discovering the purpose of Prakrti. This he does in t'e ‘bhoga’
and ‘moksa’ of Purusas. Here we must bear in mind that neither
- the Purusas can, by definition, have any purpose, nor the Prakrti,
being non-sentient, can have one. So we cannot say that the evo-
lution of Prakrti is teleological in the ordinary sense of the word.
We should, therefore, regard it as achieving a purpose without
meaning it and look upon the teleological expressions as only a
way of explaining the relation between Prakrti and Purusa.

Development of the Theory of Parindma in the Commentaries
of the Samkhya-Karika

I, here, deliberately leave .out the Samkhya-siitras with the
Pravacana-bhasya of Vijfianabhiksu and the Yoga-siitras of Fa'afijali
with their commentaries since these works present certain differences
of interpretation on some of the important topics of the Sarhkhya
philosophy. They will be treated in detail hereafter,

‘The commentaries on the Ska. will be examined in their
chronological order.

We first take up the commentaries on the Ska. 9, It may be
here pointed out, at the outest, that Mathara, Gaudapada and
Paramartha’s Chinese version, while commenting on the Ska. 9,
simply paraphrase what is stated in that Karika itself, adding illus-
trations for the sake of clarity. Thus they do not contribute much
to the understanding of Parinatyla,.f“/

In the Yuktidipika, we find the problem of Parinama in
relation to the Satkaryavada receiving further elucidation. While
refuting the Asatké.ryavkada of the Nyaya-Vai¢esika school, the
author of the Yuktidipika defings and explains Paripama.

- ‘Paripama is the manifestation or appearance of another aspect
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is being favoured by other requisite concomitant conditions. These
appearance and disappearance are not production and destruction.

This answers the objection that the terms ‘birth’ (3¥*H) and

‘existence’ (8q) will be synonymous on the assumption of the
Satkaryavada. For when thedifferent karakas by their activity cause
to manifest the cloth which is nothing but the threads themselves
arranged in a particular way, it is said by the people in vyavahara
that the cloth is made, produced or is born. When, on the other hand,
" these karakas cause to disappear the existing state by a different
form owing to the manifestation of other potentialities, the previous
form is said to be destroyed. Really speaking, however, there is
no production of anything nor destruction of anything’.??

Vacaspati Mi¢ra in his STK says almost the same thing,
adding only the different proofs (wwur) establishing the non-

difference between cause and effect.

This shows that according to the Samkhya the so-called
production is only the manifestation of what already exists and
is not a new creation. ‘The so-called beginning of an object’, as
Prof. Hiriyanna puts it, ‘is only an event in its history; the object
itself is not and cannot be made. Similarly the destruction means
only change of form for there can be nothing like absolute
annihilation’.3 Thus, as Keith correctly observes, ‘causality in
Samkhya, in its ultimate essence, is reduced to change of appea-
rance in an abiding entity’.31 The causality of the Satkaryavada, as is

2 grgEudes  afvmr gwtaeenfawia g T A
aftoer: | 7 SrfawtafadaEmEafatdet o o L e
AT T I RO AeH-g=ged: Tw: | F99 ! ARAId
fg aqal wered wggeariE  afEwfand g wwEwfn @9
amrnfasgdfa q@r By sy Io aniaira TR
T | F_T g FTHT wweeaaniaT SerAnaA G-
amrAeaTATE Rl qaT SNawsy deaw farermeATeaat st
qeatdaeg 7 FerfagaEsia a

30 ‘Outlines of Indian Philosophy, p. 273.

31 Samkhya System, p. 73.
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-apparent from the above, is only a natural and logical deduction
from the postulate of Parinamavada, just as that of Asatkaryavada,
is from that of the Arambhavada.

Mathara’s explanation of the word ‘@ftT®a:’ occurring in the
‘Ska. 16 points out that there are two kinds of causation. One is the
production of effect by automatic transformation, as for instance
the transformation of milk into curd. In the other case the effect
-does not come out by automatic transformation of the material,
but it is made out of the material with the help of extraneous
.agency, as for example the manufacture of pot from clay with
the help of rod, thread, water etc. Of these two kinds of
causation, Mathara says that, the first kind operates in Pradhana
since it is transformed into the Vyakta, viz. Mahadadi, of its
own accord.s —

This. kind of distinction is not to be found in the Gaudapada—
‘bhagya, Yuktidipika, STK and Jayamangala. The Yuktidipika,
however, tries to elucidate parinama in a different way by raising
the objection that the Prakrti being immobjle (ffs7) will not be
:able to put forth the different effects. This is met by pointing to
two kinds of kriya viz, gegwaatsqory activity involving flow i.e.
movement and qfyurrerequrr activity of the nature of simple trans-
formation in a thing. Of these two, the first is denied in the
Pradhana, as it is too subtlc‘(ﬁ&-um-[), It is the second kind of

2 seg-zg A fofad w0 aformeareformmsEss 1 q -
oAty A e | aftorma @ aifT
T A wE FROterEgR-afenT: | aar o] fawre
afmfy, a37 X a3 2fy, o yo swRe afomfe afiag
=F A gaafierd: | RataT qed awiafy | qemgsay
gt wrurfafa

This passage distinguishes two types of causality, one, that of pari-
nama, i. e. natural -causation and the other involving extraneous
agency. Note that Paramartha’s version gives this passage verbatim
but cites the example of ‘pareats giving birth to a child’ while
exp'aining the second kind of causation,
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kriyz - viz. Parmama-laksana, that produces the various effects.
This parinama is then defined thus : When the substrate without
leaving its essential nature, puts on another aspect, giving up the
previous one, it (i.e. this whole process) is called Parinama. Just
as a leaf without abandoning its essential nature assumes yellow-
ness, on the disappearance of its previous dark green colour, on
account of such causes as heat etc, similarly is this to be understood.

Jayamangala explains parinama as the change of state. Just
as a big tree manifests. itself from a subtle seed through the
growth of roots, branches, sub-branches etc., similarly the Avyakta
‘transforms itself into the Vyakta 34

The last quarter of the Ka. 16 viz. ‘af@s&xa-m%mfﬁgwmﬁﬁ%féfq"
which deals with the question as to how one Prakrtx can bring about
diverse manifestations, is explained by all ‘the commentators in
more or less the same manner with variation in the’ "illustrations.
We. give below Vacaspati’s explanation since it is somewhat
elaborate.

-~ Just as the water falling from the clouds though naturally of
itself having one taste, becomes sweet, 'sour, saline, bitter, pungent
etc according as it comes into contact with different modifica-
tions-of earth and becomes transformed into the juice of fruits
Such as cocoanut, plam, wood-apples and so forth; in the same
manner, the Gunas of the Pradhana come to be predominant one

33 FgentaY TEAMAR AT | qeaRs=Eqr e qfom @
g | AET TR qaad T creRy=Iar et
- aimrmaaft qeaer s afomm TS | gar g
qaTaesAd fAfaarareauRa R ETamat Tt faat awfy,

quE T |

34 1ammmwa¥mw qfTom, ., | Far St geumat gaF ()
© wreTrTaTfRaEY RerAefei waft e afomf



Parinama in the Samkhya-karika and its Commentaries 43

by one and thereby bring about various modifications in the form.
of various products.36

The commentaries on Ka. 27 ‘:Turq&urrqfa's‘rqrawrat’ do not.
throw any more light than the passages noted above They simply
seek to show that the diversity of the organs and the external:
diversity are not caused by God, Buddhi, Ahamkara, Pradhana or
Svabhava but by the specific modifications of the Gunpas.?6

Thus we see that Mathara distinguishes paripama as an:
automatic change by assuming two types of causation and con-
strasting parnama-karana with aparinama-karana. The Yuktidipika
and STK. explain paripama in relation to Satkaryavada. The
Yuktidipika alone, however ‘defines parinama.’”

35 gar fi afefmweEssEaf a—aawfamnmara mf@rvmwr

areffaea. .. T T T
oot femee ARSI EATTIT: - afongaa gagater |
afreaer... TawfmEfae ¢ o b frie-
wtfaead: | o

36 cf. Mathara and Gaudapada, on the Ska, 27,

37. Yuktidipika on Ska. 16



CHAPTER IV

"DEVELOPMENT OF PAR/I/NAM/A IN THE YOGA-SUTRAS
_,AND THEIR IMPORTANT COMMENTARIES- AND THE
SAMKHYA-SUTRAS AND THEIR COMMENTARIES

Sources

“The yoga-works : Indian tradition! identifies Patafijali, the
:author of the Mahabhasya with Patadijali, the author of the Yoga-
siitras. If this tradition can be relied upon, then the date of the
Yoga-siitras, will be the middle of the 2nd cent. B. C. which is
the generally accepted date of the Mahzbhasya. But Scholars like
Keith? and Woods? do not subscribe to this traditional view and
‘regard the two Pataiijalis as different. Prof. Wood places the
Yoga-sitras in the 4th or 5th cent. A. D, However, they are
not later than the 3rd cent. A. D.4 The earliest commentary on
the Yoga-siitra is the Vyasa-bhasya (4th cent, A.D.)> Vacaspati and
Vijfianabhiksu wrote commentaries on the Vyasa-bhagya, called
Tattva-Vaisaradi and Yoga-varttika respectively. Bhiksu has also
written Yogasarasaihgrah and Vij#anamrta-bhagya, a commentary
on the Brahmasitra, The commentaries of Bhoja (10th cent. A.D,)8
and Nagega (17th cent. A.D.)” on the Yoga-siitras, are respectively
called Bhojavrtti and Chayavyakhya.

1 cf. The commentary of Bhoja on the Yoga-satra. Introduction st. 5.

2 Samkhya System, p. 59-57.

3 The Yoga System of Patafjali, Harward Oriental Series, Introduction
D, XV. .

4 cf. Prof. R. C. Parikh’s article in ‘Puritattv;' Year I, Vol. 2, p. 158.

5 Radhakrishnan, Indian philosophy, Vol. 1I, p. 341-342
cf. Prof. R. C. Parikh’s article in ‘Puratattva’, Year I, Vol. 2, p. 159.

6 Das Gupta, History of Indian Philosophy, Vol. I, p. 212,
7 Das Gupta, History of Indian Philosophy, Vol, I, p. 212.
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The Samkhya-satras are traditionally attributed to Kapila.
But they are assigned to the 14th cent. A.D. by modern scholars.
chiefly on the ground that Madhava’s Sarvadar§anasangraha does-
not refer to it but bases his account of the Samkhya on the
Kirika.? Aniruddha was the first to write a commentary on the
Samkhya-sitra in the latter half of the 15th cent. A.D. The important
commentary on the Sarnkhya-sitras is, however, that of Vijiizna--
bhiksu, called the Samkhyapravacanabhasya ( 16th cent. A. D).
Bhiksu also wrote an independent work called Samkhyasara.
There are two other works on Samkhya, viz, Simananda’s (or
Ksemendra’s) Samkhyatattvavivecana and Bhavaganesa’s Samkha--
tattvayatharthyadipana, both of which are later than Vijiianabhiksu..

Parindma in the SHtras of Pataiijali and the V.B.

The siatras of Patanjali do not define or explain parinam as.
such, They seem to take for granted the idea of parinama. They
explain the different parinamas of the Citta and only incidentally
refer to those of the Elements (bhiatas) and Senses (indriyas). The-
word parinama, however, is used in ten satras viz. IIL. 9, 11, 12, 13,
15, 16, 1V. 2, 14,32, 33, of which only the relevant ones are consi-
dered here. Sitras III. 9, 11, and 12 explain the nirodh-parinama,
the samadhi-parinama and the ekagrata-parinama of the Citta,
The suppressive modification (nirodh-parinama) is the conjunction:
of the mind with the moment of suppression (nirodh), when the out-
going and suppressive potencies disappear and appear respectively.®”
The trance modification of the mind (samadhi-paripama) is
the destruction and rise of all-pointedness and one-pointedness,.
respectively.® It 1s the mental modification of one-pointedness.
when the subsiding and rising cogn y acts are similar.2? Tt is
clear that these indicate the different stages of development of
the mind. -

8 ‘Indian Philosophy’, Radhakrishnan, Vol. 1L, p. 255,

9 azr-mﬁrt‘raa@wr‘rtfwmrzﬂia‘r faﬁwwfam-aﬁ -
qfeorm: |

10 FaEaEETIE: et fﬁ'ﬁ'@r a:&rrfaqﬁww
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III. 13 just refers to dharma-parinama (change of charactri-
-stic), laksana-parinama (a technical term denoting parinamas -
“dependent on time-variation) and avastna-parinama (change of
state or condition) of the Elements (bhatas) and the Senses.?
‘TII. 15, points out that the distinctness of succession is the reason
for the distinctness of modifications.18

Let us now consider what Vyasa, 'Véc'aspati, Bhoja, Vijiiana-
“bhiksu and Nagesa have to say on parinama, while commenting
-on the Ysu, '

Vyasa developes the theory of Parinama while explaining the
relevant satras. He gives a comprehensive view of the three
:aspects of parinama, viz. dharma-laksana-avasthaparinama in
‘his bhasya on the Ysi. III. 13 thus : Dharma-Parinama is the
.change of characteristic in the characterised or the substance, as
for instance, the disappearance and appearance of the characteristic
.of the Vyutthana (outgoing activity) and Nirodha (suppression)
respectively in the characterised (i.e, the Citta here). Laksana-
Parinama refers to the three time-variations, viz. past, present and
future of the same characteristic. Thus the characteristic of Nirodha,
‘having given up the first time-form (adhva) which consists of the
‘time-variation (Laksana) not yet manifested (anagata), attains the
-present time-variation, without overstepping its essential nature of
«Dharmatva.” It is in this time-variation which manifests in the
-present that the true nature of Nirodha is manifested. This is its

, «(Nirodha’s) second time-form (adhva). It is not severed from the
-past and the future time-variations (Laksana).

Likewise Vyutthana-characteristic has three time-variations
and is connected with three time-forms. Having givien up the
present time-variation, it (Vyutthana) passes over into the past
time-variation, without, however being apart from its nature of
«Dharmatva’. This is its third time-form (adhva) and it is not
severed from the future and the present time-variation (Laksana),

o

12 T wafeay aaeurEeTfonar e 1
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Similarly, inclining again to Vyutthana it gives up the future
time-variation without leaving its “essential characteristic and
attains the present time-variation (Laksana). This is. its second
time-form and it is not severed from the past and the future
time-variations. Similarly Nirodha again and Vyutthana again.¢

Thus the Laksana Parinama considers the three stages of a
characteristic, the unmanifested when it exists in the future, the
manifested moment of the present and the past when it has been
manifested, now lost to view but conserved and kept in all the
onward stages of the evolution. As-Prof. Das Gupta puts it, it records
the history of the thing in future, present and past which are
only the three different moments of the same thing according to
its different characters, as unmanifested, mamfested and manifested
past but conserved.’?>

In the Avastha-Parinama, during the moment of Nirodha,
the suppressive potencies become powerful and the Vyutthana
potencies become weak. It, thus, refers to the change of state or
condition.

These three aspects of Parinama are also illustrated in the
bhitas by the example of clay. When the substance clay undergoes
a change of characteristic from the form of lump to that of pot,
is its Dharma-Parinama. This characteristic viz. the ghata-form may
be thought to have itself undergone a change in as much as it
has now come into being from a state of relative non-being or
latency. This is called the Laksana-Parinama of the Dharma or
characteristics as constituting ghata. This ghata is again suffering
another change as new or old as it is just"produced or is gradually

L
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running towards its decay. This is its Avastha-Parinama or change
of condition.16 .

Having explained these three aspects of Parinama, Vyasa
clarifies that it is from the view-point of distinction (bheda)
between the charasteristic (Dharma) and the characterised (Dharmi),
that this three-fold changcrxs to be understood. Again, it is from
this point of view that it is said that the substance has neither
past nor fature but that it is the characteristics only that are
manifested in time by virtue of which the substance is spoken of
as varying and changing temporally just as a line remains unchanged
itself but acquires different significances as one or two zeroes are
placed on its right side.”

In reality, however, (i. e. from the standpoint of non-distin-
ction between Dharma and Dharmi) there is but one change
because the characteristic is the very being itself of the characteri-
sed; and it is the change of the characterised alone that is.
detailed by means of the characteristic. Thus it is that the three-
fold change, Dharma, Laksana and Avastha, does not overstep
the being of the characterised substratum and it is for this reason
that there is but one change which runs through all these speciali-
sation thereof. This change, Vyasa defines as the manifestation of
another characteristic on the removal of the previous characteri-
stic of a substance which remains constant.18

16 dursaemfore: 1 -F fAQewy  fAAuEeETn aaaear swafa
gee AAFEEHTT 2T | U awioraRAm o | aeraeT
wa aftom: | afreasaar fg aat afafafrbda siara s
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Thus Vyisa explains the three aspects of Parinama and
shows how these are to be comprehended from standpoints of
distinction' between Dharma and Dharmi and non-distinction
between the two. The latter' seems to be the real, proper ph:loso-
phical view according to Vyasa.

Next, while commenting on the Ysi. IV. 33, Vyasa makes
more explicit the Samkhya concept of Parinama, more properly
of - Parinaminityata by distinguishing it from the other type of
nityata, viz. the Kitasthanityata.

Permanence is two—fold,'%he absolute]y'unchanging periman-
ence and permanence amidst change. Of these the first belongs
to the Purusa and the second to the three Gunas. The Permanent
or Eternal is that in which the substance or the essence is not
destroyed by changing appearances. Both are permanent because
their substance or essence is never destroyed Now with regard to .
the characteristics ‘of  the’ Gunas viz. Buddhl, etc,, succession ha&
an end which is cognised by the cessatlon of the changes. In the
eternal Gunas,’ ‘however, it has no end. In the case of the absélu—
tely permanent oncs, the existence of the released Purugas who
are establishedin ‘their own natures is also known by succession, :
In their case too, therefore, it has no end. The succession here is.
abstracted ﬁom the act of enstence and is based upon words: .

only.1?
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. Another important dcvéloﬁmé?ﬁ, -to be noticed for the firat
time in Vyasa, pertains to the elucidation of the nature of the -
process of Parinama of twenty-three principles from Prakrti,
Ahankara and five tanmatras are the six unspecialised modifica-
tions of Pure Be-ness, the Great Prineiple, the Maha Atma. That
which is prior to the unspecial‘iﬁfc/ﬂ/ forms is the undifferentiated
Mahat Principle. Remaining in the Mahat of pure Be-ness, these
(six. avigesas) grow up to their highest. capacity. On involution,
they pass back into the state of Pure Bc—ness the great principle;
and thence they pass into the state which neither is nor vet is
-not, that in which it exists and yct does not; that which is Real,
the Unmanifested, the background of all. This is their undifferen-
tiated phenomenal modification; and that which neither is nor yet
is not, i the noumenal modification,

The undifferentiated phenomenal (Linga) is the next after the
; NoumcnaL (Alinga). Existing therein, it becomes distinguished
‘from: it (Alinga), because the law of the order of appearance is
inviolable. Similarly the six unspecialised modifications have their
being in the undifferentiated phenomenal and are distinguished
£rom that by the order being inviolable. Likewise, are the elements
,and -Organs having their being in these unspecialised modifications,
distinguished from them, as has been already described, There is
mo other tattva appearing in succession after the specialised modi-
ﬁcatiéns So there is no evolution into any other principle beyond
the vi¢egas. But their Dharma—Laksana-—Avastha—Parm.ama will be

explained later on,2°
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Thus i the Vyasa-bhasya we
of the theory of Paripama but also : orate
expom ez «f the various aspects of Parinama and of the process
vizich {3 not to be found in earlier Samkhya-Yoga

putl, Bhioja, Viinanabhiksu and Nagesd add nothing nsw
in the wplanauon of the passages pertaining to dharma-laksana-
avasthi paripama and twofold permanence. Vacaspati and Bhikgu,
however, attempt to thiow further light on the passage dealing
with the Tativintara-paripama and Samaspste-viveka, by giving
their ewn interpretaticns which deserve special notice. Suo we
consider them independently,

The Tattvantara-Parinima

Vacaspati attempts to explain Tattvantara Parinama in his
commentary on the Ska. 3, though he does not elucidate the 'point
while commenting on the Vyasa-bhasya, There he arrives at the
conclusion that the absence of cqual degree of grossness and
perceptibility is the criterion of tattvintarstva. Let us sec how he
arrives at this conclusion.

‘...The five gross elements and the eleven sense-organs are mere
products or modiﬁcations, not 'productive Though the cow, the
jar, the trees and the rest are the producis of the earth, and so
are curd and sprout, of mxlk and seed respectively, which latter
are the products of the cow and the tree, vet these facts do not
touch our position; since trees ctc., do yot differ from earth, in
their essence, snd it is the productiveness of something different
in essence, for whick the term Root, “Prakrti’ stands; and that
the cow, the tree etc, do not di fcr from ecach other in their
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essence, is proved by the faCt that they - have the same degree:
of grossness and pe];cepubxlxty 2 .

Viji nabhlksu s explanatlon of the same is as follows :

‘qeaed |9 qoaCd Wﬂ'
aﬁﬁ?mmwﬁwv

“Tattvatva consists in the possession of substantiality (dravyatva).
and tattvantaratva ie. distinctness of tattva consists or lies in the
possession of the gemerality (jatimatva, as e.g. ‘purusatva’) which
is directly pervaded by the generality (‘dravyatva’ i.c. substan--
tiality which characterises the twenty-five tattvas) and which does.
not reside or inhere (zarafe) in the other tattvas (as c.g. other

twenty—four,sthan th’a Purusa)’

Thus according "to~Bhikgu, ~the- twenty-five principles of the
Samkhya are distinct tattvas because each one possesses a distinct:
<Jati’. But this is only explaining away in the terminology of
Vaigesika, what is accepted as a dogma. Vacaspati, however, may
be said to have attemptec a sort of rational explanaticn of

‘tattvantaratva.’®®
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22 Das Gupta’s interpretation of the same is as follows : “The produc-
tion of these Videsas and Avisesas is called tattvantaraparinama, as
distinguished from the changes that take place among the visesas
thémselves. Thus for example when the tanmatras are produced from
ahamkira, the state of teing, involved in the tanmatras, is altogether
different from the state of being of ahamkara. It is not merely a mere
change of .quality, but a change of existence or state of being. Thus
though the tanmatras are derived from mahat through aharkara, the
traces of ahamkira canrot te easily fourd in them. This derivation is
not such that the ahamkara remains principally unchanged and there is-

only a ¢ harfe of quahiy of tle ddenkare, Lut it is a different exis.
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The above discussion regarding the twenty-four principles being
.distinct tattvas_ points to one fact, viz,, that the Sarmkhyas either
reduced all the world-phenomsna to thess twenty-four distinct
elements or regarded all the world-phenomena as resulting from
-the association and dissociation of these elements The hypothesis
that the Samkhyas were so called bzcause they accepted a parti-
cular sarnkhya of elements, receives support if we regard that
-the Samkhyas regarded this particular samkhya as indicating <o
‘many distinct elements. In this matter, the ‘tattvantaras’ can be
compared with the Astikayas of the Jain, the difference, however,
‘being that the Jainas do net attempt to derive them from .any
one principle, One may regard the evolution of these twenty—
three clements from Prakrti as so many Distinctions which Prakrti
‘put forth through the process of Parinama and which, later on,
‘by mutual association and dissociation, gave rise to the multi-
‘farious world-phenomena. ‘

We may now turn to the next problem, which attempts to
-describe the process of Parinama, Samsrsta-viveka.

The Prccess of Parinama — samsrsta-viveka

Before, however, we proceed to understand the process of
Paripima (9g5z-fadF), it is necessary to take notice of Vijiiana-
"bhiksu’s view regarding the nature of the three Gunas because
“his interpretation of Sarhsgsta-viveka can ouly be understood in
“the light of his conception of the three Gunas.

\ . .
According to Vijfianabhiksu, the Gunas are super-subtle

/

rd
tznce altogether, and has properties which differ widely from that of
ahainkara. So it is tittvintaraparigazna, i.e. evolutioa of the different
categories of existence. The evolution of the senses and the five gross
ele~e ts cannot be ol this nature, for they are the visesas which have
been too much spzcialised to allow the evolution of any other substance
ol a grade of evxi;tencerdi_fv_f_erent_f:om--themselves. With them there is
an ead of att-enianations and the changes or modifications that they
suffer are brought uader the dharmd, laksana and avastha-par pama.

Yoza Philosoyhy, p. 178-179.
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substances,?? infinite in- number accCording to the diversity of
individuals.

Prakyti according to Bhiksu is a conglomerate (samika) of
an infinite numter of subtle Gm,a——reals It is not correct, accor-
ding to this view, te say/Lhat the universal Gunas preduce a
civersity of effects on account of their varying combinations since
such a view cannot account for the appearance of minor diffe-

rences, increase, decrease ete, and for the initial disturbance in the
Praksti.2

It is, however, not possible to find eadersement of this view
of Bhiksu in any of the carlier Szmkhya works.25 On the contrary,
the express statement of the Ska. 10.2¢ that the Avyakta is not
savayava (baving parts) seems to go against Bhikeu's view.
Moreover, it is not cleaily stated in any earlier work as to
whether the Gunas are to be regarded as subtle substances in-
finite in number. On the cther hand, in consonance with the
rature of Prakyti, as cne hemegencous 2nd integizted whole, ike
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25 Pio’. Dus Gupta opines that “there is nothirg, however, in the inter-
pretation of Gaudapada and Vicaspati which would militate against
the intcrpretation of Bhiksv, tut yet while they were silent as to asy
definite explanations regarding the nature of the Guuas, Bhiksu cefini-
tely came forvard with a very satisfactory ard ratiora! interpretsticn
of their nature......... Bhiksu’s interpretation suits excecdingiv weF
@ll that is known of the manifestatiops and workirgs of the Gunas in
all carty cocrmerts’, History of Irdian Phicsorhy, Vel 1., p. 224..
We, cannct, however, agree with this vicw, {or reasors ctated above.

26 €f STK on SKa&. iC.
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threc Gupas seem to indicate the three universal powers or
potentialitics of Prakrti which bring about varicus manifestations
in this universe.

Now, Iet us understand Bhiksu’s interpretation of the process
of Parinama - sa msrsta-viveka, in the light of his theory of the
Gunas, as given by him in his YV. (IL 19).

_ According to  Bhiksu, when the process of creation starts,
there occurs only a partial, not a total disturbance in the equili-
brium of Prakrti, the equilibrivm beirg maintaired for ever in a
certain part of Prakrti. Othciwise, i.e. on the assumption of a total
disturbance o f the equilibrium, the different stages (visesa, avigesa,
linga) in the order of cosmic evolution, will ot be possible. The
uransformation of the subscquent categories (tattvas) takes place
successively from only a part of the preceding categories, like
that of foam taking place in part of the ocean and not like
that of milk into curd which is a total paripama of the previous
state. The existence of the preceding tattvas, the causes, as
pervading the subse quent ones, their effects, after the producticn of
the latter, comes to be established by the fact that the deficiency
of the reals in the cause, consequent upon the production cf the
eiiect, has to te made gocd by the preceding tattvas successively
by a process of refilling. 27
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Dr. Seal and Das Gupta acwpting the atove interpretation of Bhiksu
regarding tle ratire of ike Gixes end the process of Parinama. give an
€D xtxuuhssame in modern terms as follows : “This evolution in its
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From the above, it is obvxous that the problem of the nature
‘of the process of parinama, depends upon the view that we take

formal aspect is defined as differentiation in the integrated. In other words,
the process of Evolution consists in th;/development of the differentiated
- within the undifferentiated, of the‘ﬂ/ terminate within the indeterminate, of
the coherent within the mcoh\.rent The evolutionary series is subject to
a definite law which it cannot overstep. The order of succession is not
from the whole to parts, nor from parts to the whole, but ever from a
relatively less differentiated, less determinate, less coherent to a relatively
more differentiated, more determinate, more coherent whole. That
the process of differentiation evolves out of homogeneity as separate
or unrelated parts, which are then integrated into a whole, and that
this whole again breaks ud by fresh differentiation into isolated factors
for a subsequent reintegration, and so on ad infinitum, is a fundamental
misconception of th: course of material evolution. That the antithesis
stands over against the thasis, and that the synthesis supervenes and im-
poses unity ab extra on these two independent and mutually hostile
moments, is the same radical misconception as regards the dialectical form
of cosmic development. Oa the Samkhya view, increasing differentiation
" proczeds pari passu with increasing integration within the evolving whole,
so that by this two-fold process what was an incoherent indeterminate
-homogeneous whole evolves into a coherent determinate heterogeneous
whole.”” Positive Sciences of the Ancient Hindus, p. 7-8.

Das Gupta, after quoting ths above passage from Dr. Seal, adds, “The
mzaning of such an evolution is this, that all the changes and modifica-
tions in the shape of the evolving collocations of guna reals take place
within the body of the Prakrti. Prakrti consisting of the infinite reals Is
infinite, and that it has been disturbed does not msan that the who'e of it
has bzen disturbed and upset, or that the totality of the gunas in the
Praketi has been unhingsd from a state of equilibrium. It means rather
that a very vast number of gunas constituting the worlds of thought and
matter has been upset. These gunas, oace thrown out of balance begin to
group themselves together first in one form, thea in another, then in an-
-other, and so on. But such a change in the formation of aggregrates should
not be thought to take place in such a way that the latter aggregates
appear in supersession of the formere ones, so that when the former comes
into being the latter ceases to exist. For the truth is that one stage is
produced after another; this second stage is the result of a new aggrega-
tion of some of the reals of the first staze. This deficiency of the reals of
the first stage which had gone forth to form the new aggregate as the
second stage is made good by a refilling from the Praksti. So also, as the
third stage of aggregation takes place frum out of the reals of the secord
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of the nature of the contitution of Praketi. If we imagine Prakrti
to be a homogeneous, integrated whole, as the Ska. seems to
understand in our opinion, then the disturbance at one point
should disturb the whole, i.e. when the parinama-process starts,
the whole of the Prakrti must become active, This seems to be
the view of the Ska. as well as of Vy asa (who, it must be noted,
simply refers to it as ‘a process of differentiation in the integrated”
without touching the question of the total or partial Parinama)
though neither the Ska. nor Vyasa has stated the position in clear
terms as regards the process of Parinama, (total or partial).

The interpretation, given by Bhiksu, becomes intelligible in the
light of his view of the constitution of Prakrti which, as we have
already noted, is a conglomerate of an infinite number of the
Guna-reals. It seems to me that this view of Bhiksu, if not

contradictory of the view of the orthodox Samkhya, is distinctly
different from it 28

Consistently with the concept of Prakgti as held by the old
Samkhya writers, it does not stand to reason to assume that the
disturbance in the equilibrium of the Gunas affects only a certain
part of Prakrti and not the whole of it. The view of Bhiksu can,
however, be reconciled with the Samkya view proper, if we inter-
pret his ‘siga: qfvory’ as ima: afcrrafasafe’ or ‘saifsats i.e.

Stage, the deficiency of the reals of the second stage is mad: good by a
refiling from the first stage and that of the first stage from the Prakrti.
Thus by a succession of refilling the process of evolution proceeds, till we
come to its last limit, where there is on real evolution of new substance,
bat mere chemical and plysical changes of qualities in things which had
already evolved.” History of Indian Pili!osogj}y, Vol.1., pp. 246-247. ‘Evolu-
tion in Samkhya (a—mqﬁmq) means the development of categories .

of existence and not mere changes of qualities of substances (physical,
caemical, biological or mental). Thus each of the stages of evolution re-
mains as a permanent catezory. of being and offers scope to the more and
more differentiated and colerent groupings of the succeeding stages. Thus it
is said that the evolutionary procsss is rigarded as a di!ferentiation of
new stages as intezrated in pravious stage.

28 Radhakrishnan too, calls the view of Bhiksu regarding the nature of

the Gunas "gi,fj'grentm"‘lﬁaian Philosophy, Vol. 1L. p. 265.
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to say the disturbance _taking-place in the whole of Prakrti but
the manifestation of effects occurring partially or rather gradually.
For even on the view of ho mogencous, integrated Prakrti in which the
slightest disturbance is a distu rbance of the whole, the ‘abhivyakti’
or actual manifestation or what we might call its assuming of
particular stages such as B/uﬁdddhf,’Ahamkara etc., is gradual.

-

Study of Parizima from another point of view

Let us now study parinama from the point of view of its
operation in regulating the creation or manifestation of different
things.

Amongst modern writers Dr. Scal zrd Dr. Das Gupta have
tried to give a sort of exposition of the above problems in an
able and lucid¢ way, It will be better, therefore, to study this pro-
blem in the words of these scholars, '

“Considering the cosmic changes as a whole, the gunas remain
for ever as their perm anent substrata. The chages comec and go,
the combinations break and form but the 1eals remain cver the
same, though they may seem to appear in diverse characters. The
characters and qualities are the results of the diversity of their
combination. Thus the totality of the mass and energy also re-
rains constant if we take acccunt of both the manifested and the
unmanifested, the actual and the potential. Such is the bond of
teleological relation between the gunas and the purvsas, that the
course of evclution follows an unalterable definite law, not only
as regards the order of succession but also about the appearance
and mutual relations of the separate units of like and unlike en-
ergies. Had there not besn such a definite order, the world weuld
have been a chaos instead of cosmos, in spite of all the three
gunas. All things being composed ultimately of the three gunas,
there are no intrinsic differences amongst them (sarvam sarvatm-
akam). The only difference is the difference in the constitution of
- the collocation of the gunas, or as expressed in the phencmenal
world of maiter as the collocations of the atoms, It is theoreti-
cally therefore possible to change anything in the world to any
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other provided the mnecessary collocations of the atoms could be
arranged, The changes or modifications only give expression to the
latent varietics of the substance. As the atoms change their position
by their innate rajas or energy, the substance changes its form and
manifests diverse new qualities which could not be perceived before.
But still such a change is not possible to an unlimited degree, for
in the constitution of the relations of the gunas there are limitations
and obstacles which cannot be overstepped. These limitations may
generally be counted in the phenomenal world of change, as being of
the nature of time, space, form and disposing cause. Thus Kash-
mere being the country of saffron, it does not grow in the
Paiicala country, even though the other causes of its growth may
te present there. Similarly there are no rains in the summer sea-
~ son, therefore the growth of rice is not possible in that season;
so also the form of a man cannot take its rise from that of a
deer. Thus, though all things are intrinsically thc same yet the
obstacles to change, of the constitution of the gunas in the for-
mation of different substances in certain directions, are such that

these cannot be removed, and so those modifications .tho_ugh the-
oretically possible will ever remain a practical impossibility.

This brings us to the relation of cause and effect and the part
which is played by concomitant conditions in transforming the
cause into the effcct. We know that there is no other difference
between cause and effect than this that the former is only the po- -
tential state of which the latter is the actual. The sum of material
causes is only the vehicle of the power which is eficient in the
production. The concomitant conditions are said to help the
effectuation of this transformation from the potential to the actual
state. Thus the work of the sculptor may be regarded as the con-
comitant condition which transfermis a picce of marble into a
statue. The oilman has helped the oii which was already -
in existence in the mustard to manifest itself as such. Thus,
looked at from this poiat of view, all concomitant causes may be -
regarded as helping the passage of the effect from its potentiality -
as the causc, into the effict as an actuality’.?

29 Yoga Phxlosoﬁhy, D:< Gupta, po. 209-211,
This expo.ition isﬂi:g‘sgjl-en"’\-’ﬁf HI. 14, TVS I1. 14, YV 1V. 12 and

e
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“These mechanical examples of the Kapila-Sankhya have the
merit of simplicity, but the Patafijali-Sarnkhya brushes them aside,
‘and explains causation on the basis of the conservation and tran-
‘sformation of Energy advancing it as the liberation of potential
‘Energy existing stored up in a_-Guna collocation (the sum of

material causes), the liberafion following on the action of the
proximate cfficient cause, or concomitant condition,

The causal operation of concomitant conditions (efficient causes)
‘lies only in this, that they supply a physical stimulus which libe-
rates the potential Energy stored up in a given collocation. Every-
-thing in the phenomenal world is but a special collocation of the
‘ultimate Reals (Energy, Mass and Essence). The sum of (material)
. causes potentially contains the Energy manifested in the sum of
cffects; and in the passage from potency to actualisation, the effec-
tuating condition (the concomitant cause), when it is itself accom-
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plished, is only a step in the evolutionary scries, which adds a specific
stimulus, and renders determinate that which was previously inde-
terminate, When the effectuating condition is added to the sumof
material conditions in a given collocation, all that happens is that .
a stimulus is imparted which removes the arrest, disturbs the
relatively stable equilibrium, and brings on a liberation of Energy
together with a fresh collocation. :

Describing the production of bodies (‘organic vehicles’) for
individual souls out of matter of Prakrti, under the influence of
their merit and demerit, as concomitant conditions, Pataiijali points -
out that non-material concomitant like merit and demerit do not.
supply any moving force or Engery to the sum of material condi--
tions, but only remove the arrest (the state of relatively stable
equilibrium) in a given collocation, even as the owner of a field
removes the barrier in flooding his field from a reservoir of water..
This description is intended to represent the super-physical in--
fluence of non-material concomitants (or causes) like volition, merit.
and demerit, ctc., but the causal operation of a material concomi--
tant condition is essentially the same; there is the same reservoir
of stored-up Energy in a given collocation, the same condition of
arrest or relatively stable equilibrium, the same liberation of the-
stored-up potential Energy which flows along the line of least
resistance, the only difference being that in the case of material
concomitants the stimulus which removes the arrest is physical,
instead of being transcendental as in the case of non-meterial
causes like will, merit and demerit, etc.

The Vyasa-Bhagya helps us to a clear mental representation of |
the details of this process : As-th¢ owner of many fields can
irrigate, from a field which is already flooded, others of the same
or a lower level, without forcing the waters thereto with his hands,
and merely by making an opening in the barrier or dyke, on
which waters rush in by their own force; or, further, as the same
person cannot force these waters,—or -the earthly matters held in
solution therein, into the roots of the rice plants, but only removes:
the obstructive grasses and. weeds, on which the fluids of their-
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—

.own power enter the roots -~ such is the action of effectuating
condition added to a sum of material causes or conditions’.30

‘Thus we see that the energy conserved in one form natu-
rally passes into another by manjfesting consequent changes or
‘transformations designated by/fh{ name of cvolution. As natural
flow is obstructed in various ways by the resistance offered
‘by space, time, form and causality, it has naturally to take the
.course in which there are no: impediments and obstacles; at each
-stage new impediments may come in and interfere with the evolv-
ing process and compel the flow to change the direction of its
course at every stage; so it is that we find that the evolutionary
process has naturally to take a curvilinear line rather than the
-straight one, It is this resistance against the eovlutionary flow which
compels it to reject thousands of courses open to it and select
-a particular one in which there is no resigtangs. ¥ is this, there-
-fore, that gives niyama or a regulation (p&{igsmvdl;ramaniyama)’sl.

30 Positive Sciences of the Ancient Hindus, B. N. Seal, pp. 14-16.
331 Yoga Philosophy, pp. 212-213. '



CHAPTER V

OTHER TOPICS RELATED TO PARINAMA

Introductory !

In this Chapter I propose to treat other topics of Samkhya
philosophy which are directly or indirectly conditioned by the
concept of Parinama or which in some way throw light on the
character of Parinama. These pertain to the concept of Akzsa
and Kila, the derivation of the different categories from Prakyti,
their character, the nature of the relation between Prakrti and
Purusa, the purpose guiding parinama and the function given to -
Yivara by Yoga in it. ' :

Concept of Akaia and Kila in Samkhya-Yoga

The foregoing discussion of the different aspects of parinama
especially the last one viz., its relation to causality brings us to
the consideration of the problem of Time (Kila) and Space (Akaga)
in the Samkhya-Yoga system. The Ska. does not say anything on
the concept of Kala. Amongst its commentaries only the STK,
incidentally touches it, The VB., the TVS., and YV. deal with it
at some length. Vyasa explains it as follows:

As an atom is a substance in which minuteness reaches its
limit, so a moment is a division of time in which minuteness
reaches its limit. Or & moment is that _auch  of time which an
atom takes in leaving the position- 4n space it occupies and reg-
ching the next point. The succession of moments is the non-~
cessation of the flow thereof. The moments and theijr collection
do not fall into a collection of actual things. The Muhiirta, the
day and night are all aggregates of mcntal _conceptions. This time -
which is not a substantive reality in xtself but is only a menta] ,
concept, and which comes into the mind as a piece: of verble
'knowledee only, _appears- to’ pcople whose minds are given to out-
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going activities, as if it were am objective reality, The moment falls
under the head of reality and is maintained by succession. This
succession consists in the sequence of moments. The Yogis who
know time call this by the name of time.

Further two moments cana6t co-exist. There can be no succe-
ssion of two co-existent moments. It is impossible. The uninter-
rupted sequence of the first moment and of the one which follows,
is what is called succession. For this there is but one moment
existing in the present; the antecedent and postcedent moments:
do not exist; therefore, there cannot be any collection of them.

Further, the moments that have passed and thosc |that have
yet to come, should be described as existing in consequence of
universal change in evolutiorn, For this reason the whole world
undergoes change every moment and all these characteristics are
relatively established in that one moment of time.! '

Vacaspati, while commenting on the. concerned paséage; adds
no new idea. His remarks on the Ska. may be noted.

Therein he points out that according to the Vaisesikas, Time
being one (indivisible) it cannot admit of such divisions as.
‘present’ and ‘future’ and hence they attribute these divisions to
certain ‘accidents’ (adventitious conditions) : but according to the
Samkhyacaryas, says Vacaspati, These same ‘accidents’ themselves
may be regarded as the basis of the notions of ‘future’, ‘precent™
and ‘past’, and there is no need for the postulating of an inter- -
vening entity as ‘Time’; this is the reason why time is rot
accepted as a distinct entity.

Vijiianabhiksu in his YV. points out that though Time is
defined as buddhi-nirmana, yet it may be taken as real., For it
only means that Time has no real (objective) existence apart from
the ‘moment’. The latter is real being identical with the unit of
change of the Gunas in phenomena.? But, as Dr, Seal points out,

1 VB IIL 51
P ...TIHT ART U 07 Fw v fagra; ey avewrad
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‘even this is real only for our empirical (relative) consciousness
(aq’ﬁq-ag-giq), which intuits the relation of antecedence and sequ-
ence into the evolving Reals (Gunas), in the stage of ‘empirical
intuition” (gfa=rr ﬁf’a‘aﬁaq'qar). The ‘intellectual intuition’ (fqfa-
gra fafaweagar), on the other hand, apprehends the Reals as

they are, without the imported empirical relations of Space, Time,
and Causality’ .3

From the above it is clear that the Samkhya-Yoga accepts
kala, not as a distinct eternal entity, like the Vaisesikas, but only
as the onc present moment which is identical with the unit of
change of the Gunas. N

Ak#sa

In Saakhya-Yoga works earlier than Bhiksu’s, we are given to
understand Akzaga as a gross evolute produced from the Sabda—
tanmatra (sound-potential). This means that the evolution of the
categories upto Akaga takes place without the latter. Bhiksu seems
to have experienced this difficulty and hence his clever innovations
in the SPB & YV.

We elucidate his innovations as follows, At one place he states
that Eternal Space (Dik) and Time (Kala) are of the form of
Prakrti or the root cause of the (produced) Akaga, and are only
the specific qualities of Prakrti. Hence the universality of Space
and Time is established. But these, space and time, which are limi-
ted, are produced from Akaga through the conjunction of this or
that limiting object.

At other place he writes that the notion of eternal Dik should
be understood to be unreal, for geg,mﬂf there is no Dik-Vyava-

st #oafaq saroeg  swseifEsaa sfa, a9, qdRumdmEE-
foora: qmifmrsf am s asfafen frar sfy dofaa

AT, qA......FEAIHETEmedd quafnaes  gaagqng....” YV
on III 51.

3 Positive Sciences of the Ancient Hlndus, p. 2L
4 gPB 11. 12,




66 The Sdmkhva‘Yogaunéfﬁié Jaina Theories of Parinama

hara.’ The notion of parva-dik efc. is due to the limiting adjuncts
of Dik which is accepted (as an entity) by others (e.g. the Vaige-
sikas). So, even though ordinarily there is the vyavahara of Kala
and Dik, yet the two are to be explained through Akasa only.
There is however a difference between Time and Dik in as much
as the latter is absolutelm'i;ry (having no real existence at all),
whereas, the former is admitted to exist as moments.

At the third place he anticipates an objection that if Akaga
is allpervading, it can neither be an effect of something nor can
it be described as atomic as is done by the Bhagyakara. His
reply to the objection is as foliows : Akasa is of two kinds,
one original and the other, derivative like the earth-element
of the Vaidesikas. The original or Karanakasa is ‘‘the undiffe-
rentiated formless Tamas (mass in Prakrti, matter-rudiment,
Bhatadi), which is devoid of all potentials and is merely the all-
pervasive seat? or vehicle of the ubiquitous original Energy (Rajas)”.
This Karanakata, on the association of the other Gunas first
modifies itself partially as the sound-potential, and then the gross
Akada is produced by a conglomeration of the Akasa-atoms like
the gross earth (of the Vaigesika). This gross Akaga is limited from
the point of view of Aharhkara (the preceding evolute) and serves
as the medium for air (a‘rzﬁ(qu),s

Thus, we see that, Bhiksu, ‘having before him the full-fledged
discussions of Space and Time of the Nyaya-Vaisesika, has felt
the difficulty of thinking anything without postulating Akzada and
Kala. With the help of Vaigesika ideas, he imagines two types of
Aka¢a and Kala, primary or original and derivative or empirical.
He looks upon the primary or Karanakasa as being identical with
Tamoguna in prakrti and regards, the eternal Dik and Kala as
the specific qualities of Prakrti. Empirical dik-kala, he explains,
through the association of Akaga with limiting adjuncts.

i.e. simply ‘dik’ without any qualifications like, ‘pirva’ etc.

5

6 YV. L 51

7 Positive Sciences of the Ancient Hindus, p. 27.
8

YV. IIT 40.
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It is clear that this has no textual justification for it (and
even philosophically its value is doubtful because the Sarmkhya
concept of Prakrti is beyond Time and Space). We may, however,
say that this Prakrti, in as much as it brings forth the empirical
Time and Space, has the potentialliy of that Time and Space.
And if we consent to call this potentiality of Time and Space
as Kala and Karanakasa respectively, we may have reason to agree
with Bhiksu.?

On the Derivation of the different Categories from' Prakrti

The Ska, and its commentaries, as already noted, describe the
order of evolution of the different categories from Prakrti as
follows : From Prakrti is derived the Mahat, from Mahat- Aham-
kara, from the three-fold Ahamkara— eleven senses and five
Tanmatras and from the five Tanmatras the five Bhatas. The SSa.
too gives the same order. However, a different order is given by
VB and TVS. Here two parallel lines of evolution start from the
Mahat which, on one side, develops into the Ahamkara and eleven

9 It may be noted that Simananda in his Sarmhkhyatattvavivecana,
points out that the Vaidesika view which regards Kala as an inde-
pendent eternal entity and, the Samkhya view which regards the notion
of the Maha-Ka3ala (i.e. the eternal Time) and the moment as being due
to the conjunction of the Akasa with the limiting adjuncts-are not
endorsed by the Yoga. According to the latter, the moment alone is
the real Kala and that Pradhana (i.e. its parinama) is the cause of
the Kals-vyavahara and not the Akiaéa. Thus, Simananda makes a
Jdistinction between the Sarmkhya view and the Yoga-view. He, how-
ever, does not say anything regarding the Concept of Akasga, in Sam-
khya-Yoga (i.e. as to whether it is/t,o»be/ identified with the Tamas
in Prakrti or regarded as produced from the Sabdatanmatra only).

Note that Vijiznabhiksu, while commenting on the Ssa. II. 12,
(fﬁ’ﬂﬂ S IEAFIITE B 1) says that the notion of ‘gugaey’ is the
result of the association of the Akaga with the limiting adjuncts. But,
in his Yoga-Varttika, as we have_seen, he identifies Kala (i.e. the
moment) with the unit of change of the Guoas in accordance with
Vvasa-bhasya. -
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senses and on the other into the five Tanmatras and the five
Bhitas.10

10 VB. and TVS. on Ysi. IL 19.

Dr. Seal remarks that/the'ﬁ;st order given by the Ska. and others,.
is literally correct but misses the significance of the doctrine of Sarm-
srsta-viveka or ‘differentiation in the integrated’, according to which
the Tanmatras are all evolved through the medium of Aharnkara, in
the cosmic matter of Experience (Mahat). Positive Sciences of the:
Ancient Hindus, p. 12.

It may be noted that Bhiksu who comments on the VB. and the:
SSi, points out that, truly speaking, the genesis of the Tanmatras from
Mahat takes place through the Ahamkara and in association with it
for it has been so described in the VB. on the Ysu. I. 45 (YV. on
Ysi. 1I. 19). Thus both Bhiksu and Seal purport to convey the same
thing from Vyasa’s statement though in different way.

Incidentally we may note here other differences of view bet-
ween the earlier and later works as regards the derivation of other
categories.

It may be noted that nothing is stated about the manner of the
order of evolution of the Tanmatras from Aharmkara, in any of the
Samkhya-Yoga works excepting those of Vijiianabhiksu. In his YV. (on
II. 19) and SPB. (I. 62), he points out that the same order of evolu-
tion is to be followed in the case of the Tanmatras as is followed in
the case of evolution of the Bhitas from the Tanmatras. Thus
Aharnkara gives rise to Sabda-tanmatra, the Sabdatanmatra in associa-
tion wtth Ahamkara, to Sparéa—-tanmatra, and so on. (For a detailed
discussion of the different views of the derivation of Tanmatras as
found in the Smrtis and Puranas, cf. Dr, Seal’s Positive Sciences of’
the Ancient Hindus p. 28 onwards).

As regards the mannner of the derivation of the Bhatas from the

Tanmatras, the Ska. says nothing. The Matharavrtti, STK, Jayamangalz
(Ska. 22), VB. and TVS. hold that one ie. the first Tanmatra combines
with one, two, three or four to produce the more complex Bhitas with
the correspoding number of qualities. According to Gaudapada and the
author of Yuktidipika, however, the Tanmatras can singly produce the
Bhiitas. According to Bhiksu Akasa-atom is generated from the Sabda-
tanmatra with an accretion from bhatadi, (YV. on Ysi. I. 43). According
to Nagesa, to produce the gross atoms from the Tanmatras, an accretion
of bhitadi as an accompanying agent is necessary at every step. Thus
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The more important problem, however, is not the order of
evolutes but the character of differentiation. This is the problem of
Visesavidesa. In the Ska. 38, the term Avigesa is applied to the
five Tanmatras and Visesa to the Bhatas, The VB. applies the
term Avigesa both to the Ahamkara and Tanmatras and Vigega to
the eleven senses and five Bhiitas. But what is meant by these two
terms is not made clear either in the Ska. or in the VB. However,
the commentaries on the Ska. and on the VB, attempt to explain
these terms as under.

According to Mathara and Gaudapad the Tanmatras are
Avigesa because they all give pleasure to gods owing to the predo-
minance of Sattva, ‘even though the Rajas and Tamas are there,
‘The Rajas and Tamas do not produce their painful and deadening
effects respectively. The five Bhiitas are Visesas because they
become objects of enjoyment for men and produce pleasure, pain
and delusion in them 11

Let us sez how Vacaspati in his STK. explains them. The
Tanmatras, says he, are Avigesa because they are subtle and there-
fore their ‘specific character’ consisting of the ‘calmness, turbulence
and delusiveness’ is not patent enough to bz enjoyed. On the other
hand, he points out that the Bhatas are called Visesa because

Vayu-atom is produced from these three-Sabda + Sparsa 4 accretion from
‘bhatadi. Similarly Tej, Ap and Prthivi atoms are produced.

It may be noted that the introduction of ‘é.tom’ as an additional stage
between Tanmatra and Bhita occurs only later on, in the VB, TVS
and YV. probably due tu the influence of the Nyaya-Vaisesika school.

There is a difference of view in re/gard'( the derivation of the eleven
senses. According to the Ska (25) all the senses emerge from the Sattvika-
Ahainkara with the help of Rajas. The same view is endorsed in its
commentaries. According to The TVS and Nagesa-vrtti (Ysa. II. 19), the
five organs of perception arise from the Sattvika- Ahamkara, the five of
action from the Rajasa-Aharkara and the mind from both. Bhiksu in
his SPB. (II. 18), holds that the ten senses,. five of perception and
five of action, are produced from the Rajasa-Aharmkara and the mind
alone is produced from the Sattvika-Aharmkara.

€1  Mathara and-Gaudapada on Ska. 38.
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they are calm, turbulent and deluding; they are thus perceived
to be distinguished from one another while the Tanmatras cannot
be similarly distinguished by us and hence they are Avisesa and
subtle 12 L
The same explanafion”ls/g}ven by Vacaspati and Vijaanabhiksu
while commenting on the VB. (Ysu. II. 19) with this difference that
the explanation of Avigesa is made applicable to Ahamkara also
since Ahammkara along with the Tanmatras, is called Avigesa in
the VB.3

It must be noted that the expression ‘mfafaﬁwygr\:q’ occu-
rring in the concerned passage in YV. does not mean that the Tan-
matras are all absolutely devoid of ‘WTa=aTia’ ‘but only that they
arc so subtle that these can neither be felt not perceived in any
way by the senses. The expression ‘TANEqHAEwATGiama¥fEa’,
also occurring in the same passage, with referencc to Aharnkara
should be similarly understood,

From the above interpretations of Vacaspati and Bhiksu, the

criterion of Vigegavisesa comes out to be, the capability or other-
wise, respectively of becoming the objects of ‘upabhoga’ which,

12 See STK. 30. Yuktidipika gives quite a different explanation of the
term Avi¢esa. It is as follows : The five Tanmatras viz., dabda, ripa,
rasa, gandha and sparsa are called Avisesa because each of them is not
differentiated into its particulars such as Sabda into udattanudatta
etc,, ripa into white, black etc. and so on. This explanation, it can
be seen, is on the Vaisesika line of Samanya and Viesa.

Jayamangala explains these terms in a still different way. The Tanma-
tras are called Avisesa because they are not capable of being particularly
qualifying anything on account of their subtleness. The Bhatas are
called Visesa because through them the Tanmatras get differentiated.
13 TVS I1.19; YV 11, 19.
gfaamrt araEAEaReRigaT ¥ fagar. TVS I 19
armrardifa s@rfT-metfeamrTn arnf ey mige-
FerToTwg QETfaaadwRTAa-fanar sfvsremearfefagasr: ofomr....
marwaiafa 9w a¥fy | .afeamamrgase et
froalggaRar@fa a9 1” YV IL 19

Nagesa too gives a simjlar explanation.
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in Samkhya, denotes both cognition and conation. Here, it may
be noted that the commentators are silent on the question as to
whether the Mahat and the Ahamkara (in the first order of
evolution which is given in the Ska,) are Avisesa or not. Bhiksu
touches this point by saying that though ‘Avisesatva’ does belong
to Mahat and Prakrti, yet the term Avidesa is conventionally fixed
for the six categories (Aharhkara and five Tanmatras) only, like
the word ‘pankaja’. This is just explaining away the thing
and the question therefore still remains as to whether Mahat and
Ahamkara arc Avidesa or not.

Vacaspati, however, approaches this problem of ‘Vigesavigesa’
from another point of view, viz, that of causality., Thus he says:
The five Tanmatras have the Buddhi as their cause because
they are the unspecialised modifications, just like the principle of
Individuation Avigesatva (non-specialisation) consists in being the
cause of further vikaras or modifications; this characteristic is
gommon to both the Tanmatras and Asmita. Vigegas, on the other
hand, are the final modifications which do not become the cause
of further tattvas.1s

Thus, according to this interpretation of Vacaspati ‘f‘armg@aa'
(wherein, ‘vikara’ signifies ‘vikaramatra’) is the criterion of

14 Probably they must have been regarded as having the character of the
‘subject’ of ‘upabhoga’ rather than the object. Though, in Sarkhya
philosophy the subject is the Purusa, yet the Buddhi must do the acti-
vity of being the subject for Purusa and, therefore, in this sentc we
cay say that the Mahat and Ahamkira are equal to what in ordinary
psychology would be called consciourness which cognises and
feels and which, therefore, cannot be an otject. If this explaration is
correct, we can say that ‘Visesavisesa’ cannot Le app\]ied to Bucdhi
(and Aharikira) in the sensc in which the tenm arc applied to the
Tanmatras and Bhatas.

15 o 7 g gfgwromty afavivcary  wfenarag zfa o
famgd wifaawa qearday %nfwam a’rfarfsrsztn . fagr..,
fagrar vg 7 g TETITIFIT- 4 TVS on 1L 19.



72 The Samkhya—Yoga and lhe Jaina Theories of Parinama

——

Avisesa. The Ahamkara and five Tanmatras being the cause of
further modifications or the tattvas (i.e. of the last sixteen vikaras)
arc termed ‘Avidesa’, while the eleven senses and five Bhatas are
called ‘Visesa> because they do not possess this characteristic viz.
fawredgea’, ie. they doyt,béé(_)me the cause of further tattvas.
(These sixteen represent the final stage of evolution of the tattvas).
This interpretation, it can be seen, is free from the difficulties
which faced us in the first interpretation. It is precise and avoids
the fallacy of being too narrow (avyaypti).

The Nature of the Relation between Prakrti and Purusa

Divergent cxplanations are given by later commentators in
regard to the nature of the relation between the changing Prakrti
and unchanging Purusa. In the Ska. (20), it is simply stated that
the non-sentient Linga becomes as if sentient on account of its
contact with the Purusa.l® But nothing is said as to the nature
of this contact. Neither Mathara nor Gaudapada enlightens
us much on this point. Nevertheless, this problem is indeed a
crucial one for the Sarmkhya and hence could not be evaded
especially when the opponents made it the target of thier attack
and demanded its clarification. Hence the attempts of the later
commentators to eclucidate the same. Let us see how far they
succezd in the solution of this problem.

. According to Viacaspati there is no samyoga or contact of the
Buddhi with the Purusa but a reflection of the Purusa is caught in
the states of Buddhi by virtue of which these become intelligised
and transformed into consciousness. But this view is said to be
open to the objection that it does not explain how the Purusa
can be said to be the experiencer of the conscious states of the
Buddhi, for its reflection in the Buddhi is merely the image and
there cannot be any experience (bhoga) on the basis of that image
merely, as actually there is no connection of the Purusa with the
Buddhi. The answer of Vacaspati is that there is no contact

16 gearaeEdTTRNas Jamafza fag
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between them in Space or Time but the ‘sannidhi’ or proximity,
here means ‘yogyata® or passive capacity of being treated and by
wvirtuz of it ths Purusa, though it remains aloof, is yet felt to be
united and identified with the Buddhi, and as a result of that the
states of the Buddhi appear ascribed to a person.!’

Bhoja maintains that just as the proximity of a magnet mani-
fests the power of movement in a piece of iron, so by the mere
proximity of the Puruga, the cit which exists in a potential
manner as it were in the sattva, becomes manifest and this mani-
festation of cit which illumines the whole vrtti or state becomes
the object of Purusa’s experience partly because of the closest
proximity of the Purusa and partly because the whole process of
Praketi’s transformations is for the experiences and the liberation
of the Puruga, Prakrti is not conscious that it will serve the
purpose of the Puruga but its forward and backward transfor-
mations are called its tendencies for the services of the Purusas.
As both the Prakrti and the Puruga are omnipresent, there cannot
‘be any actual contact or samyoga.!®

Vijfianabhiksu points out that yogyata or capacity, which
Vacaspati speaks of, on the part of the Purusa by virtue of which
even though it may not be in touch with the Buddhi, yet the
states of Buddhi can continue to be expressed in terms of an
experience, will continue even in the state of emancipation; for it
is the nature of the Purusa and so the experience will continue
even in the emancipated state. Second, if the beginningless
experience of states be said to be serving the purpose of sarhyoga
or contact, then the assertion of the VB that this seeming union
is due to avidya potency breaks down, Thirdly, the objection of
Vacaspati that sarhyoga of the Buddhi and the Purusa will
necessarily mean that the Puruga is exposed to change is ground-
less, for samyoga and change are not synonymous. The Akasa
has also sarayoga, but it is not by virtue of that called parinamin
or changing. Change means the rise of new qualities. It is the

17 TVS. II. 17 and I.4._‘_ T
18 _Bhojavetti-1V: 22 and 11 23,
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Buddhi which knows or forms its states and when this is reflected
in the Purusa, there is the notion of the person or the experiencer
in the Purusa and when the cit is reflected in the Buddhi, there
is the knowledge as conscious state in the Buddhi. The notion of
the knower as ‘I’, the expgﬂenfgr cannot be generated in the
Buddhi by the reflection of the cit; for the mere reflection cannot
be said to be of any purpose. It is when by the reflection of the
cit, the states of Buddhi become intelligised, that the Purusa
shines forth through their reflections as the coniser of those
states.19

In all these explanations, it can be seen, attempts are made
to remove the defects of the earlier ones and keep the kitastha-
nityatia of the Purusa in tact. But while one explanation removes
one drawback, it creates a number of other difficulties which have

to be explained away somehow.

In fact, the real source of the difficulty is in regarding the
Purusa and the Prakrti as absolutely distinct in character and
then finding out some way of bringing them together because in
empirical experience this is a felt fact.

The Purpose guiding Parinama ard the function given to Iévara by
Yoga in it

All the Yoga-works hold Tévara responsible for the removal of
all barriers in the way of Prakrti’s development 2°

Thus, ‘the Yoga philosophy differs from the Sarnkhya in this
that the Purusartha or serviceability to the Purusa is only the aim or
end of the evolution of Prakrti and not actually the agent which

19 YV, on I 17, SPB. I. 19,
These views summarised from ‘Yoga Philosophy’ by Das Gupta.
20. $avonfy gwifgcerard gfgg=araT g3 = 1 TVS 1V. 3.
Cf. also ‘¥t amaufemarfaeafaaEnrg Aig@es: 1
YV. and Nagesa vritti, IV. 3
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removes the obstacles of the Prakyti in such a way as to deter--
mine its course as this cosmical process of evolution. Purugartha
is, indeed, the aim for which the process of evolution exists; for
this manifold ecvolution in all its entirety affects the interests of
the Purusa alone; but that does not prove that this its teleology
can really guide the evolution in particular lines so as to ensure
the best possible mode of serving all the interests of the Purusa,.
for this teleology being immanent in the Prakrti is essentially
non-intelligent.?1?

The Samkhya, however, hopes that this immanent teleology
in Prakrti acts like a blind instinct and is able to guide the
course of its evolution in all its manifold lines in accordance
with the best possible service of the Puruga. The Patanjala view,
as we have seen, maintains that I¢vara removed all obstacles of”
Praketi in such a way that this teleology may find scope for its
realisation.??

It may, however, be noted in passing that even the theism of”
Yoga is a halting sort of theism because according to it the only
thing that God does is to remove the obstacles from the move--
ment of Praketi. Then Prakrti moves according to its inherent
directive energy. In 1hxs view, God cannot really be said to direct
Prakrti as such.

Recapitulation

In this section I propose to consider the varions stages of
the development of the idea of ~Parinama and its application to
the different categories. ‘ :

In some of the later hymns of the Rgveda, we find the Vedic
seers visualising certain general prmcxples about the world, its.

A 7 7 qrarifsfr A f%‘r@ a?z{yra‘ §s>a=; |

sgszxa'rqmvr qraret Sadw | TVS. IV. 3.
-22 - Study™ of Patai Patafijali, Das Gupta, pp. 89-92.
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nature and its relation to man. The world in its manifold aspects
‘seems to be a created thing. They, therefore, searched the creator
-and the substance out of which it must have been created, on
the analogy, say, of a carpenter or. a potter creating his artifacts,
In the earlier stages such , as Indra, Agni, Varuna etc. are
‘regarded as creating the world. Later, Hiranyagarbha, Vigvakarma
and Prajapati perform this function. As to the original substance
‘water seems to have a preference over others. Sometimes, however,
‘Tamas, Tapas and Sraddha are regarded as the original entities.
‘Some of the Vedic thinkers alight upon such distinctions as one
(qq;) and Many (a§) Sat and Asat i.e. Being and Non-being and
'get perplexed as to what must have been the first principle from
which the manifold might have come forth. Some of the thinkers
-appear to have grappled with the difficulty of relating One and
‘Many, Being and Non-being, Permanence and Change. Those who
could not resolve the contradiction assumed one of these as the
ultimate principle according to their predilections., Sometimes Sat
‘was posited as the original principle, sometimes Asat and some-
‘times That One, Tadekam.

We are interested in understanding these later principles viz.
‘Sat, Asat and Tadekam. These terms suggest an approach
different from that of the creationist thinkers. They suggest what
we might call a metaphysical tendency seeking for a general
principle in the multifarious phenomena of the world,

In the terms Sat and Asat, the Vedic thinkers seem to have
embodied their ideas of Permanence and Change. In their attempt
to find something which would comprehend the ‘dvandvas’
(opposites) or to discover a principle from which these could be
derived, they alight upon the idea of Purusa who can give birth
to the phenomenal world and yet remain permanent or immortal,
‘This idea is expressed by saying that a part of the Purusa becomes
the world while its three parts are immoital in heaven. Thus the
problem of the existence of the world is solved by regarding it

as merely worked out from a part of Puruga. Anyway, here is an
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attempt to combjne in one entity the divergent ideas of One and
Many, Permanence and Change.

We find a new development in the search of the first principle
in the Atharva-Veda in the conception of Kala. This Kala which
is viewed as movement on the analogy of a horse is the creative
principle of the universe. This is a distinct advance in the philo-
sophy of change.

In the Brahmanas Prajapati is firmly established as the creator
of the world. In the identification of Yajia, universe and Prajapati,
we see the assumption of a world-ground which not only pro-
vides the material for world phenomena but also the energy and
agency which bring forth and preside over the world-phenomena.
In some portions of the earlier Upanisad,?? we find the thinkers
still struggling with the ‘dvandvas’ (opposites) of earlier thinkers,

The result of this diverse thinking seems to be reflected in
the Vedanga, viz. the Nirukta. In its discussion of the six bhava-
vikaras, we find bhava or kriya as such, analysed and given precise
momenclature as jayate, asti, viparinamate, vardhate, apaksiyate
and vinagyati. Of these ‘viparinamate’ deserves special notice
because it is a clear enunciation of the principle of Permanence—
in=change which, as we see, governs all later Parinama-thinking.

The Upanisads, as a whole, show a clear tendency towards
‘Sentient Monism’ which seems to take two forms. One regards
multiplicity and change as real —a precursor of the philosophy of
the Svetagvatara Up., of the different schools of Samkhya men-
tioned in the Mahabharata, of the creationist theories of the
Smrtis and Puranas, of S:'amkhya/i)v‘th{ Caraka and of the Vigi-
stadvaita of Ramanuja which all unanimously uphold the theory
of Parinama, whatever may be the other divergences regarding
the nature of the first principle. The other form is that of
Yajfiavalkya who seems to regard all change and diversity
(fasraga) as chxmerlcal =. 2 Precursor- -of Gaudapada  and

Samkaracarya.
23 Cha Up.. VL 2. i-4and Talttmya Up. II. 7
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All the thinkers of the time, however, were not monists.
“There were dualists both amongst Vedic and non-Vedie thinkers,
‘They regarded the distinction between the ‘sentient® and the ‘non-
sentient’ as fundamental and so, in their opinion, one could not
‘be derived from the other. The Samkhyas, the Vaisesika and the
Mimamsakas were such amorgst Vedic thinkers and the Jains
.and the Buddhists, amongst Non-Vedic thinkers. They all tried
to explain the genesis of the world by various theories. The
Vaidesika view was the creationist one, God creating the material
-world out of atoms and dispensing the goods of the world to the
.different souls according to their actions. They adopted the prin-
ciple of causation as explaining the regulated creation of things.
“The Samkhyas adopted the principle of Parinama to explain the
‘material creation or change in the world.

Both the Vaiéesikas and Samkhyas regard the Purugas as
katastha-nitya with the difference that the former would allow
changes in their gunas or qualities which are absolutely distinct
from their permanent substrates whereas the latter would not

allow the slightest change in them,

The Jains adopt as we shall see the principle of Parinama as
governing both the Jivas and the material world. The Buddhists
accept the principle of flux without accepting any abiding entity.

It is, however, the grammarians who supply us with references
which enable us to study the development of the concept of
Parinama. Panini refers to vikara in all probability in the sense
of ‘afTurtw’. Patafijali in his Mahabhagya reflects the development of
Parinama in a proper philosophical manner. He follows, in essence,
Yaska’s definition of ‘viparinama’ while defining ‘dravya’, and
posits two types of nityata-viz, paripami-nityata and katastha-

nityata,

All these ideas had assumed more or less definite conceptual
forms before Isvarakrsna summarised the tenets of the Samkhya

in his work.
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Tévarakrsna refers to Paripama only twice, in the Ka. 16 and
27. Ka, 16 brings out the idea of Parinama by stating that the
functioning of Prakrti is Parinama and this Parinama is characteri-
sed by the predominance of the one or the other of the Gunas.
The same is applied in Ka. 27 to explain the mutual distinction
between the eleven senses.

This lack of further elaboration of Parinama can be explained
on two grounds viz. that T¢gvarakrsna might have felt that the idea
was too well-known to require any elaborate explanation and
secondly we see the same idea worked out in the theory of
Satkaryavada.

If it were possible to identify the author of the Yoga-sitras
with that of the Mahabhasya, we could have said that Patagjali
had before Tgvarakrsna clearly visualised and defined Parinama in
philosophical terms. The Yoga-sitras define the different Parinamas
of the Citta such as the Vyutthana, Nirodha and Samadhi
Paripamas and only incidentally refer to the Dhrama-Laksana—
Avastha Parinamas of the bhitas and senses.

Mathara elucidates Parinama by distinguishing two types in
transformation. One is of the nature of creation or manufacture
like that of a pot. This he calls ‘rafturmaa: FI0. The other is
natural transformation like that of milk into curd. This he calls
gfeermag: s, He identifies the process of Prakrti’s Parindma -
with the latter, This makes clear the idea that Parinama is a sort
of material evolution and mnot of the nature of anything created
or made on the analogy of human work.

P

Vyisa not only defines but also explains in detail the three
aspects of Parinama, viz. Dharma- Laksana-Avastha Parinama, the
process of Parinama (Hezﬁfﬁ?ﬁ) of the twenty-three categories,
called the Tattvantara-Parinama, show how the course of evolutioa
is regulated in a certain fixed manner owing to the limitations of

space (3), time (F19), form (3|T$I'{) and other extraneous causes
(fﬁ'fﬂ"‘f) and distinguishes between katastha-nityata ard parinami-

———
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nityata. He elucidates for the first time the concept of kala as it
is conceived in Samkhya-Yoga. :

Yuktidipika also attempts a definition of Parinama which is
essentially the same as that given by- Vyasa. Both the Yuktidipika
and STK. explain parinama imtérms of Satkaryavada,

Vijiianabhiksu has attempted a different interpretation of the
nature of Gunas and of the process of Parinama ®€[sefad® which
has created a new problem in the understanding of the nature of
the constitution of Prakyti and its Parinima-process. The older
view seems to regard Prakrti as one homogeneous whole, as under-
going Parinama but manifesting itself in the form of effects.
gradually. Bhiksu would regard Prakrti as consisting of an infinite
number of the ‘GUna-reals undergoing Parinima only in part and
maintaining at the same time the state of equilibrium in the other
part, on the analogy of the Parinama of foam in the ocean,
The deficiency caused by the production of different effects is said
to be supplied by the process of re-filling from the remaining
infinite reals.?+* -

Thus the world-process according to the Sarnkhya is the con-
tinuous mutual interaction of the three Gunas to which has been
applied the concept of Parinama as defined by Yaska. The Yoga—~
school attempts to understand primarily the mental processes in
the light of Parinama and so refers incidentally to the Parinamas.
of the bhatas and the senses. They, however, bring in God to
remove the obstacles in the way of the evolution of Praketi.

24 This reminds us of the Purusa-sikta of the Rgveda, wherein the one part
of the Purusa constitutes this world while its three parts remain
immortal in heaven, and of the first principle of the Upanisads which.
is both immanent and transcendent. This may also be compared to
the Jain concept of Lokakasa and Alokzkasa. Changes, both similar
and dissimilar. take place in the former whereas the latter which
extends infinitely beyond the Lokakasa, undergoes homogeneous pari-
namas only (Viz.,, agurulaghu-parinama).



CHAPTER VI

JAIN SOURCES

History of the Jain Cburch

According to Jain tradition, Jain religion is eternal and it
has been revealed again and again in every one the endless succed-
ing periods of the world by innumerable groups of twenty-four
Tirtharnkaras. In the present Avasarpini! period, the first Tirthag-
kara was Rsabha and the last, the twenty-fourth was Vardhamana
Mahavira. According to Jacobi, ‘al] the Tirthamkaras except the
two last, viz., Paréva and Mahavira, belong to mythology rather
than to history”.? The Svetambara tradition places the death of
Mahavira in 527 B. C. Jacobi, however, gives 477 B. C, as the
date of Mahavira’s death.® The death of Paréva is placed at the
reasonable interval - of 250 years before that of Mahavira. This
fact, viz. that the Jain Church existed before Mahavira and that
the latter was only a reformer and propagator of the old religion

1. Timz, in Jain philosophy, is infinite; but there are cycles in ir, each
cycle having two eras of equal duration described as the Ava-
sarpini and the Utsarpini ~ a metaphor drawn from the revolving wheel.
The former is the descending era in which virue gradually decreases;
and the latter, the ascending in which the reverse takes place. The
present era is stated to be the former.

2. Studies in Jainism, p. 9.

The Gujarati translation of his article in German - published in the
Journal ‘Bhartiya Vidya’, 1945, (Simght Smaraka Grantha), p. 182. This
is his last article discussing the probable dates of the death of Maha-
vira and Buddha (1930). In a previous article which is published in
ERE, Vol. VIL pp. 465-474 as well as in ‘Studies in Jainism’, he held a
different view, about the dates of the Nirvana of Mahavira and Buddha ~
according to which Mahavira died before [Buddha’s death. Now, he
is of th> opinion, that Mahavira lived ~seven years after the death of
Buddha which is assigned to 484 B.C.

6 -
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is attested not only by the Jain Agamas* but also by the oldest
Buddhist texts.> Thus, thes antiquity of the root-ideas of Jain
philosophy may be said to date bock, st least to the time of
Pargva, 1. e. 800 B. C.

The Jain .church, as ipfis"(v/e]Lknown, is divided into two
sccts the Svetambara and the Digambara. According to Jacobi®
this schism originated in the second or the third century after
Mahavira’s death, although as Charpentier” says, the final divison
did not take place till a later date in either 79 or 82 A. D,
according to varying traditions, There are howzver no essential dog-
matic differences between the two sects though, as we shall see,
there prevails a divergence of view about the existence of the
original Jain canon.

Jain Sources

Before proceeding to study the concept of Parinama, as dis-
cussed in Jain works, it would be necessary to give first a bricf

4.  References to the followers of Paréva are to be met with in the Jain
canonical works, such as the Bh.SG. V.9.1.9., Ut. Si. XXIII. Next Maha-
vira’s parcnts are said to have been followers of the tenents of Parsva
in Acaranga-Satra 11-15. That Mahavira was only a refcrmer of old
religion is further testified by Ut. St. xxiii st. 12-13 wherein we are
told that Paréva enjoined on hisfollowers four great vovs. viz., not
to injure life, to be truthful, not to steal, and to possess no property,
while Mahavira added a fifth requisition, viz. that of chastity. Next,
Parsva allowed his disciples to wear an upper and an under garment.
Mahavira, on his part, followed the more rigid rule which fortade
totally the use of clothes for an ascetic.

5. After a detailed examination of the Buddhist texts, Jacobi concludes
that ““as itis now here said or even merely implied that the Niganthas-
were a newly-founded sect, we may conclude that they had already
existed a considerable time before the advent of the Buddla’. SEE,
Vol. XLV, p. xii. For details of the Buddhist evidence cf. SBE. Vol.
XLV, pp. xxi, xxii. xxiii.

6. Jain Sitras, Part I, SBE, Vol. XXII.

7. The Utiaradhyayanasitra, Introduction, p. 15. Archives D’Etades
Orientals, Vol. 18.
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account of the main sources on which our discussion is going to
be based.

Our material is drawn from both the Svetambara and Digam-
bara works. The source-books are spread over three periods viz.,
(A) the oldest or thc Agama period, (B) the period of Umasvati
and Kundakunda, i.e. the period of transition from the Agama
to Tarka period, and lastly (C) the Tarka period from Siddhasena
and Samantabhadra to Yagovijayaji.

A

The Agama Period
(About 4th cen. B. C. to 4th cent, A. D.)8

As mentioned above, there is a dxﬁ’erence of oplmon about
the authenticity of the extant Jain canon between the Svetambara
and the Digambara sects. According to the former the extant
bulk of the canon, consisting of the forty-five texts® is authentic
in character and is really based on the older one that had been
compiled at the Council of Pataliputra (300 B.C.) and it can be

8. We have taken into account only those Agamas that precede
Umasvati.

9, The usual listis as follows :
A. The twelve Angas-1. Ayara (Acara); 2. Sayagada (Satrakrta);
3. Thana (Sthana); 4. Samavaya; 5. Viyahapannatti (Vyakhyaprajnapti-
mostly called Bhagavati); 6. Nayadhammakahao (Jﬁit'idharmakathsl_]);
7. Uvasagadasao (Upasakadasah); 8. Antagadadasao (Antakrddasah);
9. Anuttarovaviiyadasao(Anuttraupapatikadadah); 10. Paphavagaranaim
(Prasna-vyakaranani); 11. Vivigasiya (Vipikaéruta); 12, Ditthivaya
{(Drstivada). e
B. The twevle Uvarmhgas (Upangas) - 1. Uvavaiya (Aupapatika); 2. Raya-
pasenaijja (Rajaprasniya); 3. Jivabhigama: 4. Pannavania (Prajiapana);
5. Sariyapannatti {(Sirvaprajiapti); 6. Jambuddivapannatti (Jambu-
dvipa-Prajiapati); 7. Candapannatti (Chandraprajfiapti); 8. Nirayavali;
9. Kappavadamsizo (Kalpavataimsikah); 10. Pupphiao (Puspikah);
11. Pupphacilizo (Puspacuhkah).,ﬁ VanhidaSao (Vrsnidasah).
C. The ten—-Painnas (Prakirnas) : 1.° ‘Caufarana (Catuhsarana)
2. Aurapaccakkhana (Aturapratyakhyana); 3. Bhattaparianna (Bhakta-
parijﬁi), 4. Samthsra— (Samstara); 5. Tandulaveyiliva (Tandulavai-
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traced back to Mahavira and his disciples.’® The Digambara,.
however, repudiate the existing canon as spurious, merely a late:

10.

talika); 6. Candavijjhaya (Biihler gives Candavija); 7. Devindatthava

(Devendrastava); 8. Ganivijja (Ganividys); 9. Mahapaccakkhana.

(Maha-Pratyakhyana); 10. Virat‘thav'{ (Virastava).

D. The six Cheya-Suttas (ﬁx;da—sﬁtras) :- 1. Nisitha (Nistha); 2.

Mahanisiha (Maha-niéitha); 3. Vavahara (Vyavahara); 4. Ayaradasio-
(Acaradasah) or Dasasuyakkhandha (Dasasrutaskandha); 5. Kappa

(Brhat-kalpa); 6. Parhcakappa (Paiica-kalpa.)

E. Individual texts :- 1. Nandisutta (Nandi-satra); 2. Anuogaddara.
(Anuyogadvara).

F. The four Maila-suttas (Mialasitras) ¢ 1. Uttarajjhayana (Uttara~

dhyayana); 2. Avassaya (Avasyaka); 3. Dasaveyiliya (Dasavaikalika);.
4. Pinda-nijjutti (Pinda-Niryukti).

According to the Svetambaras, there were originally two kinds of

sacred books, the fourteen ‘Parvas’ and the eleven ‘Angas’, the fourteen.
Piarvas were, however, reckoned, to make up a twelfth Anga under

the name of Ditthivaya., The knowledge of the fourteen Parvas.
continued only down to Sthiilabhadra, the eighth patriarch after

Mahavira; the next seven patriarchs down to Vajra knew only ten

Pirvas, and after that time the remaining Parvas were gradually lost,_‘
until, at the time when the final redaction of the canon took place -

980 years after the death of Mahavira - all the Parvas had disappeared,.
and consequently the 12th Anga too. (cf. ‘Studies in Jainism’, p. 11-12)..

About the Angas : (For details cf. ‘Parisistaparvan’ edited by Jacobi
p. Ixxxii-1xxxiii and ‘Vira Nirvapa Samvst and Jain kala ganana’ by
Muni Kalyanavijayaji). -

In the second century after Mahavira’s death there was a terrible:
famine in the land of Magadha which lasted for 12 years, At that
time the Maurya Candragupta was the king of Magadha and Thera
Bhadrabahu was the head of the Jain community. Owing to famine
Bhadrabahu migrated to Nepal. During these unsettled times, the-
monks neglected their regular studies so that the sacred lore was
on the point of falling into oblivion. The Sangha therefore [reassem--
bling in Pataliputra when the famine was over, collected the fragments
of the canon which the monks happened to recollect, and in this way
brought together the eleven Angas. In order to recover the
Ditthivaya, the Sangha sent 500 monks, with Sthalabhadra as their-

‘Jeader, to Bhadrabzhu in Nepal, who had then undertaken the:

‘mahaprana’ vow, lasting for twelve years, but all of them except
Sthilabhadra, becoming tired by the slowness of their progress, soon'

. fell off; Sthulabhadra alone stayed out the whele term of his master’s.
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and unauthoritative collection of works brought together by
Jincandra in Valabhi at a far later date.!! '

a1.

vow and learned the fourteen Pirvas; but he was forbidden to teach
umore than the first ten of them to others as a penalty for misusing
them. Thus the first compilation of the canon took place in Pataliputra
during the time of Candragupta Maurya who is assigned 299 B.C.-
i.e. the beginning of the 4th cent. B. C. or the end of the 3rd cent.
B. C.

Now owing to another famine in the year 827 after the death of
‘Mahavira (i. e. about 4th cent. A.D.) when all the sacred lore was
.again in danger of becoming obsolete, another council of monks
was convened at Mathura under the guidance of Acarya Skandila in
.order to collect the scriptures and arrange them in an orderly way.
:Synchronous with this, Acarya Naigarjuna did the same work of
«collecting the sacred texts by _convoking a council of monks at

" Valabhi, but unfortunately as these two Acarvas, Skandila and

Niagarjuna could not meet, there remained certain differences in
some of the readings. allusions to which can still be found in the
‘commentaries.

The well-known final council presided over by Devardhigani was
‘held at Valabhi, 150 years after the councils presided over by Skandila
:and Nagarjuna at Mathura and Valabhi respectively. (i.e. in the
beginning of the 6th cent. A.D. or 980 years after the death of
‘Mahavira). Devardhi prepared his final version of the Jain canon
-with the aid of the written texts as well as the memory of the monks
who had assembled at the council. The twelfth Anga containing the
"Parvas, as said above, was already missing by this time and that is
whv we find only eleven Angas in the recension that has come down
to us. It may be noted that Devardhi followed mainly the version of
<Skandila. The latter’s readings were ‘acccpted in toto and where the
teadings of Skandila and Naigarjung- differed, Devardhi tried to
reconcile them as far as possibl¢. Most important differences were,
‘however, rctained by giving them, in the Mila-satra, i.e. the text as
-also in the °Tika and Carnis’ (For details Cf “Vira Nirvana Samvat
-and Jain kala-ganana’” by Muni Kalyanavijaya-p. 688 onwards). Thus
the redaction by Devardhi represents the canon in the present form
which forms the earliest source of information about Jain religion and
philosophy. This is the Svatambara tradition regarding the present Jain
canon. :

Cambridge Ii_i;ggxlof»lndia]"Vof. I

“Bven the Digambaras admit that the first disciples of Mahavira knew
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There being thus two opposite traditions regarding the Jain
canon, we have to take note of the views of modern scholars who
have critically examined the whole question as to the authenticity
and antiquity of the Jain canon.

e

It is noteworthy that the result of recent researches of Jacobi
inclines more towards the tradition of the Svetambaras. In his
opinion which is also endorsed by Dr. Charpentier,'? the
Svetambara tradition regarding the Jain canon cannot be regarded
as wholly without any historical foundation, Of course all the
works comprising the present canon do not belong to the same
period but are of different origin and age. Of the 45 texts men-
tioned above, the eleven Angas which are said to have been
compiled by Mahavira’s pupils are undoubtedly the oldest part of
the canon - which is assigned to the end of the 4th cent, B.C. or
the beginning of the 3rd cent. B, C., by Jacobi and others on a
consideration of language and metre on the one hand and com-
parison with the oldest Buddhist Pali works on the other.!'3 It
should be noted that when the Angas are said to be the oldest,
that should not be taken to mean that the form in which they
have come down to us is the same as it was at the time of their
origin. Not only the passing of time but the traditional reliance
upon memory rather than upon written documents made some
additions, omissions and alterations inevitable. What is however
contended is that they adequately preserve the oldest portions toe.

the fourteen Pirvas and eleven Angas. They relate however that not
only was the knowledge of the fourteen Parvas lost at an ea rly
period but that as early as 436 years after Mahavira’s N irvapa, the
last who knew the eleven Angas died and the teachers who succeeded
him knew less and less Angas as time went on umtil the knowledge
of these works was éompletely lost 683 years after Mahavira’s death.””

“History of Indian Literature™ by M. Winternit:, Vol IL.
p. 432-433,
12, The Uttaradhyayanasatra Introduction p. 31,

13. SBE, Vol. XXII, p. xliii (Introduction).
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Of the eleven Angas, Viyahapannatti uvsually called the
Bhagavati-siitra, which is the fifth Anga and the biggest of all,
shall be our main source of material for the discussion of
Parinama in the Agamas, as it, bosides being antique in character,
presents an exhaustive and lucid description of the varied questions
metaphysical and ethical, which were being discussed since the
time of Mahivira and even before that during the period of
Paréva. Thus both from the point of view of its subject-matter
and its antique character the Bhagava'i occupies a prominent
place in the Agama literature. Other rclevant old works such as
Thananga, Pannavana, Ut. SG., Anuogaddara, Jivabhigama contain-
ing references to metaphysical problems will also be consulted
whenever necessary.

B

The Darsana Perio!
The Period of Umasvati and Kundakundiacarya :
(4th and 5th cent. A. D))

As we shall see, the account of the Jain doctrines as found
in the Agamas is descriptive in its treatment. The doctrines are
simple, stated without any attempt at elaborate explanation or
establishing anything on the basis of reasoning. Hence many
terms and phrases are left unexplained. This development is to
be found in the Dargana and the Tarka period, In the earliest
daréanic texts viz., the Tattvirtha«sﬁt‘@,of Umasvati and the works
of Kundakunda (which shall be-presently noticed), we find the
material of the Agamas systematised in such a way as to give a
comprehensive view of all the doctrines of Jain philosophy. Though
these texts do not show any essential difference from the doctrines
of the Agamas, yet advance over the latter is discernible in so
far as a certain clearness -and accuracy of idea and expression,
as will be seen, characterise them. However, for the subtle diale-
ctical exposition and diseussions, we shall have to go to the still
later-works of the Tarka period.
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The Tattvartha-satra with the svopajiia-bhagya of Umasvati
is a work which is regarded as authentic both by the Svetambaras
and the Digambaras, while the important works of the Digambari-
carya Kundakunda viz., Pravacanasara, Pancastikaya, Samayasara
and Niyamasara, which we ar€To consider are the prime authority of
the Digambaras. The dates of these two Acaryas cannot be fixed
with certainty. According to Digambara tradition and scholars
like Dr. Upadhye'* and Wisternitz!?, Kundakunda lived in the
first cent. A.D. and was anterior to Umasvati whose date is stated
to be about the 3rd or 4th cent. A D.'¢ On the other hand certain
scholars!? assign a later date to Kundakunda viz., beginning of the
5th cent. A.D. i.e. after Umasvati. It is not necessary for us to
enter into this controversial issue, We shall, however, take up first
the Tattvartha in as much as it does not show such a detailed
and elaborate treatment of metaphysical problems, especially of
the concept of Parinama, as is seenin the works of Kundakunda.

The unique feature of the Tattvartha is that itis the first of
its kind in the whole of Jain philosophical literature, attempting to
systematise all the tenets of the Jain system on the basis of the
Agamas. Further, as we know, the darganic-satra period of Indian
Philosophy had come to a close by the time of Umasvati and the
age of commentaries on these sitras had already set in. But there
was not a single Jain Sanskrta (or Prakrta) philosophical work so
far written in the sitra style. This need was fulfilled by the work
of Umasvati which therefore comes to occupy the position of the
first philosophical work written in Sanskrta and in the satra style
in the whole of Jain literature. The works of Kundakunda too,
are the first to be written systematically in Prakrta verses. They
treat the very same philosophical problems that are dealt with in
the Agamas and the Tattvartha, though they cannot be said to be
based on the Agamas as their authority is denied by the Digambaras.

14 Pravacanasara Introduction p. xxii.
15 History of Indian Literature Vol. II, p.476.

16 History of Indian Literature, Winternitz. Vol.II,p.578.
Pt. Sukhalalji’s Introduction to the Tattvartha (Gujarati) p 11.

17 Muni Kalyanavijaya’s Sramana Bhagavan Mahavira (Hindi) p.392.
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C

The Tarka Period
(5th Cent. A.D. to 17th cent A.D.)

The Tarka period is prolific in dialectical works. I have drawn

wpon the most prominent and authoritative texts which throw light
on the problem of Paripama and the subject-matter related to it.
1 mention below, in chronological order, these works with the

names of their authors.

Sanmati-Tarka by Siddhasena Divakara. Later part of the 4th
cent. A,D, or the beginning of the 5th cent. A.D.?¢ Svetambara.

Sarvartha-Siddhi by Pajyapada. About 5th cent. A,D. (latter
half).!® Digambara.

Apta-mimarisa by Samantabhadra. About 6th cent. A.D.2°
Digambara.

Vigesavasyaka-bhagya by Jinabhadra. About 1st half of the
7th cent. A.D.?! Svetambara.

'Tattvéﬁha—Réjavarttika, Astasati, Laghiyastraya etc. by

Akalanka, About 7th cent. A.D.22 Digambara.
Tattvarthasgtrabhagyavytti by Siddhasena Gandhahasti, Later
half of the 8th cent. A.D.?3 Svetambara.

Dharma-samgrahani, Sastravartasamuccaya, etc., by Haribhadra.
8th cent. A.D.?4 (latter part). Svetambara.

18

19

20
21
22
23

.«“"/
Pandit Sukhalalji’s Introduction to Sanmati-Prakarana (Gujarati
Trans!ation) p.69. —

‘Jainendravyakarana and Acarya Devanandi’ an article in Sahitva
Saméodhaka’ p. 79.

Pt. Sukhalalji’s Prakkathana, Nyayakumudacandra, Part II,p.17.

Muni Jinavijayaji, ‘Bharatiya- Vidy‘""Siri'gTi'rSmiraka Grantha.

Pt. Sukhal.aﬁi’s Prakkathana, ’Nyayzkumudacandra Part II. p. 16—17
Pt. Sukha]aljl, Introduetion to the Tsi. (Gujarati), p.59.

’ Mum Jm\uayajl ‘Jain Sahitya Samsodhaka’, year I, Vol.I.
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10.

11,

12,

13.

14.
15.

The Sanikhya-Yoga and the lain Theories of Parinama:

Tattvartha—¢lokavarttika, Astasahasri, by Vidyananda, First
half of the 9th cent. A.D.?% Digambara.

Commentaries on the threec important works of Kundakunda
viz. Pravacanasara, Paﬁca/sﬁk«xia, Samayasira by Amrtacandra.
First half of the 10th cent. A.D.?* Digambara,

Commentary on the Sanmati of Siddhasena Divakara by
Abhayadeva. (Svetambara), Later half of the 10th cent, AD.*"

Syadvadaratnakara by Vadideva, Early part of the 12th cent..
A.D.2e Svetambara,

Dvitrirhéika, Pramana-mimarisa by Hemcandra. 12th cent..
A.D.?* Svetambara.

Syadavida-maiijari, by Malligena, (13th cent, A.D.)*0. $vetambara..

Pasicidhyayi by Rajamalla (15th cent. A.D;)*' Digambara.

Dravya-Guna Paryaya Rasa, Naya-Pradipa, commentary on:
the SVS. of Haribhadra, etc., by Yagovijayaji, (17th cent. AD.)**
Svetambara. )

In all these works, as we shall have occasion to sec, two or

three things stand out prominently. Firstly,in all of them we find
an attempt at establishing and justifying the Jain position on the
strength of dialectical’ reasoning. This had to be done in answer
to the various objections raised by the rival schoels of thought
that had developed then. The objections are generally answered
by controverting the objecter’s position and by pointing out the
fallacy and inconsistency therein, and then Jain standpoint is

25
26
27
28
29
30
31

32

Prof. A. B. Dhruva, Introduction to SVM, p.Ixxxi.

Wiiternitz, History of Indian Literature, Vol.T1.584.

Pt. Sukhalalji, Introduction to Sanmati-prakarana Guj. Translation,p.144
Prof. A. B. Dhruva, Introduction to SVM, ». Ixxxi.

Prof. A. B. Dhruva, Introduction to SVM, p.lxxxii.

Introduction, Ny:‘iyakumudacandra, Part II, p.42.

Introduction to Paficadhyayi, by Phulacandra Siddhantasastri, p. 16.
Winternit=, History of Indian Literature, Vol. H, p.593.
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sought to be established by showing it to te free from. the alleged
inconsistencies and fallacies, This method of argumentation, no
doubt, went a long way in the development of thought. For, all
the questions so far left untouched and for whose explanation no
need had so far arisen had, of necessity, to be -taken up and
treated at full length with a view to make the Jain system of
thought strong and cogent. In this way, this later development of
thought helped to fill in the gaps found in the pre-daréanic stage
and to bring about a full-fledged development of all the main
concepts of the Jain philosophy. —



» CHAPTER VI
PARINAMAVADA IN THE AGAMAS

*Introductory

The Agamas, as already said above, do not contain any
- systematic exposition of the Jain doctrines but a detailed descrip-
tive account of them in a desultory manner. So, it shall be our
task, here, to gather from the Agamas such references as have a
" bearing on Parinama and related matter. But, as Parinama being
a concept of reality is closely related to other metaphysical ideas,
it is necessary to study it in relation to general Jain metaphysics.
We shall have to keep close to this approach throughout the
- discussion of Parinama, even in later works. Otherwise we would
miss the different bearings of Parinama on different aspects of
reality. So, first I give below a general scheme of metaphysxcs as
is found in the Agamas.

Jain Metaphysics

The Davvas (Dravyas)

The universe (Loga) is said to be constituted of the five
Atthikayas, viz., Dhammatthikae (Principle of Motion), Ahamma-
tthikae (Principle of Rest), Agasatthikae (Space), Jivatthikae (Soul),
Poggalatthikae! (Matter). These are classed under two kinds of
substances viz. Jivadavvas and Ajivadavvas, Of the four Ajiva-
davvas, Poggalatthikae is rivi (i.e. possessed of colour, taste,

1 ‘fewd WY «wfa ogeag
vt | qafawar, o o wafa defa =g, § ser-aeate-

F1C FEAfaF I A9 GFEfI®IY |7 Bh. Sa. 13.4.481
cf. also 2.10.117, 7.10-Pannavana and Tha Sa. 1.251.
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smell and touch) while the rest are ardivi (i.e, not possessed of .
colour, taste etc.) 2

Agasatthikae is again comprised of Loyagase and Aloyagase. .
The space containing substances Jiva and others is called Loyagase -
while the one extending infinitely beyond it, is called Aloyagase.
It is a void devoid of substances,® Thus if we want to picture to -
ourselves Jain cosmography we shall have to regard Agasa (Space) »
as the primary entity, a part of which is peopled with Jiva, _
Poggala, Dhamma, Abamma.

_ It may be noted that at certain places in the Agamas, Kala:
too is admitted as a separate sixth substance (dravya).¢ At Ut. Sa. .
28.73° the six substances viz, Dhamma, Ahamma, Agasa, Kala,

Poggala and Jiva are said to make up this universe (Loga). When,

however, Kila is not recognised as a separate substance it is .
identified with Jiva and Ajiva.® These two views about Kala persist

throughout the later period.

Of the six substances, Agasa, Dhamma and Ahamma are each
one substance only while Kala, Poggala and Jiva are an infinite -
number of substances. (Ut. Sa. 28.8)

2 ‘afafagr of w¥ | Toar gwan P A | gfaer qear 0, @ war
SitageaT  sfiagaar 7 1 ‘asiagear w Wy | wfafagr qaar
araar ! gfagr 9. @ wgr ~ wfassiagear 7 srefascitazear g 1>
Bh. Si. 25.2.720 (2.10.120), Anu. Sa. 14.

3 Bh. Si. 2.10. 120-121.

4 wfafagr of Wy | ;eagear awar P ‘Maar | sfEgr weawer

AT —— g7 —— awfm __agufasg w7 ggEAg
Bh. Si. 25.4
cf. Also Bh. Sa. 2.10,120, 11.11.424, 13.4.482-483; Pannnvena. 1.

5 gFHl ARl AT FIET GEESEEl | O¥ QW fa e faf;
azgfafg e

6 (Jivabhigam) S
‘fomd W | g fooqgeag P
‘it | oSiEr 9 e 39 fa )
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With thesc general remarks we may proceed to consider the
nature and functions of each of these substances.

Jiva :

The main characteristic of Jwva is stated to be uvaoga, the
capacity to attend and to know.” The other characteristics are know-
ledge (nana), faith (damsana), conduct V(cﬁritta), austerities (tava),
energy (viriya) and the experience of happiness and misery®. From
the standpoint of substance (dravya), Jiva is described to be infinite
(in number), from that of khetta (ksetra), pervading the Logagasa,
from that of Time, ecternal, and from that of bhava, devoid of
colour, taste, smell and touch.® Each Jiva has innumerable
(asamkhyata) space-points, i.c. equivalent to those of Logagasa.1°
Though Jiva is aravi, it acquires the size and form of the body
which it comes to inhabit as a result of karmas. Its space-peints

7 IqANMEHRER 0§ AT ,
Bh Sa. 13,4.481, 2.10.117

A STATARFT |
Ut. S&. 28.10

8 ..
ardiol EQUO T FIW T FZT T 1ol
a5 <qu Y9 Afkd T g4 qgr |
Afed gaANM T oF shaea qaw@o 19w
Ut. Sa. 28.10.11. Cf Also Bh. Sa. 13.4.481
9 gedA o SNafeyFig wvigg SHEAgEErg, GOl ANTCTHIAR,
FAN 7 FA1z 7 wifq q1a 7=, wrae gu s avig oy
AR, AT ITATO 1
Bh. Si. 2.16.117.
10 Fafgar o wF ! Savmgeear w9 ?
‘aar | FdESAT AATTEqIET gEdr e
‘TR W WY | Siaed ¥AgAT Sraquar ey P
‘gt | srafqar SemaReTEr e
o Sftaew  wafqar  Saquar  quoer W0
Bh. Sa. 7.8.283.
The terms Samkhyata {(§%41) Asamkhyata (sr@%1d) and  Ananta
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(pacsa) are capable of expansion and contraction according to the
-dimepsion of the physical body. Tn this respect it resembles a
lamp which though remaining the same illumines the whole of the
space enclosed in a small or big room in which it happens to’
be placed.*!

Jiva is both an experiencer and an agent.!? It is eternal from
the standpoint of substance and non-cternal from the standpoint
of modes.?® Its different states depending upon Karmas are as

«'(SF'TFE[), it must be noted, do not possess their ordinary sense in
-Jain philosophy. They are techimical and are explained by means of
the simile of ‘Palya’ (a particular kind of vessel with specific
m:asurements). The minimal (G{EI‘FZT) Jimit of Sarakhyata is two, while
its highest limit (E,’@EE) is beyond our calculation. It is exp'ained by
means of ‘palya’, All the numbers between THAGEATA and IcHSIH-
FAT are called HEAWGEATT, When one more is added to the highest
(HE%TBZ) Sarhkhyata it becomes the minimal limit of Asamkhyata

which extends over a very wide range of numbers and cannot be
calculated by us. Ananta begins when one is added to the highest

(E?W) Asamkhyata. Ananata, too, has the highest limit. Each

of these, Sarhkhyata, Asamkhyita and Anant, has various sub-
'divisions. For details cf. Karma-grantha, Hirdi, by Pandit Sukhalalji,
Part 1V, pp. 208 onwards.

1L 7 o w ! o 7 aigww o 33 U ‘gar awr gha -
Y I, 03 qET AFWIUSST F1d Ggd a1 agifed ar ¥
quzzw wEAr | s @w 7 SE

Bh. Sa. 7.8,293

12. 17w Wy | gawd g dT P qmAr! oredtsd Aus,
weaned A dgE ¢ ¥ FUGE-WT ! wd . . ? ayaar |
sfeed qug, emifeed A duz, § JweEdw  oF FeAx-aAv

Bh. Sa. 1.2, 21
13, ‘Sar of WY ! % @ wgrgar P
RUCC U C B A1 L

MIAT | FFETHATC [IHAT VLA Aaraar |
- Bh. Sa. 7.2.272

’
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follows : (1) Udie (sYafa®T) Qperative, or that which rises from
the operation or fruition of karmas. (2) Uvasamie (stwufas)
Subsidential, arising from the subsidence of karmas, (3) Khaie
(wtfa®T), arising from the destruction of karmas. Khaovasamie
(zrratamfa®) ie. arising frog;,uae’ “partial destruction, subsidence
and operation of karmas. (5) Paripamie (7frtfa%), Natural, the
soul’s own natural thought-activity, independent of karmas,
(6) Sannivaie! * (@TfAafaF) ie. resulting from the association of
two or more states, In the Pannavana (Ch. 13) and the Bh. Sg.
14.4.514, we find the different kinds of Parinamas of the soul given
as follows : gati-parinama, indiya-parinama, kasiya-parinama,
lesa—-parinama, joga-parinama, uvaoga-parinama, nana-parinama,
damsana-parinama, caritta—parinama and veda-parinama. These are
explained in detail hereafter,

Poggala :

Poggala is distinguighed from all the other substances owing
to its possessing ripitva i.e. colour, taste, and touch.!® Its chief
characteristic is said to be that of ‘grahana’ since it forms the
basis of the bodies, senses, yoga,'® and respiration of souls,!?
(i.e. by the vibratory activity of the soul, poggale — matter — trans-
forms itself in the form of body, senses etc.). From the standpoint

14. SfE 1T ORI, § SET--I35Q ’é’ﬂrﬁrq g3q  @AFgfAg

qiftnfag @fFarse o
Tha. Sa. 6.537
Cf. Also Anuyogadvara Satbhavadhikara and Bh. Sa. 17.1.593.

15. ... Qorenfas sfawd aeasE geafy |
Bh. Sa. 7.10.30

16. This term is explained in the next chapter.

17. qwETfase o geer <haar | drerkasen Samn sia-
fraasfeamaere  Jamme  aRfaafrfaaninfatatita-
FIfa RIS AN EESEATIO 9§ Gg%  gaafd, Tgu-
awgu v qEEfasg

Bh. Sa. 13.4.481
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of substance, it is infinite in number, from that of ‘khetta’ (ksetra)
it is co-terminous with the Logagasa, from that of time it is
eternal and from that of ‘bhava’ it is possessed of taste, smell
etc. It has five colours, five tastes, four kinds of odour and eight
kinds of touch.!® A paramanupoggala, however, possesses only one
colour, one taste, one smell, and two kinds of touch 1 The diffe-
rent kinds of transformation of poggala are stated to be -sound,
darkness, lustre (of jewels), light, shade, sunshine, colour, taste,
smell, and touch.2® To these may be added its other Parinamas
such as bandhapaparinama, gatiparipama, bheda-parinama and
agurulahuya-parinama?® which are classed under the general head-
ing of ‘ajivaparinamas’ in the Pannavana (ch. 13) and the Bh.Sg.
14.4.27 Like the Jiva, Poggala also is eternal from the standpoint

18. ‘Rroaferwrg o sy | wfaen  wfaidge ¥ wiy P oqvrwr |
G A QT S € qd @Ay qafesy dveed, ¥
guEst 9afaE qurel, & @7 - gsEs  @9el FIAHr qTas)y
TS, g5 W TEIARAFTY AUATE G298, Gl AFeIAIy,
ey @ Fa1g q enfg g A=y, wrae  quoHg Ao W@o
HEHy, Tl TR I Bh. Sa. 2.10.117

19, ‘aemmdEnd of Wy | sfrasr @@ sfawd gy ?

PaAT | QIEE OEE GIRE R gt |
Bh. Sii. 18.6.631

20, 'EEFATR IS 9gT BAT Jq T AT |
AUUHTEEET AW g q%@ud I U Sa. 28.12

21. cf. Appendix II

22, ‘wsnaafend o wa ! *fafaz‘r,-qﬁ?ﬁ" nant ! zafas e,
gogr —- Fgugfny q, afaafony R, d@swefony 3, seafony
¥, auqgfony ¥, veaform €, w@afond o, wEeford o,
FEAGAICNH §, FEINH 90 I’ Pannavapa 13 (aformag )
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of substance and non-etérnal from the-standpoint of modes,??

Now a little about the classification of Poggala, In Tha.
Sa.82,°% it is stated that Poggala is of two kinds- Parmanpu-
poggala and No-paramanu-poggala (i.e. the khandha or molecular
aggregate) while a four-fold classification is also met with in the
Visesa-pada of Pannavana (eh"( thus : (1) Khandha, (2) Khandha-
desa, (3) Khandapaesa, (4) Paramanu- poggala~ i.e. (1) molecular
aggregate, (2) a part of a molecular aggregate, (3) The smallest
part of a molecular aggregate and (4) an atom. Then in the Bh.
Si.8.1.309, we find a three-fold classification of Poggala based on
two kinds of change or transformation -one, natural change

(4r981) and the other involving conscious effort (a3TT) 2 5,

The terms ‘THFT and ‘FI&ET are not explained but subdmsxons
of each are given in detail in subsequcnt passagf's

These two kinds of change, as we shall have occasion to see,
are elaborately trcated in later works.

It should be noted that the number of Poggala and atoms is
infinite (ananta) but they occupy only the innumerable (asaxhkhyata)
space-points of Logagasa. This is possible because of the peculiar
power of penetration or occupation possessed by an atom as well
as a molecular aggregate, Thus one space-point can be occupied

23. ‘grAmEETE u Wa fF g sErae P
“faar | fag amew fex smmae ¢
‘¥ Frede P
‘mawt | FeEEAI A FATSTElE A weusadfy waEn
Bh. Si. 14.4.512
24, ‘gfagr qEET 4, &, —— qWINFAT JT AqRAnEwEr 37 0

25, ‘Fafagr o WA | v qeAwr P i | fafagr Qwar oo,
g wgl —— gsirrafroray Magmforr Ao
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by an infinite number of atoms and molecular aggregates.?$

Dbammatthikie and Ahammatthikie

Both these substances are, from the standpoint of substance,
one, from that of ‘khetta’, co-extensive with the Logagasa, from.
that of time, eternal and from that of bhava, devoid of colour,
taste, smell and touch.2” The function of Dhammatthikzae is to be
the efficient cause in soul’s all dynamic bhavas, such as gamani-
gamana (going and coming), speech, unmega (éct of opening the
eyes), vibratory activity through mind, speech and body (S%) and
similar others signifying motion?® as also in Poggala’s motion.
That is why Dhammatthikae is called ‘gamana-gupe’. Adhamma-
tthikae on the other hand is ‘thana-gune’ in as much as it is the
efficient cause of all the static bhavas of Jiva, like sitting, stand-
ing, sleeping, steading the mind etc. as well as of Poggala,2?® It
may be noted here in passing that nowhere do we find, in the
Agamas, specific mention of the Parinamas of these as in the case
of Jiva and Poggala, Of the different Ajiva-parinamas mentioned
in the Parinama-pada (ch. 13) of Pannavana noted above only
one, viz., ‘agurulahuya’ is applicable to these two.

26, ‘azamEwEr o wa ! fF dasar aqg@sar soigr P Sigmt |
A q@sar AV AHGSST AvQr, TF TG Juaaefgar g@ar |\
‘TquEsTEr o o | Qwrar % d@sar s|asar st P
‘Td AT ...... U3 AT AHGSATTENMET |’ Bh. Sa. 25.4.740

27. Ut Sa. 2.10.116 ‘

28. ‘awaferdre w Wy | a5 qawfa ? ciawn | geafasmo
AT ARHIRHO  WTGFAGATART G FESRT & qraey
qEqALY AT AET g J m@r@r qaa fa, TeawER o
grafeasg | Bh. Sa. 13.4.481

29. ‘wgFAfcawaw St fw gEafa P ohgmr | osgenfeasan
Siatet SOfTEAUIaEe WUEE T WRINTAFORT & graste fqar
W g54 J FgENiaaIe  gaxifa, SwwwEn o agEfase

Bh. Sa. 13.4.481
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Agasatthikde

Agasatthikae is composed of Logagisa and Alogagasa. The
former contains Jiva, Poggala, Dhamma and Ahamma and Kila
whereas the latter is devoid of thcse, an empty space, extending

infinitely beyond the Logaggsr” Its function is to give place to
or serve as a substratum for other substances ®! From the stand-

point of substance, it is one, from that of ‘khetta’, co-extensive
with loka and aloka, from that of time eternal, from that of
bhava devoid of colour, taste, smell and touch.®? It has infinite
pumber of space-points. Of the different Ajiva—parinamas, noted
above, only ‘agurulahuya’ is applicable to it like Dhamma.
and Ahamma,

Kila : It may be noted that nothing beyond a bare mention
of Kala as a sixth substance is to be found in the Agamas. At
one place, however, (Ut.81.28-10), the characteristic or function
of Kala is stated to be “Vattana — ICOTAFGUT FTAl i.e. ‘to help-
substances in their continuing to exist’.We do, often, get references
to ‘vyavahara-kala’ or conventional time viz.. ‘avalika’ ‘muhutta”
etc. as in the Bh.S{1.25-5, but these do not throw any light on

30 ofafad of Wy | avmy ey P g gy e qo o
IR F AEmy Ay o w9y | fF s
NAIGT FIRAT ASAT FNF2GT JSAaquar ” TF|r | St

fg Shazmfy...seftarfa sefaarfa...’
Bh. Sa. 2.10.121

‘eI u W | fF Sftar 7 geeT a8 99
ST | A SaT Sra A SSiaeIeEr

. , Bh. Sa, 2.10. 121
‘ARTAR T ATTE VUt Sa. 367
31 ‘amrafem o WY | Sftam st 7 fFogewfa Poamar
FrEfaFIQy  SEgeA 4 AsiagearT q HTATT. . TG

orrEEe o ArTEaee )
Bh. Sa. 13.4.481
32  Bh. Sa. 2.10.116
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Kala as a metaphysical principle and its relation to the Parinamas
of things.

The above account of the six dravyas culled from the Agama
passages, presents the Jain view of metaphysics, This view in its
outline is throughout maintained by the later writers, supplying
of course logical framework and consistency.

We may now turn to the theory of Parinama which can be
formulated from the Agamas, —

Elements of Parindma as found in the Agamas

At the outset, it may be pointed out that nowhere in the
Agamas, have I succeeded in finding a passage which directly
defines the concept of Parinama as such. We shall, therefore,
endeavour to understand the Agama idea of Parinama by studying
the passages relevant to the subject, Such passages by the very
nature of the subject-matter get classified under three heads. viz.,
{A) Those bearing on the Pajjavas of Jiva and Ajiva, (B) Those
bearing on the Paripamas of Jiva and Ajiva, (C) Those cocerning
the eternal and non-cternal aspects of Jiva and Poggala.

A
The Pajjavas of Jiva and Ajiva

The Pajjavas of Jiva and Ajiva . are enumerated in the fifth
chapter viz., the Vigesa—pada of Fannavana and in the Bh.Sa.
25.5.746, Therein at one place Jiva-pajjavas are stated to be infi-
nite in number because the total number of individual Jivas
(Jiva-vyakti) is infinite. Thus it considers the pajjavas of the Jiva
category viewed in a general way. At another place the innumer-
able Neraiyas are said to-have-infinite ‘pajjavas because the shades
(degrees of transformatien) of a certain quality like blackness are
infinite (in their variation): “Thius, here a different point of view is
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indicated in the explanation of the infinity of pajjavas, viz. the
possibility of infinite variety in the individual shades (degrees of

transformation) of a single %ality;’/

Ajiva-Pajjavas

Bhegavatisitra and Pannavapa first divide the Ajiva-pajjavas
into ravi and arivi and each is then classified into four and ten
- kinds respectively. Of these riiviajivapajjavas are stated to be infi-
nite in number because the total number of atoms as well as
molecular aggregates of different kinds is infinite. The infinite
pajjavas of an atom, as also those ofﬂthe different molecular
aggregates, are explained by showing the possibility of an infinite
degree of variation in a single quality of an atom or a molecular
aggregate (as was shown in the case of Neraiya-infernal being).
No such calculus is, however, used in regard to the ten kinds of
ariiviajivapajjavas.

The above-noted different pajjavas of - Ajiva, show the diffe-
rent forms which the Ajiva—substances viz., Dhamma, Ahamma,
Poggala, Agasa and Kala assume, as also the different limited
aspects such as ‘desa’ and ‘paesa’ in which they present themselves.
There is this difference, however, between Poggala on one side aad
Dhamma, Ahamma and Agasa, on the other, viz., that the former
in its atomic as well as molecular form is infinite in number
while the latter are each one (indivisable) in number. This diffe-
rence, as seen above, characterises their pajjavas also.

It is clear that, here too, the word pajjava indicates the
various formations of Poggala as well as the different aspects under
which Dhamma, Ahamma and Agasa present themselves, If we put
together the passages concerning both Jiva and Ajiva, we can see
that the Agama-writers used the word ‘pajjava’ to indicate the
various aspects or phenomena in which things present themselves,
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B

The Parinamas of Jiva and Ajiva

The Parigz'xmais of Jiva and Ajiva are enumerated in the
Parinama-pada (ch. 13) of Pannavana and the Bh.Si.14.4.

~

The Parinimas of Jiva as stated there are :

1 afgafeoma, 2 shaqforms, 3 saemafoom, 4 Seanfons,
5 arrafeora, ¢ Samaforw, 7 smaafom, 8 gwaafiom
9 arfeaafeorma, 10 azafeors.,

Various sub-divisions of each of thesc ten kinds of Parinamas
are detailed in the subsequent passages of the same chapter of
Pannavana. For us, however, it is necessary to note only these ten

fundamental ones.

The above enumeration of the parinyamas of Jiva presents
some difficulties as to how all the parinamas attributed to Jiva
can belong to it. We can understand nana, damsana, caritta and
uvaoga Parinamas, as representing the proper functioning or
Parinamana-activity of Jiva but, how are we to understand indiya,
joga, kasaya, lesa, veda and gati as the Parinamas of Jiva ? The
explanation of this lies in the peculiar Jain theory of bhavakarma
i.e. psychic transformation and activity. The soul’s original nature
is supposed to be pure consciousness possessing the full powers
of cognition but in its mundane exist¢nce, this pure faculty of
cognition being clouded by karmic matter, functions only partially
and piece-meal. Hence it is, that the soul has restricted or limited
perception of the sensations received through different senses. In
reality, however, all the sensations such as those of seeing, hearing
etc., that we attribute to different _senses helong to the congitive
faculty of the soul. So, when one speaks of Jiva's indiya—-Parin-
ama, it is the bhava-indiyas, the limited psychic transformations,
supplying in reality” the cognitive aspect of the sensations received
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through material senses, that are to be taken. When, however, on
the disappearance of corresponding karmas, the obstruction disa-
ppears, the soul cognises all the sensations, otherwise supplied by
material senses, without tlle/h%té}’s aid. The Jain psychologist,
thus, assumes the bhava - psychic aspects corresponding to material
aspects with which alone, ordinary people are familiar.

What applies to the cognitive aspect or Parinama of the soul,
applies also to other aspects, viz, darhsana, caritta and uvaoga. In
the pure state these are all concentrated on the self but in the
mundane state, they are directed in various degrees to other things.
This direction of the soul to other things, or to itself is regarded
as the function of the soul, It is this direction of the soul to
objects other than itself, that is responsible for the material
collocation or dravya-karma that attaches to itself. Thus the
‘Joga’ (Yoga), which in Jain terminology means the vibratory
activity of the soul through the association of body, mind and
speech, is essentlally the Parinama of the soul.

The kasayas which literally mean stains on a pure object,
mean in the case of soul, so maay stains on the pure conscious-
ness, They are the different attitudes of the soul, towards the
various objects of the world. They are four in number viz., anger,
pride, deceitfulness and greed.

Lesas (Sans.-lesyas) are the peculiar colour--shadows of the
soul due to the influence of karmic matter and are determined by
the soul’s bhava-karma or psychic activity.

Veda-Parinama is the sex transformation in the consciousness
of Jiva due to the sex of the body which it pervades,

Gati is the movement of the soul through the different worlds,
such as Naraka, Deva, Tiryafica and Manusya on aecount of
its karmas.

In short, the functioning of the soul either self-directed and
therefore pure or influenced by extraneous things and therefore
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-directed towards them is all the Parinamas of the soul. As is made
clear by later writers, ‘Cetana’ or ‘Upayoga’ being the main charac-
teristic of the soul, all its Paripamas are really the Parinamas
of ‘Cetana’ andfor ‘Upayoga’ due to extraneous influence or
indepcndent of it (ie. in the pure state).

The Parindmas of Ajiva

The Parinamas of Ajiva are:

1 gegmafooma, 2 afgafoms, 3 geamafonm, 4 wzafoms,
5 gugfinw, 6 wragfonm, 7 v:mﬁ:mr-r, 8 =quiafeonw, 9 amlE-
agafo, 10 as@afom.

All these Parinamas of Ajiva, excepling ‘agurulahuya’ are
applicable, as already said, only to Poggala and not to any other
Ajiva-dravya. And even amongst the Poggala-parinamas, a para-
manu can possess only gati, agurulahuya, vanna, gandha, rasa and
phasa — Parinamas, and not others, as the latter presuppose the
-existence or presence of, at least, more than one Paramanu.

The Poggala~-Parinamas cnumerated above, do not require
any explanation which was necessary in the case of the Parinamas
of the soul. They all, in short, represent the activity of Poggala
aad its results in different relations.

If we take into consideration the Paripamas of Jiva and Ajiva,
we find that they all represent the functioning or Parinamana of
Jiva as well as Ajiva, particularly Poggala, which the Agama -
‘writers could visualise.

The problem of eternality and non—eternality with
reference to Jiva and Poggaln

-In his dlalogue with Gotama & Jamah Lord Mahavira discusses
this problem
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Jiva
I. ‘Are the souls, O Lord, eternat or non-eternal ?

II.

TIL.

‘O Goyama ! The souls are eternal in some respect and non--
eternal in some respect. They are eternal from the standpoint
of substance and non-—eternal from the stand-point of ‘bhava’
1.e. modes’.?3(a)

‘The soul, O Jamali! is eternal because at no time was it
not-existent, is mnon-existent, and will be non-existent. It
existed, exists (now) and will continue to exist (in future). It
is persistent, is fixed, eternal, imperishable, undecaying, steady
and nitya’, o

“The Soul, O Jamali ! is non-eternal because after having been
in an infernal state of existence, it comes to be in animal
state, after that in a human state and after that in a celestial
state of existence.¥3(b)

‘Are the Neraiyas, O Lord, eternal or non—eternal ?
‘Goyams ! They are eternal in some respect and non-eternal

in some respect.’

‘With what end in view, O Lord, it is so said ?’

‘Goyama ! They are eternal from the view—point of nen—extinction
(avvocchittinaya) and non-—eternal from the viewpoint of
extinction (vocchittinaya).®*

33(a) Bh. na. 7.2.273. 33(b) Bh. Si. 9.6.387, 14.42.
34 7.3.279,

‘Avvocchittinaya’ corresponds to the ‘dhrauvya’ and ‘Vocchittinaya’
to the ‘utapada-vyaya® aspect of the later Jain philosophers. Here
one particular state, of certain duration of Jiva, viz. Neraiya is taken and
its eternal and non-eternal aspects are shown. The commentator takes
by ‘Avvochhittinaya’ the ‘dravya-aspect’ of the Neraiya and by ‘Vocchi-
ttinaya’ the changing Paryaya-asp#ct - viz., the Narakatva.
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IV. ‘Is it, O Lord, that an unsteady or a transient thing changes,
breaks (i. e. perishes), that a steady, persistent thing does not
break (perish) ? Is it that the child is eternal®*s and childhood-
non-eternal, that the pandit is eternal and ‘panditatva”
non-eternal 7’

‘O Goyama ! it is like that...... 77936

All these passages, as can be seen, aim at showing the eternal’
aspect of the soul, from the standpoint of substance,by postulating'
its existence or persistence in all the three times and its non—
eternal aspect from the standpoint of ‘bhava’ i.e. modes, such as
‘narakatva’, ‘manusyatva’, ‘devatva’, childhood, ‘panditatva’ etc.,
which all are subject to change. It may be noted here in passing
that ‘bhava’ in ‘bhavatthahiyae’ has the sense of ‘pajjava’
(i.e. parinama),

Paoggala :
1. ‘Arc the atoms, O Lord, eternal or non-eternal

‘«Goyama ! The atoms are eternal in some respect and non--
eternal in some respect.’

‘With what end in view, is it so said 7’

‘Govama ! they are eternal from the view-point of substance-
and non-eternal from the view—point of modes such as those-

of colour, taste, smell and toucw.
e

-

II. ‘Can it be said, O Lord, that the Pudgala existed in the end--
less, eternal past ?’

35 Here by child, its soul -as a substance 1> to be considered and by
‘childhood’ - its guality-that is liable to change.

36 Bh. Sa. 1.9.80.
37 Bh:. Si. 144512~
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“Yes, Goyama ! it can be so said”.

“Can it be said, O Lord, that the Pudgala exists in the eternal

present ?

-

‘Yes Goyama ! it can QIS:) said’.

‘Can it be said, O Lord ! that the Pudgala will exist in the
endless, eternal future ?°

‘Yes, Goyama ! it can be so said’.®8

s it possible, O Lord, that a Pudgala, which may be arid
(at one moment) in the endless, eternal past, may become
cohesive (at another moment) ? - or both arid and cohesive
at one and the same moment with referencc to its different
parts (desas) 7 Again, is it possible, that it may undergo mani-
fold varpa(colour) — parinamas, either naturally or by some
extraneous agency (cf, commentary of Abhayabheda = on FTAW),
or (undergo) only one varpa-parinama on the destruction of
the previous {manifold) parinamas?

“Yes, Goyama ! it is possible like that’.3®

As in the case of the Soul, the above passages point to the

.eternal and non-eternal aspects of poggala, from the standpoints
.of substance and modes respectively.

There is a passage in the Bh.Sa. 9.6.387 - which deals wiih

these two aspects, eternal and non-eternal, with reference to loka
.or the universe as a whole. It is as follows :

“The world, O Jamali, is eternal for at no time was it non-

existent, is non-existent, will be non-existent. It existed (in the past),
.exists (now), and will continue to exist (in future). It is persistent,
fixed, eternal, imperishable, undecaying, steady and nitya. It is

38 Bh. Sa. 1.4.42.
39 Bh. Sa, 14.4.570.
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non-eternal, O Jamaili, in as much as after Osappini‘® there is
Ussappini and after Ussappini, there is Osappini,’*!

In the above passage the words davvatthayae and bhavagghayae
are not used as in the case of Jiva and Poggala. The dravyarthika
standpoint is obvious in the first part of the passage concerning.
the eternal aspect of the universe; but the non-eternal aspect that
is sought to be established through Osappini and Ussappini is not
quite clear. For the effect of these two eras, according to Jain
philosophy, is limited to a part of the human world (Manugya—
loka) only, and not to the whole of the loka, which comprehends
much more than the human world and wherein the changes do.
take place but they are not adversely or favourably affected by
Osappini and Ussappini respectively. The statement, therefore,
seems to have been made from a general point of view, to convey
that though the universe as a whole never perishes and is thus.
eternal, yet as changes, due to time, constantly take place in
them, it is non-eternal to that extent. Thus, the two aspects of
‘permanence’ and ‘change’ with reference to the loka, seem to be
broadly aimed at,

. In all the above passages, what is meant is that things are
eternal from the standpoint of what persists in them and non—
eternal from the standpoint of what is cvanescent in them, What
is permanent or persistent is technically the ‘dravya’ of a thing
while what is evanescent or passing the ‘paryaya’ or ‘bhiva’ of
that thing.

Now, in order to have a clearer understanding of the doctrine
of change and permanence, as .it” might have been held by the
earlier Jain writers, it will be necessary to study comparatively
Pajjavas and Parinamas of Jiva and Ajiva, noticed above.

40 These two terms we have already explained.
41 Bh. Sa. 9.6,387 T
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The different Parinamas of Jiva and Ajiva, as we saw, repre-
sent various kinds of Parinamana-activity or functioning of Jiva
and Ajiva respectively, as a result of which they assume particular
formations — states, at particular moments of time. All these Pari-
namas can co-exist-in a substance at a time, but none of them,
taken singly, permanently abides in it (Jiva or Ajiva). Thus, for
instance, take a particula(é;ti—parinima viz., the human state.
This Parinama of Jiva is not everlasting but will be replaced after
a time by another gati-parinama say, the Naraka—state, the Tiryafica—
state or the Deva-state. Similar is the case with each Parinama
of Jiva and Ajiva. These particular states-formations which a
substance assumes in succession as a result of the process of change
(parinamana-activity), are also designated as ‘pajjavas’ as is evident
from the use of such terms in the Agama as nanapajjava, damsa-
napajjava, vannapajjava, rasapajjava, phasapajjava etc. with reference
to these parinamas,*? Nevertheless the fact that the word does
not exclusively signify the result of the Parinamana activity, but
something in addition, is borne out by a careful study of the first
set of passages, bearing upon the pajjavas of Jiva and Ajiva. The
title ‘vigesa—pada’ given to the fifth chapter of Pannavana (containing
the pajjavas of Jiva and Ajiva), and the treatment of the pajjavas
and parinamas in two different chapters are further indicative of
a wider connotation of the term Pajjava. Let us see how this is.

When in the first instance, the Jiva-pajjavas are stated to be
infinite, it can be seen that the pajjavas there represent the diffe-
rent kinds of bhedas - videsa avasthas of the Jiva category viewed
as one, from the standpoint of Samgraha-Naya (which takes a
collective view of things). Here, we must carefully note that we
cannot regard from the Jain standpoint, the different pajjavas of
the Jiva-category as due to the Parinama of one Jiva because the
Jains do not believe in one Jiva from which the various Jivas
have come out, as certain schools of Vedanta like those of
Ramanuja or Vallabha seem to think. Similarly apother kind of

42 Bh, Si. 14.4.512. Pannavana, ch. V.
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bheda or Vigesa is denoted by the term pajjava when the infinite
(ananta) pajjavas of innumerable (asarhkhyata) Narakas, and other
groups of beings as well as those of atoms and different kinds of
molecular aggregates are explained. One quality like blackness is
supposed to have infinite degrees of variation i.e. infinite kinds
(ananta-bheda or Vig¢esa), on account of which the dravya posse-
ssing that quality is said to have infinite pajjavas. In the case of
argviajivapajjavas, the word pajjava is used to signify such bhedas
as deda, and pradesa which are only subjective, for as already
noted, Dhamma, Ahamma, Agasa being each, one indivisible whole,
cannot admit of any real division as such. It, however, is possible
in the case of Poggala as its pajjavas viz., khandhas - molecular
aggregates and atoms, can actually unite and tecome separate,

It becomes clear, therefore, that the word pajjava is used in
a wide sense, comprehending all the possible kinds of aspects
(32q9T, UAT, FIAFKANG, JAKAWL etc.) under which Jiva and Ajiva
substances could be conceived. The word Parinama, on the other
hand, is limited to signify only one of such manifold aspects ie.
those pajjavas which are the results of the Parinamana-activity. Thus
the word Pajjava includes the pajjavas of Parinamana as well as
of others. This is clearly seen in the passages discussing the ques-
tion of eternality and non-eternality with reference to Jiva, Poggala
and loka, wherein the standpoint of bhava-modes clearly refers to
the results of the Parinamana-activity.

The above discussion on Pajjava, Parinama, Sasayasasayatta
(errEaTAT*EaTE) helps us to formulate the concept of change as it
must have been explicitly or implicitly understood by the ancient
Jain thinkers. As said in the beginaing of this chapter, even though
there is no explicit definition*® of Parinama to be found in the

43 It may be noted that the Ut. Sa. 28.6, attempts to define for the
first time, Dravya. Guna and Paryaya thus :

— =
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older Agamas, yet in the passages given above we see all the diffe-

rent

elements of the theory of Parinima, viz., Dravya, Paryaya

‘

STUTOTTRSY ¥4 AREAtaar A |

THGU TSAAT g Eﬁaﬁ@?’ﬁ w

‘Substance is the substrate of qualities, the qualities are those that in-
here in one substance; but the characteristic of modes (pajjavas) is that
they inhere in at least two substances’.

Further on in st. 13 6f the same chapter, the characteristic of
pajjavas are given thus:

‘G’ 9 qgel 9, §9T Horad 7|
g g fawmn @, osaA § dmEw 0

‘The characteristic of pajjava i. e. mode is singleness, separateness,
number, form, conjuction and disjunction.’ ‘

There is however a difference of opinion regarding the interpre-
tation of “IWaAV’ in IV ARAAT WA | The commentator Sant-
yacarya, takes by ¢guHAY’ to imply both Dravya and Guna -
‘INAL: AT TEAATE FATAAIUIAT: | But  this interpretation
is not possible in the light of st. 13 which describes Pajjava.

Singleness separateness etc. are not possible between Dravya and
Gupa but only between two or more Dravyas. What is more, the

word ¢ @’ seems to suggest contrast to ‘TAISATEHIT.” Hence
scholars like Pt. D. Malvania ({Nyayavatara-varttikavrtti® Introdu-
ction p. 106-107.) whom I have followed, wouid interpret ‘Iwafl’
as meaning ‘two or more Dravyas’.

Apart from the divargence of interpretation, the difinition and cha-

racteristic of pajjava given above, do not throw any greater light on
the concept of Parinama than that thrown by .the passazes which we

" have already noted and discussed. They only point to the distinction of

Pajjava from Guna, viz., that which inheres in two substances is not
to be called a Guna, but, Pajjava. That is why we have not included
and considered the abeve definition of Pajjava in our discussion of
Parinama in the Agamas.

Another reason why the above passages from the Ut.Sd. are not
considered is that the use of the word Guna is of a distinctly late age.
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[y

and Parinamana. Similarly the discussion of -the permanent and
the changing aspects of reality from the Dravyarthika and Parya-
yarthika standpoints respectively, clearly visualises the theory of
Paripama. We might say here that the later definition of reality
in terms of ‘utpada, vyaya and_dhrauvya’ is derived from these
earlier discussions,

We may, now, consider an interesting problem, important both
historically and philosophically, arising from the above discussion,
in connection with the usage of the terms Pajjava (Paryaya)

and Parinama.

Paryaya - Parinama

Both the words Paryaya and Paripama, grammatically mean
one and the same thing and, therefore can be used as synonyms,
In fact, they are actually used'as synonyms in the earlier and
later Jain philosophical literature.

The problem, now, arises, ‘whether we are to regard both
terms of equal status historically in Jain literature or, whether
there are any considerations, which would make us think, that
the term Parinama might have been taken from common usage
to elucidate the doctrine of Change and Permanence.

One consideration, which immediately Gﬁ’@s to our view is,
the word Parinama is of common usage in the Jain and other
darganas while, the term Paryaya in this particular sense, is a Jain

For Dravya and Paryaya, as we know,-were already too familiar to the
older Agamas, but the word Gun’z’( in the sense of a ‘quality’ seems to
‘be unknown to them. Guna, in the Agamas (as we have already seen)
is generally used in the sense of so many ‘“fold’ or ‘times’. The above
passage of the Ut. Sa., howevet, introduces the category of Guna for
the first time in the Agamas in the specific sense ‘of quahty pro=
bably due to the Vaisesika influepce. ... - -+

8
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techuical word. ‘Another consideration which weighs with us is,
that the word Paryiya, as seen above, has a wider connotation,
including all the possible aspects due to Parinama and others,
indepcndent of it. I am, therefore, inclined to suggest that the
carlier Jain thinkers viewed th}_,pxiblem of reality from the Par-
yaya point of view. They séfvf that the different phenomena of
the world (paryayas) show certain persistent elements. They classified
these persistent clements into five or six categories which are
their five or six Dravyas. They, thus, viewed reality as consisting
of Dravya and Paryiya and when they developed their dialectic
for discussing metaphysical problems, they did it, accordingly in
the form of Dravyarthika~Naya and Paryayarthika-Naya. It may
be noted that we do not meet with such a usage as Parinamar-
thika~Naya, which clcarly proves that Paryaya was traditional
with them,

However, in the general philosophical discussions of their
contemporaries, there was another word almost a synonym of
Paryaya, viz., Parinama. This word, however, had an important
connotation, It referred to an activity which brings forth various
states. Philosophically it was necessary for the Jain to have a con-
cept which would explain why the Dravyas tcok on different Par-
yayas. Parinama could explain it, and so the term which could be a
synonym of Paryaya and which at the same time, had the further
advantage of explaining how the Paryayas form themsclves, was
brought into service and made a current coin by the Jain thinkers.
Nevertheless, the¥-tuck to their original word Paryiya, and allo-
wed it to have a wider connotation of aspects, which could not
be brought under the Parinama-activity, That shows the strength
of the traditional usage.

That the word Parinama was more or less used to suggest
activity or functioning, in addition to being a synonym of Paryaya, is
not orly brought out f.om the passages referred to above but also
by the use of such verbal forms of pari + nam (afT + Aq)4 + wherever

44 Bh.So. 14, 4. 510-511. 12, 5. 452,
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activity is to be indicated. It is only rarely that the verbal
forms of pari+i (9% + %) are used for that purpose.

These considerations lead me to think that the earlier Jain
thinkers, even before the .nucleus of* the. Jaii Agamas was formed,
in which both the terms Paryaya and Parinama are found, might
have brought into servicé the térm Parinama, of common usage,
to elucidate their doctrine of Dravya and Paryaya. I, however, do
not suggest that there: was any conscious borrowing from one
school by another. It only suggests the historical process of phi-
dosophical development of the Paryaya doctrine, with the help or
impact of the curreat ideas of Parinama-activity.



CHAPTER IX

PARINAMA IN /,'EH‘E WORKS OF UMASVATI
AND KUNDAKUNDA

’Ihe 'Tattvirtha—Sﬁtra with its svopajiia Bhasya
(About the 3rd or 4th cent A. D.)

Coming to the post-Agama period, we take up, first, the TSa.
of Umasvati, As already said, this work occupies a unique position
in Jain literary history, because it is a work which is accepted as
authentic both by the Svetambaras and the Digambaras, which is
not the case with the Agamas.

Let us, first, study the relevant passages from this work,
bearing on our problem, and then consider what development we
can detect in them,

We saw, in our discussion on the Agama-material, that the
Paryaya-Parinama theory is intimately connected with the concept
of Dravya. So here also, we_must, first, try to understand what
Dravya means., We saw that older Agamas, nowhere, clearly define
Dravya. It is only, later, in the Ut, Si., that we get the definition
of Dravya, Guna, and Paryaya. In the Tattvartha, Dravya is.
defined, as an entity possessing Gupa and Paryaya.! This defini-
tion, by bringing in the aspect of Paryaya, makes the concept of
Dravya, more consistent with the Jain tradition than that of
Dravya given in the Ut. Si. The latter defines substance as the
substratum of qualities.? The analysis of reality into Dravya and
Paryaya is a Jain concept, while the analysis of reality into

1 SOEiEEag ®SAY | V. 37

2 TS J5 7 |
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yravya and Guna is a Vaidegika concept. Philosophically consi-
cred, these two approaches are distinct. One takes reality: as it
ssumes different forms, or views reality, through its transform-
tions; while the other statically analyses 1t}mto substance and
ualities. When, however for whatever reason, the analysis of
dravya and Guna was accepted by the Jains, (fo]lowxng the
Taigesikas), they had to find a place for it, along with their
dravya-Paryaya analysis. And Umasvati defines gunas as residing
n the substance and having no ‘qu'arlity(guna) in themselves.’

Here, however, we are primarily concerned with the explana-
ion of Paryaya that is given in the bhag,ya on. V. 37.* Parya.ya
s another bhava(state) and another name, i.e. the Paryaya of a
Dravya is a distinct transformation, bearmg a dxstmct name, In
this definition, the idea of another name seems to be due to a
desire to incorporate the common meamng of Paryaya viz, a
synonym. Philosophically, one might say, that a DraVya may have
a distinct Paryaya yet it may not always have been posmble to
name it differently, though one may concede that for the purpose
of discourse, one has to have a distinct name, to indicate a distinct
statc. This is because, we can sbcak of a Paryaya when it is
recognised as such by our thought and to pin it down our
thought would require a word. However that may be, the concept
of Paryaya is made clearer by UmaSVatl, by deﬁmng 1t as a
distinct state (formation) to be recogmsed by a distinct name.

Now, let us take the definition of Paripama. The Bha,;ya
states that Parinama is the nature, the ‘thatness of each subs-
tance (dravya) and its qualities (gunasl)’, it o other words 1f wc
tegard reality as the sum-total of the five or s1x substances

3 zegrsar fegom om0 v, 40

4 WAEra< Al gata: )

5 ggwTa: qierm o (V.41) wreaH-gaisa e zﬁtﬂ?ﬁr X
T A TR afom ' _ ;
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(dravyas) and their qualities (gunas), Parinama is the nature of alk
these. In short, it is the nature of dravyas-cum-gunas to trans-
form. : .

Umasvati has takenf a further step in the development of
Jain philosophy by defining reality as such under the term Sat
(which was not so far used in the earlier Jain literature).

He defines sat (reality) as charactcnsed by origination, decay
and permanence®. This definition and its explanation give us
two important ideas — one, viewing all the Dravyas under the
term Sat, and the other - the nature of this Sat, which is stated
to be Parinama in the siitra V.41, is analysed into the three
aspects of utapada-origination, vyaya-decay, and dhrauvya—-perma-
nence. In short, it gives us an analysis of Parinama, and its
identification with reality as such, This analysis of Parinama,
it may be noted, comes to be the same in substance as the defini-
tion of Viparinama, given by Yaska in his Nirukta.

Not to be deprived of this triple nature of origination, decay
and persistence is the definition of eternity (nityatz;7. This defi—
nition points out ihat, that is to be called eternal which does
not become apart from the state of being Sat or real. Now, the
nature of Sat, as already noted, is to originate, to decay and to
persist, Thus to be eternal is to originate, decay and persist.
This is the source of the doctrine of ‘parinaminityatva.’

There are three siitras (V. 42—44) in the Tattvartha, at the
end of the fifth Adhyaya which present a new kind of classifi-
cation of Parinamas into ‘adiman’ i. e. having a beginning and
‘anadi’ i. e. beginningless.* They further state that the anidi-

6 Gﬂlaoﬂqﬁiﬂﬂeﬁ' 1 1 V.29
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parinamas take place only in the ardpi dravyas, such as Dharma,
Adharma, Akaséa and Jiwva ® while, the rapi dravyas undergo
adiman-parinamas, like those of colour, taste, smell and touch.'®
One exception to this is however pointed out, viz, - that though

Jiva is ardpi, and therefore, liable to anidi»parigéinas only, as
stated before, yet there arc certain adiman-parinamas like those
of Yoga and Upayoga taking place in it, along with anadi-
parinimas.!! .

With refercnce to the above three siitras, it should be noted
th'at they are omitted by the Digambara commentators of the
Tattvartha, viz. Pgjyapada and Akalamka. They, however, do
refer to this classification in the commentary on the Sutra, ‘qgwra:
afcorrg: 1, but, do not follow Umasvati in the explanation of
the same, Accordmg to- them, all the Dravyas - rapi and arapi -
have anadi-parinamas from the Samanya or Dravyarthika stand-
point, and adiman-paripamas from The Visesa-Paryayarthika
standpoint.1? It is important to note that even the Svetambara
commentator Siddhasena too, does not seem to follow rigidly
Umasvati’s explanation. He maintains that cverywhere - i. e. in
all the dravyas there are certain apadi-parinamas and certain

o  wrea - aarfrTefay antaaismstataty | v.e2

10 sfsarfaad 1 v.43
oAy — wfay g weAq wnfear afomisTslay:
wqwiafoomaTieffa
FEaEEY AT 1 V.44

11 The two terms yoga and upayoga.are explained later on.

12 @ fefaevfaafain | aaATfeRtaET TR ATt |
7 uarfawiva wafa famariear | .Sarvarthasxddhl V.4l |
FefamTa AT asARgata TN aaq auifEy @ oW aft-
mtﬁsamu ! | Raj-vartika V. 41. -
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adiman-parinamas,!3

Thus these sitras make an attempt to understand Parmama
in some detail.

The foregoing discussion based on_the sitras of the Tattvartha
along wilh the bhasya shows a distinct philosophical advance
cver the Agamas, both in a wider generalisation, clarification and
method. The concept of Sat as comprehending the whole reality,
has been reached under the term Sat, and clearly defined. Similarly
Dravya, Guna, Paryaya and Parinama reccive precise difinitions.

Kundakunddcarya (About the 5th cent. A. D)

Kundakundacarya occupics a promineﬁt place in the Digam-
bara hierarchy of scholar-saints. From our point of view, his
importance lies in the fact that he is a fphilosopher of Parinama,
par excellence. We can study and understand Parinama theory
nowhere better than in the works of this great acarya. He tries
to explain and elucidate the theory of Paripama in its various
aspects, by means of its dnalysm and apphcatlon to the different
Dravyas. -

In the TSa., as we saw, Umasvati took a step in the develop-
ment of Jain philosophy, by postulating Sat, and identifying it
with utpada, vyaya and dhrauvya. Kundakunda carries forward
that step and describes Sat or Satta in greater detail,’* identify-

13 ¥ g WAy sfesyaifgam oform wafa, amdy, demsfoge-
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ing it with Dravya,’* and pointing to it as <living’ in every-"
ithing.? ¢ '

Thus Kundakunda imagines Satta almost in the terms. of
-ekarh sad vipra bahudha vadanti. He. quallfxes it a sappadlvakkha .
“This clearly indicates _the Jalp Anekanta or relative position.
Nevcrthcless, if the: aun .of philosophy is to.reach wider and wider
generahsatlons then thls is the statement of the widest imaginable
gen¢galxsatlon

Another point, that may be. noted, is the derivation of the .
‘word Dravya, as one that flows and reaches out to all its Parya-
'yas, which beautifully explains the operation of Parinama (Pk.9).'"

Next, in the TSd., we noticed that Paripama was, by impli-
«cation, analysed into utpada, vyaya and dhrauvya. Kundakunda
explicitly states this position, in PS 1L 7. He says that the
Parinama characterised by permanence, origination and decay
.of Dravya with reference to qualmes and modes, is its (Dravya’ s)
nature. Kundakunda, further, elucidates this point, by exp]ammg'
the relation of invariable concomitance between the three aspects
of Parinama, viz. utpada, vyaya and dhrauvya, in PS IL 8.
where he states that there is no origihation: without decay, nor
is there decay without origination; origination and decay are not ‘
possible without the aspect of permanence.

. Kundakunda further describes a thing (é,{ai” i. e. anything
about which we can predicate is), as lying in substance (g=u),

e
15 afwd & m% SR G zﬁna“r i pK. 9
16 | fafaaaasavnur awwiﬂr afefa @ | ps ms.

17 cfaafe assfz @1d arg FTATSIATE & | 3fad A
PK 9
18 ‘Artha’ employed. in tlwma-sngmﬁcs*substancc qualn,x,, and, mode

but here it is taken to mean quamy and mode with rcfcronce to
substance. Ps Il 14
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quality (Ew),-and mode (vat), and shows the inseparable con--
nection between Artha and Parinama,l?

This means that there is-ifi this world not a single object
which does not undergo modification, and no modification with--
out an object as its substratum, implying thereby that the two,
sthe Real’ and the ‘Parinama’ arc so inseparably connected with
each other, that the very concept of one is impossible without
that of the other. This stanza, it can be seen, identifies, on ane
side, Artha with Dravya, Guna and Paryaya and on the other
with Parinama, The TSa., as already seen, mentions Dravya,
Guna and Paryaya but does not identify them with Artha,
Similarly, Paripama was said to be the nature of the reals (Drav-
vas), but the metaphysical identity of Parinama with reality was.
not so explicitly stated as here.

The definition of Dravya in the TSi. makes clear that there
cannot be any Dravya apart from Guna and Paryaya. It is also
stated in the bhagya on I. 5%° that such a Dravya, severed from
Guna and Paryaya, can only be imagined, through abstraction in
thought; but this does not clarify, whether Guna and Paryiya
can exist apart from Dravya. Kundakunda clarifies this point,
and explains the mutual relationship betwen Dravya, Guna and
Paryaya in the following manner :

I ‘There is nothiug as quality nor as modification in the
absence of a substance.’ '

~

11.  ‘There is neither substance without mode nor mode without
substance. The one cannot be without the other, so say
the ‘Sramanas’,

19 uifw forr qfvore oot ey faoig  afeomat 1 gsETUTTSSIMTORY
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NI, ‘Therc is neither quality without substance, nor substance-
without quality, hence these two are not incompatible in-
their nature’.

IV. ‘The substance whichv is not different from Sat, modifies:
" jtself through change of quality; therefore, modifications-
in qualities are further called the substance only’,

V. ‘A substance is said to be identical with that (bhava or-
state) in which it is transformed for that much time (i. e..
as long as that state remains).’ '

VI. If the substance is entirely separate and distinct from its-
qualities, then it may change into infinite other substances.
or again if the qualities can exist apart from their subst-
ance, there will be no necessity for a substance at all’.?!

In the above passages, we see that Kundakunda is at pains
to establish the material (or objective) identity between Dravya,.
Guna and Paryaya as well as Parinama. However, in philosophi-
cal analysis, all these concepts of Dravya, Guna, Paryaya and
Parinama are to be grasped as distinct and separate from one-
another. This raises the problem of identity and difference.
Kundakunda renders a definite service to Indian philosophy by-
clearly enunciating the two types of differences — one which is
made by thought and the other which is objective. For the for--
mer he uses the term ‘anyatva’ and for the latter, ‘prthaktva’. .

He defines and explains them as follows ¢
e

I ‘It is the dictum of Mahavira, tha. SeParateness (prthaktva).
consists in having separated space-points; non-identity

(anyatva) is the absence of identity.

II.  ‘Really speaking, what is substacee is not quality, nor what:

21 PS 11 § PK 12, 13; PS H. 12; PS L. §; PK 50
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is quality is substance; this is a case of non-identity and
not of absolite negation; so it is pointed out.’

‘The difference between Mﬁi}a and Gupa may be deter-
mined by appellation, form, number, or locality. These dete-
rminants are various, They hold good among things and
their qualities, whether these are considered different or
identical’.

‘Colour, taste, smell and touch are the qualities of the
primary atom. They are not said to be really distinct from
their material substratum, though they are undoubtedly
distinguishable from it as regards name, form, etc. In the
same way, perception and knowledge are really inseparable
from the self and are not distinct from it, though from
the viewpoint of name, form, etc. they may be spoken of
as distinct from the substratum. In short, though disting-
uishable in thought, thay are not really distinct.’??

Thus with the help of the distinction between ‘anyatva’ and -
«prthaktva’ Kundakunda avoids the confusion, which is likely to
.occur in the discussion of “bhedabheda”.

After having made this distinction, Kundakunda further ana-
1yses the concept of Paripama into its two components, viz.,
“<change’ involving utpada and. vyaya, and ‘permanence’ involving
.dhrauvya, by relegating utpada and vyaya to Paryaya and dhrau-
‘vya to Dravya.3?

The above dxscuss:on makes clear the contnbutlon of Kunda-
“kunda to the clarification of the concepts of reality and Parinama.

22 PSIL 14 & 16; PK 52; PK 57-58

.23

PK. 15, PK 11, PS IL. 11
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Application of Parinama to Kala, Pudgala and Jiva
as found in the works of Kundakunda.

At the outset, it must be pointed out that, of the six Dravyas,.
Kundakunda, like his predecessors, omits Dharma, Adharma and
Akaga and applies the doctrine of Parinama to Kala, Pudgala and
Jiva only.?*

Kala :

In the Agamas, we saw, that Kila was mentioned as a sixth:
Dravya, but its paryayas were not given.?? Similarly, the Tsa.
devotes only two satras to Kala, stating that it is accepted by
some as a separate Dravya and that it has infinite samayas.?®
Kundakunda, however, clearly explains the nature and functions.
of Kala and shows the application of the doctrine of parinama
to it as follows. That on account of which the five Substances
undrero changes is called Real Time or Kala-dravya. It is devoid of’
physical qualities like colour ete. Samaya, Nimisa, Kastha, Kala,
Nali, day and night, month, season, Ayana (half-year) and Saynvat--
sara (year) are all Vyavahara or conventional time. These are
determined by other objects. Duration of time, either long or
short, is impossible apart from a standard of measurement. The
standard of measurement also has no meaning apart from material
objects. Hence, conventional or relative time is brought about by
extraneous conditions. Relative time is determined by changes or
motion in things. These changes themselves are the effect of time

24 There is only one stanza in the PK. (91) which seems to refer to the
Paripama vof the Dharma Drayya. It is as follows—
sreargaty @At afg swialg afwrd fasaw 0
afafafeaam FXYE qIEFT
The Dharma Dravya Wh_ich is eternal constantly undergoes infinite
modification of the quality ‘agurulaghu’. It is unaffacted by movement,
but it conditions the motion of those that can move.
25 1In the Bh. Sa. 25.5.747, the notion of conventional time, viz., avalika,
muhiirta etc. is there but it is not clear whether these © UIAT FHIAT >
are to be understood as refemng to the paryayas of Dravya—Kala

26 ‘FTAIAR V.38 ‘IﬁSTvETHW 27 V.39,
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-:absolute. The former is momentary, i.e. having beginning and ende.
The latter is eternal. The duration that an atom reguires to mov
from one spatial point to the next one is called samaya (mo-

‘ment). This samaya is liable to origination and destruction. No
two samayas are co-existent.? “/,”/
Appliction of Parinima to Pudgala

Matter exists in four main modes; skandhas, skandhadegas,
-skandhapradesas and primary atoms. The complete molecule of
matter is skandha; a half of it is skandhadesa; a half of that
Malf is skandhaprade$a; and what cannot be divided is the primary
-atom, Skandhas are of two Kkinds-those that can be percei-
‘ved by the senses and the minute ones beyond sense - perception,
“These also are called matter conventionally. These manifest them-
selves in six different modes by which the three worlds are
.completely filled. An atom has physical qualities and it itself is
anable to produce any sound whatsoever, All. the atoms are
-homogeneous and capable of being the cause ef any of the four
‘physical elements — earth, water, fire and air. Skandhas, when strike
one another, produce sound. An atom has a single taste, colour
and smell and two contacts, Whatever is perceived by the senses,
the sense —organs, the various kinds of bodies, the physical
manas, the karmas (subtle material forces affecting soul) etc.
.are material (i.e. the modes of matter). Colour, taste, touch, smell
.and sound are the qualities of matter—while structure, conglomera-
tion (composites) and sound are the modes of matter, The
-primary atom has no space-points; it is an unit of space-point.
“When conjoined with other atoms due to its being arid or cohesive,
it comes to have two or more space-points. The degrees of arid-
‘ness or cohesiveness of an atom increase from one to infinity
.gradually one by one. Two atoms form an aggregate only when
there is the difference of two degrees (points) in the cohesiveness
.or aridness that they possess, the minimum degree being excepted.
“The aggregates having two or more space-points and the subtle and
.gross elements of carth, water, fire and air come into existence

73 PK 23-26, 107-108; PS IL 47, 49-51
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-when different numbers of atoms combine themselves with one
another on account of the different degrees of their cohesiveness
and aridness. The molecules, capable of becoming karmas, coming
into contact with the (passional) conditions of the Soul, are
transformed into Karmas. The soul (as a direct agent) does not
transform the molecules into the Karmas in the same manner as
A potter moulds clay into a pot.?3

Jiva :

Compared to the somewhat sketchy treatment of Paripama
with reference to Kala and Pudgala, the treatment with reference
1o Jiva is elaborate and comprehensive. This is but natural. The
Jain dargana, being a Moksa-daréana, should be more concerned
with those topics which have a direct bearing on the problem
of liberaticn of the scul. Parirama, being a guiding principle,
it is quite in the fitness of things that Kundakunda should give
a detailed application of it, with reference to Jiva. The Agamas
and the Tsa. give a good account of bondage (bandha), its cause
{asrava), the means to liberation (sarhvara and nirjara) and
liberation (Moksa), which constitute important problems of Jain
spiritual philosophy. Kundakunda also, discusses these topics, but
does it, in the light of the theory of Parinama, i. e, by viewing
them as results of the operation of Parinama.

Before we come to the application of Parinama to Jiva, we
should note the consistency of the Parinama theory, with the
principle of Dravya. The five or six Dravyas are by their very
-definition, absolutely distinct from onc another, This distinc-
tness, as we shall see, is consistentls/maintained in their Parinamas,
Kundakunda, however, rcfers only to Jiva and Pudgala, because
it is the Parinamas of these, that are primarily his concern. Here,
naturally, the question arises, as to how Jiva and Pudgala ever
<come together and form this phenomenal world, if they are abso-

28 PK 80-82, 85-86, 88-89, 133; PS. I. 71-73, 75, 77
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—

lutely distinct from each other. _The answer to this will be found:
in the Jain theory of karma, which is discussed by Kundakunda
in his application of Parinama to Jiva,

The nature of Jiva is sajd-to be constituted of sentiency
(cetana) and manifestation of consciousness (upayoga).?® The
Parinamana-activity of this Cetana-is said to present itself in
three aspects, with reference to knowledge, karma and the fruit of’
Karma.?® Knowledge is the comprehension of objects, whatever
is initiated by the soul is Karma, the fruit of Karma is either
happiness or misery.>T Kundakunda, further, indeatifiess in the
next stanza, parinami with Parinama and speaks of Atman itself
as Paripama and of knowledge, Karma and the fruit, as Atman,
of course in the sense of having aprthaktva.??

What is meant is that it is the evolving Cetana which has
always these three 'aspects and that we name it as knowledge
(jaiana), Karma (karma) and fruit (phala), only on account of the
predominance of one over the others. It also follows from the
above that these three aspects of Cetana ‘are to be found in any
state of the soul, either mundane or liberated. Of course, the
nature of these three differs in the two states. In order to-
understand this difference, it is necessary to know first the nature
of bondage, its eause, the means to freedom, and the nature of
freedom, according to Jain philosophy.

—
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Kundakunda explains the nature of bondage and its cause
thus. He says that when the soul functions in an ‘otherward’
attitude as ‘I am this’, ‘this is mine’, identifying itself with things
other than itself, through its Parinamas of raga (attachment),
dvesa (aversion), moha (delusion), it comes to have the state of
bondage.2® This is the same thing as to say that it is through
raga-dvesa—-moha Parinamas, that the soul becomes ‘otherward’
in its attitude, which is responsible for the influx of karmic
matter which clings te it.

Another important thing, that is pointed out is that the soul
is the direct agent of its own modifications only, and not of
those of matter, but maiter being transformed into karmas by
reason of the soul’s thought-activity, the soul is called an auxi-
liary cause of the modifications of matter into karma, Similarly,
matter is the direct cause of its own modifications only, but
being responsible in producing thought-activity (ragadi) in Jiva,
it is regarded as the auxiliary cause of the latter’s modifications.?+
Thus, the Jain provides a causal nexus or rather a nexus of
action and reaction between Jiva and Pudgala.

The means to liberation and the nature of the state of libe-
ration, are described by Kundakunda.?® There he aims at showing
that when the soul, by its properly directed process of Parinama,
through Samvara-blocking and nirjara-shedding of Karmas,
totally destroys its passions, viz. riga-dvesa—moha, and the con-
sequent infiux of karmic matter, its attitude becomes ‘self-ward’
i. e. it realises its own true self which is the state of liberation.
In this state, the soul does not cease to function altogether, but
continues to modify itself into pure infinite jfiana, daréana,

33 PS I 84, see also PS IL 85, PS IL. 96, PK 135-137
34 PS II. 92,85-87 e
35 PK 149; PS L 80; PK 152, 157, 159; PS L. 19 & 60.
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caritra,3¢ virya (cnergy) and sukha (bliss).

We can now understand the difference in the nature of the
three aspects of Cetana, \gi,fﬁana, karma and phala in the
state of bondage and liberation. Kundakunda explains this
from an ethical point of view, He refers to three kinds of upayoga,
wiz., auspicious (Subha), inasupicious (asubha), and pure ({uddha).®’
This term, upayoga, is peculiar to Jain philosophy. Along
with Cetana, it is regarded as the differentia of asoul It
is not easy to distinguish between Cetana and Upayoga unless
we regard former as a static abstraction and the latter, the
concrete Cetana, or Cetana as it functions, Kundakunda defines
Upayoga which is indentified with Jiva, as jhana-cum-
dargana.®® It is the different Parinamas or transformations of

et

36 ‘Caritra’ ia the worldly state is translated as ‘conduct’ which may be
right (samyak) or wrong (mithyz). In the state of liberation, however,
there being no body, ‘caritra’ signifies “ama’ i. e. manifestion of pure
consciousness ot self-realisation. :

ey avei Fifes sqaaarafaferd: | a3 RI@NITAG gq: |
NFFTATFAATAEAL: | Amytacandra on PS. 1. 7.

~ The terms ‘jiiana’ and ‘daréana’ are explained hercafter
37 PS. II. 63—66, PS. 1. 70, 11, 12, 14,15

38 IFY UTorEaer fOrSt... PS 1L 63 Jiiana and daréana are also called
sakara Upapbga and anakara Upayoga respectively. (cf. Tsa. II. 9
and the bhasya). Of these the first is the specific or differentiated
knowledge while the second (darsana) represents the primary grasping
of a thing, i. e. the undifferentiated knowledge.

It may be noted that the term daréana has, in Jain philosophy,
another sense also, viz:, faith in truth or right belief (cf. 'I‘sﬁ. I 2.
‘AT A FEIRAA 1),

For want of precise English equivalents, the Sacskst terms, idna’
and ‘darfana’ have been retained.
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this Upayoga which are responsible for the varied states of
bondage and the final state of liberation. .

It must be noted that ‘Upayoga’ primarily denotes jiiana
and daréana i.e. refers to the aspect of knowledge only, but,
when viewed from the cthical standpoint, it comes to be classified
as $ubha, asubha and $uddha. Of these first, as seen above, refers
to the gubha-parinama of the soul, which causes the meritorious
influx of karmas and happiness, as its fruit. Agubha pertains to
agubha-parnama (thought-activtity), leading to the sinful influx of
karmas in the soul, and the fruit of which is the experience of
misery. Both these Parinamas occur in the worldly state of
bondage. On the other hand, that Upayoga which is free from the
worldy dualism of good and -evil, happiness and misery, in other
words, from raga, dvesa and moha is called §uddha or pure. This
ultimately leads the soul to moksa or self-realisation. In this state,
jfiana, karma and phala cannot evidently be understood, as in
the state of bondage, The soul in this state is steady in its own
self, and non-attached to anything alien to itself. So, we have to
understand that its jiana, karma and phala are all ‘self-ward’
(directed to the self). It is only from this point of view, that
the Jain can consistently hold the view that the soul in $uddho-
payoga realises its nature of infinite jiiana, dargana, caritra,
sukha etc,

Thus, Kundakunda, through the principle of Parinama, ex-
plains the different transformations of the soul from the various
mundane states to the pure state of liberation, the cause of the
mundane states and the means of,acﬁié;ing liberation. Through
his theory of karma-parinama, he makes an attempt to explain
how the two absolutely distinct entities come to influence each
other, and make this world as it is. In short, the principle of
Paripama has been useful in explaining metaphysics and ethics,
as well as the mundane phenomena of the world, in which, a
man, or for the matter of that, every living being, finds himself;
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The foregoing discussion on the different aspects of Parix_lamai
and its application to the Dravyas, particularly the Jiva
Dravya, - enables us to gauge Kundakunda’s philosophical
acumen which has gone a long way in contributing to the deve-
lopment of Jain philosophic"t/h?xg’ht. '



CHAPTER X
PARINAMA IN TARKA-PERIOD:

Exl'0s1tlon of Parinima as found m the commentaries on the
relevant sitras of the Tattvartha

In the history of Indian philosophy, we find that the development
of ideas in later periods, has takemrplace not so much through orig-
inal works as through commentaries on the sitras, bhasyas etc. of
the different darsanas. This holds good for the Jain darana also. So,
to study the further exposition of the doctrine of Parinama,, we
shall have to take recourse to the important commentaries on the
relevant siitras of the Tattvartha, which we discussed before,

The Digambara Acaryas seem to have particularly applied
themselves to the exposition of the Tsh, in a number of commea-
_taries. The Svetambaras seem to have satisfied themselves with
the bhagya and it is only at a comparatively late period that an
able commentary viz. that of Siddhasena, both on the Tsd. and its
bhasya, was written. We shall first take the Digambara commen-
tators, Pijyapada, Akalamka and Vidyananda and then the
Svetambara commentator Siddhasena even though Vidyanands is
later than Siddhasena. Pajyapada’s comment on the siitra, qg¥T-

Areqq faa® deserves study.

The Tattvartha bhisya explained ‘Tadbhava’ as simply
‘Satobhava’ wherein Sat referred toutpada, vyaya and dhrauvya;
Pijyapada explains it as- ‘pratyabhijiznahetuta,’ i.c. the cause of
the recognition ‘this is that’ We see here a distinct progess in
philosophical thought. In the bhagya, the principle of ‘identity

1 5th cent. A. D. to 17th cent—A. DI~
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is merely grammatically and objectively explained as the ‘state of
being that’, while Pajyapada explains it subjectively or rather
epistemologically on the basis of knowledge of recognition, thus :
‘Identity is that in a thing, whjch is responsible for the recogni-
tion of a thing, as identical With something that we had formerly
known. This would be impossible, if there were a total destruction
of the thing formerly experienced or if it were merely a new phen-
omenon, Thus, that which retains this trait, i.e, literally, does not
become apart from this trait, is nitya or eternal.’2

Akalamka, in his Raj. V. (p. 239-240), and Vidyananda, in
his SL V. (p. 434), essentially, follow Pajyapada in the explanation
of ‘Tadbhava’, but make more explicit and clear what was
~ suggested in gu, Fefag Afeqsaw | (Pajyapada). Thus, Akalamka
attempts to explain away the contradiction that may be alleged
against the three aspects of reality viz,, utpada, vyaya and dhrau-
vya, by bringing into service the dectrine of relative stand-
points, ie, of Dravyarthikanaya and Paryayarthikanaya, which
will be noted fully later on when we consider the defence of
Parinama by later writers. Vidyananda, by raising the question
as to what is that nitya-aspect of reality, which is possessed of
«dhrauvya’ and what, the anitya-aspect, which is possessed of
‘utpada and vyaya’ — seeks to, respectively, explain them in the
two sitras, viz. ggmarad fa@d and ATEET Fepaulqead the
latter sitra being derived from the former. He explains ‘Tadbhava’
in the same way as Pajyapada does, while ‘Atadbhava’ is explained

2 “ewEagd: ? SAfAARgE | asaafafy ewd seafaanaw
qEFeaT wadifa AiseT ¥ @ IEIA | qEg AEEga |
IATAAT e aeg JarA gAfa waraRasfafa safwaay
FereeafaQastaaasgiaaTang ar exrad: sAoAgafa: | T
dmaeraer faead | qaemgraaerd frafafe foday 1 aw,
wifazfeqeay | @dn frodsaaEnTaRdaratag s g-
sfFmfada: @

— Sarvartha Siddhi
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as that which is the cause of knowledge of ‘otherness’ or ‘this is
not that. s

Siddhascna’s commentary is, somewhat, more elaborate and
contains other digcussions also, in addtion to the clucidation of’
the sense of the sgtra. '

We explain the comment as follows : The sattva which is the
common characteristic of all the five astikayas indicates those
qualities of each, which persist; for example, consciousness,
incorporzality etc. of the soul. He explains cnityatva’ as
signifying the ‘dhrauvya aspect’ of reality. But having done that
he finds it difficult to find room for utpada and vyaya, which
as a process are also essential to reality. He solves this difficulty
by stating that utpada and vyaya have one substratum viz. dravya
or dhrauvya and that the word ‘bhava’ in the sitra indicates
the utpada-vyaya aspect implying at the samc time the rejection
of kitasthanityati or absolute non-change, which can never be
the nature of a real. Had it not been so, the sitra would have
been ‘Tadavyayam nityam’.* It can be scen from the above that
in substance there is not much difference between Siddhasena and
his predecessors.

3 FagIalsaa aeassatestafy sraaacamaadan
4 .3 udr wad WaEsaE, 39 fg g awr awr wafy sharfy
anfesdw, 7 Sgfaq axaamaraar wafa, agiaceas afafo
faci; facavgug sreainafg:, gaead saafasin adams 7 7
fafeeay, aarerengacrta anm=, wan=inemmg afonrafioar
T, Feeafiaar asa, @i ‘azord faerfafy A @ |
gg g A Fatagrwe fafFad, qeaeEERg wig | o 9 94
wiReafaAr gRiT gAF, wﬁrfeawraquearq g waafag:, qian-
 SHAWIET, 97T TAANTIANACATAIGS AMeigq qar q7 qfKoy-
ara g T safq A Acaafammasa far s=aa, T gadar-
feaatdoreasafar framar dterwer frgd, qar qaoes L L2
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While explaining the sitra ‘tadbhavah parinamah’ Pajyapada
states that the nature by which substances transform themselves
is Parinama,®

Akalamhka does not add anything to the above explanation.
P

Vidyananda elaborates the statement of Pajyapada by saying
that ‘Tadbhava’ is the way in which substances like the soul etc.
exist in their particular states, This is Parinama, their nature,
which is experienced by us as existing in the present.®

Siddhasena attempts a further explanation of the same by
_pointing out that Parinama is to be understood as ‘AR
because it involves the persistent aspect also (= aiw ) and not
mere change exclusively, and by illustrating Parinamanityata
through its application to the different Dravyas.” This question
of application will be treated in the next section.

Pijyapada in his comment on the sitra ‘Iez=aasiteaqa aq’
explains the three terms utpada, vyaya and dhrauvya, according
to Jain philosophy, in the following way.

‘TaRal (AT afad  gerameawE: | qulAgEawIa ...
feramafaazt | fafafs qatasfaaer, aqar FETETEl T,
TRAFIfEF AR §T T way arganaadsa g
safaroaaraafray frady afy v p. 391, 392 (V, 30)

5 auitfa zearfor dqrenar wafa azoa: avd afonw 2f saremay
st gsarrt & afafda st waq agre: As gea @-
WA AqAEFTaIAT AR afon: sfaeaea: |

7 ..aefq saagmentaaraey, a’q fz awifersd 37 Jameror wafy,
Tfaferaageray, aqay 7 ads canfzy awifas @
LS (R aat fg TydergRRy afomdy ereaafaria, fer-
FITGIFRI ARG, NAISITGIATEE ATID, gran:
TRwEIRENw, At AEREAGATITET Ao ¥, T
st agmfaga==a  qfomi
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‘Utpada or origination is the attainment of another state,. due
to internal and external causes by a sentient or a non-sentient
substance, whithout abandoning its essential nature. As for exam-
ple, the attainment of another state, viz. that of a jar, by clay, is
the latter’s Utpada.s

Vyava or decay is the abandonment of the previous state,
as, for example, the abandonment of the form of pinda, on the
origination of another form, viz. that of a jar.®

On account of the beginningless Parinama-nature of reality,
there is an clement in it which persists because it is neither
produced, nor does it become extinct. This is the persistent or
dhrauvya aspect of reality as, for instance, the persistence of clay,
in its different states such as those of pinda, jar etc.!'®

Akalammka and Vidyananda have nothing more to add, by
way of explanation of these terms, They discuss another question,
namely, that of the identity or difference bstween Dravya on one
hand, and utpada-vyaya-dhrauvya on the other, which will be
considered at its proper place.

Siddhasena, in the proper anekanta style, says that from the
standpoint of substance (Dravyarthikanaya), utpada and vyaya
are merely appearance and disappearance. In reality, nothing is
produced or destroyed. This is in short the Katasthanityata.
But, he takes care to add that from the standpoint of modes
(Paryayarthikanaya) utpada and vyaya are real. The question of

the conflict between these two points of view is sought to be
-

§ JquedtSaTy A1 RAET @i Afaugd SwaffraaaRSETaaaT-
faeearzanng: | Afawesr wzaatmEg |

o giwrafanEd sam: | A wdew? faverEd: |

10 sfenfonfasearsn sz o af fadwdf g
aq1 qfqueszigaeay AIGHL: ) -
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solved by saying that the two standpoints are not independent.
but are controlled by each other.'!

The above three satras of the Tattvartha and their exposition
given by the Svopajﬁa-blliwh the different commentaries,.
attempt to analyse and bring out the nature of Parinama. The
eternal nature of reality is to persist in such a way, that it conti-
nuously assumes new forms, giving up the old ones. In other
words, the five or six Dravyas which constitute reality change in
such a way that in every change, one can recognise the element of
selfidentity.!?

One question, however, arises from the above, as to whether
‘nitya’ is to be taken as suggesting that the Parinama natuie of
things consisting of utpada-vyaya-dhrauvya is nitya (eternal) or
merely as referring to their permanent aspect (dhrauvya). The
Svopajiia-bhasya of the Tattvartha seems to take the former view,
whereas the later commentators seem to incline towards the latter

7 fafsagoay  aowafeqeaiansEm, qor @ -
sz, qataeqmafeadand famm, adl gsamT qa1 qar faagara-
qeEfaATEAAeRar At ..., v

‘AT T FEAATEAA EAqA gty fafaig (g eafasaiond

......

T AR, e | I -qATEATET TS ATISATAAVER
g arfeq gemfeadAiggiaacag |« 7 @O am F#06Ag

LIRS U GEEEI G N
p. 383 (on Tsa. V. 29)

12 ¢ The three elemsnts, of origination, cessation and persistence, as con-
stituting a reality, are a natural' deduction from the reality of change..
The Jain believes in the dynamic nature of reals and, in deference to-
the demands of reason and experience alike, he sums up the three cle-
ments as the component factors of the constitution of reality. One can

. avoid this triple charactristic only by the declaration of change as

 appearance which is the position of Vedanta’. Dr. Mookerji, “Taim
Philosophy of Non-absolutism”
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vicw. Nevertheless by adding ‘Fefag’ to ‘nitya’, they seem to-
make their explanation practically identical with that of the bhagya.

Application of the doctrine of ParinémaA to Dharma,
Adharma and Akiga.

We have noticed, in the treatment of Kundakunda, the appli--
cation of Parinama to Jiva, Pudgala and Kala, The later writers
attempt to apply the doctrine of Parinama, to Dharma, Adharma
and Akada that were so far left out. Let us see how this is done,

It is objected that if the Dharmadi substances are devoid of
kriya (kriya here signifies movcement), then their utpada-origina-
tion will not be possible. For utpada of pot, etc. is always seen
to be preceded by kriya or activity. In the absence of utpada,
there will be no vyaya or decay. Consequently, the doctrine of °
the utpada-vyaya-dhrauvya holding good about all the substances.-
(Dravyas), will be contradicted. This is met by saying that it is
possible in a different way. Despite the absence of utpada, due
to kriya, in these Dharmadi substances, it is imagined or thought
of in a different manner. Utpada is of two Kkinds, one due to
one’s own agency (of the thing itself) and the other due to extra-
neous agency. The varying degrees of increase and decrease in the
«agurulaghu’ qualities (of these dravyas), which are infinite and
which are accepted on the authority of the Agamas, represent
their utpada and vyaya which are due to their own agency (svani-
mitta). The utpada and vinaga due to their being passive instru--
ments in the motion, staticit/yM occupation rtespectively of
horse, etc. are generally regarded (z@afgad) as their ‘parapratyaya’
utpada and vinaga (i.e. due to extraneous agency). Owing to the
distinctness, at every moment, of motion, staticity and occupation
of bhorse, etc. there follows the distinctness of their cause also-
(i. e. Dharmadi).'s = _ . ... - :

12 TS T v, 6
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Akalamka in his R3j. V., gives the above enplanation verbatim.

Vidyananda in his S. V1. points out that though Dharma and
Adharma, are devoid of Parispanda Kriya (of the nature of
-movement) owing to their pervasive character, yet they are possessed
.of Parinama kriya, (i.c. in}emal/ transformation of qualities).
. Otherwise, i.e. if this is not accepted, the concept of reality will
be stultified.?®

Siddhasena, in his comment on the Tsa. and its bhagya (V. 30)
more elaborately explains the application of Parinama to Dharma,
Adharma, and Akaga thus: ‘The substance Dharma abides(i.e. is
eternal) from the standpoint of its essential characteristics, viz.,
sattva (existence), amurtatva (incorporeality), asarnkhyeyaprade-

. gavattva (possessing innumerable space-points), lokavyapitva
(pervading the universe) etc., but is not eternal from the standpoint
of its helping the motion of the movers like atoms, Devadatta etc.

 The function of helping the movement becomes distinct, because of
the distinctness of the gantr (goer). Thus the subsequent Parinama
becomes different from the previous one. The ‘gatyupakaritva-
parinama’ that is first produced, does not last for ever, because
it is produced by the association of things different from itself like
pot etc. Similarly, ‘Paripamitva’ should be understood in the
Adharma substance. The notion of <anityatva’ (non-eternality)
therein, is to be understood, from the standpoint of its helping
the staticity of things. Akaga, however, is eternal from the point
of view of its essential characteristics, viz., sattva (existence),
incorporeality (amurtatva), anantapradegavattva (possessing infinite

“space-points) etc., and non-eternal, from the standpoint of its
giving room to things. Even where, there arc no substances viz.

Jiva and Pudgala, i.e. in the Alokakasa, ‘anityata’ should te
necessarily understood through the modes (paryayas) of the qualities
like ‘agurulaghu’ ectc. These modes become different (every
moment). Otherwise, (i.c. if this kind of ‘anityatva’ is not acce-

13 auigdy afcereaguar fraar Gt ﬁmszqmmm ]
afcrmaeroET  fraar afFada, srar aegeEfadaT | p. o



Parinama in Tarka-period ' R 4F

pted)) there will not be (in the Alokakasa) either independent
utpada-vyaya (i.e. duc to its inherent agency), or even dependent
(or relative) utpéda—vYaya (i.e. due to the agency of extraneous.
things). Consequently, the definition of Sat will become narrow"
(in so far as it will exclude Alokakaga from its pale).

Thius, Slddhasena completes the apphcatlon of Parinama, by
extending it to Alokakasa too.

It may be noted that in the SVM of Mallisena, the applicé--
tion of Parinama i.e. utpada-vyaya-dhrauvya, to Akzasa is explai--
ned, in two ways, as follows :

When souls and material objects, which occupy space, travel:
from one point of space, to another, they become separated from
one portion of Akaga, and get united with another portion of
Aksaga. These separation and union, being contradictory dharmas,
must belong to two different dharmins, according to the rule,
sy fg W Waeqat Afereuwteanm: somafy 1”7 e, those
things must be regarded as distinct, which possess contradictory-
predicates, or spring from different causes. Akasa comes under
the first part of the rule, and is thus shown to be two — one that
is destroyed, and the other that is produced, the former being the-
one from which the prevnous sarhyoga is destroyed,and the latter
being the one with which a new sarhyoga is produced; and yet,.
in another way, both the Akasas are one. Thus Akasa may be.
shown to be both nitya and anitya. .

When ‘ghata’ is gone and pata,,terkes its place ‘ghatakasa”
is replaced by ‘patakaga’; thus one Akaga is destroyed and an-
other is produced. It may be objected, that this is mere ‘upacara”
i.e. Akaga is not really produced or destroyed, but by a transfer-
ence of predicates, it is said to be produced or destroyed accord-
ing to the production or destructnon of ghata, pata, étc., which
condition it. To-this objection; 1t 1s rephed the transference of
predicates takes place in an ‘upacara’ owing to something . bemg
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.common to the primary and the secondary subject. Thus, ‘upacara’
‘does not take place without some connection of the predicate,
‘with the primary object. For example, Akada is primarily all-per-
vading, but, in accordance with the ghata, pata, etc, which reside
in it, it has different suppose}i,paftS’ with reference to which it
‘may be said to possess a ‘parimapa Which covers a particular
'space or spot, and the Akaga is thereby known as ‘ghatakasa’,
<patakasa’ etc. This change of states means change of that to
which the states belong. Thus, the production and destruction of
<ghata’, ‘pata’ etc., and through them, of <‘ghatakasa’. ‘patakasa’
etc., amount to the production and destruction of Akasa itself.
“Thus Akaga is shown to be ‘parinami-nitya’ in another way.1¢

From the above elucidation, it is clear that when the iater
Jain writers were confronted with objections regarding the appli-
cation of paripama to Dharma, Adharma and Akaga, they had to
answer them and explain the application, in order to maintain
consistency with their fundamental dogma that parinama charact-
erises every existent real. But these entitics, being abstract in cha-
racter, their parinamas cannot be explained in so smooth a manner,
as those of Jiva and pudgala and hence have to be explained
through those of Jiva and pudgala which exist in Space and move
or remain steady by Dharma and Adharma respectively. The use
of such expressions as ‘Fecay’ and ‘zyafgay’ in Pajyapada is
evidence of the difficulty of smoothly explaining the parinamas
of these three substances and of the far-fetched character of the

explanation.!s

Further Application and Analysis of Paryaya-Parinima

(1) Dravya-Paryaya and Guuna-Paryaya

_ The distinction between Dravya and Guna is important for
us as giving a further claboration of Parinama and Paryaya in-

T4 Prof. A. B. Dhrava, SYM. p. 15, 16 and Kotes, p. 42, 43, 45
4$ With reference to Dharma, Adbarma and Akasa Dr. Jacobi remarks
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to Dravya paryaya and Guna-Paryaya. We saw that the older
‘Agamas did not make this distinction but a late passage in the
Uttaradhyayana-siitra, Umasvati and Kundakunda, have recognised
Dravya and Gunpa as two distinct categories. The recognition of
Guna as a distinct category over and above Dravya category led
to the discussion as to whether this Gupa should be considered
as different from paryaya or identical with it. The distinction
between Gunpa and Paryaya has not been unanimously accepted
by later writers. I give below the views of those writers who
accept it as well as of those who do not, in order to study their
arguments and sec if they reflect any development of philosophic
thought.

Siddhasena Divakaral® regards them to be non-different on
the following grounds. In the Agamas only two view-points are
mentioned, viz., Dravyastika and Paryayastika, They should have
mentioned the third view-point viz., Gunastika if they really wan-
ted to give guna, the status of an independent category. Secondly,
Guna is identical with Paryaya and not something independent
of Paryaya as the former is synonymbus with the latter. Guna
differentiates one (universal) into many (individuals); Paryaya
differentiates one (individual) into many (states). Of course, the
shades of meaning of these two words are different. Yet, in the

that ‘the function of space, as we conceive it, is by the Jains, distri~
buted among three different substances; this seems highly speculative,
and rather hyperlogical® (Studies in Jainism. p. 18).

Dr. Jacobi, further, compares Dharma and Adharma with Rajas and
Tamas of the Samkhya. He says, ‘Rajas is necessary for motion and
immobility is caused by Tamas.~Immobility or rest is, however, but
one aspect of Tamas; another is ‘iniquity’ adharma. This character of
Tamas, consisting in Adharma, proves the near relation between Sarn-
khya Tamas and Jain Adharma and, explains at the same time, why
the substratum of immobility has been named by the Jains, by the
strange name Adhatma’. (Stulies in Jainism, p. 85).

16 This Siddhasena is diffsrent from Siddhasena, the commentator of the
Tsu and its Bhisya ’ '
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Agamas at all places the employment of the term Guna is avoi-
ded. Thirdly, the meaning of the word Gupa used in the Agamas
is not quality but number. For example, the term Gupa in the
phrase- ‘eka-guna,” ‘dasa-gupa’- means number (of states or
degree) and not quality. All-this conclusively proves that Agamas
do not accept Guna as an independent category over and above

Paryaya.'”

Thus Siddhasena, on the basis of the authority of the Rgamas,
establishes the position that Guna is not a distinct category apart
from Paryaya but is identical with the latter.

Pajyapada recognises Gupa as different from Paryaya. The
Gunas, according to him, are those that always accompany the
Dravya while the Paryayas are those that do not accompany the
Dravya (throughout its career of parinama). Thus, for example,
knowledge etc., are the Gunas of Jiva which always accompany
the latter. Similarly colour, etc., are of Pudgala. The specific tran-
sformations of these Gunas, such as the knowledge of ghata, pata
etc., anger, pride etc., in the case of Jiva, strong and mild cdour,
dark and faint colour etc., in the case of Pudgala are the Parya-
yas of Jiva and Pudgala respectively.®

Akalarnka in his Raj. V. maintains both the views viz., the
non-distinction between Guna and Paryaya as well as the distinc-
tion between the two.1® The first view is similar to that of Sidd-
hasena Divikara while the second to that of Pijyapada.

Vidyananda, following Pdjyapada, explains Guna and Paryaya
thus. The Gunas co-exist in Dravya, while the Paryayas are diffe-
rent from them in so far as they take place in succession.?®

17 Sanmati—Tarka III. 9—14_‘

18 Sarvarthasiddhi on Tsu V. 38.
19 p. 243—244 o '

20 Slokavartika on V. 42 (p. 440)
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Siddhasena, the commentator of the Tsi. and its bhagya,
clearly endorses the view of Akalanka. According to Siddhasena,
from the empirical standpoint, Gunas are distinguished from
Paryayas. The Gunas have simultancous existence in a Dravya,
whereas the Paryayas have not, In reality, however, the Paryayas
themselves are the Gunpas i. e. are identical with the Gupas??

Vadideva, in his Syadvada-ratnakara, accepts the distinction
between Gupa and Paryaya but defends it more cleverly by regar-

ding Gupa and Paryaya as two types of Vigegas. Videsa or parti-
cular, he says, is of two kinds, Guna and Paryaya. Guna is a co-

existent characteristic, as for instance, the potentiality of the

manifestation of consciousness etc. in the Atman; and the Paryaya,
on the other hand, occurs in succession one after another-as for

example, happiness, unhappiness etc. in the Atman.22

Haribhadra, in his SVS, seems to follow Siddhasena Divakara,
by accepting only two categories, viz. Dravya and Paryaya. He
assimilates the Gunas in the category of Dravya, 2?3

Yagovijayji, in his commentary cn the SVS, not only follows
Siddhasena Divakara’s view but also discusses i, in detail, giving
the same arguments as were given by Divakara.®+

The same view is put forward by Yagovijayaji in his Guja-
rati work, ‘Dravya—Guna-Paryaya Rasa’, wherein he siates that
the view of some who uphold  that Guna, as potentiality, is a
distinct category and that it is the cause of Guna-paryaya just
as Dravya is the cause of Dravya-paryaya is not correct, 23

The above discussion gives us some idea as to how the Jain
Acaryas extended the principle of Paryaya to Guna, Once when

21 Siddhasena’s Commentary on V. 37 (p. 428)
22 Syadvadaratnakara, Ch. V., p. 735
23 SVS VII. 31
24 Commentary of Yasovijaya on SVS p. 261
25 l‘Dravya—Guna—Paryﬁyd Rasa’ IL p. 10,

0 ) .
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they accepted the analysis of reality into Dravya and Guna,
they must have felt the difficulty of showing the relation between
Gupa and Paryaya. This they solved by having two types of Par-
yayas viz,, Dravya-paryaya and Guna-paryaya. But, while doing
this, they defined Gupas as ‘anvayimaly’ i, e. the persistent elements
of a thing. After such a definition of Guna, it is difficult to see
what would be left of Dravya, for a Parinamavadin, However,
with the ever helpful Anekanta dialectic, the Jain Acaryas will
justify it, by having recourse to ‘bhedabheda’. It appears, however,
tha_t Siddhasena Divakara, Haribhadra and Yagovijaya are not
only more consistent with the teaching of the Agamas, but
philosophically more sensible also.?¢

(2) Parinama and Parispanda

"The later works analyse Parinama into. -Parispandatmaka
parinama and Aparispandatmaka paripama, The first being change
due to movement in space and the second internal change of
qualities in a thing. Sometimes these two are also viewed under
the concept of kriya. This distinction, it must be noted, is not
to be found in Jain philosophical literature before Pajyapada.
Let us see how Pajyapada and the later Jain philosophers disting-
uish: them.

According to Pajyapada, the changein a thing, of the nature
of origination of a new characteristic and disappearance of the
old one, isto be called Aparispandatmaka-paripama. For example,
anger etc. in Jiva, changes of colour etc. in Pudgala, the change

26 Jacobi, correctly, observes that ‘the mention of Gunpas scems to be a
later innovation, due to the influence which the philosophy and termi-
nology of Nyaya-Vaisesika, gradually,. gaired over the scientific
thoughts of the Hindus. For, at the side of Paryaya, there scems to
be no room for an independent. categary ‘quality’, since Paryaya is
the state in which a thing, Dravya, is at any moment of its existence .
and this must therefore include qualities, as seems to be actually the
view, embodied in the oldest text’. (SBE. Vol.XLV. pp xxxiv)
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in the ‘agurulaghu’ quality of Dharma, Adharma and Akaga-all
these represent Aparispandatmaka—parinama. Kiiya, however, is
.distinguished from this kind of ‘Parinfima and is called Parispan-
-datmika though Parispanda is not deflied.?7

AKalamka refutes the view that like ‘sthiti’ (staticity), kriya
too gets included under Parinania He points out that a substance
’(dravya) possesses two bhavas (states)—~Parnspandatmaka and Apari-
spandatmaka; to indicate the former, the term kriya is employed
-and to indicate the latter the term paripama is employed?®

Vidyananda points out that only that paryaya or parinama
-of a Dravya which is the cause of the attainment of another
place is to be called Kriya and not all.”7® At another place he
sincludes both Parispanda and Paripama under kriya.?° ’

Siddhasena, the commentator of the'Tsd. and - its bhasya, at
-onie place, states that the change'in a substance (dravya) without
-abandoning its essential nature is parinama; and hence parinama
-does not include in its fold parispanda, i. e., kriya,3! while at
another place he states that kriya is a particular kind of pari-
‘pama.?? This suggests that he is not opposed to the view that
‘includes kriya under the head of parinama.

Thus, Pajyapada and Akalamka- distinguish between Kriya
and Parinama by defining  the former as Parispandatmika (i. e
movement in space) and the latter as internal change of qualities

27 Sarvartha-siddhi on V., 22
28 RajV p. 227 -
D gegem fg %srrratsnfca%q qaty: fwal, 9 a9
SL v. p. 357-398
30 ofeerrgaguar Beaar, | | aftortaeeroar g fwaar,
SL V. p. 398, See also ASS p. 178

commentary, p. 350

32 afwfafagar o aa'rrrﬁmm 'etfa | Tbid, p. 353
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in a thing. Akalahka uses the Word ‘bhava’ to include both

kriya and Parinama. Vidyananda uses the word kriya in the same
sense (i. e. Parispanda), but, while applying Parinama to Dharma
and Adharma, he uses the word kriya, in-a wider sense, to in-
clude both Parispanda and Parigama, V. e. in the sense in which
Akalammka uses the word ‘bhava’, Siddhasena also follows the
distinction made by Pijyapada and others in the passage quoted

in fn. 31, However, whatis to be noted is that Vidyananda
calls kriya a Paryayavigesa of Dravya, and Siddhasena too calls it

a Parinativigesa. This is likely to cause some confusion. For, if we

follow the distinction between Parinima and kriya (gatikarma

or Parispand'a), it would not be quite proper to include either,
Parinama and kriya or Parispanda, as two varieties of Kriyz
as Vidyananda and Siddhasena do orto call kriya a paryaya-

vifesa as Vidyananda and Siddhasena do. If we confine the word

Paryaya to denote a state due to Parinima, then it cannot be

used to denote Kriya, which is distinct from parinama. But the

Jain Acaryas seem to have allowed this looseness to remain om
purpose because Parinama-Paryaya express the nature of realty as
such. Hence every kind of change, either internal (of qualities of a
thing) or due to movement in space, has to be regarded as a

case of Parinama-Paryaya. Akalamka tries to avoid the diffizulty,

by using the word bhava to include both Parinama and Kriya
but if he be asked to define ‘bhava’, he would have to include

Parinsma as a part of his definition. The narrower mzaning that

is sometimes given by the commentators is scientifically more-
useful in as much as it clearly distinguishes between the change:
which we call transformation or evolution, and the change due

to movement in space, which may not affect the internal qualities.
of a thing. But philosophically, it delimits the principle of Pari-
pama, which was supposed to characterise the whole of reality,
and therefore, kriya also. So, the Jain Acatyas could not help-
being loose and indefinite in the usage of these terms.
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(3) Prayoga-Parinama and Visrasa—Parinama

The analysis of Parinama into Prayoga, Visrasa and Migra
is, as we have seen, mentioned in the Bh. Si., with reference
to Pudgala. The Tattvartha-bhagya refers to the same, as subdiv-
‘jsions of gati or kriya. But these are not explained either in

‘the Bh . Si. or in the Tbh,

There is, however, no uniformity in the treatment of this
‘topic in later works. Sometimes these are mentioned in relation
to Parinama, sometimes in relation tc utpada-vinasa, and some-
times in relation to kriya or gati. What is more, while certain
‘works mention further subdivisions of Prayoga and Visrasa, such
.as ‘Samudayakyta’, ‘Aikatvika’ etc. (which we shall presently see),
others simply explain these, in a general way, without referring
to the subdivisions. Lastly, it may be noted that Migra-Parinama
is more often than not, omitted. All this will be clear from what

follows,

Siddhasena Divakara, in his Sanmati-tarka, mentions prayoga
and visrasa in relation to utpada and vinasa and gives the sub-
divisions thereof, According to him, utpada (origination) and
viniga (destruction) are of two kinds-one brought about by
sentient agency (prayoga) and the other natural (visrasa). Origi-
nation or destruction brought about by sentient agency is also’
called samudayavada or apariduddha. And natural origination or
gcstxuctxon is also of two kinds-samudayakrt and aikatvika.
Aikatvika origination (one-sided)- is seen in Akaga, Dharma and
Adharma. It is due to external causes and is not seen invariably.
Regarding samudayakpt destruction, it is said that it could be
‘brought about in two ways, viz, by the separation of aggregates
and by the transformation into another mode.??

33 Sanmati-tarka, III 32-3¢4 B
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The only extant commentary on Sanmati is by Abhayadeva
(11thcent. A. D). It explains the meaning of the concerned Sanmati.
gathds in detail, the gist of which may be stated as follows :

“Both origination and ~destruction are of two kinds, viz.,.
‘prayogajanita’ i. e. brought about by human efforts and ‘vaisra~
sika’, i. e. natural. Now, both the - artificial origination and:
destruction and natural origination and destruction are Samudaya--
kgta i. e. aggregational. When the disjoined members unite to-
make up a thing, it is an instance of aggregational origination.
It is also termed ‘impure orjgination’ (aparisuddha), as it does.
not depend on one particular substance (but more than one).
Aggregational destruction (both artificial and natural) is of two-
kinds, one, arising from a disjunction or division of the compo-
nent parts of an aggregate and the other resulting from the trans-
formation of a thing from one state to another. The example of
the former is the destruction of cloth, on the disjunction of its
component parts viz., the threads, while the transformation of
clay into a pot is the second kind of destruction.

Natural origination and destruction, has besides the above,.
one additional division, viz., Aikatvika, which is not found in
the artificial utpada and vinaga. This Aikatvika Utpada and
Vinaga are confined only to those single entities viz., Akasa,
Dharma and Adharma which are indivisible wholes. Again, they
are simply natural. For Akaga, Dharma and Adharma cannot give'
scope to effort as they are, unlike atom, devoid of the motion,
though they pndergo a modificatory change. The utpada and vinaga
of these three, is or can be simply this that they disinterestedly -
become a receptacle and passive instruments in effecting motion
or stapility from the viewpoints of Time and Space for the atom
or the Soul which has the dynamic power. But such utpada and.
vinaga, being dependent on others are ‘aniyata’ or ‘irregular.’
(or not invariable).3¢ ‘

34 faie SeTRi- QREARHHATARTATA! AAAAATET I qeu
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Siddhasena, the commentator of the Tsi. and its bhasya,?®
and Yasovijayaji*¢ also discuss in detail the above subdivisions
of Prayoga and Visrasa. The gist of their discussion is essentially
the same, and so we do not repeat it here.

Pajyapada, Akalamka and Vidyananda do not allude to the
above mentioned divisions of Prayoga and Visrasa, but explain
them in general. Pajyapada mentions Prayoga and Visrasa, as two
kinds of Parispandatmika kriya. The movement of cart, etc. and
that of clouds etc. are given as illustrations of the two kinds of
kriya®’ respectively. He does not explain Prayoga and Visrasa

T 1 ooene T FANT Y AT I IAAEATEHTATZAAT
¥ IS, QAAISSEIE GYREATHFAT | 99 Caaradfi-
@, WAAAATEA qeIRATAAA exfwfra'ma 1
English translation by A. S. Gopani, p. ]43-146
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as such, But Akalamka explains them as such in the following
manner,

The modification, of thg:/aaﬁi;e of Prayoga and Visrasa, of a
Dravya without giving up its essential nature, is Parinama, The
‘aupagamikadi states’ (i. e. those states in which passions are
being subdued) of the soul, being dependent upon the suppression
of Karmas and not upon the efforts of a sentient agent, represent
the natural Parinama of the soul, while the states (bhava) of
knowledge (jiiana), conduct (sila), and thought-activity (bhavana),
being dependent upon the efforts of Acaryas etc, constitute the
Prayogaja or artificial Parinamas of the soul. In the case of non-
sentient substances, like clay etc., the Parinama of the form of
‘ghata’ etc. being the result of the efforts of sentient agents like
potter, etc. is the artificial one, while that of rainbow etc., is the
natural Paripama. Similarly, the Parinama of Dharma etc. should
be understood,?#

Thus, Akalarhka understandé Prayoga and Visrasi as two
‘types of Parinama and applies them particularly to Jiva and
Pudgala,

Vidyananda applies Prayoga-Visrasa to Dharma, Adharma
and Akaga, besides Jiva and Pudgala.

The naturil Parinama of Dharma and others, he states, is the
state of their possessing innumerable space-points, of their being
the cause etc. of particular movements of things, while their
being the cause etc. of movement of machines, etc, is their

38 e EaaTAdfcanta ganfamar qaon fawc afom
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artificial Paripama because it depends upon human effort.®*

Siddhasena, the commentator of the Tsi and its bhasya,
while commenting on the Tsi. V. 22 gives Prayoga, Visrasa and
Migra as the varieties of ‘gati’ or ‘kriya.4® It must be noted that
he does not refer to those varietes viz.,, Samudayakrta, Aikatvika
£tc., which he discusses in his tikd on the Tsa. V. 29.

From the above, it can be seen that while Siddhasena Diva-
kara, Abhayadeva, and Siddhasena the commentator of the Tsu.
and its bhasya, apply the two types of Parinama, Prayoga and
Visrasa, chiefly to changes of Pudgala, Dharma, Adharma, and
Akada i. e. to Ajiva substances only, Akalamhka and Vidyananda
extend them to Jijva also. '

The above analysis of Parinama into Prayoga and Visrasa
‘is an attempt to explain two types of causation, one natural and
the other invloving human agency. This obviates, for the Jain,
ther necessity of postulating a Creator, because he is able to
.explain all the happenings in the universe by these two types of
Parinamas.

(4) Artha-Paryaya and Vyaiijana-Paryaya

The distinction or analysis of Paryaya into Artha-Paryaya
_and Vyanjana-Paryaya is to be found for the first time in the
‘Sanmati-Tarka of Siddhasena Divakara:

39 wwifeFmifzaa @ Jafwideasifuatfaats:  afom:
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Siddhasena Divakara uses the term vyafijana-Paryaya to
signify a series of change's which has such similarlity as to allow
it to be called by one name, and the term Artha-Paryaya, to
indicate those minute or sWirisions in the change—series,
which are or appear to be further indivisible and which, there-
fore, cannot be given any name.t!

This distinction is referred to at various places in the works.
of the Tarka-period like those of Akalamka, Vidyananda, Yago-
vijaya etc, and is explained in a similar manner *2 Yagdovijayaji,
it may be noted, gives in detall various subdivisions of Artha-
Paryaya and Vyafijana-Paryaya such as ‘Dravya-vyafijana-paryaya’
‘Gunae-vyaﬂjana;paryaya’, ‘Dravya-arthah-paryaya’, ‘Guna-artha-
paryaya’, ‘Vibhava-dravya-vyafijana-paryaya’, ‘Svabhava-dravya=
vyafijana-paryaya’,*® etc. which are generally not to be seen in
other works.

It is noteworthy that a late ,wo;k (15th cent. A. D.) ,Panca--
dhyayi, by Rajamalla alludes to Artha-Parydya and Vyaiijana-
Paryaya in an altogether different sense. According to him, Gur;a#-
Paryaya is Artha-paryaya and Dravya-Paryaya is Vyaﬂjana—Pary'-'
aya; what is more, Dravya-Paryaya is, specifically, taken to mean
minute spatial parts of indivisible wholes, like Dharma, Adh--

41 Sanmati-tarka, I. 31, 32, 34
42 T, TN ASTATAAT: LIAT: GEAT FAATTHATAT STATAT: |
AT =TT Tata e a3 feat | ga gfaervedd gt
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arma,*# etc. which can only be imagined, and which are, therefore,
not real but subjective.*> This sense of Dravya-Paryaya reminds.
us, of such Paryayas of Dharma, Adharma and Akaga, as dega,
pradesa, which we noticed in the Agama section. Anyway, it is
clear that Pancadhyayi does not fellow Siddhasena Divakara and’
others, in the interpretation of the terms Artha-Paryaya and’
Vyafijana-Paryaya, It is also not clear as to whom the words,
‘Kecit Budhah.” (I 63) refer. For, in no other work, do we find
this kind of meaning given to Artha-Paryaya and Vyafijana-
Paryava. ’

Defence of Parinama

So far we have considered the elucidation of Parinama and
its progressive application to the Dravyas from various points of”
view, Now we have to consider the various arguments advanced
by the later dialectical writers, in defence of- ParlnamaVada This
is done by showing the logical impossibility in the realm of metoph-
ysics as well as ethics of holding absolute changelessness of reality,
(Katastha-nityata), or absolute change- fulness without any persi:-
stent element (Ksanikavada).

In this section, as the arguments of the different Svetambara:
and Digambara writers on this topic show a substantial unifor
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mity, I have drawn upon those authors whose exposition is detailed
and clear. Other references are quoted in foot-notes.

e
o=

s
1) Defence of Parinama on Metaphysical grounds

The metaphysical problems concern the operation of causality
(karyakaranabhava), arthakriyakaritva, recognition (pratyabhijiia),
and memory. The Jain writers mainly show that all these three
would not be possible if their Parinamavada is not accepted.

(a) Karyakarapabhava :

If a thing is regarded as unchanging in an absolute sense, there
would be no causation, as causation is possible in time and is
therefore possible in that which is temporal, An unchanging
-eternal has no temporal character and so cannot be a cause. On
the other hand, if a thing is supposed to be momentary, in an
.absolute sense, the question arises, as to whether the two momen-
tary reals that are supposed to cause one the other are simultane-
‘ous or successive. If the former, one of them cannot produce the
.other, any more than the left horn can produce the right horn.
If the latter, there can be no causal relation between them, in
as much as one (i. e. the cause) has already passed away when
the other (i. e. effect) springs into existence, And if the latter
can come into existence cven in the absence of the cause at
the moment of its origin, there is no reason why it should not
come into being at the other moments (even before the produ-
ction of the effeet) when the cause is absent likewise ¢®

The Jain, however, maintains that causation can easily fit in
with his view of reality, as it fulfils the necessary condition of

46 AMi 37, 43; DhS 237-244; AYD 16, SVM on AYD 16
It must be noted that many more arguments on the basis of dialectical
reasoning are set forth in the works noted above, to show the impos-
sibility of causation on the assumption of absolute non-change or
absolute changefulness, but we have noticed only the important ones.
1 have followed the same method in the following discussion also.
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causation viz. change through persistence (the cause being both
permanent and fluxional).

(b) Arthakriyakaritva

The most important criterion of Sat or reality is given as
‘arthakriyakaritva’, i, e. the the quality of serving a purpose. The
theories of kiitastha-nityata and kgsanikatva are criticised from.
this point of view,

The impossibility of ‘arthakriyakaritva,” in an unchanging
eternal is shown by the following dilemma : ‘Does the thing that is -
supposed to be unchangingly eternal exercise arthakriya step by
step or all at once ? It cannot do so step by step for that invo-
Ives the loss of nityatva — the thing having already changed i. e..
ceased to be nitya, the moment the first step has been taken.
If the thing continues to be the same even after the first step is.
taken, there will be no cessation of the activity suited to the
first step, and thus there will be no possibility of a second step
ever being taken. If, on the other hand, the thing is supposed to.
change by the first step, it loses its nityatva by so doing. For, to
be no longer in the former state, means to be anitya. If it be
said by way of defence that the thing remains the same all along
the steps but awaits the arrival of an auxiliary - sahakarin - cause
in going from step to step and thus the changes are rung out,
not on the original thing which retains its sameness and there-
fore nityatva, but only on the series of sahakarins, that does
rot really obviate the difficulty but only pushes it a little
further on. Thus if the thing remains the same in spite of the
arrival of the sahakarin, it means the latter has exercised no
influence upon the original cause, and if for influencing, another
sahakarin is needed, then the fallacy of regressus infinitum

(anavastha doga) will occur.

The other alternative of ‘yaugapadya’ too is impossible. No-
thing can put forth activity in all directions, and accomblish its
effects all at once, in a single moment of time, Supposing it can,
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all its work will be finished in the first instant of time, leaving

the thing without kriya and, therefore, different from what it was
before, which amounts to a confession that the thing is anitya.

In the same way, if all things be momentary, the cause and
effect will fall-on" two di‘ﬁ'erer),t'zﬂrﬁ}hems of time, and so, at the
moment when one is, the other is not, Now how can that which
is, act upon that which is not 7. And if a thing cannot act, it
cannot be, for to be is to act or accomplish. Thus the things,
.can never be momentary in the absolute sense, This is, further,
shown by the following dilemma : Is the momentary thing sat,
‘while it acts, or is it asat ? Not the former. For, in that case, it
‘-would be ope¢rating upon its contemporaneous effect which is
impossible; for if that were possible, all things being contemp-
.oraneous with one another, would be causes of one another, which
is absurd. The latter alternative also will not do, for how can a
thing, that is asat, possess causal power any more - than the hare’s
horn ? And no third alternative is possible. Therefore the original
hypothesis of momentariness breaks down*’

For the Jain, however, there is no difficulty as the things,
under syadvada hypothesis, can act, while they possess the three-
fold charactieristic of abandonment of previous form, acceptance
of a new form, and retention of its own identity.

(c) Pratyabhijia Smarana

In an absolutely unchanging thing, there being no antecedence
‘and sequence, recognition of the sameness'in change, is not possi-
ble; similarly recollection is impossible, on the assumption of
momentariness of things. For, knowledge, that is, experience has
passed away and there is nothing to cennect it with the knowle-
dge that is memory. If the author of experience and that of
memory were not required to be identical, A would experience a

47 SVM on 26 -
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thing and B would remember it. In other words, any man would
remember any thing, irrespective of the need of previous experi-
ence. And if recollection is impossible, recognition ‘becomes
impossible 100, as it involves recollection in addition to experi-
-ence,*?

(2) Defence of Parinama on ethical grounds

All the daraganas, excepting Carvaka, believe in liberation
as’ the final goal of life and consequently the possibility of achi-
eving it through human behaviour. Now, the Jains try to prove
that on the assuption of either absolute non-change or absolute
change, all human behaviour becomes meaningless.

If Atman be regarded as absolutely nitya, the experience of
happiness and unhappiness, which is a felt fact, will be rendered
impossible. For, to be nitya means to be unchangeable and there
cannot be experience of happiness and unhappiness one after
another unl:ss Atman could pass from one state to another. It
will be possessed of either happiness or unhappiness for all time,
if it be absolutely nitya. If it be urged that the Atman does not
change, only its states change, it is asked, ‘do the states remain
separate from the Atman or are they one with the Atman ? In

~ the former case, how could they be associated with Atman ?2In -
the latter case, they are as good as not, and the difficulty of
accounting for change, consistently with the absolute nityatva of
Atman, remains the same.

Furthermore, punya and papa too are impossible on the
hypothesis of absolute nityatva. For, the experience of happiness
and unhappiness are brought abo‘gtfty'/ punya and papa, which
means that they should exercise a certain activity and thls is
impossible, if Atman is unchangingly eternal.

Next, bondage and liberation will be similarly inexplicable on
the hypothesis of exclusive nityatva. Bondage is a kind of sarn-

48 SVM on 18 (P. 125)
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yoga between Atman and karma; and sarhyoga is ‘SreTeqray arfea’
ie. obtaining what has not been obtained already. Thus, there
are two distinct states involved in the notion of samyoga, the
previous absence and the later presence-which are inconsistent
with the hypothesis of absolute nityatva. ‘Moreover, it will be
asked, ‘How does a change/less»“é'nd uniformly enduring Atman
suddenly happen to.incur bondage ? Again, was it not free before
the chains of bondage came to be put on it ? Then, does the bondage
make any change in the Atman or not ? If it does, it is anitya, like
any other mortal thing such as a piece of hide. If it does not,
so as to keep it nirvikara, the presence or absence of the bondage
matter nothing to it who remains as unaffected as Akagsa by

change.*?

The opposite absolute view of anityatva of Atman is shown
to be untenable thus. If the Atmanis so absolutely anitya, as to
undergo change every moment, the law of Retribution which
requires personal identity of the doer and the enjoyer, would
not hold good, i.e. the doer of the act will be one while the
enjoyer of the fruits thereof will be quite a different person.

Similarly such Atman cannot be the author of punya and
papa. For, the single instant is the length of time just sufficient
for it to come into exisience and there is nothing to spare for
doing of punya and papa. If it be urged by way of defence that
the Atman of the first moment produced the Atman of the next
moment, and so on, so that thereis a continuity, not the identity,
of being, this defence will be of no avail, The law of homogen-
eity of cause and effect would require that a happy Atman
should beget only a happy Atman, and so the vicissitudes of
happiness and unhappiness in the Atman would become impossible5°

49 SVM pp. 155-156
50 SVM. by Prof A. B. Dhruva, Notes, pp. 272, 273,274
Cf. Similar arguments in DhS 194, 195 etc.. 218, 220-222, 228-231
etc. Sanmati-tarka I. 17-20 Ami 40-41 and AS and ASS on them.
S§VS. III. 32, 33, 35, 36. IV. 7-10
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The bondoge and liberation will have no meaning also, as
they cannot be predicated of one and the same Atman.

If the Buddhist were to explain all the aforementioned pro-
blems by substituting samtana for Atman, i.e. continuity for
identity and thus making not the identical Atman, but the conti-
nuous stream of consciousness, which we call Atman, both the
doer and the enjoyer, — karma being transmitted from one life to
another in the shape of karma-viasanas i.e. as impressions left on
the Atman by karmas on the analogy of a colour which trans-
mits itself from one piece of cloth to another - the Jain declares
this explanation to be without substance and cogency; according
to him, samtana and vasana have no reality. This is shown by
this dilemma : :

Is the sarhtana the same as the samtanin or different ? In the
former case, the position remains the same (as in the view of
momentariness), In the latter case, a question may be put whether
the distinction of the samtana and the samtanin is real or-
unreal. If it is unreal, the position remains status in quo ante. If it
is real, it may be asked whether the sarmtana which is supposed
to be really distinct from the samtanin, is itself momentary or
otherwise (i.e. nitya). If the former, all the fallacies, shown in the
doctrine of momentariness, stand as they are. If the latter, the
sarptana will be only another word for a permanent Atman, and this
would be contradicting the assumption of momentariness.

The unreality of vasana is thus shown. The two, viz., vasana
and the stream of different momen}y(l(;/agasamtati) cannot fit in
with each other as identical interese. For if they be identical, they
are ecither vasana or kganasamtati; one must be merged in the
other, If there is vasana alone and no vasya on which vasana is
to operate, the vasana would be no vasana. If, on the other hand,
ksanasaritati be regarded as the sole reality, the old difficulties
stand as before, If the two, vasani and samtati, are different,

1 .
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then thé question is, whether the vasana is momentary or other-
wise. 1f the former, there is no reason for its recognition. The
only reason for its recognition is to supply the principle « f perma-
nence, which is lacking in the- ksapasamtati. If, it is nitya, it
violates the doctrine of miﬁgfsal momentariness.

The third alternative of anubhayapaksa too is impossible,
‘There must be cither bheda or abheda between vasana and
ksanasamtati; because bheda and abheda are mutually exclusive,
and if one is not, the other mustbe there. Besides if the relation
is peither bheda nor abheda, it means it is unreal. According to
all those who do not endorse the anekantavada of the Jains, a
thing must be either bhinna or abhinna, a third alternative is not
possibje. Tt is, therefore, concluded by the Jain that the oppo-
nent must endorse the Jain doctrine of both bheda and abheda.”®

Thus the aforementioned metaphysical and ethical problems,
as also uncontradicted verdict of experience necessitate, maintains
the Jain, the recognition of the doctrine of Parinama, which
represents the synthesis of the two extremes of absolute nityatva
and absolute anityatva, It is the doctrine of identity-in-change,
of unity-in-difference.

After having justified the doctrine of Paripama on meta-
physical and ethical grounds, the Jain sets himself to the task of
answering the arguments advanced against the doctrine of
Parinama.

{3) Jainas answer the objections raised by others

It has been contended, by the opponent, that there is incon-
sistency in the doctrine of Parjnama, as it involves the attribution
.of opposite properties of ‘permanence’ and ‘change’ to one and
the same entity For, utpada is the birth or origination of some-

$1 SVM P. 126-128
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‘thing, that did not exist before, and vinaéa is the opposite of it
i.e. the abhava or destruction of that which existed, ‘Dhrauvya’,
.on the other hand, is devoid of both these traits viz. utapada
.and vinaga. How can these be in an entity at a time.*2

The objection is answered by the Jain by an appeal to expe-
" rience, as also by having recourse to the anekanta dialectic thus :

The experience favours the view that things are multiform in
character, and so, the only doctrine which tallies with experience
-and, therefore, with truth is that things are neither exclusively
q1itya, nor anitya, but are, in reality, both,

It is also averred that the-statement of utpada, vyaya, and
-dhrauvya is made from two different standpoints viz., the Paryaya
-standpoint and the Dravya standpoint respectively. It, thus, refers
‘to the two aspects of reality, the Dravya referring to the dhra-
- -yvya aspect, and Paryaya to the utpada-vyaya aspect; so, there
remains no scope for the alleged inconsistency which would be
justifiable, if the two opposite properties were predicated, in one
and the same breath, of one and the same aspect.33?

Another objection concerns the relation of the triad of utpada,
vyaya and dhrauvya, to the  thing . (reality) of which they are
predicated.?+ This objection is stated and answered by Vidyananda
in this ASS.5° As this portion of ASS has been very lucidly expla-
ined by Dr. S.Mookerjee in his‘Jain philosophy of non-Absolutism’
(p. 74-76) we quote his words below.

52 srafasaay faeg fa frae@q |
uFAaTaT dqes wr=aAfa srglEg 1
garsyawad famraeafesa:
ofed syayed AAFEFA qEa ¢

53 SVS VII 10-14; R&jV on V. 30 (p. 239) . - .

54 of. Raj V. on TSa V. 29, P. 239. §1. V. p. 434. SVM, p. 133-136.
55 ASS p. 112-113:(on Ami 11) _
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‘If persistence, cessation and birth were, each of them, iden-
tical with substance of which they are predicated, then being
identical with the same substance, all of them would be identical.
with one another. Thus, persistence would be the same thing as
cessation and birth, cessation would be identical with persistence
and birth, and birth would be identical with cessation and persis--
tence. So the triple character is reduced to an identical single-
mode. And if, each of these modes were regarded as numerically
different from the substance and also from one another, and if
each of them were believed to be real, then again each of these
modes would have triple character. An infinite vicious series would!
be inevitable, as each of the triple modes, would have another-
triple character and so on to infinity, unless the triple mode were:
severally and jointly asserted to be unreal characterization. Either
a single mode, in the place of the triple character, or an infinite
series, or its unreaiity, is to be asserted. But, the Jain answers
the critic, by asserting the non-absolutistic position. So far as.
persistence etc are regarded as jdentical with the substance, it is-
legitimate that persistence and cessation and birth should be-
regarded as identical. And if attention is concentrated on the
aspect of difference of those modes, from the substance, and from:

. one another, then each of them would have a triple character,
There is no reason for the infinite series, as difference is not’
absolute. The modes are identical with the substance only so far
as the substance is focussed in the modes. The modes are notr

~ absolutely different from substance, as, in that case, the modes
would not belong to the substance. The mode is a mode of the.
substance, because the identity of substance is focussed in it and.

t annulled. So a mode is identical with substance in that

respect, To take an example, clay is transformed into a jar, and so
the former is regarded as the cause of the latter. The jar is diffe-

rent from clay, no doubt, but the jar could not be a jar unless.
it were the same substance as clay. So difference and identity,
both being inseparable moments in the relation, a mode as iden-
tical with the substance may have the same predicates with the:
‘and as different from the substance may cach of them:

is no

substance,
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*behave as an independent reality and such may have the triple
«characteristic. The reduction of the triple character to a unitary
«character is also a matter of point of view. The mode and the
‘substance may be viewed as identical and also as different, as
they are both in one. Thus the consequences, alleged to be inevi-
‘table by the opponent, are not inevitable, as they are based upon
exclusive identity and exclusive difference, But the identity is not
exclusive of difference and vice versa as both are the attested
‘traits of reality. A mode and a substance are different because
‘they are two, and they are identical because one is not indepen-
-dent of the other. If identity is to be asserted on the evidence
-of .experience, difference also should equally be asserted on the
strength of the same evidence. The compartmental way of
looking at things leads to the affirmation of one and to the nega-
'tion of the other, since it concentrates on one and ignores the
vother. The besetting sin of philosophers has been the habit to
put the telescope npon the blind eye and them to deduce that the
-other aspect is not real. The Jain philosopher voices the necessity
-of using both the eyes and of seeing the obverse of the coin
-of reality.’

Recapitulation

Agamas frequently refer to Paryaya and Paripama. As in the
‘Samkhya-karika, here also the terms are not clearly defined and
~ \probably for the same reason viz, that the terms were too well-
known to require explanation. The elements of Parinama are,
-however, clearly mentioned, viz. Dravya — the permanent or abiding

velement, Parinama — the process of transformation, and Paryaya,
‘the state of Dravya, Only these ap€ ‘not put together to form
.a dcﬁnmon

~ The term Paryaya, however, has a wider connotation signi-

«fying both a state due to Pafinama or any other aspect due to

-division in space such as desa and ptadeiaﬂf ‘Dharma, Adharma
-and Akasa.
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This consideration as well as the greater frequency of the"__'
term Paryaya leads one to believe that Paryayavida must have been.
the original doctrine of the Jains, particularly so when we bear "
in mind that the term Paryaya does not occur in the sense in.
other darganas. On the othcr/ﬁﬁa the concept of Parinama was. )
a common property and so must have been used by the Jain
thinkers to explain their doctrine of Paryaya. '

The Tattvartha-Satra shows a more philosophical develop-- '
ment, reflecting the influence of other darsanas. In the fashion of
the Vaisegikas, Dravya is defined as consisting of Guna (quality)-
in addition to the -orthodox Paryaya (mode). The word sat is
used to denote reality and is defined as consisting of origination,: *
decay and permanence. This nature.of reality is called Parindma in
‘gqwra: afcoma: V' This approach leads to the application of Utpada,
Vyaya and Dhrauvya to anythmg about which existence can:
be predicated. '

Amongst the Jains, Kundakunda may be called the philoso- -
pher of Parinama, par excellence. He describes reality — Satta as-
‘qHqqEqT, THT, ATQANAT, WHFRARATNHSFT etc.” and in that way
puts together all the elements of reality which were left loose by
Umasvati. The nature of reaﬁty s clearly stated to be Parinima
which becomes analytically defined as utpada, vyaya and dhrauv;a '
Again, by showing invariable concomitance between utapada, vyaya
and dhrauvya, he clarifies the concept of Paripama as a unitarily
related process. This unitary character is also brought out by
pointing to two types of bhedas wzs - viz. }’,rthaktva i.e. distinc-
tion due to separate space-points and Anyatva, ie. distinction:
based upon subjective analysis - and stating that Dravya, Guna
and Paryaya are not ‘prthak’ but only ‘anya’, He compares and:
showsthe relation between the two triplets of utpada-vyaya-dhrauvya
on on¢. side, and Dravya-Gupa-Paryaya on the other, by declaring:
that utpada and vyaya belong to Paryaya while Dravya is what
is dhruva or permanent in a thing,
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Kundakunda has applied tke theory of Paripama to his meta-
physics of Jiva, ‘Pudgala, and Kala. His remarkable -contribution,
however, lies in his philosophy of the Parinama of Jiva.

The introduction of category of Gunpa, in addition to Dravya
and Paryaya, as constituting reality made the later Jain writers
assume ‘two types of Paryayas viz. Dravya-Par},ayas and Guna-
Paryayas.

The later works of the Tarka—period attempt to apply the
doctrine of Parinama further to Dharma, Adharma and Akaga,
and in that way make it a universal principle. In this attempt,
however, they have not shown the Parinamas of these Dravyas
as such but through the Parinamas of Jiva and Pudgala. This
difficulty is due to the peculiar view 6f the nature of Dharma,
Adharma and Akada which are all—prcvadmg and indivisible
wholes. :

The application of Paripama to Dharma, Adharma and
Akzasa compelled the Jain thinkers to relate properly the concepts
of Kriya and Parinima. Sometimes they would take kriya as
a wider concept and understand, movement of a thing in space
(Parispanda) and material change in time as two types of kriya..
Sometimes theyi: would bring these two, viz, Parispanda  and
Parinama under Parinama, calling the former a Paryaya—visesa.
(cru‘izrfam) and thus understand Parlnama as a wider concept.

From a dlfferent point of vncw,'thcy would analyse Parinama
into two-types, viz. Prayoga and Visrasi -the first brought about
by sentient agency and the second by natural transformation gd.e. -
without the aid of any sentient agency).

The cxperience of the fact of human personality which is a
Paryaya and yet abides from birth to death, made the Jain
thinkers " classify Paryayas into- Vyafijana—Paryaya and: Artha- . :
Paryayd. As long as we can ‘Toughly indicate a Paryaya by ome --
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word, so long it appears as having a sort of abiding quality.
This type of Paryaya is Vyaiijana-Paryaya. The actual trans-
formation which goss on continuously every moment is the
Artha-Paryaya which is net cogmsable to ordinary intelligence
and therefore not capable of ,b-nig named. :

The theory of Parinama is explaincd in greater detail, in the
commentaries on the relevant siitras of the Tattvartha. What we
have to note is that the word ‘qgwia’ in the definition of nitya
(‘a{;mmaq‘q" facaq’ 1) which was ex plained objectively in the Tattva-
rtha-bhasya as ‘@i’ comss to be explained by Pajyapada,
Akalammka and Vidyananda as ‘geafssraggan’ on the basis of our
experience which vouches for the knowledge of recognition of the
identity in a thing. In the same way, Vidyananda adds that utpada
and vyaya refer to that which is the cause of the knowledge of
difference, — ‘This is different from that, i.e. the previous one’.

Siddhasena, the commentator of the Tbh., explains utpada
and vyaya in terms of mauifestation (aﬂquﬁa) and non-manifesta-

tion (fqvwa) like the author of Yuktidipika and Vacaspati.

Lastly, the Jain thinkers of this period, defend the doctrine
of Parinama on various grounds and try to answer the objections
of the rival schools of thought. This is done by showing how
the principle of causality, the facts of memory and recognition
and dogmas of kartrtva, bhoktrtva, sukhaduhkhanubhava, bandha,
moksa etc. - which are the accepted postulates of almost all the
darsanas - will not hold good on the assumption of absolute perma-
nence or absolute changs without anything abiding. All these postu-
lates, avers the Jain, can be properly explained only on the accept-
ance of the doctrine of Paripama, i.e. utpada, vyaya and dhrauvya.

To conclude, the Jain analysed reality, first into Dravya and
Paryaya and then into Dravya, Guna and Paryaya. The relation
between D:avyaand Paryaya (i.e. the state of Dravya) is explained
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by the process of Parinama. Here too, Parinama has the same
meaning as given by Yaska.

The Jain assumes five or six ultimate entities — Dravyas. All

these have their Paryayas through. Paripama. Tl;us, in Jain nhllo-
<sophy, Parinama is a universal prmc:plc, applying to the “whole

-of reality.



CHAPTER X

SAMKAYA-YOGA AND-JAIN-A COMPARISON

Philosophical

Both the Samkhya-Yoga and Jain seem to have followed:
Yaska’s definition of Viparinama in their doctrine of Parinama,.
ie. they have viewed the world-process as change in an abiding.
entity or entities (faafeoray gerseaanrTea aearfemed, 1)

Umasvati analyses the Parinama nature of reality into utpada,
vyaya and dhrauvya. Vyasa defines Parinama as stgfeqaeqy zomex

qagafaasY gui-aqafa: | These two  views afe, in substance,
identical.!

Vyasa has analysed Parinama into Dharma-Parinama, Laksana—
Parinama and Avastha-Parinpama. The Jaina has not analysed:
Purinama in this way. Nevertheless, these become expressed in
his Dravya-Paryaya and Guna-Paryaya. Every Dravya-Parinama
(such as a pot in the case of Pudgala and manhood AT in
the case of Jiva) and Guna-Paryaya (such as darkness or yellow--
ness in Pudgala and Jhana-paryaya in Jiva) of the Jain represent
- Dharma-Parinama or change of aspect. When the same is viewed
from the standpoint of its time-variations of past, present and
future, it is Laksapa-Parinama. The oldness and newness or
‘tivrata-mandata’ (fraar-Haqr in the case of Jiva) which a Dravya-

1 Cf Yuktidipika:
ageAlsal qEgIRY IS | gedET=Aqr  gdk aferm: @
I9qF 11 on Ska. 16
and Sloka Varttika ; qdeaWTaaf eI ToIEEATIIET  ZEARATALIRIL:
qform: @ @a qaf: |
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Paryaya or a Guna-Paryaya suffers as a result of time-process is:
its Avastha-Parinama. This Avastha-Parinama, it must be noted,.
is possible only in the Vyaiijana-Paryaya of the Jain which abides . :
for a certain length of time. There cannot be such Avasthz-
Parinama in the Artha-Paryaya as the latter is momentary.

Both the Samikhya and the Jain understand- Parinama as a:
wide concept including the material change in time (Aparispandi--
tamaka-parinama)as well as physical movement in space technically
called Parispanda. Both of them, sm;netxme:sA bring ‘these two kinds-
of changes under two typss of Kriya, viz. qfcorarfensr fxar and’
gftegatfinsr f¥ar. In the Jain view, the Parispanda is possible only:
inJiva and Pudgala, as each Jiva and Pudgala i.e. atom is limited
and therefore capable of movement. In Dharma, Adharma and
Akaga which are indivisible wholes and pervade this loka (i.e. the
universe), there is evidently no scope for Parispanda. In the
Samkhya, Parispanda has to be negated 'in Prakrti which is one
homogeneous whole and all - pervading. It becomes possible in
the different products of Prakrti, from -Buddhi onwards, which
are limited compared to their cause, the Prakrti.

There is, however, one difficulty in understanding Parispanda
in the Samkhya, viz. that it has to be visualised - without Akasa.. '

‘vijﬁanabhiksu felt this difficulty and hence he clarified that-
Prakrti subsumes Akaga. But this interpretation, as already seen,
is not vouchsafed by the older Sarkhya texts which derive Akaga
from the Sabda-Tan—matra, So we must understand Parispanda in-
Samkhya before the production of Ak&sa as something which is
possible without Space. For the ‘Jain, however, : there is not such:
difficulty as Akaga is accepted as an underived entity,

The Samkhya and Jain- show certain affinity in regard to the
concept of Kala. The Samkhya does not rcccgmse Kala as an
independent entity. It is only an aspect of Prak:tx ie. 1dent1cal¥
with the parinamas of Prak;-tx A moment is identified with the-
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-unit of change of the Gupas. In the Jain system, there are two
divérgent views on Kala since the Agama period. One regards it
:as an independent entity, a sixth Dravya while the other identifies
it with the changes of Jiva and Ajlva The second view is similar
to that of the Samkhya. ot

Next, the Samkhya-Yoga view of the regulation of Parinama
from the point of view of 2wy (place), e (time), sr1< (form) and

‘fafra (extraneous cause) finds a certain parallel in the Jain view
according to which the Parinama of every object is conditioned
by z=r (substance), & (place), Ter (time) and wry (the essential

characterstics which constitute a thing). This is illustrated by
means of an illustration of a pot, in the Raj. V., thus :- ar
T2 7 EIAT JAY T TART | 307 TFAAT A TFALAFIA |
 FEA ATAARATAT AN | WA qgRaT  Areaead (or
WA THATFEAT) | pp. 180-182 <From the standpoint of sub-
stance, a pot is produced from the earth and not from the water.
‘From the standpoint of place, it is produced here (i.c. at the
particular place where it is produced) and not elsewhere, in
‘Pataliputra etc. From the standpoint of time, it is produced in
the present (and not in the past or future), From the standpoint of
‘bhava, it comes to have the qualities -of mahat-parimana and
not the alpa-parimapa (or it comes to have the qualities of
tedness etc.)’ We have already explained the Samkhya-Yoga view
in this respect and so, here, we do not give it again.

The causal theory of the Samkhya is the Satkaryavada which
is deducible from the doctrine of Paripama. It means that the
.effect pre-exists in the cause and is only manifested by causal
.operation. There is no new creation or production of the effect
:as such.The Jain, even though accepting the doctrine of Parinama,
.calls his causal theory Sadasatkaryavada, i.e. the effect is both
pre-existent and' pre-non-cxistent. It is existent in so far as it
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potentially pre-exists in the cause and non-existent in so far as.
its actual manifestation is a novel emergence. Thus the Jain too-
in the way of the Sarmkhya regards effect as manifestation of the

abiding entity but the phrase Satkaryavada being suggestive of”
‘Ekantism’, the Jain asan ‘Anekantist’ brings in Asat along with.
Sat. He also seems to be influenced by the Vaisesika logic which.
emphasises the newness of the effect, though he would not regard:
manifestation as new creation in the Vaigegika sense. For the
Samkhya too, it must be noted, the manifestation js (srfwsafw) non--
existent '(srg) and is brought about by the operation of the

Karakas but he does not use the term Asat, Vidyananda in his.
Agtasahasri draws attention to this by stating that the Jain view
is really meant by the Samkhya even though he does not profess
it and that the Sarnkhya cannot maintain his Satkaryavada in an.
absolute sense without stultifying his whole scheme of metaphysics.?-

The differences in the application of the theory of Parinama-
between the Samkhya and the Jain are due to their differénces
of view regarding the nature, number and derivation of the original:
entities. The Samkhya analyses reality in two ways. One, on the

2 - gafawiaer  FEIfaF@RIfAaIEaNRd, @ g erfdy 3g
Frgarfaaial a1q ? qasged SA=aAHAMIUgIRe 3fq 37 afg
srraq 1w Ay A qaderfafifa casfaawantay | a9 qenfy
mafadfgaes a7 o srcufaaiarataad afy qeramagaa-
sqaitaataradtraaacarr sarfag gerafasia: g sarfasia-
ENTAFTETE AETANTATFTUAIRET THIAET  THATAAALEAAT-
waaedfa Jqafg qw aﬁrwramﬁﬁwwaw aq: Farfasia
of | qegeiferaly, sufaqueemTarcenfai eI | 7 weeT-
WATHENGAF: TFT: G, FAAMATAGIA 1 a9 gerAqfomaaar-
i eTfem FIAZATNGY | T T TTHATGASALATTFTRIT-
orsATrAGF eatfefa gFd quord | AR ANTEEATT® a7 § g7 ar--
wra: fag:, se v BT mm-arzw QerTaTgRITREATfaNiT
gfy ATaIRARFTOTA | ASS. p. 104
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principle of ‘Sentience’ (%EH) and ‘Non-sentience’ (=) and the
-second way is to.view_reality as Parinami and Aparipami or
Kaastha. He identifies the sentient with the Katastha and all
-change physic:i and mental is relegated to the Non-sentient i.e.
the Praketi. The Jain dudlism accepts the first principle of
.division only, viz. Sentience (Jiva) and Non-sentience (Ajiva) and
rejects the second. This is the fundamental difference between the
‘Samkhya and the Jain. The latter regards the soul also as under-
.going Parinama. For him, all reality - Sat has the characteristic
.of utpada, vyaya and dhrauvya and so both the Jiva and Ajiva
smust possess this charactcristic.

Next, the Samkhya regards the transforming Prakrti as res-
ponsible for all changing phenomena. To make his cosmology
‘systematic, he first derives in a fixed order the twenty-three tattvas
from Prakrti and then regards all phenomena as the result of the
.qualitative and the quantitative combination and separation of the
twenty-three tattvas. The primary derivation is, in Samkhya phra-
seology, called Tattvantara-Parinama; while the subsequent pari-
nama is called Dharma-Laksana-Avastha Parinima. For the Jain
it was not necessary to have Tattvantara-Parinima because he
starts with the five or six Tattvantaras as fundamental and unde-
rived entities.. The Jain is really a pluralist because in addition
to the category of Jivas, he assumes -four underived Ajiva catego-
ries viz. Pudgala, Dharma, Adharma and Akaga. He explains all
psychic phenomena as resulting from the parinamas of Jivas, all
material phenomena, from the parinamas of Pudgala, consisting of
infinite atoms, while Dharma, Adharma and Akasa make possible
the movement ( qfa ) static'ty (&qfa) and occupation (¥rg)

- gespectively of Jiva and Pudgala.

As just said, the essential difference between the Samkhya

and the Jain lies in:the fact that the principle of Parinama is
not applied to Purugis by the Samkhya while the Jain would
apply it to both Jivas and _Ajivas. From.this .difference ensuc
various differences of view bstween the Samkhya and the Jaix.
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The denial of Parinama in the Purusas has made it highly
difficult for the Samkhya to relate them to the changing Prakyti
and has prevented them to play any substantial role in the world
~phenomena. In fact, Prakrti, having the inherent power to change,
could very well function in the absence of such Purusas whose

~ existence, however, makes the natural movement of Prakrti teleo-
" logical. This is difficult to grasp because we are accustomed to
associate purposive activity with sentient beings.

Another consequence of this assumption is that jfiana, bhoga,
‘bandha, moksa etc. which appéir as of Purusa become really so
many transformations of Prakrti. Purusa is never bound and there-
fore has never to be free. He merely witnesses all the transforma-
tions of Prakrti. Thus, in Samkhya, truly speaking, bandha and
moksa are ‘the transformations of Prakrti.

The above difficulties do not confront the Jain. The applica-
tion of Parinima to Jivas enables him to smoothly relate the
two, viz., Jiva and Pudgala, and explajn their mutual influence
and inter-action. The Jain theory of Parinima which in the case
of Jiva takes the form of bhava—karma and in the case of Pudgala,
dravya-karma, makes it possible to attribute jiana, bhoga,
bandha, moksa etc. to Jivas directly. Thus the infinite variety of
phenomena and their significance to Jives as objects of knowledge,
enjoyment and as objects from which Jivas have to be free are
consistently explained by the Jain theory of Parinama.

The only difficulty that the Jain will have to face is that, if
by definition, Jiva and Pudgala are fundamentally different frem
each other, how the transformations (parinamas) of the one can
ever be related to those of the other. In the case of the Samkhya
there is no such difficulty because the Purn;as and Prakrti are
always distinct from each other and never come in real contact.
The bhoga and mokgsa m the Puruga are always aupacarika (i. e.

_ only a way of speaking). ‘

The Samnkhya is thus- -metaphysically in a stronger posmon
while the Jain’s position is empirically more comprehensible.

—~
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. Historical
Many divergent views are held by scholars on the question
of the nature of ,pre-i’gvarak;gga/ Samkhya.

According to Garbc,/fﬁe Samkhya was thought out by one
seer as a complete and well-knit system, such as we have in
Tgvarakrpsna’s Karika, in non-Brahmanic circles, in pre-Buddhist
period.® This original Samkhya came to be perverted in the
Upanigads and the epic, the Gita, and later still in the thejstic
Yoga and the several sectarian Puranas; but, in spite of such
deliberate attempts outside, the doctrine in its own school was
maintained singularly unalloyed, all through its long career exten-
ding over more than a dozen centuries.

Jacobi* assigns the origin of the Samkhya to 800 B. C.
approximately and before 500 B. C. it became fixed up in a system-
atised form which agreed with the classical form in being dualistic
and atheistic but differed from the classical in other details such
as the following :- (1) The ‘pre-classical’ Sarkhya, as differing
from the later system which has only a metaphyical interest, had a
didactic and practical purpose, being addressed to the masses
rather than to trained dialecticians. (2) Its original dogma of
Satkaryavada or the continual reality of the products sub specie
aetenitatis was more allied to the contemporary Jain doctrine of
the indesructibility but qualitative indefiniteness of matter, rather
than to the Vedantic ‘satkaranavada’, with which it later came to
be identified. (3) It did not fully develope the doctrine of the
three-fold pramanas right from the very start, (4) The similarity
between the Sammkhya and the Jain view as regards the nature of
matter, the size of the individual souls, belief in Karman and

3 ‘Die Samkhya Philosophie’ first edition, 1894, second edition 1917.
(As Prof. Belvalkar has noted in History of Indian Philosophy, Vol.
II. p. 414).

4 cf. His two reviews of the two editions of Garbe’s book in ‘Gottingen-
sche Gelehrte Anzeigen’, 1895, pp. 202-211 and 1919, pp. 1-30.
of, also ZDMG, Vol. I ii, pp. 1-15, other smaller papers contributed
to ‘Kuhn Festschrift, Lichtdes Ostens,” etc. (Prof. Belvalkar, p. 416).
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transmigration, the doctrine of Ahifnsa etc. suggests an origin of
both these systems, by degrees, from out of a common cultural
and philosophical heritage. (5) The pre—classical Samkhya, so far
from making a tirade against the Srutis, endeavoured to interpret
them to support its own views, as seems clear from the data in
the Brahma-siitras.

Oldenberg’s view differs from those of Garbe ond Jacobi.”,
He sees the beginnings of the Sarkhya in the Katha and especially
the Svetagvatara Upanigads. His pre-classical Samkhya is a
triune-unity as set forth in the first chapter of the Svetagvatara,
Lastly, seeing that the Samkhya of the Katha and the Sve.
Upanigads affords a close similarity to the Samkhya of the Gita
and the Epic generally, Oldenberg is not ready to regard the ‘Epic
Samkhya’ as belonging yet to the formative, pre-classical stage,
because the Epic invariably speaks of the Samkbya as well as the
Yoga as two systems of long standing (qmaa) He would go so
far as to regard the Epic form of the system as one self-consistent
line of development taken by the ‘original’ Samkhya, just as its
classical form with its pronounced dualism and its negation of
the Absolute may very well have been another independent line

of development.

Dr. Belvalker,* ,afterv criticising these different views,
endorses in the end the view of Oldenberg.

Dr. Keith’” also seems to incline more to the views of
Oldenberg. According to him the classical Sarnkhya is a natural

-

5 cf his ‘Dic Lehre der Upanishaden and die Anfange des Buddhlsmus
1915,

Also ‘Zur Geschichte der Samkhya-philosophic’ in NGGW, 1917, pp.
218-253. (Belvalkar, p. 418).

6 History of Indian Philosophy, Vol. II, p. 426,
Samkhya System, p. 52-53. -
12
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growth from the philosophy of the Upanisads which show traces
of the Sarkhya doctrine.

At the outset I may say that owing to lack of sufficent
cvndcnce one cannot come t6 a definite conclusion on any one
of the above views.

I shall, however, try to put forth my hypothesis which,
though not agrecing entirely with any of the views stated above,
finds support piece-meal in them.

The Samkhya that is known to the darsanic tradition of
India is the Samkhya of T§varakryma. It is dualistic, ‘parinamistic’
and atheistic in its philosophical outlook. The Indian dargaaic
tradition takes no notice of those Sarhkhya ideas of the Upanigads
and the Mahzbharata which differ from the Samkhya of
Tévarakrspa.®

Let us consider first the evidence supplied by the Karikas
of Tjvarakysna, According to Ka. 69, 70, 71, 72, the tradition which
Tévarakrgna has followed and the works which he has summarised
are as follows, ‘This abstruse knowledge for the fulfilment of the
purpose of the Spirit, wherein the origin, duration and dissolution
of beings are considered, has been expounded by the Great Sage
(Paramargi). The Sage imparted this supreme purifying doctrine to
Asuri, who taught it to Pajicasikha who elaborated the doctrine.
Handed down through a long tradition of pupils, - it has been
briefly written up in Arya metrc by Tévarakpsna. The subjects
that are treated of in the ‘Saptati’ are those of the complete
‘Sagtitantra’ excluding illustrative tales and omitting the doctrines
of other schools,®.

8 Sarvadarianasamgrsha of Madhaviéciarya and Saddarsanasamucaya of
Haribhadra.

9 qurdarAfAg o qxafern aneatEg

feraquafosremhiray ax  saram o
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From this onc may reasonably conclude that the tradition
and the works referred to by Tévarakrsna must have held the views
which are reflected in the Karikas. We have no reason to doubt
this tradition which would carry the Samkhya of Tivarakrsna to
earlier centaries. Whatever else we may say, we cannot deny that
there was an earlier Samkhya school which held the views embodied
in the Karikas.

Tévarakpsna docs net mention the name of the Scer of his
system, whom he refers to merely by the word ‘Paramarsi’. This
‘Paramarsi’ is identified with Kapila by the commentators.1® This
Kapila, as already said, may be regarded as historical and placed
in the century preceding Buddha.!!

aFaferas AfTOEASERT ST |
aafcfy qefiram 7 % agar &4 349

faszrdazarssnadigersas  Jagmifa |
dfacqmdgafaar awfaam fagrag o
- gegeat fed Bsatedsal: eeren wfsearew |
arerfasifacfzar: amefaafaamafe n

16 It may bz noted that Sankaracarya distinguishes the Kapila of
Sarikhya from the Kapila mentioned in the Sve. Up.

31 ‘Therc seems to be no reason to doubt that Kapila was a real (human)
philosopher, and not a mere shadow of a divinity’. Hopkins, The
Great Bpic of India, p. 98.

As regards the antiquity and authority of the Samkhya thought, cf.
p. 50-51

“Besides the tradition recorded in the Buddhacarita that the Buddha
hiad his schoeling under Alara Kalama lends additional support to
the thzory of its pre-Buddhist origin. The anitquity of Samkhya
philosophy is further attested by the fact that the fundamental dectrines
of Samkhya School have been claborately criticised in the Nyiya-
Satra and the Brahma-Sitra,... In Aévaghosa’s Buddhacarita also,
similar Samkhva doctrines have beemexpounded. In the Ahirbudhnya-
Samhiti also we find a representation of Samkhya dectrines with
aecessary adaptations and variatinos.” ‘ The Sarnkhya-Yoga® by Dr.
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Another important point to be noted is that T¢varakrsna puts
on a par the Srauta (anusravika) remedy with that of the empi-
rical (drstavat) so far as the achievement of the final goal is con-
cerned. This attitude towards ‘Sruti could not have been an
innovation on the part of Tévarakrsna. We must regard it as the
attitude of the original Samkhya thinkers. This would go to show
that the early Samkhya tradition was not completely bound down
to grauta tradition and was independent enough to differ from
the Srauta tradition, at least from its karma-mimarsa.'?

If this were the only evidence, the question would have been
easy to settle, but we find the Samkhya ideas referred to in the
Upanigads and the Mahabharata. The Mbh. mentions three types
of Samkhya, two of which derive Praketi from Brahman, Visnu
or Narayana. These are decidedly theistic in their outlook. One
of the schools of twenty five categories, agrees with Kapil-
Sarhkhya,

This complication has given rise to the controversies noted

Mookerji, a chapter in History of philosophy, Eastern and Western,
p. 243.

12 Again in Mbh. X11. 268. 6-10 ‘Kapila  appears as a teacher of uner-
thodox n_on—injury and maintains to the end (so that his view is
presented as really correct) that not the Sacrifice of animals but the
“Sacrifice (worship) of knowledge” is the best.’ Great Epic of India,
Hopkins, p. 99, ’

Also cf. Gita II. 42, 43, 44 wherein the Jiana-less ritualists are
condemned by the Samkhya-Yoga. gifaai. afsqqi s Yagwafa-
- ofigq: ) ITEEA@T: 9 AFGEEfE afEa: nYU FETREE: &6 -
o1 FeawREasery | Penfadsaga weadafs sfeonovy o
v With reference to the Sﬁrgnkhya and Yoga in the Mbh S. K. De says
that ‘the Yoga was perhaps more orthodox, but the Sarhkhya is the
philosophy of knowledge par excellence which did not adhere strictly

to traditional views’. )
History of philosophy, Eastern and Western, (p. 87).
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-above, about the original Sawkhya being theistic or atheistic,
monistic or dualistic,

Under the circumstances, the only proper way seems to be to
rely upon the tradition of Isvarakrsna for the history of his
darsana and explain the occurrence of Samkhya ideas in the
Upanisads and the Mbh. on that basis. It is possible to do so in
the following way.

‘Even though all the darsanas claim to be complete systems,
yet each one of them is known to the Indian tradition for its
particular contribution. Thus, Piirvamimirsa’s contribution lies
in-its rules of interpretation and the doctrine of Karma, while
Vedanta is koown for its Adhyatma-vidya. One goes to the
Vaigesika dargana for the theory of atomism and the theory of
causation involving agency of God. Nyaya darsana’s main object
is to teach the means of valid knowledge. The Yoga-school
teaches ethical psychology.

Viewed thus, the Samkhya dargana is more or less synony-
mous with its doctrine of the Gunas, and its doctrine of Utpatti,
Sthiti and Laya of the world ie. its cosmology. These ideas of
the Samkhya school appealed most to the thinkers of India and.
so whenever cosmological ideas are alluded to in the Upanigads,
the Mbh., the Smrtis and the Puranas, they bear the impress of

~ this Samkhya thought. They are sometimes specifically called
Samkhya and Sometimes merely incorporated as common property,

As noted above the Upanisadic monism explained the
world-phenomena in two ways; the one adopted by Yajia-
valkya which regarded the world—phenomena as chimerical and
the  other which regarded them asfeal and explained it in such
Upanisads as the Sve. by having recourse to Samkhya ideas
expressed in such words as Aja, Mays, Prakrti, Pradhana etc.
However, the Upanigadic thought being monistic, this Pradhana,
Prakrti, etc,, would be looked upon as the ‘creative aspect of the
first principle, Thus, the Upanisadic- thought which is developed
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in the Mahabharata, remained true (o its original inspiraticn of
monism and to support its (i.e. Upanisadic) cosmology adapted
the cosmological ideas of Samkhya, with which the latter must
have been identified amongst thinkers. We would nct, therefore,

agree with the opinion of thosei® who regard the Samkhya in
the Upanisads, the Mbh., the Smrtis and Purinas as mere perver-
sion of the classical Samkhya or with the opinion of thosef*
who regard the Kapila Samkhya as derived from the Upanisad-
Mbh. view. We would rather regard these Samkhya ideas as
adaptations of the classical Samkhya, The Samkhya proper
remained true to its position of dualism, ‘Parinamism’ and atheism1>
just as the Vedanta remained true to its Upanisadic monism,

Whether Kapila-Samkhya had some affiliation with any of
the numerous early Vedic schools or whether it was like the
Sramana sects, a school of non-vedic Parivrajakas, we cannot
definitely say, though TIsvarakrsna’s contemptuous reference to
‘anusravika’ in the Ska. and other such references in the Mbh.
and the Gita (noted above) leave room for the possibility that in
the beginning, it might have been nen-Vedic.

As we have seen, these two schools (viz. Samkhya and Jaina)
have many points of agreement between them such as (i) the
dualism -of sentience (cetana) and non-sentience (jada); (ii) the
infinite number of purusas; (iii) the explanation of world-pheno-
mena through Paripama and achievement of salvation through

13 Garbe and Jacobi.

14 ' Keith.

15 The fact that the Mbh. mentions a school of Samkhya agreeing with
that of Ifvarakrspa and the express statement of the Mbh. that the
Samkhya unlike the Yoga, does not believe in a supreme personal
God, point out that the dualistic and atheistic Samkhya had its exis-
tence then. The statement in'the Mbh. of the (enial of Iivara by the
Samkhya (Mbh. Xil1. 300) scems to indicate that it might have ‘been
atheistic fro- the beginning.
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discriminative knowledge (viveka-jfiana, bheda-jfiana). Their
outlook of life that it is nothing but suffering in the last analysis,
is also common.

The fundamental difference, however, lies in the concept of
the nature of Purusa and Jiva. The Samakhya purusas are, as seen
above, kitastha-nitya i e. not undergoing any change, whereas the
Jivas, in Jain phl]osophy, undergo Parimama.

From these similarities and differences, we cannot say whether
one was derived from the other, Historically, if we place the rise
of Samkhya in 800 B.C, as some scholarsT¢ do, we have also to
take into consideration the historicity of Paréva (800 B,C.) which
is now generally accepted. Thus the question of derivation of
one from the other must remain unsolved till some new evidemce
comes forth,

However, one consideration may be put forward. Jainism
might represent the more primitive outlook, which regarded the
Jivas also as changing like other material things. The Samkhya
view of relegating all change to one entity, viz. Prakrti and
regarding the Purvgas as absolutely unchanging is philosophically
more advanced and, therefore, might have been a later view.

However that may be, it appears that earlicr than Yaska,
there must have been a school of Parinamists, whose concept has
been explained in the Nirukta. This school of Parinama-thinkers
might have been the original inspirers both of the.Proto-Samkhya
and Proto-Jain thinkers-Jaina thinkers who were in the habit of
looking at things as the Paryayas of some original entities, especially
of onc and the same Jiva becoming manugya, tiryafica. naraka etc.

e /‘) v ‘

The attempt to find out whether these Proto-Samkhya and
Proto-Jain Parinama-thinkers were Sramanas or Vedic Brahmanas
is again bound to be futile for the simple reason that there is no
ev1dence whatsoever to decide this issue. ‘

15 Jacobi, Studies in Jainism, p. 80. - -



APPENDIX

AGURULAGHU

-

o . P .
The term ‘agurulaghu’ is technical in Jain philosophy. It
seems to have been used in more senses than one.! '

Firstly, it is used in the karma-¢astra in two ways--one,
one of the varieties of Nama-karma (aplmmm) which itself is
one of the kinds of eight basic Karmas viz. Jianavaraniya etc.
and the other, as an attribute of the soul, obscured by the Gotra~
karma, On account of the ‘agurulaghu-karma’ the soul comes to
possess a body which is neither too heavy nor to light to do any-
thing, i.e. a normal body, capable of carrying on the requisite
functions in life. o

'Next, the attribute ‘agurulaghu’ is regarded as one of the
eight attributes of the soul viz., jiana, darfana, caritra, etc. which
are supposed to be obscured or veiled by the respective karmas
viz., Jianavarapiya etc. This particular attribute is said to be
obscured by the gotra—karma as a result of which the soul comes
to be looked upon as high (i[%) or low (s as regards its birth,_
family etc. In reality, however, all the souls are alike, neither
high nor low. When theﬂgotra—karma is annihilated, this attribute
‘agurulaghu’ of the soul manifests itself.2 Thus, the ‘agurulaghu’
here indicates the inherent similarity of all the souls.? '

1 cf. Tsa VIIL 12. Gujdrati edition by Pt. Sukhalalji. p. 335.

2 The eight attributes, on the annihilation of the eight kinds of karmas,
fully manifest themselves in a soul. These are then called the eight
attributes of a siddha. .

3 Cf. Tattvartha Sitra - Gujarati Edition, p. 400. It may be . noted that
the term ‘agurulaghu’ is also used in a purely spirsitual sease with
reference to Jiva. That soul who is - engrossed in sinful activities,
viz. violence, falsehood, stealing etc., is called ‘guru-karma’, while
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- The third usage pertains to our ordinary notion of heavy
weight and light weight. That which is heavy and has a tendency
to go down is ‘guru’, e.g. stone etc. Laghu is light, like smoke
etc. ' whose nature is to go up. Vayu is called ‘gurulaghu’, as it
‘tends to move across. That which is neither light nor heavy is
‘agurulaghu’ as for instance, Aka¢a. Thus, ‘agurulaghu’, here,
signifies the negation of the different degree of lightness and
heaviness of weight, From this point of view, all the ariipi incor-
‘poreal Dravyas viz., Jiva, Dharma, Adharma and Aka¢a are called
<agurulaghu’. In the ripi Pudgala, atoms and those subtle mole-
cular aggregates (skandhas) which possess four kinds of touch are
called agurulaghu, and the rest of the rapi substances, viz., the
gross molecular aggregates, possessed of the eight kinds of touch,
etc. are ‘gurulaghu’, Thus, the molecular aggregates which consti-
tute the Aadarika, Vaikriya, Aharaka and Taijasa bodies are called
‘gurulaghu’, while those which form the Karmana body, mind
and speech are ‘agurulaghu’ ¢

Now, of the three usages given above, the first twe, as can
be seen, refer specially to Jiva and karma. Though the term itself
is negative (y+y&wy)its import is positive in these two cases. The
third meaning of the term, as applied to all the fundamental
Dravyas, seems to indicate the negative character of the attribute.

The question, now, is, whether the ‘agurulaghu-paryayas or
parinamas’, which are frequently referred to in the Jaina philoso-
phical literature, are to be understood as the Paryayas of this
attribute (as applied to all the ultimate Dravyas). The negative
character of the attribute, however, makes it difficult to under-
stand them (the paryayas) that way. So, what could be the meaning
of ‘agurulaghw’, as an attribute — undergoing Parinama - of all the

the one who refrains from them and leads a pious life is called
‘laghu-karma’. The liberated soul is beyond these two. Thus, ‘gurulaghu’
and ‘agurulaghu’, here signify the different degrees of spirituality. cf.
Bh. Sa. 1. 9. 73.

4 cf Bh. Sa. 1. 9. 74, and its commentary by Abhayadeva.
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fundamental Dravyas ?- We are— here ‘primarily concerned with
this ‘agurulaghu’,

Pandit Sukhalalji and Baraiya have attempted to explain it
as follows : ‘Each Dravya is Parinzmi in Jaina philosophy. In
. fact, Paripama is regarded /as/r.h(?)ery nature of reality. It is quite
likely, therefore, that each Dravya, being possessed of the inherent
power to change, may in the absence of a controlling factor,
transgress its limit of Paripama and change in such a way as to
give up its essential nature tawra, wrfa altogether and become a
totally different Dravya. Hence, in order to avoid this contingency,
this attribute agurulaghu scems to have been recognised, as
controlling and regulating the Parinama of e:ch Dravya and
thereby keeping it within its specific limits,’*

The above explanation was formulated, as Sukhalalji says,
without any textual authority in support of it, However, 1 have
been able to discover its corroboration, in Amrtacandra’s commen-
tary on the Paficastikaya (st. 84 - Nirpaya Sagar edition and 91
in the Eng. edition) of Kundakunda. It is as follows : afy 5 a%:

e dopeEn e aersfreatEaaa aneatm-
afess: afaqmudsaq seeriaad fgiffadd: azr dfomae.....

Thus, ‘agurulaghu’ is that clement in the five or six ultimate
Dravyas, which keeps them in tiicir own natuie in spite of conti-
nuous transformation, To put it in modern terms, it is what
constitutes the ‘thatness’ of an ultimate entity.

5 cf. Tsi Gujarati Edition, p. 401, 402.
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