






































































































































































































































































3 SANMATI AND ITS COMMENTARY 117 

name "Sammati," though we had a doubt as to the 
propriety of it :-

(1) The name Sammati is heard from the mouth of 
almost every Jaina scholar and Jaina monk; 

(2) The name Sammati is mentioned in most of the 

available manuscri.pts, and 

(3) The last of the scholars among the ,Jainas, 
Yasovijayaji, in his works, mentions the word 
Sammati, as the name of the present work. Even 
the ancient author of Swetambara and Digam­
bara sects mention the same name. 

Now the most important reason of altering this name 
Sammati, in the fi.fth volume, was this, that we came 
across in Dhanafijaya-nama~mala 1 the word Sanmati 
given as one of the names of l\fabavira. Since we came 
across this reference, all our doubts were set at rest, as 
regards the propriety of this word San mati, and we were 
·convinced that the real word ought to be Sanrnati instead 
of Sammati. The chief reason of this alteration was this 
that the word Sanmati is an epithet of Mahav'ira and 
thus connects the present work in a peculiar way with 
1Iahavira himself. 'fhe second reason was this that 
Sanmati literally means supreme genius, or a man with 
superior intellect. Now this meaning suggested by the 
pun rightly gives an estimate of the position of the 
present author in Jaina literature, The name 'Sammati' 
does not fit in so much with the work which deals the 
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principal doctrines of Mahavlra as the happy name of 
'Sanmati' which suggflsts the name of Mahavlra. 'rhis 
new reference in Dhanafijaya-N a ma-Mala thus satis­
factorily accounted for the stray mention of the word 
'Sanmati' in some of the manuscripts and we finally 
settled upon and adopted this better word Sanmati. 

A question here arisfls as to why this name Sammati 
came to be substituted for the right word Sanmati. The 

answer is obvious. The writer originally composed his 
work in Prakrta ; naturally the designation of the work 
was also given in Prakrta dialect. Now according 
to the rules of the changes of Samskrta words into 
Prakrta, the word Sanmati was changed into Samrnai. 

in Prakrta. As long as this name was current in its 
original Prakrta nothing was a miss ; but when, later 

on, the fashion of restoring Prakrta words to their 
original Samskrta forms came in vogue, the word Sam­
mai was changed to its original Samskrta form Sammati 
through mistake, but then this mistake instead of 
of bein~ rectified, persisted not only in speech but also 
in writing. Later on, authors. writing in Samskrtr.. 
inadvertantly retained this wrong word Sammati and 
this very word became a current coin in all later manus­

cripts. Sometimes, however, some scribe casually wrote 

the correct word 'Sanrnati' in one and the same manus­
cript, but most]y the wrong word came to be retained: 

in the manuscripts by those who did not know that 
the word Sanmati in Samskrta is an epithet of Maha­
vlra. In the Digarnbara sect, the name Sanmati as 
given to Lord Mabavira is current from .ancient times 
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and is quite well-known in some Jaina works1 • When­
ever, therefore, in Digambara literature this word was 
written, it was written generally in its correct form 
'Sanmati'. If this word Sanmati as an epithet of Mahavira 

would h>1.ve been equally popular and current in Swetam­
bara sect also, this mistake would not have arisen at all. 
The word Sammai in Prakfta and Sanmati in Samskrta 
thus can be finally settled as being correct on the evidence 
of the quotations found i_n ancient works. Now the word 

Tarka added to this word Sanmati is also quite well­
known and looking . to the subject-matter of this 
present work and looking to the high intellectual 
acumen of the present writer Siddhasena, we can 
say that it perfectly fits in with the present work. 
Now respecting this old tradition and popular regard 
shown to this word, we have printed the word Sammati­
Tarka in the first four volumes but subsequently changed 
it to Sanmati-Prakari;rn, a word already popular in 
ancient works and thns the title of the 5th volume is 
now 'Sanmati-Prakarar;ia.' 

In the 5th volume from beginning of the 3rd chapter 
the word Sanmati-PrakaraQ.a which is the correct word 
has been printed. But on the outer and inner front 
page as well as in the preface, owing to the fact that 
the old habit persisted, the word Tark has been 
wrongly printed along with the word Sanmati. The 
readers are requested to correct the word and read 
accordingly. 

1 See the first verse of Mah!l.vlracaritra as translated m 
Hindi by a Digambara Jaina, 
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The present work Sanmati is technically called a 
PrakaI'aQ.a. The commentator mentions this work as 

a PrakaraQ.a even from the very beginning. The meaning 

of Prakarai;ia is this:-

A Prakarai;ia is a work which is either written in 
verse or in prose, and it has for its subject-matter only 

one important topic. 

Name of the Comm. : From the mention occuring at 
the end of every chapter of the commentary, it is obvious 
that the commentator. named his own commentary as 
'l'attva-Bodha-Vidhayiui. The commentator himself has 
used the word Vrtti instead of 'fika for his commentary 

on the text of Sanmati. From the stray information that 
we gather about this commentator Abhayadeva, it seems 
that the name of A bhayadeva was connected mainly with 
the work 'Vada-1\faharQava'. After giving serious thought 

to this. question we are convinced that the word Vada­
lv!aharQava occnring in connection with Abhayadeva is 
only other name given to his present com,mentary 'Tattva­
Bodha-Vidhayini'. This second name 'Vada-MaharQ.ava' 1 

in course of time, came to be given to Tattva- Bodha· 
Vidhayini by scholars writing panegyrics on Abhayadeva. 
The present commentary is re3.lly a 'Vada-MaharQ.ava', 
i. e. "An ocean of discussions" our decision on this point 
is mainly based on the following three arguments:-

L Whenever the mention of the works of Abhaya­
deva occurs, this pi•esent voluminous commentary 
Tattva-Bhodha-Vidhayini has never been referred 

1 Seep. 107 notes 2 and 3, and p. 108 note 1. 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

3 SANMATl AND ITS COMMENTARY 121 

to as being one among his works, but mention is 
always made of Vada-Mahara]'.lava only as being 
one of the works of Al>hayadeva. 

2. The name Vada-MaharQava perfectly agrees 
with the contents of this present commentary for 
the discussions occuring in the present commen­
tary are very lengthy and of a complex character. 
This name is, therefore, most appropriate, 

3. In Syad-Vada-Mafijari1 , and other works, there 
are many quotations, said to have been taken from 
Vada-MaharQava, which are found word to 
word in the portions of the present commentary. 

The present name Tattva·Bodha·Vidhayinl begins 
from the·word Tattva and as such is obviously an imitation 
of the names Tattva-Samgraha, Tattva-Vaisaradi and 
such others given to other famous works, 

(b) Language of the Text and Comm. 

The language of Text, is Prakrta. It is a com­
prehensive and a general form of Prakrta and not a 
particular dialect of Prakrta, such as either Saura·Seni, 
Magadhi or Paisaci, 

The nature of this Prakrta is not at all helpful in 
determining the date of this author. The reason is this 
that Prakrta was at the time of this author not a spoken 
or current bnguage. It was already obsolete in every day 
intercourse, and remained only as a language of 
philosophy and other such works. It had assumed a 

1 See S. T. p. 308 note 2. 
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stereotyped aspect. It could not. therefore, be said from 
the nature of thfl Prak:rta language that the author lived 
in a particular century. When once a language becomes. 
stereotyped, it is used by authors belonging to different 
centuries in exactly the same form. It is, therefore, not 
safe to in-fer anything from the Prakrta language of 
Sanmati. However, this much can be said that the fa.et, 
that the peculiarities of "Da'' and others freqnently found 
in the Prakrta Jaina works written and preserved in South 
India are not found in Sanmati, lends a colour to the 
belief that the work must have been written in North 
India or in the Western part of India. Most of the 
available manuscripts of tbis work have been found 
either in North India or in Western India. The 
commentators of this work are also found there; the 
frequent use of this work is also made by subseqnent 
works in these parts of India. It can, therefore, be 
inferred that the present works must. have been written, 
preserved and used in either of these too regions. 

Another question arises as regards the language, 
and it is this that, curiously enough among the avail­
able works of Siddhasena, Sanmati is the only work 

written in Prakrta language. All other works have 
been uniformly written in Samskrta. Now, is it possible 
that the author was inflnenced by the current fashion 
in his timef.! to write everything in .Sarnskrta and was 

the author directly influenced by his profound study 
of Samskrta language and literature r We think that he· 
was. It is a fact that whole of ancient Jaina literature 
was uniformly written in Prakrta, Among the availabl~ 
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ancient works in Jaina literature, only the works of 
Umaswati 1are the first written in Samskrta. Evidence is 
not available to show that the authors living prior to 
Umaswati wrote their works in Sarhskrta. Umaswati, 
therefore, may be regarded as the pioneer author who· 

used Samskrta in writing the works on Jaina philosophy. 
In course of time, the fashi0n of using Sarhskrta as a 
Janguage, to write Jaina philosophy in, became very 
popular and eminent works of J aina philosophy were 

written in Samskrta along with Prakrta. Siddhasena 
being born of a BrahmaJJa family was familiar with 
Samskrta even from his birth and moreover he was a 
close student of Samskrta literature especially the litera­
ture of Indian philosophy. After his initiation into­

Jaina religion Siddhasena studied Prakrta but all the samB" 
the original influence of Samskrta on him stood remained. 
It is. therefore, natural that most of bis works should be 
written in Samskrta. Sanmati is the only work that can· 
be considered at present as the work of Siddhasena 
written in Prakrta. But even in this Prakrta work we­
come across Prakrta words here and there that have been 
manifestly influenced by Samskrit words1 . 

The language of the commentary is Samskrta that 

had already its full development in writing philosophical 

works, for it was used for that purpose hy such great 
scholars as Sarikaracarya, Vacaspti ~'Iisra and others. 

1 For instance ~fct~f;;~~, fct~qT~, aTI'.'!i 0

'<l'l!J'i:fiTffl and 
other such words. 
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( c) The Style of the Text and comm. 
Style of the Text: The whole of Sanmati is written in 

verse. The metre employed throughout the work is Arya. 
The popular test of determining the date of a particular 
author is the critical study of the particular metres used 
by the authors in his works. But this test will not at 

.all be helpful in determining the date of Siddhasena. 
Though the authors preceding and succeeding Siddhasena 
have used Anu~tubh, Upajati and other metres in their 
Prakrta works, the most popular metre used in writing 
Prakrta verses from ancient times right up to the 18th 
-century has been the Arya metre. Looking to the very 

great popularity of Arya metre in Prakrta, one is led to 
believe that this Arya metre is more suited to the genius 
of Pra kfta language than all other metres; and it is 
because of this that the author has selected this particular 
metre here. It does not seem that his times have, in any 
way, influenced Siddhasena in making a choice of this 
metre. It can, however, be safely inferred that as 
U maswati got his inspiration of writing Sutra works from 

the Vidic scholari:J and writers preceding him, 
Di vakara also got his inspiration in writing philosophical 

works in verse from his predecessors. Siddhasena him· 
i3elf had before him as his model the verse-works such 
as Nagarjuna's Madhyarµikakarika as well as other 
Bauddha works, Vedic works such as Sa1ikhyakarika of 
Iswarakfi?Q.a and thP, famous Jaina works such as the 
Pravacanasara and Paficastikaya of Kundakunda. 

Style of the comm.: The commentary is written 
not in verse but in prose; Except the first few verse!il 
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containing the auspicious introductory prayer and 
stating the object of the work and three more verses­
containing the panegyric at the end of the commentary, 
the whole of the commentary , is written , purely in 
prose. Though there are some verses, here and­
there, scattered throughout the commentary, they 
do not belong to the author himself, but are taken, 

from other authors chiefly to corroborate his own view­
point. The style of prose as found in this commentary 
is as transparent and pregnant with meaning as the style, 

of the .works PrameyakamalamartaI_l9a and Nyaya­
kmnudacandra. In the Sathskfta literaturB belonging to­
Swetambara sect written before the 10th century, there is 
not a single work that can be said to be equal to this present 

commentary either from the point of style or substance. 
In the present commentary there is not that pompous. 
display of erudition and that bitterness towards the rivals­
which is found in the works written after the 11th 
century, 

( d) Volume [If the Text and Oomm. 

Volume of the Text: The volume of the text is. 
not as small on the one hand as that of Vasubandhu's.. 
Viwsika or Trimsika nor it is as. great as the Vi~e!?a­

vasyaka Bhaf?ya of Jinabhadra who succeeded Siddhasena, 
But it is of the Kundakunda's Pravacanasara neither­
too small nor bulky. 'rhe verses of Sanmati as stated 
in the introduction of the ·first volume are 167 in all. 
Really speaking, the exact number is 166. One 
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,more verse is found in the printed edition of the bare 

text as well as the manuscripts of the text, but it is 
not found in any of the manuscripts of the text with 
the commentary. This verse occurs before the last 
verse in the text and is clearly interpolated, for there 

is no commentary found on it. This verse pays reasoned 

homage to the doctrine of Anekanta and tender saluta­
tion to it. From the contents of the verse, therefore, 
it seems that some clever scholar who regarded the 
doctrine of Anekanta as his own favourite doctrine and 

who was attracted to this work on account of its pecu­
liar features and the importance of the doctrine of 
Anekanta discussed in it, composed the present verse 
and interpolated it in the text of Sanmati. The verse 
runs as follows ,_ 

~~ f.fUTT (!(J,(~ for qcffTU ~q!U ~ f~ I 

c!~B ~<fiil"i!!i~~~) UJlTI a1i!rmic1mB I 

"Salutation to the revered doctrine of Anekanta 
which is the preceotor of this whole Universe and 
without which the daily intercourse of human beings 

is not at all possible.'' 
The volume of the commentary is as big as 

25000 verses. Among the great works in the Swetambara 
or the Digambara works before the 10th century the 
present commentary is almost unparalleled in volume, as 

far as Samskrta works written therein are concerned. 

There is not a single available V edic Bauddha or J aina 
Sa1hskrta work on philosophy written before the 10th 
-0entury which contains matter as bulky as 25000 verses. 
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It is possible that the commentator Abhayadeva might 
have written this work in order to compete with his 
-contemporary or preceding writer·s and• must have an 
-ambition to occupy the foremost place among these 

writers in point of bulkiness of work. A gradual 

-development of the bulkiness of the Samskrta philo-
11ophical works in ancient India from the 1st century 
right up to the 10th century has its culmination in 

the present commentary. 

(e) Division of the Text and Comm. 

Division of the Text: The original text of 
Sanmati is divided into three chapters like Pravacana­

sara. It is not one continuous treatise like the Sarikhya­
karika. Three chapters are named as Kai;i<,fas in all 

the manuscripts of the bare text as well as those of 
the text with the commentary. The subject-matter 
of each kaQ<;la is not mentioned, but only the words 

first kiiQ<;la, second kaQ<;la and third kat;iQa at the end of 
chapter respectively are found in the manuscript. But 
in one of the manuscripts as well as in the printed 
edition, the first kaI).Qa is named as Naya kat;i<;la and 
the second kai;r.<;la is named as Jiva Kat;i<Ja but there 
is neither any general name kaI).<;la nor any particular 
name given to the third chapter. The name Naya kar;i<Ja 
as given to the first chapter. seems to be significant for 
indeed in that chapter there is a discussion of Naya, 
but the name given to the second chapter is absolutely 
wrong, for· in that chapter there is no discussion at 

all of Jiva ( category of living beings ). In it the main 
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discussion is with · reference to knowledge. · If, therefore, 
any name can at all be given to that chapter it should 
be J iiana · KaQ.~i:l or U pa yoga KaQ.Qa. Now looking to 
the fact that there is no particular name given to the 
third chapter, it seems that the original author did not 
assign any particular names to these three chapters, but 
afterwards some other person gave these significant 
names according to his own ideas as to the contents 
of these chapters and might have committed a blunder 

in assigning the name of Jiva KaQ.Qa to the second 

chapter or it might be a mistake of the soribe. It is 
difficult to say whether any particular name was given 
to the third chapter or if at all it was given it later 

on slipped away from the .subsequent copies of the 
manuscript. In order to decide this point many manus­

cripts ancients as well as modern must be collec­

ted and comparatively studied.. The three particular 
names given by us to the chapters, as Naya Mlmamsa, 
Jfiana Mimarhsa and Jfieya Mimalhsa in keeping with 
the contents of the chapters, will be found in the present 
edition. These names are given in order to make clear the 
contents of the present work. 

'rhe designation Kai;ig.a is found given to sections in 
Vedic works such as Atharvaveda, Satpatha brahma1,1a.and 

others and also to the chapters of RamayaQ.a, the ancient 
Hindu epic. The word Ka1p;la seems to be reminiscent of 

the forest life of the ancient Indians. In the whole of 
the ancient Jaina literature, there C:.oes not occur the word 

KaQQa as applied to the chapters of any work. The first 

use of this word in the sense of a chapter of a work is, as 
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far as we know, made by Siddhasena. .Acarya Hema­
candra, divides his Ko~a into KaQ<}as ( i. e'. chapters } but 
it is an obvious imitation of ,other Ko~as existing in his 
times, such as A.marako~a Trikan<;lakosa and others; The 

Prakfta of KaQQ.a is KaQ<J.a or Kai;i.<J.ayam and the approxi­
mate word for Kal}Qa in Prakrta is GaQ.<J.ika a word said 
to have• been used for the chapters of the 12th Jaina Aiiga 
named Dr~tivada, a great work which is no longer extant. 
GaQQika. can be transformed in_ Kai;iq.ika, in · Samskrta. 

This word KaQ<}ika is found t€> have'beeri used for some 
ol the chapters of U pani1?ads and other works. The word 
GaQ<J.ika, therefore, as applied to some of the chapters of 
the famous work Dr~tivada is an obvious imitation of 
the word KaQ<J.ika found in ancient· Vedic · literature, It 
cannot be traced. to the word Ka.tJ<;la in Samskrta. 

, The whole of Sanmati is called Sntta and every Gatha 
by itself, is also called · Sutta. This word Sutta is well­
known -both in Prakrta as well as in Pali. At present 
every Jaina scripture is called one continuous Sntta, · for· 
instance, .Acaranga Sutta, Siiyagac;Ianga Sutta, ·f!tc, But· 
the word Sntta as applied to the small chapters of a· book,­
was quite well-known from ,remote times, for instance. 
out of the Pitakas in Pali, no complete work is called 
Satta, but the different chapters of the whole book are,: 
known as Snttas ; for instance, Brahmajala Srttta, Sirhha­
nada Sutta, etc. The form Sutta in Prak:rta and Palf 
has for its original either the word Sfitra or Siikta: · The· 
word s·utta, as used in Buddhist as well as in Jaina: 
literature, has been rendered by the commentators into 
the Samskrta word Siitra.: Nowhere in Batiddha or Jaina 

9 
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literat11re the word Sutta is found to. have been traced 
to the . orig,inal Sarhskrta word Siikta. But in the .Vedic . 
literature which is entirely written in Samskrta the word 
Sukta ~s well as fHitra is used, in its original Sa:rhskrta 
form, from remote times. ln Vedas, the most ancient 
literature of the world, particular chapters of Mai;i(jalas of 
some particular size have been given the name of Siiktas 
'Yhich contain a number of verses called IJ,ks.. A number 
of .B,ks, on. oQe continuous subject collected together, form 
a Sukta ; while the word Sfitra is used for short pithy 
prose. sen,tences, as are to be found in the works on 
Grammar such as that of PaJ?.ini and other Srauta and 
Smarta works, and works on philosophy. The word 
Sutta_ as used in old Jaina anrl Bauddha works has, at 
present, been rendered into Sarhskrta as Sii.tra. However 
if we compare the word Sutta used in the sense of 
chapters with the Samskrta word Siikta used in the sense 
of chapters of veda, a question would naturally arise as 
to why should it not be proper to regard the Prakrta word 
Sutta as used in Jaina and Bauddha literature to be a 
transformati<;m of the ancient word Sukta as used in 
Vedic works It is highly probable that the word Sutta 
was originaJly derived from the ancient Samskrta word 
Siikta, but came afterwards to be connected with the 
word Siitra when the Sutra literature became very popu­
lar in ancient India. Whatever be the case, this much 
is certain that aS; the work Sanmati as a wh'ole is called 
Sutra, each of its verses also is named as a Siitra. Though 
i~ is~ work in verse and though it would not have been 
impr~per to apply the word Siikta to every verse in. 
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Sanmati after the Vedic fashion, still the Jaina literature,. 
at any rate, has never adopted the word Siikta, but has 
.assimilated and made current only the word Siitra as 
found in Sarhskrta literature. 

In Vyakaray;ia Mahabhaf?ya, N yayamafijarI and others 
that are commentaries on some texts, the di visions of the 
-commentaries have been made quite arbitrarily and inde­

pendent of the original divisions of the text. But in the 
present commentary,of Abhayadeva, the divisions of the 
commentary exactly agree with the divisions of the text 
it.self, It is, accopdingly, divided into three parts which 

are called Ka1;11;las. At the end of every Ka:r;i.c;l.a, the 
-commentator also uses the words "Here ends the first 
KaQ(}a (chapter)" etc. In the matter of divisions, therefore, 
the commentary, in no way, differs from the original text. 

( ii) SUBJECT•MATTER. 

As regards the contents or subject-matter, both 
the text and the commentary are almost similar to 
each other, for in both, the main subject is the d.octrine 
of Anekanta •. Only two points, therefore, as regards the 
-contents. are worth discussing here. Our.remarks will 

. ' 

apply both to the commentary and the text. The first 

point is about the doctrine of Anekanta and the second_ 
point is about the subject connected with this doctrine., 
While discussing the doctrine of Anekanta, it is necessary 
~o state its main features, to trace its historical develop· 
ment, and compare it with the doctrine of Anekanta as, 
found in the ancient philosophical literature of Jndia. , rt' 
is also· necessary to discuss at .this place ~everal ,ot~ef; 
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doctrines that have resulted from this doctrine of 
Ane,kanta., An analysis of Jfiana and Dadana in their 
relatioi1 to Anekii.nta would also not be out of place here. 
Similarly, a brief exposition of this doctriile and illus­
trations of Ekanta and Anekanta may also be discussed 
at. the proper place. Finally the soundness of Aneka.nta 
Vada and the defects of ,Ekanta Vada may also be dis­
cussed here. 

(a) Anel(linta-v<ida, . 

Its Features and Definition : To examine a 
thing from every possible point of view, to have a frame 
of mind favourable for such examination and to try to· 
examine in this man'ner, is what is called the Anekanta 
Vada. 

Historical Development : This doctrine of Ane­
kanta was not the sole monopoly of the Jaina religion. 
It c~n'not': be said that this doctrine does not. exist in 
ancient Indian· literature before Lord Mahavit'a. But 
iooking' to the ancie:~t Jaina scriptures and compairing 
the Jaina sc'riptures on one hand and the ancient and 
ci.mtempo'rar:Y, 'philosophical literature on the other, one­
is convinced· that1the systematic exposition of this doc­
trine is found only in the Jaina scriptures that embody 
the preaching of Lord Mahavlra. In the Ailga works. 
of the Jaina this doctrine of Anekanta and several other 
doctrines · incid!'>ntally have b<3en discussed no doubt,. 
but in a -very brief manner, with very few details and 
still fewar illustrations. Bnt in the commentaries on 
the J~foa 'scriptures written in Prakrta ( such as. 
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Niryukti, .Bha~ya and Cur!}.i) this doctrine of Anekanta 
seems to have been exhaustively discussed. However. 
this must be said that in these commentaries the. logical 
and philosophical method of discussion which waa cur­
rent in Indian literature in those days can little be foun<l. 
But when Samskrta language found a place in · Jaina 
literature and when along with the language the logical 

method as well as the philosophical discussion was usher­
ed into Jaina literature, the discussion of thi.s doctrine 
gathered strength and bulk, the details were than mul• 
tipiied and rival.· currents of thoughts, arguments and 
proofs also found a place, cdnsistent with their original 
nature in the discussion of this doctrine. Thus the 
doctrine assumed a huge form. The development of 
.the doctrine which was the result of a contact with 
Samskrt.a literature, is .first found in the comm1mtary 
on Tattawarthadbigama Sutra written by Umaswati1 . 

After this in the Gupta pflriod many Bauddha · univer­
sities flourisned in northern and eastern India. while 
in south India f>urva and Uttara Mlmam.sa came in 
conflict with the Bauddha doctrine. Thus Samskrta 
literature received an impetus unparalleled in the 
history of India and logical method and special study 
of logic thrived mightily All these ·currents had an 
immediate and profound infl~ence on Jaina literature,· 
and we can trace this influence gradually gaining in 
strength in the full ft.edged discussions of the doctrine 
of Anekanta as found in the works written up to the 
10th century by such great' Jaina ,scholars as Siddhasena 

1 1, 34, 35 ; 5. 29, 31. 
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and Samantabhadra; Mallava"di and Pujyapada; Simhak$a.­
masrama.Q.a and Haribhadra ; Akalai:tka and Vidyananda 
and Prabhacandra and Abhayadeva. 

, In works beginning from Aiigas down to the Cur.I).is 
.fo Swetambara literature and in Pravacanasara and other 
works of Digambara literature, there is no attempt at 
the synthesis of Anekanta with the Upani~adic monism 
and other currimts of Vedic thought, in the discussion 
of Nayas. This synthesis is found first in a slight 
degree ia the discussion of Syadvada as found in the 
works of Siddhasena1 and · Samantabhadra2 • But, 
later on~ this same synthesis of A nekanta with the 
doctrine of monism and other systems of philosophy is 
found clearly, on a large.scale, in the discussions of Nayas 
as found in the -·works of Haribhadra8 , Akalanka4 , 

Vidyanan<la5 and Abhayadeva6 • Words like Brahma­
dwaita, Sabdadwaita. Dravyadwaita and others are not 
found in the Jair:ia Prak:rta literature. But in the 1;1nbse­
qnent Jaina literature written in Sarhskrta, all these words 
along with philosophical discussions connected with them 
find a distinet place in Jaina Sarhskrta literature and 
tbesf' various doctrines are found as so many illustrations 

of Saiigrahanaya In the original ancient literature of 
the ,Jainas, written in Prakrta a mere mention of the 

1 San. t 27 and 51 and 3. 48, 
2 Aptam1mihhs1l from verse ~4. 
3 81lstrav1lrtlisamuccaya verse 543 onwards. 

· 4 Laghlyastrayi v, 3 p. 52. 
5 Tattvll.rthas1okav1lrtika 1, 33 verse 53 p, 271. 
6 S. T. p. '271. 
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Bauddha doctrin·e as an illustration of :B,jusQtranaya 
is found. But in the later Jaina works written fo 
Samskrta especially the works on logic, all . the four 
branches of the Bauddha doctrine such as Madhyamika 
and others are clearly found mentioned 1·• Commen­
tators like Abhayadeva who are very fond of discussing 
Anekanta doctrine on an extensive scale have extended 
this synt,hesis still further and tried to put so~ehow 

' ' ··, 

all these four branches of Bauddha doctrine under the four 
Nayas, from :B,jusiitra to Evambhiita. This describes 

the gradual development of the doctrine of Anekanta 
upto the 10th century. But from the· 10th century 
upto. the 18th century the development of this doctrine 
can also be clearly seen. Vadi-Devasiiri, .Acarya Hema~ 
candra and the last great scholar· Yasovijayaji have 
all of them not only maintained this tradition of syn.:. 
thetising in the discussion of the doctrine of. ·Anekanta 
but have extended tbis process of synthesis to other 
topics also. AU the new currents. of thought i~ the 
field of philosophy, rising and developing, were 
thoroughly studied by these Acaryas ~nd given som~ 
place in their Anekanta doctrine. The different branches 
of Uttara Mtmamsa such as Dwaitadwafra, Dwaita, Visis­
tadwaita Suddhadwaita, 'etc , with the exception ~f 
Keva1adwaita of Sankara, that were cnrrent in southern 
India after the I 0th century bavf>, however found no 
place .in the discussion of Syadvada. The reason of 
the absence of reference to these different branches of 

1 See the commentary on Sanmati 1. 5. 
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philoaophy in J a~na liter11tnre was this that the· J aillll 
~choJars · in southern lµdia had no one amongst them who 
had studied t~ese different branches of Vedanta philo· 
sophy, · And as to the profound.Jaina scholars in western 
fodia they had no opportunity to study tb.e wQrks 
containing the discussion . of all these branches of 
Yed~nta or Uttara Mimarhsa, . If these Jaina scholars 
would l:iave studied the doctrines of Nimbarka, Madhwa 
and Ramanuja as that of Saftkaracarya they would 
have certainly referred to these doctrines in . their 
discussion . of. Nayavada. Looking to the wonderful 
power .of ,aasimUation and synthesis of tbis .: doctril).e of 
Anekant~ and looking, to the historical. tendency of 
the Jaina Acaryas in giving a place to different. doc. 
trines in their discussio1,1 of Nay~. it is not too much to 
say that if these . Jiiina · Acaryas would have come 
acrofls the reUgions such as. :¥ohamedanism, Christian­
ism and · Zorastrianism and would , have studied the 
' ~ ( ' 

doctrinea of these religions, they woµld hav(l certainly 
' ', ' ' 

~ss.imilated and given a place to the doctrines of these 
religions in their diseussion of Naya a11d thus would have 
bro.ugt 'them under the grand synthesis of Anekauta. 
' , '~' I 

.'aere a question arises as to what place Sanmati and 
i.ts p9mJnentary occupy Jn the historical development 
o( thi,s .doctrine of Anekanta, , In the original text of 
Sanm.ati 1 , ·Ii distinc,t synthesis of the doctrines of 
Baaj,dh,a, SM:ikhya, Nyaya and Vaisef?ika is found. But 
i;n Jbe, cpmmentary written in ·the 10th century a 

t 3. 48-51. 
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synthesis ,of Piirva Mimamsa,. Uttara · Mfmamsa and the 
four branches of Banddha doctrine's is' found· to 'have 
been made on an extensive scale. 

Comparison : The popular notion current ·a:t 
present is that this Anekanta doctrine is the sole 
legacy only of Jaina philosophy and that it is deve­
loped only in Jaina literature. To show how false this 
notion is, it is necessary to have a comparative study 
-0f the Jaina doctrine of Anekanta and the non-Jafoa 
-d ctrines leading to the doctrine of Anekanta. Generally 
speaking, in almost all the non-Jaina works on philo­
.sophy, doctrines that have a very close resemblance wit.h 
the doctrine of Anekanta are clearly found in one 
way or the other, but particularly owing to the influence 
,of the developed form of Anekanta, we can see a great 
resemblance found to the Anekanta Vada in the systems 
of Nimbarka, Ramanuja,.and Vallabha, Here, however, 
:an exhaustive comparison. of Anekanta with all· ·these 
systems of philosophy is not possible. An attempt is 
here made merely to show some traces of this doctrine 
.of Aneka.nta in Piirva Mirnamsa, Yoga; Sankhya and 
Bauddha philosophy. 

In Jaina philosophy the current word is Anekanta 
while· in Bauddha philosophy the current word is 
Madhyamaruarga or Madhyamapratipada bearing the 
same significance as the· word Anekanta. To view 
11 thing not only from a single point' of view, but to 
-examine it from all possible points of view is the simple 
meaning of the doctrine of A~ekanta·. N'ow this meaning 
is found in the Bauddha word as well as in ,the 
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Jaitia- ·word. In fact, it can very well be said that 
both ,these doctrines AnPkanta and Madhyam~ 
marga have greater resemblance in the fundamental 
idea underlying both of them. Both are· the results of 
the idea which is to arrive at the truth and nothing 
but the truth.; The tendency of the highest· trained 
intellect, is to arrive at the truth from the right point 
of view. Mahavira and Bauddha, both of them men of 
higher intellect, hwing the same goal for their qmist, 
naturally developed similar doctrinee. In spite of this 
resemblance, however, there is ·a difference as regards the· 
provinces of these two doctrines; ' In Jaina literature the 
province of AnE>kanta is to ·examine the fandamental nature­

of things. This doctrine~ therefore, an:iong the Jainas 
is mainly directed towards discussing the nature of thing~ 
and towarda bringing out the fundamental characteris­
tics of ·things such as birth, destruction and perma~ 
nency or in other words the characteristics of eternity 
and transitariness Now in Bauddha Pitakas, the province· 
of Madhyampratipada is the daily course of actions of 
human beings. Naturally, therefore, this ·doctrine of the 
Bauddhas discusses ideas, speech and conduct i'eqnired in 
the daily intercourse of life. It is true that these two 
parallel -courses of thought came to have interaction on 
each other in course of time. In the province of the 
philosophy of Anekahta, for instance, rules of conduct 
came to be added later on. But the main tendency of this 
doctrine remained to be the philosophical discussfon of 
the fundamental -nature of the things. This fact would 
be sclear to us; if we look - at the discussions -0n- Naya~ 
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Saptabha:rigi and others resulting from Anekanta. 
Quite the reverse is the case with Madhyamamarga. 
Though this doctrine had the capacity of entering info, 
philosophical discussions as regards the nature of things, 
it mainly dealt with the conduct of human bt>ings from­
beginning to end. We have no proof that this doctrine 
of Madhyamamarga was ever used for philc,sophical 
purposes in Bauddha literature. 

No specific words suggesting the doctrine or 
Anekanta are found in the philosophical literature of 
ancient India such as Piirva Mlma.msa, Sa:rikhya and' 
others. The main current of thought, howt>ver, clearly 
drifted towards this doctrine of Ant>kanta. The doctrine 
of evolution is propounded by Saiikhya and Yoga while, 
thf' doctrine of birth, maintenance and dt>struction 
( Ufpada, Bbailga and Stbiti ) 1 is propounded by 

Piirva mimamsa and is derived from the idea of the 
transcient and the eternal found in the Upani~ads. 2'­

Now these two doctrines are in no way different from 

the Jaina doctrine of Anekanta. There is, however, a 
difference 11s regards the province and devel?pment of· 
these doctrines in Indian philosophy. It is· this that 
while the doctrine of evolution of the 8aiikbya and Yoga 

has for its province the non·sPntiPnt Prakrti and is 
never · applied to the sentient and the doctrine of birth, 
maintenance and destruction as propounded by the Piirva 
Mimamsa never applied itself to the sentiPnt element, 
the Anekanta doctrine of the Jainas has for its province 

1 Vide Mim!rhi;i,is'lokav!rtika p. 619 
Z SvetAs,watara 1. 8 Gltll 8. 4, lli, 16., 
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,all the fundamental things, sentient as well as nori­
sentient. In point ·of developmen·t also, there is a great 
difference. Cn the philosophical systems of Pu.rva 
Mimamsa, Sankhya and Yoga, the peculiar doctrine 
referred to above comes only incidentally while dis­
-cnssing' th·e fundamental things and there is not a single 
spe'cial treatise either small or bulky that exhaustively 
deals with this doctrine independently Quite contrary 
is the case with the Jaina Literature. In it the establish­
ment of this doctrine of Anekanta, the refutation of all 
the charges levelled· against it, the explanation of its 
peculiarties and its niceties, and the mention of other 
-doctrines resulting from it have occupied. the attention of 
almost ali the Jaina scholars, and many works 
-small or great have been written to explain this doctrine 
from every point of view. Thie d.evelopment in Jaina 
literature had a great influence on non-Jaina literature. 
·students of· Sribha~ya, Ai:rnbhal;lya and other works Of 
philosophy will be convinced. of the· truth of this 
·statement. 

(b j Subjects connected wi:tli A nekanta. 

Three points that are related to this doctrine of 
Anekanta, in the·text as well · as the commentary, hav~ 
-already been discussed above. Here it is necessary to say 
something about the subjects connected with Anekanta. 
For, in the text as well as in the commentary, there are 
discussions· of these connected subjects made with the 
object of supporting Anekanta Vada. We shallstate in 
brief these subjects as ·they are discussed in every KaJ,1.~a. 
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Doctrines resulting from Anekiintavada: -Our 
author in the first chapter of Sanmati has discussed main­
ly two doctrines resulting from the doctrine of Anekanta :._ 
the first of these two is N ayavada and the second Sapta-­
bha:Iigi vada. There are two views that are often men­
tioned in Agamas as being the basis of the doctrine of 
Anekanta. They are the Dravyastika view that is the­

view-point of the universal and the Paryayastika view, 
the view-point .of the particular. Our author has made 
a clever analysis of these two views and distributed the 
Nayas under these two heads1 • Maha vira had pro­
pounded the doctrine of Anekanta with a view to harmo­
nise all the philosophical doctrines upto his own times. 
In order to do .. this, he classified all these philosophical 
doctrines under seven heads in the order of their greater 

and greater subtlety and aesigned a place to them in. 
his Anekanta doctrine. These seven heads are named as 
seven Nayas in Jaina scriptures. Siddhasena, in analysing 
these views and in distributing all the seven Nayas nnder­
those two has evinced two peculiarities: the first 
peculiarity is this· that he has reduced the seven Nayas. 
well-known in Jaina scriptures to six and the second pecu­
liarity ill this that while according to ancient tradition the 
range of· the view of Dravyastika was up to :ijjusutranaya., 
he limit~d its range up to Vyavaharanaya only. Looking 
to these two peculiarities it seems that in the opinion of 
Siddhasena, Naigam3: should not at all be considered 
as an independent Naya : but from Saligraha upto. 

1 Sanmati I. 4, 5, 
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Evambhuta' there are only six independent Nayas and the 
.range of Dravyastika. is upto Vyavahara only. All other 
N ayas beginning from ~,j?siitra come under the catagory 
-0f Paryayastika Naya. 1t is not definitely known 
whether this view of six: Nayas was ever advocated by 

.anybody b3fore Siddhasena. Perhaps because of the 

.absence of any advocate of this view before; Siddhasena 
is mentioned as the well-known advocate of six N&yas. 
'rhe limited range given to Dravyastikanaya upto Vyava­
haranaya only has been accepted in later literatul"e and 

1this view has occupied a place of eminence~ Fol" even 
Jinabhadra KE:JamasramaQ.a, the reputed .opponent of 

Siddhasena, has accepted this limitation i'n his Bhai:,ya 
along with the limitation mentioned by · the ancient 
authors. In the literature of Digambaras, we find the 
limitation, stated by Sid<Jhasena, whole-heartedly accepted. 

Jt should be noted that this limitation is not found in the 
Digambara literature preceding Siddhasena but is found 

in' ·iguch authors as Vidyananda1 and Ma,Qikyanandi2 

who lived after Siddhasena and who must be regarded as 
-close · students of the works of Siddhasena. In the. 
discussion of Nayas, Siddhasena has mainly referred to 
four points : (1) the relation between the two original 
views (2) analysis of the definition of the fundamental 
elements according to these two views, and showing 
that the definition is perfect only wh1en looked at from 
the stand-point of these two views ; (3) if only one of 

1 See Tattvlirtha Sloka-Vartika-discussion on Naya. 

2 See Parik~~mukha. 
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these two views is accepted bondage .and freedom can­
not be accounted for ; (4.) by the illustration of the. 
necklace of jewels and stray jewels, to assign a parti­
-cular value to each Naya in its individual as well as 
aggregate capacity. After this, Siddhasena has discussed 
the doctrine of SaptabhaiigI and has adjusted it in the 
two above-mentioned views. He has particularly 
discussed Vyafijana and Arthaparyaya in a manner 
which is not found in the literature preceding him and 
bas adjusted in these two doctrines the Saptabhangi. 
Finally, he has discussed as to whether according to 
.Taina view-point there is any independent principle 
external or internal and has clearly stated that though 
this doctrine of Anekanta is the only right sort of 
doctrine, all other doctrines also have their usefulness 
.according ·. to the capacity of the person in studying and 
understanding .them. 

The commentator has clearly explained all the 
.points. discussed in the first chapter named Nayakal}c;la 
in the original text. But over and above this, he has 
most exhaustively discussed all. the currents of thoughts 
and all thf! philosophical dootrines that were vigorously 
discussed in his times. He has also. discussed the doc~ 
trines that revolted against ,the authority of the Jaina 
.doctrine _and. the qoctrines resulting therefrom (i.e, 
Anekanta)~ In this explanation and discussion he has 
.taken as his basis .the Gathas, connecting bis discussion 
with the original Gatha ,either by word or any such 
relation. Even in his commentary on . other KaJ}.c;las he 
has adopted this method. Sometimes. · however, being 
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carried away by a sense of superiority of his own 
Swetambara sect, he has opposed :Some views (as regards, 

condqct ,etc.) mentioned by .the Digambara sect and has 
entered int.o exhaustive discussion and controversies 
regarding thern. The authority of the Jaina, doctrines 
entirely depends upon the belief that it is <:omposed by 
a hmnan being who is omniscient. This authority of 
the Jaina doctrines .is opposed mainly by four views 

of the Mimamsakas. These are: (1) Apauru1;;1eyavada, 
(~) Swata}.lapramaQ.yavada, (as a corrollery of the first 
vada),. (3) Sabdanityat-wavada-the eternity of words, and 
(4:) the impossibility of their being an omniscient person., 
AU these views were very powerful at the time of the 
commentator and il'.'l. order to establish the authority of 
the Jaina . .A.gamas the commentator has ,entered into 
very lengthy and scholarly •discussions following the 
method of Tattwasaligraha of Santirak:;;ita. Jaina philo­
sophy accepts nobody as the Creator of this.1Universe. 
Moreover, the ,Jainas. regarded the . soul as covering., 
only the dimensions of a body and ·regarded the freed 

souls as enjoying eternal bliss after their liberation. 
These doctrines of the J ainas are directly opposed to­
the doctrine of God as. the creator propounded by the 
Nyaya and, Vaise:;;ika philosophy. The universality 
Qf the soul and the absence of any feeling of bliss in 
the state of liberation are also peculiar doctrines of 
Nyaya and. Vai!fo1;;1ika philosophy. Now all these doc­
trines, going against the corresponding doctrines of the 
Jainas jn this respect, have been ably. refuted by the: 
commentator .. In the commentary of the first Gatha, the-' 
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commentator has discussed the Nayas one by one but 
incidentally here and there, he has refuted doctrines 
going against the Jaina philosophy and after refuting 
them has established the truth of the Jaina doctrines. 
In the commentary on the second verSA he has exhaus­

tively discussed the relation between word and sense and 

has referred to all the current doctrines with regard to 

this relation and after completely refuting the rival 
views, has established the particular Jaina point of view 
in this respect. In his commentary on the 3rd Gatha. 
as an instance of pure Dravyastikanaya, he has discussed 

Brahmadwaitavada as also Puruf;!aprakrtivada of the 
Saiikhyas as an instance of mixed Dravyastikanaya. 
Then after refuting these two vadas by means of 
Paryaysistikanaya he has established finally the authority 

of the two Nayas- Dravyastika and Paryayastika. In his 
explanation of the 5th Gatha, while explaining ably the 

nature of the four Nayas beginning from ~jusiitra as the 
varieties of the Paryayastikanaya, he has incidentally dis­
cussed at great length the famous doctrines of the Baud~ 

dhas-the doctrine of transitoriness, the Vijiiaptivada 
and Sunyavada and has described in details the principal 

tenets of the four sects of Mahayana-the Sautrantika. 

the Vaibhal?ika, the Yogacara and the Madhyamika. 

In his commentary on the 6th Gatha, while distri­
buting the four Nikl?epas between the two original Nayas. 
he has fully explained the Sabdabrahmavada of Bhar­
trhari and the K~a1~abharigavada of the Bauddhas and 
<lit.cussing, at every step, other systems of philosophy 

has clearly stated as to what the view of the Jaina 
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philosophy is as regards all these points. In the 
commentary of the 27th Gatha he has ably refuted 
the doctrines of causation-Satkaryavada of the 
Sankhyas, Astkaryavada of Vaise~ikas and others, 
has also refuted Tattwad waita, Dravyad waita, Pradha­
nadwaita, Sabdadwaita and Brahmadwaita every time 

stating the Jaina point of view on all these points. 
In his commentary on the 32nd Gatba while explaining 
Vyafijana Paryaya, he has taken up the discussion of the 
relation between words and sense and has referred to the 
Sphot,avada of Grammarians, AnityavarQ.avacakatwavada 

of the Vaise~ikas, Nityavarnavacakatwavada of the 
Mimamsakas, and other Vadas such as Sambandha­
nityatwavada and finally mentioned the right view-point 
on all these vadas from Anekanta point of view. In 

the commentary of 36th Gatba, while explaining the 
doctrine of Saptabhangi he ha3 advanced quite a wealth 
of arguments in support of this doctrine, imitating the 
method of Akalanka in supporting. Saptabhangi. 
Excepting these 8 Gathas referred to above, all other 

Gathas are briefly commented upon and at places where 
the commentary is rather lengthy, it deals mainly with 
the doctrines peculiar to Jaina philosophy as they are 
found in the Scriptures and has not entered into dis­

cussions regarding the doctrines found in the N on-J aina 
systems of philosophy. 

Discussion of Darsana and Jfiana:-The doctrine 
of Anekanta is a Srutapramai;ia. It takes its stand on 
the two view-points-Dravyarthika and Paryayarthika. 
These two view-points deal with cognition in its general 
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and partcular aspect respectively. These two kinds of 
-0ognition are technically called in Jaina philosophy 
Darsana and .Jfiana respectively. While discussing the chief 

features of the doctrine of Anekanta Siddhasena in 
the 2nd chapter of Sanmati has undertaken the discussion 

of Darsana and Jiiana that fol'ms part of the discussion 
of Anekanta, In the whole of the 2nd chapter he has 

continued the discussion of Darsana and Jfiana 
In this discussion also Siddhasrma has exhibited his 

remarkable ability in a wonderful manner. That 
Darsarta and .Jfi.ana both come into existence one after 
another is the tenet which was quite well-known in 
Jaina tradition of the scriptures from the very beginning, 
Another view which says that these two come into 
existence simultaneously was also in vogue from the 

beginning. These two tenets were opposed by Siddha­
sena with his doctrine of the identity of Darsana and 
Jiiana. He has established this doctrine on a sound 

basis in his second chapter of Sanmati. The estab­
lishment of this doctrine has been made mainly on the 
strength of logic, but in those times it was a fashion 
to quote sentences from Sastras in support of one's own 

doctrine. Siddhasena was, therefore, obliged to quote 
11ortions of Jaina scriptures in snpport of his doctrine. 
In so dving, in order to show that there was perfect 
agreement between Sastra and his own view-point, he 
bad to define several technical words of the Jaina 
Sastra in quite a new way and had to refute very 

ably both the doctrines of consecutiveness and sim ul­
taneity, 'l'he main subject of the second chapter is 
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identity of Darsana and Jfiana; but incidentally Siddha­
sena bas also advanced bis own doctrine of the identity 

of Jfiana and Sraddha, The remarkable feature of 
this second chapter is the identity of Darsana and Jfiana. 
as well as of Sraddha and Jfiana. Hari Bhaclra who wrote 
a commentary on Nandi ;-;utra on the lines of Curi;iis, 

Abhayadeva, the commentator 0£ nine Ailgas and Malaya­
giri who followed him ascribe Saha-Vada ( simultaneity 
of Darsana and Jfiana ) to Siddhasena and attribute 

Abheda-Vada to Vrddhacarya. The commentator of 
Sanmati, however, our present Abhayadeva, 
Siddhasena as the advocate of A bheda- Vada. 

regards­
In this 

respect, it is proper to regard Abhayadeva as an autho­
rity and not Hari Bhadra or l\falayagiri. The following 

are the three reasons why we should regard Abhaya­
deva as a more reliable authority:-

.1. After the refutation of Krama-Vada and Saha 

Vada, Siddhasena has consistently supported the doctrine 
of Abheda (i. e. oneness or identity) npto the end of thfr 
chapter. 

2. Abhayadeva being the commentator of Sanmati 
had inherited naturally the legacy of the commentaries 

preceding his work. All these commentaries he had 

studied critically. Naturally, therefore, his statement 
must be regarded as having greater authority than that of 

Hari Bhadra. 
3. Siddhasena is regarded, according to Jaina tradi­

tion, as the advocate of Abheda-Vada. Yasovij:iyaji also 
is quite definite on this point. Siddhasena thus is the 
advocate of Abheda-Vada and has devoted the whole of 
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the second chapter of Sanmati to the discussion of this 
doctrine, But it is a curious thing to know that Jina­

Bhadragai;ii K1;1amasramat;ta, in his great Bha1;1ya, and in 
his treatise Visefjl~t;ta-Vati, while refuting the doctrine of 
Abheda- Vada, and establishing the doctrine of Krama­
Vada, which was already found in Jaina scriptures has 
mentioned many arguments which are usually advanced 
in support of the doctrine of Abheda, but are not found 
in Siddhasena's works. Some of these arguments clearly 
£eem to have been quoted from the works of authors 
other than Siddhasena. From this it can very well be 
inferred that there were other .Acaryas who were either 
eontemporaries of Siddhasena or preceded him or suc­
eeeded him and who were equally mighty advocates of 
the doctrine of A bheda-Vada, and these advocates mnst 

have written either independent.' works or commentaries 
in snpport of Abheda-Vada and it was against _these 

works that Jina-Bhadra mainly levelled his attacks. It 
is also possible that there might be other works of 
Siddhasena not available at present in which there were 
other arguments that were refoted by Jina-Bhadra in his 
own treatise. This mnch, however, is certain that, at 
present, there is no other work dealing with this Abheda­
Vada except the present work "Sanmati''. 

In his commentary of the second chapter of Sanmati, 
the commentator has briefly commented on all the 
Gathas except the first and the fifteenth. All these 
Gathas are commented upon just to make their meaning 

dear and no controversy has been introduced therein. 

but in the case of the fifteenth Gatha, the commentator 
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has entered into a lengthy discussion on the matter of 
the diet of a Kevalin ( Omniscient person ), This was a 
matter of very great controversy between the Digambara 
and the Swetambara sects. In the commentary ::if the 
:first verse, he has transcended his usual limits in bringing 

together all the doctrines of his times, He has, in the 

bulky commentary on this verse, discussed the general 

nature of Prama:r,rns, made their classification and given 
their number, from the Jaina point of view. The 
doctrines of the contemporary Non-Jaina systems of 
philosophy have been brought in by him and discussed at 
very great length with a view to refute them and establish 
the Jaina point of view. In fact, it can be said that in 

the commentary on the first verse, the commentator has. 
made a systematic exposition of the whole of Indian 
Logic. If the establishment of Abheda-Vad:i be regarded 
as the speciality of the original text, the collection of all 
PramaQaS and doctrines Jaina as well as Non-Jainas, can 
be regarded as the speciality of the commentator. 

(c) The peculiar characteri8tfrs of Anekanta and the 
defects of Ekanta- Vada. 

The subject-matter of the third chapter is mainly 
Jiieya ( the thing to be known ) or the fundamental 

principle to be known from the Anekanta point of view. 
But incidentally, along with the discussion of Anekanta 

there are various other subjects introduced in it that 
would make Anekanta more clear. Just as in the four­
teenth Sl1tra of the 4th chapter of Nyaya Sutra, Gautama 

has introduced eight doctrines, snch as Abhavakarai;ia-
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Vada, 'fswarakaraQavada, Akasmikatva·Vada and others 
about the cause of this Universe and finally established 
his own view-point, or just as Samanta Bhadra, in his 
A.pta-Mimamsa in the course of his discussion of Sapta­
Bharigi has introduced quite a host of doctrines such as 

Sat, Asat, A.dwaita, Dvaita, Ekatva, Prthaktva, Nityatva, 

Anityatva, Dai va, Puru1?artha and others, and finally 

established his own view-point from Anekanta point of 
view, similarly Siddhasena in this third chapter has 
introduced quite a number of non-Jaina problems such as 
the problem of the general and the particular; of existence 

or otherwise of the soul; of the nature of the soul ; of the 
difference or otherwise of the thing and the quality ; of 
reason and scriptures; of the five views of causation such 

as time etc ; of the identity or otherwise of cause and effect ; 
the six views such as accepting the soul etc., discussed them 
one by one at great length, and with great acumen and 

finally by a comparative exposition of Anekanta and other 
rival doctrines clearly pointed out the merits and the de­

fects of Anekanta-Vada and Ekanta-Vada respectively and 
finally estahlished the invincibility of Anekanta doctrine 

and the weakness or other , doctrines. Incidentally, while 
doing all this he has discussed ably some vital problems 
regarding his own religious sect and given his own views 

on all these problems and suggested some sort of reforma­
tion therein. He has exploded all the notions that were 

popular in his time. For instance, he has exposed the 
hollowness of the view that even by a mere study of the 

811.tras or by repeating the Sutras without understanding 
their meaning, one may get merit, or that by the mere 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

152 rn·rRODUCTION 

paraphernelia of disciples and a show of versatality a man 

can he considered as an Acti,rya. He bas also shown the 

way to know the inner nature of things. He has also 

stated in plain words that quite a mass of religious acts, 

done without a study of Sa8tras Ja;na and Non-Jaina, is 

absolutely useless and that knowledge coupled with 

religious acts alone is able to accomplish the desired 

-object. Fina1ly, he has paid very high compliments to 

the preachings of Lord Mahavira and thus ended 

bis work. 
In the third chapter of Sanmati, the genius of Siddha­

sena is shining at every step. First of all, along with the 

two famous view-points of Dravyartbika and Paryayar­

thika, he has started the discussion as to whether Gni;i.ir­

thika can be regarded as a third Naya. This discussion 

is not at all found in any of the works preceding Sanmati 

Vidyananda in his 'I'attva.rtha has taken up the discussion 

-on this point, bnt it, obviously, has been inspired .by the 

study of Sanmati. Siddbasena again, in this third 

chapter, has taken n p the dispute between faith and 
reason and assigned limitations of the Hetnvada and the 

Ahetuvada. This discussion is really a very high compli­
ment to the remarkable genius of Siddhasena. Here also, 

incidentally, he has s~rionsly attacked those perrnns who 

regard themselves as men of versatile genius on the 
strength of superficiRl study of Jaina Sastras, those 

persons again who regard themselves as great simply be· 

cause they have a host of disciples, those persons again 

who consider themselves as scholars merely by commit­

ting to memory the Siitras in the scriptures, without 
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understanding their meaning, those persons again who 
-consider themselves as perfect men simply because they 
indulge in the intricacies of religious acts, without having 
a comparative study of Jaina and non-Jaina Sastras, those 
persons again who consider themselves as scholars of the 

-doctrine of Anek11.nta, simply because they have a full 
faith in the preachings of Lord Maha vira. This bold 

attack on all these persons is a proof of the clear vision 
and fearlessness of Siddhasena, 

'I'he commentator in bis commentary on eight verses 
of the third chapter has introduced various doctrines and 
has advanced elaborate arguments in refutation thereof. 
The commentary on the rest sixty-one verses in this 
-chapter, though lucid, is not dialectical in its treatment. 
In the commentary on the 49th verse of this chapter, the 
-commentator has introduced the whole of Kal).ada system 

and has taken an exhaustive review of it In the same 
manner, incidentally, while dismissing the Samanya 

he has taken np the discussion of the Brahmin caste 
( a discussion also found in Tattva-Sangraha and 
Prameya-Kamala ) and discussing the caste of the 

Brahmins, has tried to explode the whole of the 

caste system in India. In the commentary on the 
50th verse, he has exhaustively discussed Sat and Asat 

views of Nyaya, Vaisef?ika, Banddha and Sankhya, and 
finally established the doctrine of Sad-asat, the doctrine 

which he subscribed to. Jn the commentary. on the 

53rd verse, all the five views of causation, namely, ( 1 ) 
Time ( 2 ) Nature ( 3 ) Destiny ( 4 ) Action, and ( 5 ) 

Person, have been brought together by the commentator 
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in a lengthy discussion and finally after refuting the 
rival views, has established his own Karar.ia-Samavaya­

Vada. In the commentary of the 56th verse, he has 

entered into controversy as regards the number of falla­

cies in logic. In the commentary on the 60th verse, he 
has discussed the two rival views of the absolute transi­

toriness and absolute eternity of the world. In the corn· 

mentary on the 63rd verse, while introducing the seven 
principles accepted in Jaina philosophy, he has proved 

very clearly that all the elements accepted by KaQada 
and other systems fall under the category of Jiva and 
Ajiva. In this context also, he has mentioned the 
four kinds of contemplation and has referred to their 

sub-varieties In the commentary on the same verse, 
with a view to ascertain the true nature of V acya ( Sense ) 

he has undertaken the interpretation of Lat and others 
and in this connection has referred to the views of the 

l\1imathsa1ras. Here in the fashion of Vidyananda in his 
A$ta-Sahasri, our commentator has discussed at length 

Niyoga. In his commentary on the 65th. verse, the 
comrnentatol' has discussed at length conflicting views 
regarding some points in the actual religious tradition of 

the Digambara as well as the Swetambara sect-points such 

as whether a Nir-Grantha should carry along with him his 
clothes and utensils, whether a woman has any right to 
get liberation, and whether the idols of Tirthankaras can 
be decorated with ornaments and precious clothes. In the 
commentary on the 69th verse, he has again undertaken 
the discussion of Sapta· Bhangi and finally shown the 

true nature of the doctrine of Anekanta. Finally he bas 
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discussed at length the nature of Nigraha Sthana, entering 
into controversy with the Bauddhas and the Naiyayikas. 
and thus finished his CQimnentary. 

Almost all the discussions about the views and 

doctrines found in tho present commentary occur in 

other works such as Tattvasaii.graha, Nyayakumndacandra, 
Prameya-Kamal· Martar.i<;fa, Siddhiviniscaya and others, 

But the speciality of this commentary, among all 

other works of the same nature, is from the point of 

language, style, and scholarly quotations, from various 

authors mention'c'd by name, with which the work 

bristles and the profound scholarship displayed by the 

commentator. 

This is a short summary of the contents of the 
commentary as well as the original text. We are­
conscious of the fact that it is a very brief survey 

of the philosophical discussions found in these two­

works here. A study of Contents, given in each Volume 

will go a very long way in introducing the reader to the 

subjects of these two works even if he does not study 
the original text and its commentary. 
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The present available Dwatrirhsikas are twenty-one 
in number. Adding to them Siddliasena's Nayavatara, 

the total comes to twenty-two. A brief survey of all 
these Dwa. is given below from three points of view: 

1 The chief source of information about the life of 8iddha­
sena is his works. Among all his works the place of Dw~. is very 
high, in fact, it is even higher than that of Sanmati. A critical 
review, therefore, of the Dwa, is not only relevant, but absolutely 
essential. We have, therefore, attempted here to give a brief 
review of those Dwa. 

At present, we have with as a printed edition of the Dwa. 
published by the Jaina-Dharma-Prasaraka-Sabha of Bhawauagara. 
The order of the Dwa. found therein does not seem to be the ori­
ginal order when the work was compiled. In cour~e of time, the 
scribes or the readers might have arranged them in the present 
order. At the end of some Dwa. occur the names of those parti­
cular Dwa, while other Dwa. have no particular names assigned to 
them. It seems, therefore, that originally these Dwa. were not 
named at all, but subsequentiy the names were invented and applied 
to these Dwa. Though, as the very word Dwa. suggests, every 
Dwil., is expected to have 32 verses precisely, in the present edition 
some of the Dwa. have less and some have greater number of 
verses. According to right calculation, all the twenty-two Dwa., 
available at present, ought to have 704 verses in all ; but the 
number of verses in the present edition is only 695. In the 21st 
Dwa., there are 33 verses instead of 3:2, while in the Dwa,, N os. · 8, 
11, 15 and 19 there are verses less than 3:2 in number. Whether 
this number (sometimes less and sometimes greater than the expect­
tid number of 3:2) is due to subsequent handling or whether it was 
so at the time of the actual compilation of those Dwit. or whether 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

4 DwATRIMsIKAs oF srnnHASENA 157 

( I) lHscnssion of the state of society at the time of Siddha­

sena, the author ; (II) the information about Siddbasena 
and (III) a study of the Dwa. themselves. 

I. 

A critical study of the Dwa. gives the readeF 
a general idea of the times in wbich they were 

composed, Those were the times when Samskrta language 
came into prominence and was mightily developed. 

this number is found in the printed edition because of the imper­
fect nature of the manuscripts which formed the basis of that 
edition, it is difficult to say with any absolute certainty. Still it 
seems to us that this absence of uniformity in the number of 
verses was not there from the beginning when the work was com­
posed but is a subsequent development. 

It cannot be said that all these Dwii.. were compo~ed by 
Siddhasena after he was initiated into Jaina religion. It is quite 
possible that some of these Dwii.. might have been composed by 
Siddhasena prior to his initiation and that he or his followers and 
disciples might have collected together all these Dwa. and pre­
served them into their present form. 

The Dwii.. aiming its attack on the Mimii.rhsa Philosophy of 
Jaimini is not found in the present edition, Perhaps this Dwii.. is 
altogether lost. The present edition is extremely incorrect and 
full of doubtfnl readings. In some places, we could not bring out 
any sense from the verses even after a.strenuous effort for a r,um­
ber of times. Some of the verses are not yet clear to us, If older 
and authentic manuscripts giving different readings be collected 
and examined, it will be possible to bring out a readable edition of 
these Dwa. Our present review of the Dwa. is based on the 
present mutilated and extremely incorrect edition of the Dwn. 
available to us. Our review is thus open to correction and 

alteration. 
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In those times, it was a fashion to compose phi.lo­

ilophical works in Sarhskfta language and some times 
these works were composed even in verses. Those 

were the times when Acaryas belonging to different 

sects, established various religions sects in India and 
for the widespread of the doctrines of their sects, 

wrote works in which they showed great logical and 

critical acumen and evinced profound study of the 
science of dialectics, always took pleasure in refuting 
rival views and establishing their own views. Those 

were the times in which if a rival school came into 
prominence and became so powerful as to shake the 
foundations of one's own sect, the scholars in these 

particular sects were obliged to assimilate the principles 

,of the rival sects and to mould the currents of thoughts 

in their own sects to suit the needs of the occasion. Those 

were the times when scholars weri! obliged to study 
the doctrines of a rival sect in order to refute them and 
by a comparative study establish the tenets of their own 
religious sect. Those were the times when the principal 

branches of Vedic rP,ligion as well as the principal 
branches of Ba.uddha religion had in their respective camps 

greatest scholars as their followers and there was quite a 

mighty war of discussion waged with one another by 
these mighty scholars of old. Profound scholars in 

these days had to take recourse to royal courts or some 
such mighty assembly where Umpires were appointe~ 

to give decision in their controversies. Thus the Umpire 

of tbese assemblies acqnired a place of very high 

€minence and works were written by scholars in 
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praise of these Umpires in order to win them over to 
their side. Works of logic with all their nice subtleties 
and details were composed, on a grand scale, in those 

times, especially works relating to Pararthanumana 

and the rules of dialectics. Controversy was the order of 
thE> day in those times. It is in those times that the 

present Dwa. were composed by Siddhasena 

I I. 
After the perusal of these Dwa, we get some 

information about the author, which could be put under 

the following nine heads :-

1. Name: At the time of the composition of these 

Dwa thE author, was well-known as Siddhasena for, at 

the end of the 5th Dwa. his name is explicitly 

mentioned. 

2. Caste : It seems Siddhasena was born of a 

Brahma.Qa family. This can be inferred from his 

mastery over Samsk:rta language and from his critical 
study of the Upanii;;ads and the Vedas. 

3. Sect : It seems from the Dwa. that Siddhasena, 
the author, was a Jaina and belonged to Swetambara sect. 
He was not a follower of Digambara sect as can be inferred 

from the fact that some of the tenets not accepted by 

thE' Digambaras but accepted by the Swetambara 

scriptures, such as the life of a house-holder as 

lived by Mahavira and the story of Camarendra1 as 

surrendering himself at the feet of Mahavtra have 
been mentioned with approval in Dwa. 

I Vide Dwil.. Nos, 2,3; 5.6. 
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4. Study and Scholarship : Siddhasena had 
studied all the contemporary V edic schools of philosophy. 
all the branches of :Maha-Yana sect and the principal 
works of .Ajtvika philosophy. It is needless to mPntion 

that he was the most critical student of the Jaina philo­
sophy. All the principal doctrines of varioua religious 

sects have been briefly bnt most clearly and logically 
mentioned in the different chapters of these Dwa. 
Siddhasena has thus oppened a way to all other 
scholars to hfl.ve an easy grasp of the principal tenets of 
all the important systems of philosophy of his times. 

5. Na.lure : He was by nature a merry person 
and seems to be given to wit and satire. He has­

described even ordinary things in such a manner that 
even a serious reader would not held bursting into a loud 
peel of laughte1· by their reading1

. 

6. View-point : He was a critical observer of 

things and was quite logical in his arguments and daunt­

less in his analysis of things. Bnt with all this he was not 
free from religious narrow-mindedness, for while attack­
ing rival doctrines and views, though scrupulously logical 

in his arguments, he is sometimes very bitter in his 
atta~k. Whenever he was not able to prove anything on 

the strength of logic, he took recourse to faith, and on 
its strength, tried to refute rival argu rnents and estab­

lish his own point of view 11 • The sort of critical 
acumen arrd sound logic found in him while attacking 

1 Dwa. 6. 1 as well as 8.1; 12.1. 
2 Vide Dwli. 1.14 
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his rivals, is IJot Pmployed by him. hbpartiallg 1wbUe 
discussing his own doctriri~S .. 

7, Acquaintance with Kings, aaseillblies-and 
halls of dispute:-:-It seems he ·was closely· familiar 
with some king, for he has devoted one whole ·nw;t ttl 
the praise of a certain king -· -That· he lfad intitnatelv 
come in contact with roya·l courts and dispufo~halls is 
evident from some of the . Dwit. dealing with the--m(ldes 
of controversy fashiohable in those days-.: : .. He seems to 
have a personal knowledge of controversies'ilnd seemsto 
have made a crit'ical' observatioil of such controv~rsies 
in which he was an .. eye-witness ; for he hits,deacdbM 
the rules of controversy ( such as .Jiilpa :ahd: v'i,it~1tt-) 
in a manner as if he was infimately familiar with all 
these things,-

8. Ge,oius :;-His g!3nins see_!lls_ to be :emine:9tly 
of a creative character. In writing his Dwa. he· has, to 
some extent, follo~ed' his predecessors; n'o doubt, but 
the ·remarkable 'manner of giving a' peeuliariy h~ppy 
turn to a subject,' is entireiy his own ah'd thing~ des~ 
cribed by others have been desc~ibed by 'hi~ in. a 
peculiarly charming manner au his own. Some of' th~ 
thoughts in the ,present Dwa: are ~ntirely riovel 
and are found nowhere else. He has the; courage to 
express bis thoughts, though contrary to tire cnrrelit of 
thoughts in his days. 

9 .. Hie rational devotion:-His devotion towards 
Lord 1\Iahavtra is not merely that of a· man -of ·faith. 
but is the devotion of a t:rue thinker. :·wherever he 
has lavished profusely· his· trea~ure of" de:Votion :~t 'the 

11 
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feet of Lord Maha. vira, he is perfectly conscious of the 
inspiring personality of Lord Mahavira and the profound 
<leptha Pfhis remarkable philosophy. He was mightily 
influenced by some of the views in Lord Mahavira's 
philosophx, and it is because of these rational convic. 
tions of his, that he embraced Jaina religion and became 
a student of Jaina philosophy. It is these points in 
the philosophy of Mahavira that he has described in 
his own charming manner in his, Stutis and thus evinced 
bis living faith .and devotion towards Lord Mahavira. 
In fa.et, under the garb of showing devotion to Lord 
Maha.vira, he bas tried to shed quite a new light on 
!his profound philosophy. 

III 
The ;;itudy of these Dwa. may be divided into two 

,parts ( i) Style as well as ( ii) Subject matter, 

,(i) S'J'YLE OF DWATRIMS1KAS 

The language of these Dwa. is Sarpskrta, but it is 
not the ordinary Sarp.skrta language but one as would 
'Suit highly philosophical discussions. His writings 
bristle with many figures ofspeech and are perfectly 
-dignified and perfectly mature and testify to his being 
a poet of rare genius. The diction of the verses is 

as lucid as that of Kalidasa and transparency ( other· 
wise called Vaidarbhi Riti ) is its ohief merit. There 
are seventeen different metres employed in all these 
Dwa.. Excepting the seventh Dwa. dealing with the 
discussion w.ith the fundamental nature of things, all 
the Dwa. dealing with philosophical discussions are 
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oomi>Qsed in Ann1?iu,1:!h mi:itre ~rnd eHher at the begin­
ning or at the end of these Dwa. there. is no change 
in metres. But in the Dwa. that are eulogistic .criti­
<iaJ, and devotionaJ, varioq.s metres are used, Generally 
.at the beginning and at the end of these, there is a 
®ange of metre. 

(ii) SUBJECT-MATTER 

From the view-point of subject-matter the available 
Dwa. can be classified under three heads. First' to 
Fifth, and eleventh and twenty-first these seven are 
-devoted to eulogy ; the 6th imd. the 8th deal with 
-critical analysis and the rest are given to philosophy 
.and discussion of the fundamental nature of things. 

The 11th Dwa. coming under the first head eul.ogizes 
:Some king. All others have got for their subject-matter 
the praise of Lord Maha vira. Out of these Dwa., the 
21st that deals with Lord Mahavlra's praise, is, in all 
probability, composed. by some other Siddhasena as 

-seems from a comparative study from the point of style, 
language and matter. This · other Siddhasena must 
have been a person not bearing the title of Divakarl;l, 
but by a confusion of the words Siddhasena and 
Divakara, the former's Dwa. were h,stened upon our 
Siddhasena Di vakara 1 • Among the Dwa. dealing with 

l Ont of the available Dwit the twenty-first and the twenty-
1110cond Dwit. have been printed with commentary. Udayas4gara 
Snri (Vidbipak~tya-Aiicalika) of the 16th century has written a 
-commentary on the twentyfirst Dwli. and the famous Acllrya 
Siddharsi bas written a commentary on the twenty-second Dwa. 
otherwise known as Nynynvatil.ra. No other Dwll. has been known 
to hiive any commentary written on it. 
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critlcal' analysis the '6th Dwa. gives ,a ,cr1t1ca1 ana-1ys1S 
of the!author: of a: l§astra, while the 8th Dwa. discusses 
the· merits a11d defeots of the controversy, based on 
Jaipa. Among the philosophical Dwa. the 7th gives 

the main rules of controversy, while the rest of the 
Dwa. are purely philosoi,hical. Among the philosophical 

Dwa, six are devoted to th<:i ·· d_iscussion of Non-Jaiua 
philos()phy, and.the 9th Dwa. 'called Vt-da-Dwa. discusses 

. ' . 
the· nature of Vedas; describes" the nature of Purusa 
( both ··~:iagui;ia and Nirgiu;ia I as· is t6' be · fouhd in the 
({panisads, ·The 12th 1Ywa. deals with Nyitya ; the 13th 
refers 't~ Sankhya ; the 14th mentions v aigel?ika ; the- 15th 
discuss~s the Buddhist . philosophy and the 16tli, pl'ir­
haps refers to .Ajivaka philosophy. AHthE ;six remiining 

• I . . . ' . • ' • , ,. 

D_wa ( No. 10, 17, 18. 19, 20, 22_) discuss' generally the 
Jairia phUosophy' apd the 22nd Dwa. ·deals with Jai~a 

1ogic. 

(a) Eulagist£c DwatritiiAikas 

In the literature of tliis sort, the works of the 
classical'- authors such as Mayiira, the ant heir of Siirya­
&ataka,: ·Bar;ia, the author of Candi Sataka, Samarita­
bhadra and Jambii-Ka:vi, authors of Jina 'Sataka and 
Riiilia-Oandra Bharati, the author of Bhakti~eataka 
.p_raiidng Buddha are. well-known. Rut the contents 
of these works referred to above are purely eulogistic 
in character :tnd are not based upon philosophy as is 
the case in the present Dwa. These Stotra works, there• 
fore,. n~ed ~?t .be compared ~ith the Stutis of Siddha~eria .• 
One stot'ra is worthy. of being compared with · the 
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Dwa. , It is the Sw.ay.ambbi1 St,otra .of ·.Samaq.ia·lH1adra. 
, , , , l , I>-

In this stotra, the eulogy of not one but all. t~~ 24 
Tfrt_hankaras ar~. found, while_ in the prPs,ent , five D:wa,. 
the subject of- ~ulogy is Lord Maha,vira only,- The 
total .number of verses of Swayambhu Stotra is 14/3, 
while the, number of verses in the eulogistic. Ow.a is 
' . ,' ' , 

163. Excepting this .difference, there is a close resem-. 
blance of ideas- in thes-e two works. The resemblance 
is also with refer.ence to met_res a,t the beginning. or at 
the end, so~ peculiar words,. style and sqbject matter 
arrests the attention of a critic~} Rtudent1 . 

1 Verses having some similarity of sense;-
Sway. Dwil. 

r~ ~~ifff<mreit: :v.· _ Wif~~~<i414IB<!i{IIWC: ~. ~ 
~cRl.:llil~Gq~ ti:f<r"~: ,¥ t ~t;:n~Gq~"~if<m: ~, ~ ~ 
!il~-i:r:::;i: ~ ¥ ~ !ill'l'""rne <ffiig~;i:_ ~ • ~ 
~ ('lf!il-~1:J!i!'Jfi:f~,~ ar:l+I:._ ec!C::f~!f~Ufg <flf~ 

no <l'R f~m: !!. • lt 

· ~rsfq ltifti!r ... ~sv:r ~ 11.. ;r· ifi<f~ ~~"l~cf ~t t. ¥ _ 

cflifJ.fu~: !le; ijir<::~: iter: !l.:t~ 
The word Sirhhani\da was weU-known everi'in Bauddha-Pitaka 

-for it occurs in the SimhanAdasutta of Yl'ajhimanikitya and it hais 
also heen .used by Asvaghosa; e. g. ififJG..~fl:.tl<(+{ San. 5f84 cf,· 
also Gita 1/li where this word is used.· 

Similar words used in both tlie Swayambhustotr~ and the 
DwA, 

Sway. l>w~. 
·_Lt 

11.,11. 

~.~\ 
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;\s in Swayarn bbii Stotra, there is a: variet;' 6f 
rneter'S used in Dwa. The beginning of Swayambhu Stotta 
is with the word '' Swayambhu'" and tbe Stotra ends 
with the word " Samant-Bbadra" ( verse 143 ) which, oti 
tl:i.e strength of'· a pun of the word, suggests the name 
of the 'author. Similar is the case with these Dwa. 
They ·begin with the wo1•d '' Swayambhii " and end 
with the word " Siddhasena " ( 5. 32 ) which also 
suggests, by pun, the name of' the author. 

Another no~eworthy . feature is the use of similar 
words in these· · two Stotras. " You have. Oh Lord r 
propounded this doctrine-which nobody else has done." 
This distinguishing method 1 of praising Lord Mahavira 
for hilJ philosophical greatness is the predominant 
features of both Siddhasena's Dwa. as well as Samanta­
bhadra's Stotra, This peculiar method has been adopted 
later on by Vidyananda in his .Apta:parikf?a and by 
Hema&aildra fo his Dwa. · ''Oh Lord ! other ascetics 
began· to compete with you, but ultimately surrendered 
themselves to yon because they were defeated," This 
very idea is expr~ssed both in Siddhasena's Dwa. as 
well ·as in Samanta-bbadra's Swyambbii-Stotra in almost 
the same words 9 

1 Compare Dwa.. 1. 26-28; and 3, 20 with Sway. 19, 25, 33, 

2 "i!iilffl" i:f~ f.lt,iY~'f° ~~sfq tf~ !ll_'11f: I 

lilit"tili~: ~<f~i'll~;g:q: Z!l'lftr~~ ffi:lll' srq~~ 11" Sway. 134. 

"~fq ;i)'~~qrq ~ ~­

~ffl~~ fcr,?;~i!Ti!T: I 

~~ ~ ~of .fJFcr ~T1ffflifT-

~~ q~ ~· ~~~: 11" DwA, 2. 10. 
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The play of fancy upon a well•known notion of 
lndra's having 1000 eyes is found in both ()f these 
Stotras in almost exactly tbe same manner, 2 The 
peculiarity- of basing the Stotra mainly on philosophy is 
found in both these Stotras. Both these Stotras show 
clearly the peculiar greatness of the doctrine of Anekanta, 
which is, as it were, the very soul of Jaina philosopliy 
and both have accepted Mahavira as the founder of this 
doctrine, and have eulogised him accordingly. In both 
of these Stutis, under the pretext of eulogy, various 
branches of Jaina philosophy and various phases of the 
religious rites of the Jainas have their distinguishing 
features clearly brought out. In fact the bed-rock 
on which these to stotras stand, is Jaina philosophy 
and Jaina religious r1tes9 . 

The idea of Trinity of Gods ( in which Swayambhii 
that is the creator-Brahma comes first, Vi~Qu, the 
Puru~ottama, comes second, and Maheswara, that is God 
Shiva, comes last of all ) is an idea which is most conspi. 
cuous in Purat;tas and has obtained prominent place ih 
the popular literature of India. This idea, which had a. 
very strong hold on popular mind, was borrowed from 
the PuraQas by the author of Saddharmapu1;1C,.arika8 -an 

1 Compare Sway. 89 with Dwa. 5.15. 
2 Compare Sway 14, 22, 23, 24, 25, 33, 41, 42, 43, 44. 

52, 54, 59, 110, 61, 62, 63, 64, 65, 82, 98, 99, 100, 101, 118. 119, 120 with 
Dwn.. 1. 20, 24, .?6, 28, 29 ; 2. 26 ; 3, 3, 8, 10, 11 ; 4.19 etc. 

3 v;AA ii fflilifc@t ~<I~ f:q~!if,fi: ~·~ii ;nq: I etc. 
Saddharma Pul].~arika p. 326 

Even in Amarakos~ we find the words Advaya.vD.di and Violl.yaks 
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'9ldc_ a11d.1,U1iistic worl~ and 1:1.ppl.ied to Lord Bmld-ba by 
~;od~hiet ,'. ,spho~ar. r. . '.J.'he same. idPa again . bas be<.>n 
horrowt>d by Siddhasena1 and Samanta-Bbadra9 from 
,the P,nr"'Q.;as .and has been app)ied to Tirthaitkara in a 
,mannei: in :which i~ perfectly fits in with the Jaina tradi­
tion,, By borrowing this idea and applying it to the 
pr~ent· subject, it is attempted to suggest that the 
trinity of Brahma, Vii;;.r:iu and Mahega, as found in the 
P;ura.Q.as, i.s .nothing but Lord Mahavlra himself, and 
.no-J:),ody . else. Once this method .came in vogue, it 
.was applied not qnly 'to other V fdic Gods 1,mch as 

]nd:ra, Su;rya a,nd other!'! bnt to the great philoP.opher 
~n<l, sage Kapila, the founder of Sankbya philosophy 
as well a,s t0, Lord Buddha, the reputed founder of 
Buddhism ; and. in course of time, words used with 

~forence. to these Gods and others came to he inter­
pr~teq · in the sense of Lord Mahavira. It was saggPsted 
1Jbe:re~y that the persons or Gods, referred to above, 
would. ~ rea1izPd in the figure of Lord M'lhavii-a8 • 

frhe- s11me method is found adopted in the Bhakta­
mara- Stotra as well as in the Kalya9a-Mandira-Stotra. 

The profound inflnence of the stnrly of Upani~R<'is 
'and Gita is not only found in. these five eulogistic 

used as synonyms of Bnddha. Really these two words belong to 
Vedic tradition. 

1- See Dwa. l'. 1 ; 2, 1 ; 3. 1. 
2 Sway. 1. 

8 Compare Dw&. 1. 1 ; 2. 1, 19 and Swa:, 3, 5. 
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Dw§.. 1.· but in other D.wa. as well. 1•. Nq trac~ · of such 
influc>nce is found in Sway:nr1bbii Stotra, 

Jn Brahmanical relhrion, thA order · of diffPrent 
Asramas is the most conspici{lus idPa· and, Ka,lid,asa, the 
follower of Brahmanical religion has e]f'vated the second 
of these Asramas. viz Grhastha As,rama .( i. e. the 
life of a house-holder ) to. a high :place. , IQ order to 
.sanctify the institntion of marriage,. ,Ka,]idasa , in . his 
Kumara Sarnbhava has described the· marriage-pr,o<lf'ssion 
of Mabadeva and Parvati, Similarly ,in Raghu-Va:msa· 
Kalidaaa has described, with all the, .wealth , ,.of his 
poetic imagpry. the marriage-procession o( King Aja, 
and has depicted a vivid and .clever· pictu,re, of the 
eagerness of tbf' women of the .city; , in witnessing 
this procE"ssion 9 Asava-Gho~a in :his own poPn:t has 

depicted a similar picture. 8 A. similar vi.vid picture 

1 Cf :- Dwa 

afo<.1'$16<.ll!f~~if~rcfiq;rrf.::­

~~~ 1 1,1, 

~~;rr~· f;ru1· ~<isr~ 
~il'~iT~ 1 2. 

~~ 2.1 . 

~2.1. 

3. 8, 
10. 23, 24 
10.28 

Gita and Uvanishads 

<ll;\'Tffl:i:J~T~-'acftiJlioi'*liilfs
0 

:if~;i-~G. l,l.t9. 

~·f.sl:~~tj ~·~q-

~qfGtff~ G' 13.14, Bwet 1316, 17. 

ii~ girt~ Sweta. 4.l{). 
- Katha L2, 15 and Git11.:B.lo, 

Sweta. l. 2; S. 1. 
Gita 6.11-13 Swet .. 4. 10, 11. 

G~.ta 2.40, 
13. 32 Katha 2,5, 

2 Vide KumArasambhavii, 7. 56 ana R~ghu~ 7; 5. 
3 Buddhacarita 8. 20. 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

170 

is also found in one of the Dwa. of Siddhasena al110. :a 
The only difference in the description found in 
Kiilidasa on the one hand, and Siddhasena and 
A,va-Ghosa on the other, is that while Kalidasa 
being an advocate of the order of the four ,Agramas 

has infused the sentiment of joy in those pictures. 
Siddhasena and Aha-Gho~a, on the other hand, being 
followers of religions that advocate complete remm­
ciation as the idea] of mankind in this life, created an 
atmosphere agreeing with renunciation and asceticism and 
described th.e tragic scenes of the abdication of home by 
Buddha and Mahavtra and the consequent sadness and 
disappointment of the women who had gathered to have 

a last lingering look of these mighty ascetics 
While reading the second Dwa. written in 

Vasantati1aka metre, the reader is at-once reminded of 
the famous stotras Bhaktamara and Kalyar;ia-Mandira. 
The similarity of these two Stotras with the second 
Dwa. ls rea1Jy great• in point of word!!, Style, 

1 Dwl. 5. 10, 1 t. The tenth verse is influenced by the sixtll 
ver11e of Sau. canto. 4th :-

" a11rt·~1~tqifflffi~f.:r . i\'lil<l:<fi™"~ r.t(l"ICfitfuT , 
for~)m-~if~iitfu f~t~~i:rl(q~[l(ll1Jfir 11" Dwa 5.10. 

'' 131 ~af{ga,i~~;f fit: ~~61:fteif.r~ I 
f?.:r.:m'ifflf~aJ ~ a~ qq-'lflf f.i{l~~lifl 11" Sau. 4 6. 

2 Compare Dwa. f=q~ f<lii:!Sf (2. 81 with Bhaktll.mara 15 
and KalyM}a Mandira 20. 
Dwft. ~~ etc 12/23) with Kalyn;. 11, 15 
For style compare Dwa. 2/15 with Bhakta. 29 & Kalya, 7 
For ·similar ideas compare t>w& 2. 27, 28, 29 with 
Bhakta. 17, 18, 19. 
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lucidity and imagny, but the difference is ah!t> striking. 
In the Dwa of Siddhasena, there is the atmosphere 
of philosophy · which is quite r€markable 1 , while­
in Bhaktamara and Kalyal_la-Mandira, there is no­
atmosphere of philosophy. If Siddhasena would 
have been the author of KalyftQa-Mandira, as is. 
generally snpposed, that Stotra would inevitably have 

been influenced, somewhere at least, by philosophical 
· ideas-which is the very characteristic of Siddhasena. 

The beginning of the third Dwa contains the 
idea of Purn~ottama. It is in this Dwa. that Mahavira 

is identified with Pi:iru~ottama, This idea of Purn­
f?ottama can be easily traced to the Gita ( Chapter 15 ) 
as well as to the Yoga-Stltra, in which latter the 
idea of highMt Pnruf?a occurs ( in I. 24. ) 

While reading the 4th Dwa written in Vaitaliya 
metre, the reader is naturally reminded of the 4th 

Canto of Kumllra-Sacnbhava, and the 8th Canto 
of Raghu Vamsa, in which the lamentations of Rati and 
Aja respectively are described. It is true that the­

subject-matter of these three poems is different but the 
style and manner of the Dwa closely resembles that of 

Kalida11a. lt also reminds thEI reader of the 8th Canto of 
Saundarananda of Asva-Gho!]a, the subject-matter of 
which is the murder of a woman. 

All the five eulogistic Dwa. are together published 
one after another in the present available edition, How· 
ever, looking to the beginning and the end of all 
these Dwa. it becomes clear that originally they were-

I Dwa. 2. 19, 22, 25, 31. 
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:µot ·compo_sed either com1ecutively or at the same time; 
'l;>ut wer;e-composed; each·one independently, Their ,order 

in t_he texl is;certainly fixed at a later stage. The 5th Dwii.. 
is,.as qsual; a sm.cill one contai!\ing only 32 verses ; but 

it has, in brief, a very beautifol d.-scription of the house­

holder's lifo :Qf Maha.vira, his forsaking of his home, his 

wanderings in the forest to practice penance, the greatest 

:hardships h,i had to endure and the ultimate victory he 
gained ove_r · them, the divine knowledge he gained 

.at the end of . ~H, these .terrible sufferings _ anii his 
propagatfon.·and, preachings of Jaina religion. In short, 

tb~ .whole of .this Dwa. though small is a very charming 

biography of li...ord · Mahaviri:J.. It avpears to be a pretty 

little poem by itself. 

In all these eulogistic Dwa. the main theme is 

the praise of Lord Mabavira and his unsurpassed 

excellence, It is interesting to study the manner in which 
Siddhasenahas brought out clearly the supr;eme excell.ence 

and. the peerless· greatness of Lord M;i,ha.vtra. Looking 

from this .point of view, we see that the excellence of 
Mahavira has been, brought out by the author in the 

following four ways : -'-

l. By the description of the matchless beauty of 

his person 1 as is found mentioned in Jaina 

tradition; 
2. By the description of the miracles9 

( referred to 

in the Jaina tradition·) that were worked by Lord 
Mahavira; 

l i>ws. 1. 14, 
2 The episode· of Camarendra 2. 3. Sangama Partsaha 5. 18. 
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3. By proving the· inferiority an<f:, hollowness ot 
ri va\ reli~ions and their' founders and cb-y 'estabH;:.. 
shihg the superiority 6f Jainism· and of! Lnr<l 
Mahavira, 1 

4. By proving the e:i'cellence of Lotd Mahav1ra1in 
point of cdndtiet, thought,: words,· ;view•point •. 

philosophical tenets as. compa.red with those, oll: 
other preachers and"opponents. 2 

At the end of the. "11th Dwa, 'the nanie 'GuQ,a'Vitcena2 

Dwatrimsika is fou~d to have b:een·menti'oned, · A certain 
king is ~raised in this Dwa. · ·Jt ·~eer'ns frori:dhe: readirig 
of this: Dwa that Sidahaseoa had actua:U1y before hifuli, 
at'the· tim~ 'of writing this Dwa, a certain king whom:lie 
praised fbr his bravery and 'b:l-illiance. Like the classi'c~i. 
Safus~tta poJts, Siddhasena has lavished quite, a we~:rtli 
of conceits and figures of speech over this king, arici·lias. 
employed· various metres in his descri ptiol:'.I: of the king; · 

•(b) Dwiit,,·imA£kiis of Critical· Oharttdter\ 

Tpe si~th Dwa, deali;i criti~aliy with the nat~re ~t 
an Apta (' ~ I))an of authority ). It reminds· one l)f th~ 
.Apta-Mirnarbsa of sa·m~nta-Bhadra a~d the .Apta•Parlks~ 

' l • i : ' I' • , ~ / 

of Vidyanand.a. The decision as well as the final choic& 
,of .a man, who i~ the hi~he~t Apta,. that is, a man ~f 
authority, is the theme,. of these thr~e famous works, 
There is, however, a slight difference as regardii!. , ~he-

1 Dwa I. 5, ·6, 7, 12. 
2 Dwi\. 1.18-24 etc. 
3 Cf, verse 22, 
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,treatment of this subject. Among tbese three authors 
Samanta-Bbadra, first of all discusses some of the external 
peculiarities that are regarded popularly as the cbaracte­
,ristics of an .A.pta, and after refuting all these peculiarities, 
finally settles upon the quality of Vita-Raga, that is 
passionlessness as the highest standard of a true Apta. 
This quality, according to Samanta· Bhadra, is found 
only in Jaina-Tirtbail.ka1·a and in nobody else 1. In order 
t,o establish this authority of a Tlrthankara, be introduces 
the doctrine of Anekanta as the higb.est sort of preaching 
-of Mahavira and adjusts in it the philosophy of Jainism. 
Vidyana.nda, on his part, adopts the same line of 

.argn.meo.t as that of Samanta-Bhadra, but refutes the 
,idea. of au Apta., as is found in the system of N yaya 
-wbicb regards God as an Apta, the idea of Puru~a of the 
Sankhya and the idea of Sugata that is Buddha in 
Bnddhism. Next he refutes A pauru:;ieyatva of the 
¥edas advocated by the Mimamsakas and proves the 
fallacy of the doctrine of the absence of an Omniscient 

·person. Vidyananda, thus, while launching on this 
-discussion of Apta refutes in details all the rival doctrines. 
naming them one by one. Siddhaseua takes this 
very theme in his sixth Dwa, but bas a different manner 
of dealing with it. He, first of all, says that the chief 
'hindrance, in recognizing Mahavira as the highest Apta 
·is the tendency of the people in general of adhering to 

old things and the tendency of regarding every old thing 
as being absolntely true. This conservatism. or rather 
orthodoxy, be tries to analyse first of all and by a very 

1 Vide Apta Mlm1.thsl verses 1-7, 
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-clever and severely critical discussion proves up to the hilt 
that there is no connection necessarily between old and 
truth. In proving that old -is not necessarily always gold, 
he takes a very bold stand1, and does not ci:tre for the 
slander that be is likely to incur at the hands of his 
orthodox enemies and takes his stand merely on merci. 
less reasoning and logic, and asks his readers boldly to 
kick a thing away, i.f it is false and accept, if it is logically 
cSound. Ultimately on the strength of the same logic he 
.accepts Mahavira as the highest A.pta. Kalidasa in his 
Malavikag~imitra bas severely conde:rpned the attitude of 
blind conservatism, the attitude of regarding everything 
-0ld as gold and to see defects in everything new ; but 
then he has limited his remarks to the province of poetry 
<>nly. Siddhasena, on the other hand, offers his remarks 
in a similar strain, but applies them impartially to every 
possible thing and thus widens its range, We have 
already said that this Dwa. of Siddhasena is a vast com­

mentary on the Siitra-like verse " ~~ -I' ~ ~·.f°~ '' 
etc. of Kalidasa in Ma.lavikagnimitra. The 4th line 
of Kalidasa's verse has been adopted by Siddhasena with 
a very slight change in words and idea in his first 
Dwa. 9 

In the 8th Dwa. there is a critical discussion of Jalp-
Katba employed for the sake of a rival's defeat and one's 
own victory. Even between brothers who employ this 
trick of ,Jalpa enmity is sure to arise. Peri:;ons taking 

1 Of. Dwll. 6. 1, 5, 8, 16. 

2 Cf. q{st<bii41<(4+d~~ci~: Dwl. 1. 9 with ~: ~si~.q;\.qp: 
M&la.vika. Acti I prologue. 
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recourse to · tliis ITalpa leave aside truth arid are. over-' 
wbel~ed with 1a sort of false vanity. · Their broad• 
mindedness disa'.ppeart:1 and· they betray a sort of crooked­
ness of spirit. . Two such opp

1

onents employing this trick 
become a toy· in the hands of the Umpire and expose 

th\~ir Sastras 'to utt.er ridicule. Thus, this tricky debate' 
is altogether different from the path .of righteousness and 
in comparison to huhdreds' of such debates which end in 
the sheer. fatigue bf one's own tongue, one peaceful talk 

·carriecl on·· right libes· is immensely beneficial. This 
debate compels a person who undertakes it to. pass sleep­

les~ 'nigl:its, : aritl' both in victory as well as in defeat, he 
tratufct!n'd's i'he bounds of decorum. Cunning scholars have 
given a beautiful name of Mimarhsa to this trick of debate. 
·but it is ·nothing · but a sham show of scholarship. 

Thus in · this · Dwa. Siddbasena has very cleverly 
discussed this trick of debate and exposed its hollowness 
in an interesting manner 1 , 

· ( ~· ) · Dwa:~ deali1ig w£th the systems oJ philosophy 
and the nature of things. 

At the end of the 7th Dwa., the name Vii.dopanif;!ad 2 

occnrs and it fs quite significant, for, therein, is a 

1 Dwa. 8. 1, 2, 4, 7,. 9, 12, 16,. ~4. 
2 In the first verse of \he seventh Dwn:. occur the words 

1'"1'fllllilfil~~r~ Similarly in the eleventh Dwll, eulogizing a king 

there occur the words ;riftq{~~atfa' Those who know the view. of 
Prof. Jacobi that Siddhasena lived after Dharmkirti are likely to 
think that perhaps Siddhasena might harve referred toDharmkirti in 
these woi-ds; ~hile dis~ussing the date 'of,KllidAsa'soh<ilars try to· 
advance as proofs such words as Skanda-K umltra, Dinn lg1i found in 
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brief but clever survey of the art of debate. At the 
time of Socrates, and even before him, this art of 
debate had developed to a rem.arkable degree among 

the ancit>nt Greeks. The teachers and instructors in 
this art were called Sophists and they used to give 
instructions to the Greek youths in delivering speeches 
before the public and u.ndertaking controversies. This 
teaching consisted of refuting the views of the rival 
pirty and estaolishing one's own views. Like the 

Greeks, even the Brahmins in ancient India undertook 
serious debates in sacrificial halls. At the time of 
Upani~ads also, such debates fr<>quently occurred. When 
these debates bE:eame the fashion oi' the day, a technique 

arose out of it and the different methods of controversy 
such as Vada, Jalpa and Vica.r;ic;la, developed greatly. The 
developm1mt of this technique ultimately culminated 

in special treatises 1 which testify to the propagandist 

the works of Kitlidasa. Not that thiR method, of inferring the date 
of an author ou the strength of some peculiar words in his work. is 
utterly useless ; yet it should lie used with great caution. If the 
date of an author can be definitely determined by other strong 
proofs such words can be mentioued a~ additional evidence for the 
date. This mE1thod of giving the proof of words can be relied 
upon independently. We have already shown that Sidhhasena 
must have lived prior to Dharmakirti. The evidence of such word:;; 
as are mentioned above does not help us much in determing the 
date of Siddhascna. 

1 See Nyayadarsana 2, 1. 1-3. and Nitgarjuna·s Vigraha• 
vyiivartani, Yogauara Bhilrnisiistra and PrakaraQiiryavitci!.-(in 
this connection read "Buddhist Logic before Diimt:lga"-J, R. 
A. S. July I9:c!9 p. 457). 

12 
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spirit and conquering zeal of the Brahmar;i.as as well 
as the SramaQaS. 

The present Dwa.. is inspired by such sort of 

literature. The idea underlying the stndy of this tech­
nique of debate is that of gaining victory over the 
opponent. This is clearly accepted by our author who 
says, "If you want to secure handsome certificates, you 
have to go to the debate· halls and conquer your oppo­
nents '' The author in this Dwa. has, in a poetic 
manner, given all the details of the tricks of debate-as 

to what a man should do, before he goes to an assembly. 
of debate, as to what he should do after he goes there, as 
to how he should begin the debate, as to what qualities 
are needed most in debate, as to what points should be 
neglected. All these secrets of a successful debate have 
been practically given in this Dwa. by our author. 

In the 9th Dwa. which is named as Veda-vada, 

the Brahma of Upani~ads has been described evidently 
on the pattern of and almost in the words of some of the 
Upani~ads in verse especially the famous Upani~ad 
Swetasvatara. In the present Dwa. 8iddhasena has 
.quoted verses from ~gveda describing the nature of 
Brahma. This Dwa. has in it such a subtle vein of dis­

approval regarding the U panif?adic doctrines that it is 
.qnite possible that it might have been written to refute 
the famous Upanisadic doctrines. But if it be supposed 
that it is written by a faithful student of Vedanta 
philosophy then it speaks highly of the deep scholarship 
·of the author and bis intimate knowledge of Indian 
.philosophy. 
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In the 12th Dwa, Nyaya-Uarsaua is referred to: 
Sankhya doctrine is mentionet.l in the 13th; Vaiifo~ika 

<loctrine in the 14th ; and all the Bauddha systems of 

philosophy snch as Siinya-Vada and others are referred 

to in the 15th Dwa. These Dwa, as printed, at present, 

are extremely incorrect and it is very difficult to make on t 

~nything consistent from them. However, this much is 

clear that these lJwa. merely mention the principal 
tenets of these systems of philosophy, they do not aim at 
refuting them. Dwa. dealing with ancient Indian logic 
testify to the profound study of this system on the part of 

Siddhasena, Looking to the Dwa, dealing with Sa.r;ikhya 
doctrine it seems that the author must have before him 

SaQ.khya works other than the Karikas of Iswara-Kr~.r;ia, 
for 1 the number of Pramanas as found in the Karikas 

of Iswam·Kr~r;ia and the definition of Pratyaki;;a as 
found therein is not at all found in this Dwa. 

From the Dwa. describing Bauddha doctrines, it 

seems that the author was an intimate student of not 
-0nly the Siinya-vada works such as the Madhymika 
Karika of Nagarjuna, but he also had studiE:,d critically 
-other Bauddha-works of Vijfi.ana•Vada in a critical way. 

In the 10th Dwa, the preachings of Jilia are given. 

In it the two varieties of Dhyana-A.rta and Raudra­

that lead a man to worldly life are mentioned and two 

other forms of Dhyana ( that of Dharrna and Sukla ) 

that lead a man to liberation are also referred to; bnt 
oven here the d.-scription is influenced by Swetaswatara2 

1 Cf, Karika 3 with Dwa. 13. 5. 
2 Dwa 10. 23, 24. 
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and Gita 1 . The technical things common to all students 
of Yoga philosophy, such as 'Sthana, Asana, Japa, Prana­
yama, etc., are all taken from these works. We find: 
here a very critical analysis made by our author of Para 

and Apara Vairagya, well-known in Yoga Siitras2
• 

The description here is brief but speaks of the deep­
erudition of the author. 

The 16th lJwa, as its printed name shows, deals with 
Niyati- Vada or the doctrine of destiny, It is difficult, 
however, owing to its extreme incorrectness, to make­
out clearly as to what the author really means in this­
Dwa. The word Niyati, moreover, does not actually 

occur in this Dwa. l'he word is used in the 3rd Dwa,. 
but this much is clear from this Dwa. that it contains­
discussion of some philosophical subject and it i_s highly 
abstrnse and analytical. 

The Four Dwa. from the 17th to the 20th are ex­
tremely incorrect and it is almost impossi.ble to make out 
anything from them. This much is seen therein that 
they all deal with ,Taina Philosophy. No names are given 

to these Dwa. except that the 19th has got the name of 
D:r~ti Prabodha, and tbe name Niscaya Dwatrimsika 
occurs at the end of the 20th . 

.After a persistent and cr.itical study of these Dwa, 
we are able to give a very brief summary of the contents 
of these Dwa as follows :-

In the 17th Dwa. the technical words .Asrava and• 
Samvara, occurring in ,Taina Philosophy, are found. 

l Yogadarsana 1. 15-16 with the commenta~y of Yasovijaya 
and Dwa. 1. 21. 2 Dwa. 3. 8. 
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It seems that the discussion of these two w'ords and 
the idea underlying them is made by the author from 
Vyavahara and. Ni~caya point of view. The cause of 
worldly life and the means of liberation seem to be the 
subject-matter of this Dwa. 

Great men give up all the defects in them but ordinary 
;persons merely leave their homes and relatives and betake 
themselves to forests, while the liberal·minded persons, 
.given to do benevolence to others, follow these two types 
-0f men (16). Here the author seems to have made a 

cSynthesis of the two kinds of renunciation, namely, 
Vyavahara and Niscaya, 

'rhe fruit of Karma, whether good or bad, depends 

upon its cans~. It is necessary, therefore, to have a 
knowledge of t'his cause. After knowing the cause of the 

fruit of Karma, a man has no occasion to repent. Human 

beings enjoy worldly pleasures through mind and )eave 
them also through their mind. How are we to know the 
<iause of Karma? Is it in the body or outside ~ Is it 
great or small ? The famous line in Flarhskrta : 

"J!ii ~~ ii:J~{l{!Jf cfiR~ •P•llrt'iiJ~: " 

( which gives utmost importance to mind .in bringing 

bondage or freedom to a man ) seems to have been 

thoroughly e:;plained by foe author in this Dwa (17-18)°' 

Egotism is not born of myneRs ( Mamata ), but 
}famata,-myness springs from egotism. Egotisl.Il is the. 

-source·of every possible misery in this world (191. Siddha­

sena thinks that egotism is the root cause of all defects. 

The remedy to eradicate this egotism is to. meditate. on 
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the idea of "Nahamasmi"-1 am not-an idea originally-­
belonging to the Bauddhas, but assimilated by Siddha­
sena. This idea is both positive and negative. Happi­
ness and misery have been discussed in the present Dwa. 
by the author. while stating the efficacy of the com-­
bination of knowleC:ge and action the author says :­
Knowled,~e alone is not competent to do anything. Mere 
knowledge of a disease is not able to uproot iL 

Similarly, knowledge without action is useless (27). 
In the 18th Dwa, the chief subject is how to­

follow the instructions. In order to have the capacity 

to follow, time, place, conduct, age, and nature must 
be taken into consideration (1). 

In this Dwa, he has also enumerated some of 
the qualities necessary for· a preacher : he must be a 

man of purity both externally and internally. He­

must be serene. He must have both lustre and con:passion 

in him, He must have a clear idea as to what be rr..eanSc 
to say and as to what the rival doctrines mean to say. Hi.s 
tongue must be very sweet and clever. He must be 
a man who bas controlled his mind and senses (2). 

A candidate for religious initiation is sometimes over­
whelmed with doubts rising, of the[llsekes, in his heart. 

Sometimes the doubts are created in his mind by 

others. Some of the initiated have the capacity to master 
the words of the scriptures. Others have the capacity 
to know the inner meaning of the scriptnres, while 
still others have the double capacity of comprehending 
the meaning as well as remembering the words of 
the texts (5). 
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While describing the rules of conduct in Jaina 
religion, Siddhasena has given a variety of conduct 

on t,he part of disciples according to their motive (6). 
In this context, the technical words "Gitartha'' and 
".Asewanaparihara" occurring in this Dwa (14 -15) belong 

to Jaina tradition. 

In the 19th Dwa the famous trinity of Jaina 
philosophy that of Jiia~a, Darsana and Caritra is first 
mentioned as a means of liberation (1), then comes a 
vny subtle analysis of Jii.ana. Incidentally we see 
here an analysis of Dravya also. Out of the six 

Dravyas well-known in Jaina Sastra, emphasis seems 
to have been apparently laid on the two main Dravyas 
Jtva and Pudgala ( 24-26 ). Here we come across 
some of the technical words of Jaina philosophy 

such as Dravyaparyaya, Vyafijanaparyaya, Sakladesa, 

Vikaladesa (31). 

In the 20th Dwa, the nature of the preaching of 
:Mahavira is described. In this reference, Siddhasena 
sayA, ''Whenever Dravya and its char,cteristics are found 
mentioned along with the exposition of Utpada, Vyaya 

and Dhrauvya, there the preaching of Vardhamana is 
undoubtedly found (l)". 

Jn this Dwa, the author says with reference to the 
debators ''All these debators have, no doubt, some 
authority in what they want to say, but the poor fellows 
do not know that the difference lies only in name and 
view-point and, therefore, continue the debate 

endlessly (4)". 
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While discussing the remedies of removing the defects 
he says that knowledge or action removes the defects (6). 

While referring to freedom and bondage he says that 
the cause of freedom and bondage are exactly the same, 

neither more nor less. 

In the 7th verse, the doctrines of Bauddha, Sa:rikhya 
and K}n;tfiria are mfmtioneri. Even in Sanmati, ard Cbapter, 
Gathas 48 and 49 the same doctrines are referred to. 

Jn the 12th verse, the technical words Sakaladesa and 

.Vikaladesa occur. 

In tha 22nd Dwa, (Nyiiyavatara) the author has 

discu·ssed at weat length all the logical proofs. He has 
specially dealt at length with the Parartha kind of infer­

-~fice, All the logical details such as Pak~a, Sadhya, HPtu, 

Dri~tanta, Hetvabhasa etc. are defined in the presf'nt Dwa 
from Jaina point of view and the vast gulf existing be­

' tween the doctrine of Naya and th':l doctrine of 

Anekanta has been clearly mentionf'd, 'l'his Dwa. 
seems to have bPen written with a view to facilitate 
the study of Jaina logic. This Dwa. with its Pxpla­
nation in Gnjarati and an introduction has been 

seoaratel y published 1 . 

· Altogether it seems from a comparative study of 

,the available Dwa. on the one hand, and Sanmati Tarka 

1 Vide J. S.S. Vol. III No. I. 
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on the other, that these works have a very close resem­
blance to one another, in many places, in point of 
subject-matter and ideas 2

• 

END 

1 Dwa. 
1. 20 
3. 8 
6. 28 

1. 27,20 

Sukh Lal 
and 

Bechar Ons 

Sanmati 
3. 50 
3. 53 
3. 65 
3.68 
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SANMA TI-TARKA. 

CHAPTER I. 

Introductory verse in the form of a pane­
gyric of the teaching or the prophet of 
Jainism with its peculiar m.erits :-. . 

m r~~ oll!Jmit~~ ~~ , 
~~iHP-IRIBI~ '81'~ ~ttj' ~ II·~ II 

The teaching of J inas i. e. the Conquer-
ors of attachment and hatred, the teaching 
with its twelve subdivisions stands supreme 
on its own merit. For that teaching is the 
repository of irrefutable matter. That 
teaching is supremely blissful to those who 
approach it meekly for protection. That 
teaching is competent to refute false doc­
trines of Absolutism. 

Here four peculiar qualities of Jaina teaching are 
referred to :-(i) It is endowed with all the excellences. 
(ii) It postulates the true nature of things. (iii) It is 
blissful to those who approach it for protection (iv) and 
it refutes false doctrines. 1 
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Second verse makes the declaration of 
composing the work Sanmati-Tarka and 
states its object in doing so :....:.. 

~~m~ffi~fe:ntlis,;ill!J'r~i:41B~!ra~ 1 

:;grfifml~~~m Gr{ ~ Q+R~~~t 11 i?_ 11 

I shall deal with such a matter as, when 
stated, wilJ inspire or stimulate even an 
idle .fellow, with a· mind as dull as that of a 
bull in comprehending the meaning of scrip­
tures, to wait upon Savants or learned men 
who clearly illuminate real things referred 
to in the sacred books. 

The author while stating his object in writing the 
present work says that there are people who do not take 
any interest in the study of scriptures and are therefore 
not attracted to them. But the present work has been 
written with the express intention of creating an interest 
in the minds of such persons who would approach the 
Savants (called Srutadharas in Jainism) and try to 

understand the import of the speech of Srutadharas who 
have maste1·ed all kinds of knowledge and who illumine 
the mysteries of sacred lore. 2 

Third verse indicates the main subject­
matter of this work:-
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~~-m~~T~i:i~Rl© I 
~~'$1'T ~ tJ<i~'$1'1' ~ ~~n f~r ffr 11 ~ 11 

[ 3 

The Noumenal (Dravyarthika) and the 
Phenomenal (Paryaya:rthika) i.e. the analytical 
methods of inquiry, are the two fundamental 
methods (the two Nayas) that cover the 
general and the particular view-points of 
things as stated by Tirthankaras. All other 
analytical methods of inquiry fall under 
these two heads only. 

Tb.ree things are suggested b.ere :-(i) Tb.e principal 
-subject of this work (ii) the inclusion of other kinds of 
Naya in these two main Nayas and (iii) the characteris­
tic of the principal Nayas. Many are the things dis­
cussed here and there in the present work but they are 
.so discussed only incidentally. The subject that is 
primarily treated here is the view or doctrine of the 
Versatility of Aspects (Anekanta). A clear exposition of 
this doctrine of Anekanta is possible only by the state· 
ment of Nayas. There are many kinds of Nayas but all 
of them can be included tinder the two Nayas- Dravy as­
tika and Paryayastika. These two Nayas are the principal 
Nayas. 

Dravyastika is the view of looking at the identity 
of things while Paryayastika is the view which looks at 
the difference of things. Man thinks or speaks of 
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something either from the standpoint of identity or 

difference. Staten:.ents of things from the former point 
of view come under the head of Dravyastika or Sarigraha 

or Samanya--generalisation as it is otherwise called 

Statements of things from the standpoint of difference 
fall under the category of particularization or Vise$a as 

it is called. Many minor classifications of things are 

possibly ranging between general and particular view­
points. But briefly speaking there can be only two 
groups of statements of the13e sorts. These two groups 
are respectively Sarigraha and Visef;!a. All the sayings 
in the scriptures mainly come under these two groups. 
For some statements deal with generalisations--others with 
particularisations. Correspondingly there are only two 
principal view-points as accepted by the scriptures. The 
view-point of identity, upon which are founded the 
statements of generalisation in the scriptures, is called 
I>ravyastika Naya while the view-point upon which are 
founded the statements of particularisation is called 

Paryayastika Naya. In as much as all thoughts or the 
sayings in the scriptures inspired by thought, are founded 
on these two Nayas. These Nayas are called the mouth­
piece. of the scriptures. The exposition of these two 

Nayas and their mufoal reconciliation results in the 
doctrine of Anekanta- Versatility of aspects. As these 
two Nayas form thus the bedrock of Anekantavada, a dis­
cussion of their salient features is entered into in the sub­
sequent verses. 3 

Subdivisions of Dravyastika Naya ·:-



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

I. 4 ] CHAPTER I 

~Sq~~~~~~ ~~l~~et:t!!ltcf~'l5Tl 1 I _ 

~;r 9;~ i:pl~~~:;:;~,gr) ffi:~ cfcf~T 11 ~ 11 

[ 5 

The fundamental nature of Dravyastika 
.in its extreme form is what is called 
Sangraha N aya and limited generalizations 
as regards particular things come under the 
head of Vyavahara Naya. 

Two things are stated here : -(il Subdivisions of 
Dravyastika Naya and (ii) their mutual rel'ation. 

Keeping aside Naigama Naya, out of the remaining 

six Nayas the first two Nayas viz -Sangraha and 
Vyavaha:.-a are the subdivisions of Dravyastika Naya. 

The world is neither composed of disconnected things 

without any underlyiu;; unity, like the parts of broken 
chain, nor composed of one single whole without any 
difference or dualism whatso<ive;, But we see it has 

both the elements of unity and difference. When we 
look at this world from the standpoint of unity, keeping 
aside mutual differences of things, it appears as merely 

an existence. How so ever comprehensive or broad the 
standpoint of oneness of this world may be, our daily 
life entirely depends for its everyday dealing upon the 
Btandpoint of difference In our everyday dealing we 
are naturally inclined towards the standpoint of differ-

1 Compare Vise~ilvasyaka-bha~ya : Gath'li 75 with this and 

the next two verses. 
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ence, and we talk of the single whole of ultimate reality 
(Sat\, as suits our purpose. Reality is to be understood 
in terms of Jiva (Animate things), Ajiva (Inanimate things) 
and other divisions. Thus the view point of looking at 
the ultimate reality as a single whole divested of all differ­

ences is called Sangraha Naya and this is Dravyastika in 

its pure form. But if we refer to the nltirnate reality by 
breaking it up as it were and dividing it into Jiva Ajiva 
and others, for the convenience of daily dealing, this­
view of limited oneness is called Vyavahara Naya. Thus 
Sangraha deals with an aspect of Infinite Oneness of the 
reality and Vyavahara deals with the aspect of reality in 
its limited or Finite Oneness. Vyavahara Naya, therefore. 
is only a finite or limited portion of Sngraha Naya or for 
the matter of that, of t be pure Drayasti ka N aya~ 

Sangraha, however, is that part of Dravyastika Naya· 
which is pure and unlimited and Vyavahara is a part of 
Dravyastika in its impure and limited aspect. 4 

Subdivisions of IJ,jusutra Naya: 

~~- qsiqf"c'fl!F{~~ ~~w:r~~~i:CT I 

Q~~ ~ ~~T ~~~f~f ij~~~ II C\ 11 

~jusutra Naya is the very foundation 
of the Paryayastika Naya. Sabda and other 
minor Nayas are, of course, subtle varieties 
of ~justltra, its branches and twigs. 

Even here there is a statement of two things :-(i} 

the subdivisions of Paryayastika and (ii) their mutual 
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relation. After the first 
Vyavahara the four Nayas 
ru«;lha and Evambhlita are 

Parvayastika. 

two Nayas-Sangraha and 
viz. ~ju, Sabda, Samabhi­
but the subdivisions of 

A thing, as a whole, is broken into parts, as it werfl, 
from the standpoint of species 01· attributes or other 

particulars. All these parts or divisions are the legiti• 
mate province of Vyavahara Naya, But as soon as the 
element of time is introduced in the division, it falls 
under the category of B,jnsutra, Hence _$juslitra is 
said to be the foundation-stone of Paryayastika. The 

three Nayas after ijjusutra Naya are really dependent on 
B,jusiitra Naya and hence properly speaking the subdivi­
sions of B,juslitra. In one way, however, all these four 

B,jusutra, Sabda, Samabhiru«;iha 
0

and Eva.rhbhiita can be 

considered as subdivisions of Paryayastika. 

The view-point, which admits the reality of a thing 
only in its present and does not admit its reality in its 
past or future as being incompetent to produce any 

effect, is calleci B,ja, the view-point of looking at a 
thing at a particular moment. Sabda Naya accepts what 

B,ju states but, in addition, looks at that thing from the 
standpoint of person and gender also. 

Samabhirugha goes a step further and tries to dis­
tinguish between the meaning of words that are syno­
nyms of the same thing from its etymological point of 
view (e.g. Raja, a person who shines, is different from 
N:rpa a person who rules over men or protects them), 
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Eva:thbhiita not only sees difference between words 
with different etymologies but sees difference in one 

and the same word if it does not signify the meaning 
denoted by the root of the word (e.g. there is a difference 

between a Raja when he is not shining and a Raja when 
he is shining with his royal glory). 

It is quite clear from the above explanation that 
Sabda, Samabhirilf!ha and Eva:thbhiita are but the 

gradual subtler distinctions of a thing viewed from the 

standpoint of time i.e. present. All these three, there­

fore, are but the ramifications of B,jusiitra which may be 
compared to a tree. Sabda is a branch of the tree, whil'3 
Samabhiru.Q.ha is a twig upon the branch Sabda, and 
Eva:thbhuta is a smaller twig upon the small twig­
Samabhirudha, 5 

Here· in this verse the author enumerates 
the varieties of Nila;1epa 1 method and the 
distribution of the principal Nayas in it. 

1 In order that there should be no ambiguity about the 
meaning of a word and that the purpose of the speaker should be 
perfectly clear the Jain commentators of the ancient scriptures 
devised, in their times, the analytical method of Niksepa and 
incorporated this method in the sacred lore. While bringing out 
the meaning of a given word or a sentence this method of Niksepa 
refers to every possible meaning of that particular word or 
sentence and then it determines as to what particular meaning is 
intended by the speaker at that particular moment or wh~.t mean­
ing is proper to that particular context. Herein lies the great 
utility of this method of Niksepa. For instance suppose there 
is a sentence "A Jlva has got attributes, knowledge etc." 
Now a doubt naturally arises as to the exact connotation of 
the word Jlva. Then the analyser comes forward and says 
that here Jlva is neither a named Jlva nor is it a picture 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

I. 6 ] -CHAPTER I [ 9 

.:rrii ~ !:{'~~ fu ~ ~~~~ ~~~r 1 

~ Z:s 4¼€i~SJIHf ~l!JI ~ q~m II~ II 

Name (Nama), picture (Sthapana:) and 
potentiality (Ora vya) are the varieties o~ 
Nik~epa which are applicable to Dravyastika 
while Bhava includes under it Paryayastika. 

Here all the possible varieties of Nik~epa are mention­
ed first and then their relation to the two principal Nayas­
- Dravyastika and Paryayastika is brought out clearly. 
The four divisions or rather varieties of Niki;iepa which are 
the least found elsewhere are mentioned here. When 
we try to determine the meaning of a word we look at the 
vrord from four different points of view. These points of 
view are the four divisions of this Nik~epa method, e. g. if 
a person has got the name of Raja he is called Nama Raja. 

(technically called Sthapana) of a thing called Jlva nor is it a 
thing which had once life in it nor which, in future is likely 
to have life-but an entity having actually life clement in it at the 
present moment that is to put it technically it is a Bhava Jlva 
and this is the only proper meaning, looking to tl::e context, Thus 
whenever ambiguity arisefl, a person who is an advocate of this 
method of ana1y&is called Niksepa comes forward and points out, the 
real or the proper meaning o·f that particular word or sentence and 
entirely removes the ambiguity. Thus the method is very useful in 
determining the meaning of words or seutenc1cs. It is true that 
Indian Rhetorics has shown various ways in determining a definite 
sense of a word intended by the speaker when that word yields 
various senses. But nowhere except in Jain works called Niryukti 
do we find this clear and practical method of dekrmining the sense 
of a word or a sentence-the method called Niksepa, In Vedic and 
Budhistic works this analytical method IS conspicuous by its 
absence 
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If there is a picture or any other counterpart of a Raja 
then it is Sthapana Raja. If that person was formerly 

a king or is likely·to be a king in future then he is called 
Dravya Raja. And a person who is actually a king at 

present-ruling over a province is called Bhava Raja. 
These are the four possible meanings of a word Raja 
according to the Nik~epa method. Out of these divisions 
of Nik~epa {view-point) the first three have in them in 
one way or the other the element oneness or sameness. 
Thus they are the legitimate province of Dravyastika 
Naya. Bhava Nik~epa on the other hand having in it 
tho element, of difference naturally is the subject of 
Paryayastika Naya. Looking at a person whose name 

is king, people identify him with his name and say 
'' Here is the King." Similarly looking at a picture of a 
king who is long since dead people say '' Here is the 
King." Here people identify the past king with the 

present picture. In the same manner, a person, who 

was once a king and is likely to be a king in future, 
when seen, is pointed out as a king. Here the past or the­

future is identified with the present. In all these three 
cases the idea of complete identity or oneness is predomi­

nent. Not so in the case of Bhava Nik~epa. There the 

person in question being a ruling prince at that particula1· 

moment is distinguished from others not so ruling. 
Difference is, therefore, in this case predominent. Thus 

the two principal Nayas are connected with the four 
Nik~epas-the first Naya Dravyastika with the first three 
Nik~epas and the second Naya Paryayastika with 

the fourth Nik~epa i.e. Bhava Nik~epa. 6 
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A discussion is introduced as to whether 
the subject or the province of each Nayas is· 
fundamentally different from that of the 
other Nayas. Distribution of Nayas amongst 
1Jarious statemenis. 

q~~BT+r:i:~ ~ ~ef{&~~B' '~ft~' f~ I 

~~~ ~f!J~ qsi~ef+f<tf!Jf B'qraerm 11 IS 11 

Dravylistika Naya in its pure form is only 
concerned with the simple statement '' It is,,. 
that is to say when the thing is mentioned 
divested of all its particular attributes or 
modifications. All other statements deal, in 
one way or the other, with some attribute 
or the other and as such is the subject of 
both the Dravy~stika and Paryayastika. 

Hitherto all the statements about a particular thing in 
popnlar or scientific parlance were .divided under the two­
groups viz. Saiigraha and Visef?a. Now the author goes 
deeper into the things and explicitly says as to what 
kind of statement can definitely fall under Dravyastika 
and what statEment can be the legitimate province of 
Paryayastika. That ultimate reality, which is one single 
whole, and in which there is no division or limitation or 
attribute of any kind whah;'oever, is the highest or the 
widest generality or universal principle. Thus Samanya 
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<)r generality or universal principle can only be men­
tioned by such word as Asti (it is) or Sat (it exists) or 
-0tbers of the kind. All such statements become the 

legitimate province of Dravyastika Naya. All other 
-statements about a thing such ail Jiva, Ajiva, Mukta (libe­
rated soul), Samsari (a soul bound by worldly life', atom 

(physical body), Gul).a (attributes) etc. deal neces­
sarily with the limited aspect of the ultimate reality and 

therefore have in them some element of difference, divi­
-sion, part or attribute, These statements, therefore, do 

not exclusively belong to Dravyastika but belong to the 
province of both Dravyastika and Paryayastika, for in 
<)ne sense the objects they deal with e.g. Jlva, Ajiva etc. 
-are geneml ; but from another point of view are the 
subdivisions of a higher general that is to say they are 

particulars (Vise1?as) 

Here it should be noted that as the statements such 
as Asti, Sat are exclusively the subject of Dravyastika, 
those statements that deal with the most final attributes 

of things which admit of no further particularization, 
exclusively belong to the province of Paryayastika. All 

<)ther intermediary statements partake of the character 
of both the Dravyastika and the Paryayastika, for they 

deal with the general as well as the particular aspect of 
things. 7 

Circumstances under which there occurs 
,an overlappina of these two Principal Nayas 
,are mentioned in the following verse :-
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q%fcf,C!!tltl:TfJl!iij' ~· ~~~« cp.rfuJwr I 

~ ~)q~iTT '.3fqf.g~tq'~oeA~T 11 t; 11 

Dravyastika includes in itself all those 
statements in which there is some sort of 
general statement. In all such statements 
there is an overlapping of Paryayastika also. 
Only that statement : where there is no 
further possibility of particularization falls 
under the strict purview of pure Paryayas­
tika. 

Here the author indicates that province of pravyas­
tika which is likely to be covered by Paryayastika, As a 
rule, every statement that deals with some sort of univer­
sal statement is the legitimate province of Dravyastika. 
Barring the ultimate statement where there is a statement 
of that indivisible particularization-all other statements 
gradually culminating in the statement of the highest 
universality fall under the purview of Dravyastika. Rut. 
at the same time, all these statements, except the state­
ment of the highest universality, become the subject­
matter of Paryayastika as well. To be more plain, only 
one statement dealing with the highest entity without a 
single attribute, is covered by Dravyastika only, Only 
one statement, which deals with ultimate particulariza­
tion beyond which there is no possibility of farther par­
ticularization-falls under the purview of Paryayastika 
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only, All the intermediary statements are covered both 
by Paryayastika as well as Dravyastika. For in every 
,such intermediary statement there is some sort of g6ne­

ralization, as well as some sort of particularization. That 
very thing that is viewed by Dravyastika from universal 
point of view, is viewed by Paryayastika from the 

viewpoint of particularization. Only that final statement 
where we can not even dream of universal viewpoint, is 

ear-marked so to say for Paryayastika. 8 

The author in the following verse now 
sums up the discussion of the overlapping of 
the two principal Nayas :-

~ocr~m Rt ~ i=l'R~ ~T ~+I' ~~r~T I 
tQ' ~ ~;,r~) ~rir ~T{ ~~r~ '3' fef'it~ II ~ 11 

This being the case, it is impossible to 
:find a Dravyastika, in its pure form-that is 
to say absolutely unmixed with Paryayastika. 
Similarly it is equally impossible to find a 
Paryayastika in its pure form that is to say 
totally unmixed with a Dravyastika. Hence 
.assigning a particular statement to a parti­
cular Naya depends upon the volition of the 
.speaker. 

Hitherto there has been a clear statement of two distinct 
Nayas-Dravyastika and Paryayastika. Even there differ-
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-ent provinces have been clearly demarcated. From this, one 
ia likely to i;,uppose that there is no connexion whatsoever 
between these two Nayas or for the matter of that, its 
subjects or provinces. Here this erroneous notion is 
removed from the minds of the reader, by stating the 
truth about this theory. Really speaking, there cannot 
be any general without a particular nor any particular 
without a general. But one and the same thing 
assumes the aspect of universality from one point of view. 
Hence there is bound to be an overlapping of these two 
Nayas in one and the same statement, This being the 
-case, when a particulat" statement is said to be the legiti­
mate subject of a particular Naya, it only means that the 
speaker gives only a prominence to that Naya in that 

statement and assigns a subordinate place to another Naya. 
Th11s, for instance, when the standpoint of Samanya or 
universality is predominent the statement is said to fall 
under Dravyastika, Similarly when the standpoint of 
particularization predominates, the statement is said to 
belong to the province of Paryayastika. 9 

What is the attitude of each Naya towards 
the other or the rival Naya is discussed in the 
following verse :-

i:{o'4f~~i:.i-.:lo4 ~ flu.qi\~ tm'~~-IHf I 

~ q~cr~~ '!gf~i{q ~~if~~« I I ~ o 11 

Paryayastika does not view the positive 
assertion of Dravyastika as its legitimate 
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subject. On the other hand Dravyastika 
looks down upon the statement of Parya­
yastika in the same fashion. 

An additional light is thrown here upon the distinction 
between the proper provinces of two Nayas, Dravyastika 
takes its stand exclusively upon the universalit,y of a 
subject. while Paryayastika views the same object ex­

clusively from the standpoint of particularization. Here 
eacli does not consider the assertion of its rival Naya as 
its property. Herein lies the true distinction between 
these two Nayas and their spheres when applied to one 
and the same thing. 10 

Both the Nayas touch different phases or 
aspects of one and the same thing. This is 

stated in the following verse:-

~( ~q )~@ m@ ~ +rrerr R~ q'~i:f~«H=r I 

~;sq~~B' B'oeJ ~ ~~~~ 11 ~ ~ 11 

From the standpoint of Paryayastika all 
things are necessarily born and perish ; 
Dravyastika, on the other hand, holds that 
all things exist eternally without birth and 
decay. 

Dravyastika takes cognizance of the eternal or the 
abiding element in a thi11g while Paryayastika looks 
only towards the changing character of that thing. 11 
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Characteristic of a real or entire thing or 
a thing in its integral whole is referred to in 
th-is verse : -
~ 1t~cl'~~ <ro'4 RI a~u ~ 'CJ~'4'T ~~ 1 

'3t1tFf·~~-~lfT (~ ~i:il~ ~ II ~~ II 
There cannot be a thing which is devoid 

of its modifications of birth and decay. On 
the other hand, modifications cannot exist 
without an abiding or eternal something -a 
pe1·manent substance, for birth; decay and 
stability (continuance)-these three consti­
tute the characteristic of a substance or 
Entity.1 

By stating the characteristic of the Entity the true 
nature of it is here described. Nothing is there in this 
world that remains stable without the modifications of 

birth and decay In the same manner, there is nothing 
that is always subject to the modifications of birth and 

1 This trinity of' birth, decay and stability which ha-s been 
defended by Jain writers, has been attacked by Budhistic writers 
such as Nilgl'lrjuna and others. In Nagarjuna's Madhyamaka­
KlirikA, for instance, there is a chapter named Sarhskrta Parlks!. 
Therein is refuted this doctrine of trinity (of birth, 
decay and stability) said to be the characteristic of entity. Sub• 
sequent Bauddba writers have also tried to refute this doctrine. 
Jain logicians, on the Qther hand, seem to have tried to defend 
this doctrine wherever possible. 

VI 
Compare Pancl!.stikli.ya : 1.12, and Tattvartha: 5.29. 

2 
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decay and has nothing of an abiding character in it. For 
it is the very nature of things that they are permanent 
in their original character, bnt undergo different modi­
fications according to circumstances. Stability and 
changeability therefore, are not naturally contradictory 
but are both real and do reside in one and the same thing. 

N:ot only that but both are absolutely essential for an 

integral entity. 12 

In the fallowing verse the author explains 
as to how both these N ayas become wrong in 
their exclusive assertions: -

~~ 3~ B'~ llf~ff~~<:f~ ~;\"tr~ ftr I 

~T fu:;;~fi::~ tti~ ~ fer ~~~ 11 ~ ~ 11 

These three characteristics of birth, decay 
and stability must dwell together in harmony 
to make a real definition of a thing in its 
integral form. Each Naya therefore, if 
taken independently, isolated from the other, 
can never yield an adequate idea of Sat an 
entity. Both these, therefore, divorced 
from each other, are wrong in their stand­
points. 

The reason, why these two Nayas in their exclusive­
ness are worng, is this that they in their individual 
capacity cannot give a perfect definition of Sat i.e. 
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Reality or Entity. Take the view of universality as 
advanced by Dravyastika or take the view of particulariza­
tion as held by Paryayastika. Not one of them separately 
-0an give all the characteristics of an object in its integral 
whole. Both the general and the particular aspects of a 
thing, if combined, can give the integral conception of a 
.thing. To presume, therefore, that one only out of these 
two Nayas <·an give a perfect definition of a thing as a 
whole is wrong. 13 

The following verse explains as to how 
and when both the Nayas can be regarded 
.as right:-

t!J ~ (\"~~) ;;sr~~ ttJ~t ttJ ~ ~;r~t ttJ ~g q~~.:raj 1 

~ttJ ~~ ~rr;:~r fer+r~;rfttJf ~~rr;:~f 11 ~~ 11 

There is no third Naya. Moreover, it can 
not be said that truth cannot be adequately 
.expressed by these two Nayas; for if we 
-eombine both these standpoints in their 
particular aspects we can certainly arrive at 
the truth by the method of Anekanta (The 
Versatility of Aspects). 

An Entity is composed of both the general and the par­
-ticnlar aspect. If, tbereforH, there be a Naya which takes 
.eogniz'.lnce of both these aspects of a thing, it must be 
.said to be the right view of a thing. But such a Naya 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

20 ] SANMATI-TARKA. [ I. 14: 

is not possible. because a Naya which is but a partial view 

of a thing cannot give a perfect view of an Entity. True 
knowledge l Pramai;ia} alone can define a thing in its integ­
rality. Thus each in its isolated form is wrong and a third 
Naya is not. possible How then can true knowledge of 
a thing be arrived at? The answer is this :-True know­
ledge is possible. Not only that but this true knowledge 
is already inherent in the two aforesaid Nayas that are 
from a particular point of view considered as wrong. To 
say, that it would be self c~ntradictory to consider both 
the Nayas being both right and wrong at the same time, 
is not proper. The reason is that these two Nayas are 
wrong in their view-point only when they claim infalli­

bility for themselves in their splendid isolation from one 
another. Both of them divorsed from each other can 

certainly give a partial] y true idea of the Entity. But 
that does not mean that they in their singleness give the 
whole truth, When, however, these two Nayas work in 
harmony with each other and state their own view with­
out trying to refute the assertion or the view of the other 
Naya, they both are right in their viewpoints, for now 
both consider themselves as competent to give only 
·partial truth about a thing without trying to refute the 
view of the rival Naya. That rival Naya in its 

own province gives a partial but true view of an 
Entity, 14 

What is true of these two principal Nayas 
is also true in the case of their classification 
says the following verse :-
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:ar~ ~~ ij'g: '$1'~~ tre~ ~~~T ~ w;~ I 

~~ ~ ~~ q~lQ~l!l qTq~T ~ fcl" 11 ~;,_ II 

As these two Nayas when taken in their 
exclusiveness are false N ayas, all other 
Nayas also are wrong when taken in their 
isolated standpoints. For the subsequent 
Nayas occupy themselves in viewing the 
different aspects of the thing which is the 
subject of these two principal Nayas. 

To work independently, all alone, without any 
regard to other Naya is the fundamental cause of the 
-defect of a Naya. If this is found in subsequent Nayas, 
they are also faulty; for the subject-matter of these Nayas 
is the same, All these Nayas view at one and the same 

thing from different points of view. It is therefore qnite 
natural that they should be regarded faulty if they claim 
perfect truth for thefr own view and disregard the views 
-0f other rival N ayas. 15 

The following verse again emphasises the 
the point that no single Naya of all the sub· 
sequent Nayas, is competent to comprehend 
the Reality in its entirety :-

~~~i{f+;r ~ t!JR$l.T {!]''3TI' ~~~ef$T) I 

it(fRlJ'lll-Q.! ~ '$1'T~ tr'ff~ f~fw:t ~@ II ~~ II 
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Among all the subsequent Nayas, there 
is not a single Naya which has for its pro­
vince both the aspeds of a thing viz. the 
general and the particular-in their entirety. 
The reason is that all these N ayas look at 
the different aspects of the thing or Reality 
viewed by the principal Nayas. 

It is impossible to find a third Naya (in addition to 
the first two Nayas) which can describe the Re~lity in its 
entirety that is to say its general and particular nature, 
simultaneously. And even among the subdivisions of the 
two principal Nayas there is not a single Naya that can 
state the double aspect of a thing (viz. its general and 

particular aspect). The reason is obvious. Every sub­
sequent Naya Leing a subdivision of one of the two 
principal N ayas naturally deals with the reality and 
looks at it from that very stand point whic>h is taken by 
its principal Naya The province of these minor Nayas 
is not outside the province of the principal Nayas. The 
minor Nayas only undertake a more subtle analysis 
than that undertaken by the principal Nayas. Naturally 
therefore, they are incompetent to comprehend the 
double aspect (of the general and of the particular) of an 

Entity or Sat. 16 

We cannot account for this worldly life, 
happiness and misery, bondage and libera­
tion if we adhere exclusively to the stand-
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point of one single Naya. This is explained 
in the following verses :-

~ ~ ~~~q-~ ~llTb ~ef q~:jfer~~~B' l 

qre-~~Rfi:ff~ Gt"i=~r ~eff~'$1'T II ~\!, II 
~-~~q-'3J)rtr ~ ~:jf~ ~~lltf~;f I 

o:if~~f+if ~ ~~-~~~Cq"~if~- II ~~ II 

~ ~rrr~f+r=~f ~Fi+fi( atcr-fgi ~llTWfBT 1 

':51"1iR~~~~ ~ ~'cf-f&~~ <!!'R~ 11 ~~ 11 
afcfT+if '$f'i_~~ ~e-,~+r'31Tef~~ it~~ I 
<:frcr· er fer~ itr~~g~~q~r ~R~ irr~ffl ~ 11~011 
~ 'ffo~ ~ ~~T fu~rf~&T B"~~qf~a:r~:r t 

~~p:ref'~fm':51"T ~~ ~@ 'f{i:+fffi_=l'om'efT 11 ':(_ ~ 11 

(l 7) This worldly life cannot be accounted 
for from Dravyastika standpoint. It is 
equally unaccountable from Paryayastika 
point of view. For, the former holds that 
there is only one element and stable thing ; 
while the latter holds that birth and decay 
are the true characteristics of a thing. 

(18) From the point of view of those 
who hold that an entity is unchangeable, 
happiness and misery cannot stand ; in the 
opinion of those who hold that things 
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eternally change the idea of happiness and 
misery can never hold good. 

(19) 'Action-current' (yoga) attaches or 
binds a man through mind, speech and body. 
And it is through our passions (Ka~ayas) 
that this action-current binding a man takes 
its. firm stand. But if we think that a thing 
is eternally unchangeable or when we think 
that thing is born and in a moment decays, 
we can never account for the binding of an 
action-current or its continuance. 

(20) If there is no binding by Action­
current, then it will be a f o)ly to think that 
this worldly life is beset with perils. If, on 
the other hand, there be no Bandha i.e. 
binding then it is idle to desire the happi­
ness of liberation-in fact then there cannot 
be any such thing as liberation at all. 

(21) All the Nayas, therefore, in their 
exclusively individual standpoints are ab­
solutely faulty. If, however, they consider 
themselves as supplementary of each other, 
they are right in their viewpoints. 
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If every Naya tbat claims truth for itself only and 

disregards the viewpoints of other Naya, it goes contrary 
to the daily experience of things and offends against the 
~stablished propositions of science. This truth has been 
illustrated here with reference to the 'soul'. [f we take 
our stand exclusively on Dravyastika Naya we must 

regard the soul as being an eternal and unchangeable 
thing, On the other hand, if we take our stand on the 

view of Paryayastika Naya, we have to regard the soul 
as being ephemeral. From the standpoint of both these 

Nayas, thi3 worldly life, the quality of happiness and 
misery, human endeavour for the attainment of happi­
ness and removal of misery, the bondage of Karma and 

its continuance or persistence, liberation and the desire 
for liberation-all these can never be acnounted for. For 

in the opinion of those who vote for the eternity of 
things, Atma being eternal and unchangeable can never 
be subjected to the turmoil of passions. On the other 
band, if we accept the view that things are ephemeral 
:and eternally change, then the soul would be ephemeral 
and would be born and perish at every moment and 
therefore the continuity of conciousness, desire, endea­
vour and such other attributes that imply a permanent 
-character of the thing of which they are the attributes 

-can never be predicated of the soul. 

The inevitable conclusion, therefore, is this that two 
principal Nayas with their attendant minor Nayas should 

'he considered as faulty if they are regardless of the 
views of other Nayas and arrogate to themselves the 
whole truth. But if they act in haripony with each 
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other, then alone they can be deemed right in their 
views. 1 7 -21 

This statement is illustrated in the fol-
lowing verses. 

~sJ1!4i:it'lf~m!J!tl!JT it~fur({ri +l'llJT fcrq'2!i'\'T 1 
~~rcrfur'erq11;~ .; (![(@ +l'~~aarr fer 11 ~ ~ 11 

ij'~ R!J'~T~ij~R!J F-e~4'f fer ':!ll:!:J1!'f{!'.~qi!f~~lcff l 

~~+1'(~( ~o~ fct' ~(ff ~ qJ~@ II ~ ~ II 

~ l~ ij' ~cl" if~ ~T ~~it~+rmq~ I 
'~<trrerfu'fu +r~<tr~ ~fu qr~i:al:f<r<trr-a- II ~~ 11 

~{t ~~ ~r;rr ~~~qfcrf~~oeff I 

~~~f!l'~ ~Ti=i:f ~ fcr~~~{!'.~fm 11 ~'-\ 11 

(22, 23) Just 1 as emerald and other jewels 
of rare quality and of excellent kind do 
not acquire the designation of a necklace of 
jewels even though all of them be priceless 
jewels on account of their lying unconnected 
with or disunited with each other, similarly 
every Naya in its own sphere is right, but if 
all of them arrogate to themselves the whole 
truth and disregard the views of rival Naya 
then they do not attain the status of a 
right view. 

·~~-
i Compare Vise~Avasyaka-bhas.ya: Gathi!. 2271, 
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(24) Moreover, just as those jewels unite· 
with each other and occupy the place that is 
assigned to them individually in the string,. 
they, all together, attain the designation 
of a necklace of jewels, disowning their­
individual names. 

(25) Similarly if all the Nayas arrange'. 
themselves in a proper way and supplement 
to each other, then alone they are worthy of 
being termed as 'the whole truth 'Samyag­
Darsana or the right view in its entirety. 
But in this case, they merge their indivi_, 
duality in the collective whole. 

_ However bright or precious the jewels may be in 

their individual capacity, as long as they are not joined 
with each other, they cannot be termed as a necklace 
of jewels. But if those very jewels are properly 
perforated and strung together-they give up their 

individual names and assume the new title of • necklace 

of jewels.' It is then that they are considered highly 
precious. Similarly, however correct the view of a 
particular Naya may br, if it disregards the view of other­
Naya it cannot be considered as 'the whole truth.' But 

if all these supplement the partial truth of each other 
and try to view at seeing the different aspects of one and 
the same thing by acting in harmony with each other~ 
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they discard their individual name of ' a partial truth ' 
and get the designation of Sarnyag-Darsana. 

Jewels are transformed into necklace by virtue of 
their perforations and arrangement. Similarly the 
veracity of the Nayas depends upon their mutual sup­
plementing, 22-25 

The method of illustration ha8 got its own 
·merits says the f olloing verse :-

ffl(~q 1(-r..~ fo:;~~61Mit~i'11 ~ I 

'$1'~ tJ~rfq~ fu ~ttr ~~:!!6f~i!il II ~q II 

An illustration 1 appeals both to the man 
of common sense as well as to the man of 
science with his subtle intellect. It is an 
.easy means of convincing them beyond doubt 
as regards the significance of a particular 
proposition. 

An illustration has the merit of easily convincing 
botb the man adept in science and a man with a 
practical sense. It is competent to bring out clearly the 
matter at is;me; and has a power of imparting the know-
1edge of the concomitance of things ; without it no 
·establishment of conclusion is possible. It is with all 
these considerations that the illustration of a necklace of 
jewels has been freely introduced by the author. 26 

l Compare Nyaya-SUtra : 1. 1. 25. 
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If there is no co-relativity between Nayas, 
it leads to the sure defect of a 1Vaya. This is­
illustrated by takina concrete examples of 
some well known particular doctrines :-

~~ ~mit qHJ!!l~efi~T 0 er ~ ~ '$1'~ I 

ij' ~· "1' ~ ~·~·~er Rf ~~it~ f~~~ II ~\J II 

Or 1 if the Nayas the (standpoints) offend 
against the rule of 'mutual supplementing,. 
such as for instance when one says that the 
effect and the cause are identical ; or 
another says that the effect can never be 
identical with the cause ; or when a third 
says that the effect and the cause are not at 
all separate or different from each other. 
All these absolute statements or unqualified 
statements are wrong even though it is a. 
fact that an effect is inherent in a cause in 
as much as the former is either a trans­
formation of the latter or the former is a 
substance of which the latter forms the 
constituent. 

What is illustrated by the example of a necklace is aga­
in discussed by taking the cases of some famous doctrines. 

1 Compare Siddhasena's first Batris1 : Sloka 20, 
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Sankhyas hold that the effect is existent because ac­
~ording to them a thing which was not previously existing 
.never comes into being, Because the cause and the Effect 
are not really speaking different. 

Vaise~ikas aml others, on the other hand, regrad the 
Effect as previously not existing. Since they hold the 

theory of .Arambha, i.e., creation, they maintain that the 
€ffect which was not existent is created by the cause. 
·Others, again such as the absolutists or monists hold that 
there is only one thing in the universe and hence deny 
the existence of any such things as a cause and an effect. 
According to the theory of PariQ.ama Vada curd is only 
the transformation of milk. hence there is no difference 
what-so,ever between the two. According to the theory 
of .Arambha a piece of cloth is created or prepared out of 
-collection of threads and therefore that piece of cloth is 
different from the collection. From the standpoint of a 
.monist the notion of a cause and an effect is false. 
Everything in the universe is the ultimate Reality. What 

the author means here is this: -If these three theories or 
-views think themselves as possessing the entire truth of 
the matter and try to defend their own exclusive position 
without any regard to other rival ··dews and run down 

-other views as false all these theories are entirely wrong. 

Qoalified assertion (Sapek~a Pratipadana) is the only 
right method. It means that, every Naya should state 
its view in such a way as would not militate against 
the truth contained in the rival Naya and would try to 

-defend its own partial truth in its own limited ECJpe, 27 
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The theory of cumulative truth (Anekanta) 
or the theory of the versatility of aspects is 
the right theory. It never dogmatically 
asserts as regards anything. How a man 
well versed in Anekanta looks at various 
views is mentioned in the fallowing verse :-

~cp;rf~:stfT!ffT ~oer.:rerr q~fer;r.rm~ ~~T \ 
~ '3l!!" ~ fc("~~~) fcr+rer{ ~i er ~f<rT~ err 11 ~c; 1, 

All 1 the N ayas are right in their own 
respective spheres - but if they. encroach 
upon the province of other Nayas and they 
try to refute their views they are wrong. 

A man who holds the view of the 
cumulative character of truth (Aneka'nt­
ajfia) never says that particular view is 
right or that a particular view is wrong. 

Every Naya is jnstified in defending its own view in 

its limited aspect, As long as it is conscious of the 

limitation of its own view-it is right. If it transiresses 

its limit and tries to refute th~ rival view, it is faulty. 

It is because of this that an Anekantajfia (a man who 

holds the versatility of aspects or viewpoints)-having 

understood the limitations of each view tries to synthe-

1 Compare Vise~itvasyaka-bhl\~ya : Gathl\ 2272. 
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tise them all and never upholds particular views as true 
or runs down other views as wrong. In fact he tries to 
synthetise all the views even though they seem apparent­

ly contradictory. He thus tries to arrive at the truth 
by the method of synthesis. Thus, for instance, an 
Anekantajiia holds Karya (effect) as existant from one 
point of view and unexistant from another point of view. 
Similarly he thinks that a substance is one from one p_oint 

of view and subject to dualism from another point of 

view 28 

These are the limitations of each Naya :­

~~~et~~~~ ~if~q I 
~) ~ f¾"~ 't'Silctct'ttoe(ltii\'r ~ 11 ~~ 11 

Dravyastika Naya has for its province all 
those objects which are stripped of every 
kind of difference-but as soon as those 
objects are subjected to some sort of differ­
ence or division they become the province of 
Paryayastika Nay 1. 

The world is characterised by both difference and 
unity. But when the world (or the objects therein) is 
looked at from the point of view of nnity or entity, it 

becomes the province of Dravyastika Naya. This means 
that Dravyastika deals with only the unity of things. 

When, however Reality or Entity is subdivided into 
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Dravya {substance), GaIJ.a (attributes), and others or into 
past, present or fllture, then alone the province of 
Paryayastika begins. That is to say, Paryayastika 
concerns itself solely with the difl't,rence or di vision of 
things. 29 

The following verse deals with difference 
in its minute details. 

~ '3~ l=rm~~r ~ ~~~;gr;grr ~ ~~~m ~ , 
'3£~~-rm ~ ;grf~~r ~~~~r ~~th' 11 ~o 11 

Moreover, difference is of two kinds :-(i) 
difference depending on words and (ii) 
difference not dependent on words that is 
to say conditioned by meaning. A division 
as regards the object itself admits of no 
further differences, while divisions from 
the point of view of worda are both divisi­
ble and not divisible. 

Every object has the double aspect of unity and 
difference. When on this unity (which is inherent in 
every object) we begin to super-impose differences that 
are due to time and space-through minute analysis­
these differences infinitely multiply. The more the 
minute analysis, the more the differences. All those 
differences, gathering volume at every step, lik!3 a 

3 
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grand flow of the waters of a river, flow on incessantly. 
When the current of similar modificatory changes 
amongst all these differences can be expressed in 
words and brought into the domain of practical use they 

are called Vyafijana Paryaya. 

In the said chain of infinite differences, that differ­
ence or division which admits of no further sub-division, 
because of its be,ing the most final division is called 
Artha Paryaya, Even if that division admits of further 
division but somehow or other appears indivisible, it is 
also called Artha Paryaya, 

For instance : life element in a sentient being is 
of the character of a universal. This life element, of 
the sentient thing can be infinitely divided, from the 
standpoint of time, space etc. such as :--coming into 
worldly life, being a human being, being a man. 
being a boy etc. In all these di visions-that group of 
divisions, in which the idea of a man (Puru~a) is 
l.lOmmon and running through them all, and which 
admits of being mentioned by the word Puru~a is thus, 
in a way, a group of similar divisions, and is called 
Vyafijana Paryaya. And in this very group-the 
ultimate divisions such as those of boyhood, youth and 
others or even more minute di visions that admit of no 

further di visions and do not happen to be divided 
further are called Artha Paryaya, 

We have said above to the effect that Vyafijana 
Paryaya has the double aspect of unity and difference 
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because that group of divisions which has the quality of 
man running through it and is capable of being expressed 
by the word Puru~a (a man) has, from this point of 
,similarity, oneness or unity in it. But at the same time 
it can further be subdivided into boyhood, youth etc. and 
hence admits of the element of difference also. Similarly 
the group of division!!, that can commonly be expressed 
by Bala (the boy} and is thus a group of similar things 

.and has the element of unity in it, can be further sub­
-divided into groups such as newly-born, sucklings etc.­
.and from this point of view. this very group has the 
.element of difference also. This is exactly the case 
with every group of divisions, that is to say, it has both 

the elements of unity and difference. 

We have said that Artha Paryaya has got the element 
-0f unity only. For this reason-though it is itself a sub­
division of a higher group and is different from other 
,sub-divisions it is itself the most ultimate division, admits 
of no further subdivision' and as such is said to have got 
the element of unity in it. 30. 

The foUowing verse expla,ins as to how one 
substance becomes man if old :-

~~~ ~ :;Jf~~q~qr ~~q:$f~T err rcr I 

ffl~~ mw ~ ~i ~ I I ~ ~ II 

One and the same substance assumes 
various forms from various standpoints; for 
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instance from the standpoint of past, pres­
ent and future it becomes three-fold subjec­
ting itself to Artha Paryaya. In the same 
manner, it assumes manifold forms from 
Vyafijana Paryaya point of view. 

An atom, a being or some such thing, ori;dnally is­
one indivisible thing only, individually; but it under­
goes infinite variations of Sabda as well as Artha if we 
look to it from the standpoint of past, present and future. 
lf we think that every such new variation is a different 
form of that thing, corresponding to the infinite varia­
tions the thing also becomes infinite in its forms. Thus­
owing to the difference of variations, the thing though 
originally one, becomes many. The, one thing by virtue 
of its attributes becomes many. 31 

An illustration of a Vyanjana Paryaya:­

~f{ef~ !ffe=~~~ ~t ~~<fi~'i~ I 

ij'ffi ~ <iJT~~r ~~T~T ergfer<1cqr 11 ~ ~ 11 

A man is termed as a man from the time 
of his birth to the time of his death. Boy 
and youth and other are mere modifications 
of that same Puru§la (man). 

The same term 'man' is applicable in the case of a 
m'an f;om his birth upto his death, and every time he is 
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recognised to be 'a man.' Tl;iis variation termed as a man 
forms a group of divisions having the common cbarac~ 
teristic 'a man.' This group is called Vyanjana Paryaya. 
All other variations and some gross variations such as old, 
young or other minute variations are the subdivisions 

of the principal variation of 'a man.' 

As a rule every Vyafijana Paryaya is liable to hav~ 
subdivisions more and more minute. 32 

Now all such Vyanjana Paryayas cannot 
be considered as having an element of unity 
only. If it is so considered, it is faulty:-

'lg(R~ re ft!r~q ~~ ~r ~ lR:B'qifQ'f~ I 

~ ~~1::q .:J' ~~ ~ cf qf~T II~~ II 

If the Vyafijana Paryaya a man (Puru§la) 
is considered absolutely as one indivisible, 
it would mean that it admits of no subdivi­
sions or subvariations. But such a supposi­
tion would mean that even the variation of 
a man is not possible. 

}for what does after all the variation of a man mean ? 
It means an aggregate of various minor sub-variations. 
But if we do not accept these minor sub-variations, its 
aggregate-the man-variation also cannot stand. Hence 
if we consider the man-variation as an indivisible one, 
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the subvariations have no existence at all. Eventually. 
even the Vyafijana Paryaya of 'a man' will have the same 
fate. 33 

The same illustration makes a clear dis­
tinction between Vyan/ana Paryaya and 
Artha Paryaya is shown in the followi'ng 
verse:-

enreyq~~ ~ '~~' '9;f~~'Rl' f4!=il+t fq~cq) I 

~~ ~~ qJ~ ~ ~~q~ II ~'d If 

To a man who looks from Vyafi.jana 
Parya:ya point of view, a man-variation 
appears to be one, without any particular> 
simply a man. If, however, he looks at the 
subvariations of 'a boy,' 'a youth' etc.' it 
means he is looking from an Artha Paryaya 
point of view. 

With reference to an individual-a man-we have the 
conception of both unity and diversity. When we con­
ceive the man as devoid of his subdivisions-as simply a 
man it is the one (indivisible) Vyafijana Paryaya. If, 
however, along with the conception of a man, we at the 
same time are conscious of the variations of a boy etc. 
these latter are said to be Artha Paryayas of the 
Vyafijana Paryaya of a man. This means that Artha 
Paryayas of a Vyafijana Paryaya are those manifold 
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variations that tnanifest themselves in the Vyafijana 
Paryaya of a man viewed as one indivisible whole. 34 

Exclusiveness of a viewpoint is always 
faulty and un.c;cientific says the following 
verse:-

~cr-f{!Jfocr1.1'4 ~ qf~ ~ ~~ '!3ff~tf I 
',::) 

g~cqiref qf ft!R;~ ~ g f.:rf.;~~ 11 ~1-\ II 

Thus when in fact a man is both devoid 
of subdivisions and endowed with subdivi­
sions to say ,that he is absolutely devoid of 
subdivisions or to say that he is nothing but 
subdivisions is faulty and unscientific. 

Man serves as merely one of the many · illustrations. 
In fact all Vyafijana Paryayas like man are both Savikalpa 
and Nirvikalpa, with and without subdivisions. 

If under these circumstances, a man views a thing 
exclusively from one of the two points of view-it can be 
definitely said about the man that he has not grasped the 
secret of the Doctrine of versatility of aspects. 35 

The followirzg verses state the main feature 
of the Sapta-bhangi or the Heptagonic forms 
of ontological enquiry:-

'$1~~-fo{'.~ ~ nu4o.re: ~ ~,~ g.q4+11iffi: , 
~{!I~~ ()focr;fq'ttoi:.14 ~ 11 ~~ 11 
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~ ~~ ~m~ ~~TS~+llq~ R!J~'3l) I 

~ ~Rq ~q ~ ~~fw;r ~ II ~IS II 

~~tgff~ ~ ~T ~~~~~I 
~ $1'kq "5le('do4 "'-I' ~ ~· ~i:rerot II ~~ II 

'351'T~its~m~ ~ ~ ~ s~~ ~ 1 

~ ~Rq S51~"ct 0 ei "'-I' ~ ~ ~~ 11 ~<1-. 11 
~~~ms~~ ~ ~~ ~ ~Wl~ ~~ 1 

~ "5('Rq ~q ~wt "'-1' ~~ f~~T 11 ~o 11 

(36) If we desire to describe a thing 
simultaneously from the standpoint of its 
own particularising elements and the parti­
cularising elements of another thing, it 
baffles description and is said to be indes­
cribable. 

(37) If we desire to say that a thing 
partly exists from one point of view (or in a 
cartain sense) and does not exist from 
another point of view-that thing is said to 
exist and not to exist. 

(38) If we desire to say that one part of a 
thing exists and another exists and does not 
exist at the same time the thing is said to 
be existing and indescribable. 
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(39) If we desire to say that one part of 
a certain thing does not exist and another 
part does and does not exist at the same 
time, the thing is said to be not existing and 
indescribable. 

(40) If one part of a thing does and does 
not exist and another does and does not 
exist at the same time-the thing is said to 
be existing, not existing and indescribable.1 

A true statement of a thing either affirmatively or nega­
tively from the standpoint of one of its qualities is called 
a Bhanga or mode or way. Such modes or ways are origi­
nally only two or at the most three. But by the permu· 
tation and combination of these ways. we get seven ways 
and consequently seven kinds of statements. This seve­
nfold mode of sentences is termed Sapta-bha:rigi. 

For instance : -(1) The soul is eternal (2) is not eternal 
( 3) is indescribable (4) is eternal as well as not eternal 
(5) is eternal as well as indescribable (6) is not eternal 
as well as indescribable (7) is eternal, not eternal as 
well as indescribable. 

The soul may seem to undergo different modifications 
but in reality it is neither created anew, nor is ever 
wholly destroyed ; therefore, from the standpoint of 
substance it is eternal. 

1 Compare Vise~avasyaka-bh'll_sya : Gatha 2232 and Sanmati­

tikil : P, 44J, 
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In the same way, though intrinsically it is without 
beginning and without end, it does undergo various 
modifications or conditions owing to some cause or other, 
It, therefore-, from the stand point of modifications, is 
multiform or ever-changing. From one point of view. 
the soul may be said to be eternal, from another point 
of view it may be said to be changing. 

Now it is impossible to describe in words these two 

characteristics of the soul (viz. eternal and everchanging) 
at one and the same time, From this standpoint of view. 
therefore, the soul is indescribable, 

If we desire to state these two qualities of the soul 
not simultaneously but consecutively we may say that 

the soul is eternal as well as ever-changing. 
Now if we view the soul from the standpoint of 

substance and at the same time, view the said two 
qualites simultaneously we have the statement thus:­
The soul is eternal as well as indescribable. 

Similarly, first by lccepting only the stand.­

point of modifications and then taking the two standpoints 
at once we have this statement: -The soul is not eternal 
as well as indescribable. 

And lastly if we accept both these standpoints con­
secutively and then simultaneously in one statement, we 

have to say :-The soul is eternal, not eternal as well 

as indescribable. 

If we cast a glance at the above sevenfold mode 
of statements we find that out of these seven model:f 
only three modes viz. (1) the soul is eternal (2) is· 

not eternal and (3) is indescribable - are principal. 
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All the rest are got by the process of permuta-
tion and corn bination. By under.;;tanding, there-
fore, the nature of these three, we get a clear idea of the 
nature of. the sevenfold system of logic. The first mode 
predicates the eternal nature of the soul, while the 
second negatives this nature of the soul. These two 

statements can be considered as true only when- they are 
not mutually contradictory. The eternal nature of the 
soul is evident from the continued (unbroken) consci­
ousness of the past and future. The changeability of 
the soul is also a patent fact if we look at the various: 
modifications of it under different conditions. Both 
these statements, therefore, are true only when we­
regard the eternal nature of .the soul from the standpoint 
of Reality and accept its everchanging nature from the 
standpoint of Modifications. Both these statements about 
the soul, though apparently contradictory to each other 
are not in the least ambiguous or doubtful. 1!,or, these· 
statements are born of d}fferent standpoints and therefore 

not Essentially contradictory to each other. To indicate 
this difference of standpoint the words ' from a particular 
standpoint ' (Apek~a-visef?a) are used at the beginning of 
the sentence in every mode (Bha:riga) and the word 'only'· 
is us_ed at the end of the sentence of every mode. 

Thus the sentence of the first mode would run thus:­
From a particular standpoint the soul is only eternal. 
The sentences of the rest of the modes should be similarly 
framed. Usually the word Kathaficit or Syat is usecl 
in place of the Samskrita word Apeksa-visesa. Thus. 
it is said' ~TmT cjilffq~ u::cf or ~T ~rftn~ Q;cf,' 
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All the affirmative qualities of a thing can be stated 
one after another in the clear unambiguo11s words but 
if we have to describe all such qualities simultaneously 
we cannot find any adequate expression for it. In such 
.cases the thing is said to be indecribable. This is the 
third mode (where the thing is said to be indescribable) 

and from its own point of view this statement also is 
true. 

With reference to a man-these seven modes would 
he as follows:-From a particular point of view, he is 
only a man (2) not a man (a) he is indescribable (4) is 
man as well as not man (5) is man as well as is indes­
-0ribable (6) is not a man as well as indescribable (7) is 
man, not a man as well as is indescribable. 

The characteristic of a man consists in his being of 

:a particular form, size and attributes and also consists in 
his not being of any other qualities or nature. It follows, 
therefore, that a man is man from the standpoint of his 
own form and a not-man from the standpoint of the 
form of others. Similarly it is impossible to be man from 
the standpoint of his own form as well as other's form 
at one and the · same time. Thus originally there are 
only three principal modes:-(i) is (ii) is not and (iii) is 

indescrillable. All the rest are derived from these three 
modes. 36-40 

Distribution of these seven modes between 
Artha-paryaya and Vyanjana-paryaya is 

made in the fallowing verse:-
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crcr· ~=qfq.qctft cf<l~tntr ~){ ~~q~ I 

· ei~qistrQ; ~~ ~fer~q) ft!Jfocr~tft ~ 11 ~~ 11 

All these seven modes of stating a thing· 
are possible in Artha Paryaya, but in Vyafij­
ana Paryaya those statements that deal with 
the divisibe (Savikalpa) aspects of a thing as 
well as its indivisible aspects are possible. 

1 Paryaya means difference or modification. When a 
thing differs from another, it necessarily is limited on 
account of its space, time and form ; and when it assn-. 
mes some particular form it is necessarily devoid of other­

forms. Thus difference presupposes the affirmation of 
some quality and the negation of some other qualities. 
Owing to this affirmation as well as negation, it is some• 
times said that it is and at other that it is not. And as 

this existence and non-existence of the thing cannot 
be stated at the same time it is said to be indescribable 
from this point of view. Thus with the standpoint of 
modifications the three modes of (i} is (ii) is not and (iii) 
indescribable are necessarily connected. That the rest 
of the modes as well, are connected with the standpoint 

1 It cannot be said definitely whether the interpretation of this 
verse, which we have offered is the same as meant by the author 
himself. The commentators Abhayadeva Suri and Yasovijaya Upii­
dhyllya do not seem to have clearly interpreted this verse. Both 
have more or less indulged in wild fancy while interpreting this 
verse. The readers are, therefore, requested to try to understand 
traditional interpretation of this verse. vide in this connection 
Dravya-gm}a-paryaya-Rllsa 4,13. 
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of modifications, follows as a matter of course. · These 

seven modes are possible only in Artha Paryaya and not 
in Vyanjana Paryaya. For Vyafijana Paryaya means a 
Paryaya dependent on words that is to say it can only 
be stated by means of words and is thus never 
indescribable. All the modes. therefore, that have the 
-element of indescribability in them are not possible with 
reference to Vyaiijana Paryaya. In Vyafijana Paryaya only 
two modes or at the most three modes are possible viz. 
-(i) the statement of affirmation of some quality . (ii) 

the statement of negation of any quality and possibly 
·(iii) the statement of affirmation and negation of a quality, 
-one after another. From this point of view it is said 
-that all seven modes are possible in Artha-Paryaya 
while only two modes are possible in Vyafijana-Paryaya. 
'The Vyafijan;i Paryaya of a man (Puru1;1a) is the quality of 
,being a man (Purufjatva) while the Vyafijana Paryaya 

.of a Ghata (jar) is ghatatva, the quality of being a jar. 
·These two Paryayas being of. the nature of one from 

-the standpoint of unbroken stream of similar Paryayas 
.partake of the n1:1,ture of generic and from the standpoint 
-of modification created anew every moment partake of 
,the nature of Visef?a, distinguishing attributes. Thus 

.these two Paryayas are both Savikalpa and NiL'vikalpa, of 

.the nature of generic and particular but they can never 
-be said to be indescribaple for tb ey are already expressed 
'by the words 'a man' and 'a jar' respectively. But those 

modifications that arise and disappear at every moment, 

.and that are not be expressed by means of words merely, 

have in them the possibility of being indescribable 41. 
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The viewpoint of Paryayarthika-naya does 
not cover the whole truth. 

'5'1'~ ~Rl4+iRq~ er $ w~~ re ~~~ , 
~ ~ ~'ttfql!JT ~~~ra~{!ff II ~~ II 
Paryaya:rthika-naya maintains that· the 

modification which a thing undergoes at a 
particular time is its real nature. But this 
view of Paryayarthika since it does not take 
into consideration the substance (underlying 
the modifications) does not cover the whole 
truth as propagated by Jains. 1 

The following verse presents the real sig­
nificance of the viewpoint of Dravyarthika­
-naya by means of an illustration. 

~.(!l!fSiloql!J~~ ~~ ijt~~ eft(!f~~~~ I 

~ ~ ~~,~ ~1~14g{t\i!:tW~~ II~~ II 

A man who has attained his youth is 
ashamed of the activities of his childhood 
.and at the same time longs to have those 
qualities that wou]d contribute to his future 
happiness. 

1 We have given the explanation of the verses 42.and 43 
together. See P, 48. 
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From the standpoint of Paryayarthika-naya, that 
accepts the reality of the form of a thing which is 
perceived by senses only, there is no permanent thing 
that persists at all times. This view accepts as real that 
thing only which exists at present. It ii;:nores the con­
nection of a thing with the past and the future and takes 

that thing to be real which exists at present. In its view 
every new moment a new thing springs up. Exactly 

opposite is the view of Dravyarthika-naya that accepts 
a permanent substance persisting at all times ; in this 
view, therefore, there is no such thing as difference due 
to difference of time. 

Dravyarthika-naya offers an illustration to prove the 

eternal substance existing at all times thus:-when a man 
attains maturity and developes his power of understan­
ding what is right and what is wrong, he recollects the 

indiscretions of his childhood and is ashamed of them. 
His thinking power also inspires him to acquire qualities 
that would secure happiness for him in future. 

Thus the dismay caused by recollections of his 
mistakes in the past and the regard for qualities born of 
the hope for happiness, bind the man with the past and 
the future respectively, for if the man would 11ot have 
lived in the past and he would not have committed 
mistakes how would he have been ashamed ? And more­
over if he would not have hoped to live in future for 
whom would he desire to secure means for future happi­
ness ? The significance of the illustration is that the 
man must be considered as one having. lived in the past 
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and living at present and likely to live in future-that 
is one and the same persisting at all times. 

Thus, in short, the first view that looks at the differ­
ences of things, regards as trne various states of a man 
such as, childhood and youth ; while the other view 
looking at the oneness of thing regards as true the 
underlying Reality or snbstance abiding at all times. 
Both these views are true in their own limited spheres, 
but if they arrogate to themselves the whole comprehen• 
sive truth without any regard for the limited truth of 
the rival view, they are not true. 42, 43 

What in i·eality is the intrinsic nature of 
a man, is related in the following verses. 
They also determine the nature of the soul 
by following the same line of inquiry:-

~ ~ G1 joi:({!11:~ ~Qf) ~ N Qi~~ ~ ~ I 
~ ~ ~ ~m:Ji:i"<tt~ffeN~· ~~II W II 

~~-~-~cf-®+l"¾{!J-~-~ $1~•14~0' I 

~~~~ ~ Q'~B' ~in II ~~ II 
~ 'JJlmcfl~~ft!F!Jg;~~ I 

~ ~-~~-g;+t.qq1:~ ~ ~ II ~~ II 

(44) A man who is in his youth cannot be 
regarded as merely a child. He is something 
else than a mere child. But at the same time 

4 
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he cannot be considered as altogether 
different from a child for if he is so, how 
can he be ashamed of the indiscretions of 
his childhood ? In the same manner if the 
young man is entirely different from the old 
man which he is likely to be in future, we 
can not account for endeavour in securing 
qualities for his future. He, therefore, must 
be considered as identical with the old man 
in future. 

(45) Thus the man appears to be one and 
the same on account of the abiding character­
istics of caste, family, form, qualities, name 
and others while the same man appears to 
be changing or perishing on account of his 
different states such as childhood, youth 
and old age. Moreover on account of his 
sense of shame his past mistakes and 
preference for the qualities in future,· the 
man must be considered as one and the 
same person in all states and at all times, 

(46) Exactly similar is the case with the 
soul. Like the man in the above illustration, 
it must be considered as one, as well as many, 
the same as well as different-when we look 
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at it with reference to bondage and libera­
tion and happiness and misery etc. 

In the above illustration of a man both unity and 
diversity with reference to a man have been proved thus. 
Apparently there is a clear difference between a child 
and a young man. But even in spite of this apparent • 
difference, if we do not regard the child as one with the 
young man at present, we cannot account for the sense 
of shame which the young man feels when he remem­
bers the mistakes of his childhood ; nor can we account 
for his attempt to secure future happiness if we do not 
regard the young man at. present as one with the old man 
which he is likely to be in future. 

Oaste, family, form, peculiar signs (as those of a mole 
on the body) name, and other relations of a son, a father 

~tc.-all these go to prove the oneness of that man; on 
the other hand the states of childhood, youth and others 
following one after another- go to prove the diversity 
or manyness of a man. Not only this external attributes 
such as caste, family, childhood, youth go to prove the 
uniformity as well as diversity of a m~n, but his inner 
qualities such as his sense of shame for his past indiscre­
tions and his longing for future happiness, go to prove 
the same uniformity and diversity of a man. 

The 1.,oul also, must be considered as one, as well as 
many-the same as well as different, if we are to account 
for the bondage and liberation, the desire for obtaining 
happiness and the removal of misery. The 11oul, therefore, 
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like a Irian, is both one and many-the same as well as 
different. 44s46. 

"The soul and the matter are from one 
point of view-one and from another point of 
view diff erent"-say the following verses:-

'iil~FlQFFlUIW}RTJ.!f '~ q' '~ q'Rf fq~~ I 
~ ~-qrf~ ~ ~~eqi$lp;n II~ II 

~~ ~T ~ ~~ ~1,:p~fer:t~ tfe:f~~ I 

ij" ~J.!.(!)1@141 ~q~ ~ 11 ~~ II 

(47) As it is impossible to separate milk 
from water when they both are intermingled 
with each other, similarly it is neither 
possible nor logical to separate two things 
(such as the soul and the matter in the present 
case) when they are inextricably blended 
together or when one permeates the other. 
No one can point out in such cases, that this 
is one thing and this-another. It is not 
possible to distribute the Pary11yas of a 
composite thing into its component parts. 

(48) All the modifications in a body such 
as form and others should be described as 
inextricably mixed together. Similarly in 
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the case of the soul all the attributes of it 
in the state of its temporal existence should 
be described as interpenetrating. 

The Author has given the illustration of a man to 
prove that what is true in the case of a man is also true 
in the case of the soul. Bnt here some one would take an 
objection to this sort of a c<'m parison between a man and 
a soul. For, the objector would say, the soul is one pure 
element-but in the illustration given the man is not one 
pure element. He is, composed of a body and a soul. 
This illustration is therefore, not a correct one. You 
have first proved the unity and diversity of a man and 
established the proposition of birth, decay and perma­
nence of a thing. Then on the strength of this illustration 
yon proved the same sort of unity and difference in the 
soul, in order to account for the capacity to incur Karmic 
bondage and liberation and to account for the attempt 
to secure happiness and remove unhappiness. But. the 
comparison of the soul with a man does not stand, for 
in the first place the man is not characterised with unity· 
and difference at the same time. All the states that you. 
have show en such as those of childhood, youth etc., as 
proving the difference in man really show the difference 
of his body, for these are the different states of his body 
and not of his soul. On the other hand the qualities, such 
as, his sense of shame due to bis recollection of the past 
and his longing for future happiness, that in your opinion, 
go to prove the oneness of his soul, for these qualities 
belong exclusively to the soul, To sum qp, therefore, the 
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difference in man that you presume to have proved is tho 
difference with reference to his body only while tho 
oneness which you thought you proved with reference 
to the man, in reality belongs to the soul of the man. 
Thus the illustration being incorrect, the unity and. 
difference of a soul and matter is not proved. To 
this objection the Author answers thus:-

In the above illustration of a man, his body and soul 
are so inextricably bound together by mutual attraction 
that you cannot assign separate places to them by saying 
'Here is the body' and 'There is the soul'. 

Not only this but the attributes of colour, smell and 
others and the states of childhood, youth etc. which you 
think are concerned with the body only and which, yon 
think, are not influenced by the soul are not so in reality. 
They are more or less concerned with the soul also. 
Similarly you think that knowledge, recollection, happi­
ness, misery and others are the attributes of a soul and 
have nothing to do with the body. But this also is not 
true. They are more or less concerned with the body 
and are influenced by the body. The fact of the matter 

is that all the attributes or modifications of the soul and 
the body that are observed in a mundane soul are the­
result of the union of the soul with matter and as such 
should be considered as the joint attributes of the soul 
and matter. 'l'hus so called modifications or attributes of 
matter, therefore, should be regarded as belonging to the 
soul also, while the so-called attributes of the soul as 
belonging to matter also. This being the case, the different 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

I. 47, ,s ] CHAPTER 1 [ 55 

states of childhood, youth etc. not only prove . difference 
in a body but in the soul as well. Similarly past remem­
brances and others not only prove oneness hi the soul 
but also in the body. There is, therefore, nothing wrong 
in regarding unity and difference in a man as he is 
composed of body and the soul. 

On the other hand, though it is not possible to show 
difference in space, of the soul and its tenement the 
body, still in reality both the soul and the body are 
different for their characteristics are essentially different. 

As all the modifications of a mundane soul are depen­
dent on Karma, while all the subtle and gross modifi­
cations due to Karmic atoms depend on the sou], all the 
possible modifications of the soul and the Karmic body 
should be properly considered as their joint modifications, 
for both the soul and the body are inextricably bound 
together is clear from the above explanation. It is evident 
that the case of man compared with that of tbe soul is 
an apt illustration in point. 

A doubt may be raised as to how the incorporal 
l!oul can be united with the corporal Karmic matter. 
But this can only be removed by saying that it is the 
very nature of things that this should be so that the 
soul and the body be united together. 4 7, 48. 

The following verse states, as to how 
things are philosophically termed when this 
intermingling of the soul and matter is 
taken into consideration :-
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This being the case ••One soul, one Acti­
vity (dal}.q.a) and one Action is established.'' 
And it is also not ccntradictory to say a 
three fold yoga is possible on the strength 
of different media (Karal)as). 

In the religious books such as Sthanaxiga and others it 
is often stated that the Soul is one, a Dar;id_a is one ; an act 
is one. It is also stated therein that Yoga in a soul is 
three-fold. These statements cannot be reconciled if we 
regard the soul and matter as absolutely different from 
each other. DaQ.1a means minds, body and speach. 
Now these three are nothing but molecules of matter 
and are in reality, many forms of matter. Now bow 
can these many be termed as one ? In the same manner­
Yoga is but the vibrating power of the soul. How can 
it be said to be threefold, being only one ? Either this 
power being one with the soul may be termed as one, or 
taken in the sense of a form of power, may be said to be 
infinite ? But how can it be reasonably said to be 
threefold ? 

. All these co,ntra.dictions disappear if we regard mutual 
identity of the soul and matter. Forms of matter may 
be innumerable. The molecules of mind. speech and 
body m·ay be infinite, and the actions dependent on these 
molecules may be correspondingly innumerable, Bnt 
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all these when viewed as bound with one soul may 
reasonably be termed as one Da~~a and onE> Kriya 
Similarly though the power of the soul is one, when we 
look at it as being bound with the threefold means of 
matter such as mind, speech and body, there is nothing 
wrong in saying that the power is only threefold Yoga.49 

The following verse explains the reason as 
to why a particular principle or element is 
said to be internal and why another is said 
to be external :-

~ ~ ~~~ m'cfT ~~~ffl:~ ~ !!Jlfu.i ~Ut4~ I 

~~ ~ ~ ~ ~~':ldiit~a1 11 f.\o II 

In reality, there· is · no such division 
as external or internal ; · but internality 
depends upon mind. 

It is said that there is internal principle that experi­
ences happiness, misery etc. Similarly, matter that has 
the attributes such as form etc. is external. Now as it 
is said above, if the soul and matter are regarded as inter­
penetrating each other, it follows that matter which 
becomes one with the soul must be said to be external. 
But this is not admissible in Jaina philosophy. ;How, 
then, do you reconcile these contradictory statements ? 
The Author answers the question in the present verse as 
follows: -There is not such division as external thing or 
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internal thing in Jaina philosophy. It only . says that 
those things that can be perceived by the mind only, 
ar.e called internal ; while those things that can be per­
ceived by outward senses are called external. According 
to this definition, even matter can be said to be internal, 
while even the soul cau be said to be external. Those 
Karmic and other atoms that are not the objects of external 
senses are necessarily internal ; while though the soul is 
subtle, its activities being perceived by the outward 
senses through matter, it bec()mes corporal and, as such, 
is external also. 50. · 

What, then, is the standpoint of each 
Naya with reference to the soul and matter ? 
this is e~plained in the following verses :-

~~~~ ~p;rr at~ <fi+it ~ 'cl' ~{ I 

~-~ llfqf.ftf ~ ~{ ~ ~ ~ ~II~~ II 
~oq~~~q ~ ~ ~ ~ ~ ffl ~ I 
~ ~ ~ m~Gt"{ 4'5iti:I.U~ II ~~ II 

~ 

(51) According to the standpoint of Dra­
vyastikanaya the soul does exist and there­
fore it is bound by Karma and gets the fruit 
of this bondage of Karma. According to 
Paryayastika on the other hand, there is 
nothing except creation. Neither, there­
fore, is anything bound or gets fruit of the 
bondage. 
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(52) According to the view of Dravy s­
tika whosoever does any thing, necessarily 
gets the fruit of it himself. According to 
the view of Paryayastika, however, some 
one does an act and another receives the 
fruit of that act. 

Dravyastika-naya belives in an eternal principle . 
.According to its view, therefore, it can be said that the 
doer of an act and the enjoyer of its fruits are one and 
the same. That is to say he who does an act al,o enjoys 
the fruit of it. But this can never be said from the 
standpoint of. Paryayastika, for it believes in the 
momentariness of things, and thinks a thing is created in 
one moment and the very next moment it perishes. There 
can, therefore, according to this view, never be any doer 
of a thing or any enjoyer of its fruit, At the most, if this 
Naya accepts the possibility of a doer or an enjoyer at tho 
very moment of its creation, it can be said, on behalf 
of this Naya that one does an act but another enjoys the­
fruit of it. The first Naya accepts an eternal or persisting 
substance and therefore can regard the agent and the 
enjoyer as being one and the same person. But the funda­
mental defect in this is that when it regards the soul as 
absolutely changeless it cannot account for its various 
modifications under different conditions. And unless it 
accepts these modifications, the soul, as an agent and an 
enjoyer, cannot be accounted for. To remove this diffi­
culty, this Naya must accept the doctrine of modifications 
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of the second Naya. On the other_ hand, in the secotkl· 
Naya there. being no permanent underlying princip .. 
or substance, the idea of an agent or of an enjoyer haa'~ 
no stand at all. This Naya, therefore, must accept some, 
permanent principle, as it is accepted by the first Naya. 
Thus both these Nayas are defective in something. Jaina 

philosophy, therefore, has accepted both these Nayas to 
have the whole comprehensive truth. 51, 52. 

The following verse states the Jaina view-
point:-

-~ 6f(tR!J&if~ ,a·~ij~ ~ g;~ I 

«T ~q,Q.(!!~,QJI RR~SS~ ~ II t\~ II 

The right Jaina view consists of the com-
bination of these two N ayas with all their 
attendant statements. 

Both these Nayas are not competent to give the whole 
comprehensive truth, when taken individually and there­
fore both are in a way partial and defective and false. 

If they recognise their own limitation and supplement 
their partial truth by the partial truth of the rival Naya 
the whole becomes a perfect and all comprehensive 
truth. Jaina philosophy accepts these statements and 
thoughts that lead to an all comprehensive truth. For, 
instance: -it holds that from a particular point of view, 
the soul is eternal ; it is also changing from another 
point of view. 

As regards the corporal nature of the soul, it holds 

that the soul is both -corporal as well as incorpora] ; 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

I. 54 ] CHAPTER I [ 61 

- as regards the purity of the soul, it holds that it is both 
pure and impure ; as regards its size, it holds that it .is 
both-- all-pervading and limited ; as regards number, 
it holds that the soul is one as well as many. All such 
comprehensive thoughts and statements come within 
the pale of philosophy. 

All such comprehensive statements and thoughts have 
a place in Jaina philosophy only if they lead to truth. It 
wants to accommodate liberally all such statements. But 
those statements which appear to be comprehensive or 
absolute, come in conflict with the right view of Jaina 
philosophy, are not accepted. For instance such absolute 
statements as this that the soul is nothing but eternal, or 
that the soul is nothing but ephemeral or again statements 
based upon false view such as this that the soul, in its 
own nature, is corporeal and incorporeal, from the point 

of view of the nature of others or that the soul is impure 
by its very nature but pure from the standpoint of the 
nature of others, are unacceptable to Jaina philosophy 
even though such statements have an appearance of 
mutual connection. 53. 

The follwing verse tells us that even in 
Jaina view mentioned there is a place for 
exception :-

$K*l:stfl.f ~ q~ ::ill:ct\'$tl 4=1!:ct\~:sf 'g("~~ I 

'fK<ifi++rcu1RQf;r:~ ~ttlt ~r ~ fr! 11 ~~ 11 

A wise speaker sometimes places before 
his audience even one of the two Nayas 
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having regard to their various mental levels. -
For that speaker is justified in stating one 
particular standpoint of one Naya only, 
with a view to lead them in t.he long run 
to all-comprehensive truth. 

It is true that according to Jaina view it is advisable 
to make statements presenting various aspects of a thing. 
Sometimes, however, it is permissible for a speakar to 
make statements presenting the view of one N aya only 
looking to the level of his audience. When a speaker 
following the A nekanta or many-sided view of logic 
thinks the audience before him of a mixed character, 
of different levels of culture, or when he sees that a 
particular man in his audience already accepts one of 
the two Nayas, he merely states the remaining Naya 
before him and tries to win him over to that Naya only, 
Sometimes therefore he is found to state the view of 
Paryayastika Naya before a man adhering to Dravyastika 
and to state the view of Dravyastika before a man adhe­
ring to Parvayastika for thus he hopes to supplement 
the onesided view of his hearer by stating the other 
view and thus to bring him nearer to all-compre­
hensi ve truth of things which is only possible for 
Anekanta the many-sided view of things. Such one­
sided statement of only one Naya made by the speaker 
deliberately has · a place as an exception in Jaina 
philosophy. 54. 
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CHAPTER II. 

The following verse distinguishes Jnana 
(knowledge) from Darsana (perception.) : -

:&f er+PH!J'ii'f~ ~<El.CU~~ fq~:q ~Taj I 

~ fer ~ ~ tJT~cfcfi ;grc~~ II ~ II 

Perception is the cognition of the gene-
ral ; and knowledge means the cognition of 
the particular. 

This is the import of the two Nayas res­
pectively. 

Two points as accepted by the Jaina Doctrine 
are mentioned here (i) Definition of ;Jfiana (knowledge) 
and Darsana (perception) (ii) Their distribution between 
the two Nayas. 

A thing is cognized by the soul either in its general 
form or with its particulars. This general cognition of a 
thing is called Darsana (perception) in Jain a terminology; 
and the cognition of a thing in its particular aspects is 
termed as knowledge. This comprehension of the 
general aspect of a thing gives rise to Dravyastika (Non­
menal) standpoint ; while comprehension of the parti­
cular aspects of a thing gives rise to Parya.yastika (Pheno-
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menall standpoint. Perception therefore goes with Dra­
vyastika and knowledge goee with Paryayastika. 1. 

How far one and the same thing appears 
diff'erent at the time of its perception and at 
the time of its knowledge is stated in the 
following verse :-

~':Jlt ref ~ ~~ ~~~,gr) ~~ I 
'3q<(:lrn41i~ct q~• ~ '3 lcfct-04' 11 ~ II 

At the time of perception i.e. from the 
Dravyastika point of view the soul appears 
in its general aspect. But even then (i.e. at 
the time of perception) it is with its parti­
cular attributes also when its quality of 
Upasama is concerned. 

Exactly otherwise does the soul appear 
when viewed from Paryayastika point 
of view; but even then, though it seems to 
appear with its particular aspects only, it 
maintains at the same time its general 
character also. 

The soul or for the matter of that, any other thing has 
always got double characteristic of general and particular. 
Now the question arises, if everything has this double 
aspect of general and particular, what difference is there 
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either when it is looked at from a particular point of 
view or from a general point of view ? The answer to 
this question is given in the present verse :-

With whatever view-points a thing is looked at, 
the thing itself is the same. The only difference is this 
that when it is looked at from a general point of view, 
its particular aspect though existing all the time does not 
appear in bold relief at that time but remains unseen. or 
concealed, behind the general feature. Similarly when 
a thing appears in its particular aspect, its general form 
is there all the while ; only it does not intrude upon our 
notice but is hidden in the background, Take for 
instance, the soul. Even when it appears, in its pure 
general form, that is to say merely as a consciousness, it 
has got its particular aspects (such as Aupasamika, Kf:!ayika 
etc., and varions other attributes) existing at that very 
time ; only these particulars are not manifest at that 
particular time, On the other hand, at the time of look­
ing at it from the standpoint of particular aspects the 
general characteristics of the soul such as consciousness 
etc., are there present-only they are not manifest at the 
time of looking at it from the standpoint of its particulars, 
In short, the particular aspect of a thing is dormant or 
subordinate at the time of the perception of a thing and 
the general character of a thing is dormant at the time of 
the knowledge of a thing. 2. 

As a rule these two cognitions-perception 
and knowledge-do not occur or take place at 
one and the same time, but even this rule has 

5 
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its limitation-as is made clear in the follow­
ing verse:-

;r~q-h\i:fl!ffl!iat ~q ~ crR:~ ~ ~ I 
~i:fol-0.ffl!i !FU ~ fu ~r-Oj fu ~ ~ II ~ II 

This rule of separate time for the two 
cognitions, perception and knowledge, holds 
good upto the knowledge called Manal)par­
yaya (thought-reading of others). But in 
the case of the highest kind of knowledge 
called Kevala Jfi~na (the supreme or the 
absolute knowledge) no such separate time 
for perception and knowledge is necessary; 
for these two cognitions syncronize in 
Kevala Jnana (absolute knowledge). In fact 
at this stage, perception and knowledge are 
one and the same. 

Looking to the definitions of perception and 
knowledge ( as is given in the first verse of this chapter) 
and considering the fact that at the time of perception 
particular is dormant and at the time of knowledge 
general lies dormant, three questions arise in our 
mind-( 1 ) are, perception and knowledge, the two 
functions of only one soul but occuring at different 
times ? or ( 2 ) do these two functions of the soul occur 
at one and the same time? or (3) do these two perception 
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and knowledge, constitue but one function with 
reference to one thing only, but merely assuming two 
different names because of the two standpoints of a 
thing-the general and the particular ? 

While answering to these questions, the author first 
states a point about which there is likelihood to be no 
difference of opinion. After this he takes a controversial 
matter and states his point of view with reference to it, 

It is a matter of common knowledge that five kinds 
of Jfiana (knowledge), and four kinds of Darsana (per­
ception) have been enumerated in the Jaina metaphysics, 1 

Out of these five kinds of knowledge four excepting per­
fect knowledge differ from perception in point of time. 
They are obviously, therefore, different from perception. 
From this statement which is universally accepted it fol­
lows as a matter of course that in the imperfect or Savarana 
Upayoga the two upayogas-perception and knowledge-
11re mutually different. Not only that but these two take 
place at different times. But in the case of Niravarana 
Upayoga the author states his opinion as being different 
from that of the current Jaina tradition and says that in 
the case of Kevala-jfiana there is no difference -in time 
cas regards perception and knowledge, Not only that but 
from the point of view of Absolute or Kevala-jfiana per­
eeption ancl knowledge are one and the same. It follows 
from this, therefore, that the Upayoga of Niravarana 
Cetana is quite different from that of Cbadmasthika Upa­
yoga and that, in consequence, the former comprehends 

1 See Tattwartha : 2. 9. 
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both the general character and the particular aspects of 
things and then it is called Dargana (perception) when it 
takes congnizance of the general and is called knowledge 
(jfiana) wh,-..,, it takes cognition of the particular. From 
the above explanation it follows that in the state of 
absolute knowledge, the two Upayogas viz. perception and 
knowledge are neither two different functions at one 
and the same time but one function only at one and the 
same time. 3. 

The author, now, in course of his discus­
sion of different views of this matter refer.r.t 
in the following verse to the view of " the 
consecutiveness of perception and knowledge 
which is based on Agama (Jain scriptures):-

<6'{ +nttfu ":s=r~r ~i{ ~~ ~ 'ml'i{ ~" fu 1 

~~~ Rr~~~~lfl~ II ~ II 

Some .Acaryas (Jain preceptors) who are 
afraid, lest they violate the command of 
Tirtha:ilkara the holy guide and who conse­
quently, depend on the Sutra view of the 
matter say that whenever the omniscient 
that is the holy guide comprehends a thing 
that is to say knows a thing in its particular 
form, he does not look at the general 
character of the thing. 
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The author here introduces one of the two current 
views, as regards the peculiarity of absolute knowledge, 
HEl first introduces the view of Krama-vada i,e consecu­
tiveness and explains its import. This view maintains 
that in the very nature of things, consciousness is incap­
able of grasping the general and the particular aspect of 
things simultaneously. Whether it be Chadmasthika 
or Nira vara1,1a, therefore, the two functions of perception 

and knowledge are necessarily consecutive i. e. take place 
one after the other This view is particularly supported 
by the text of the Su.tras. The persons holding this view 
being afraid to hold another view lest they would there­
by flout the opinion of the holy Tirtha:likara who preach· 
ed these siitras, set forth their view strictly in accordance 
with the traditional interpretation of the Siitras. In 
support of their view, they cite some Sutras. 1 

:-

''~ 0t' .t·~ I ~.t ~~ !{Gflf' ~FTRft ihtft ~ft ~tfilt 
~ ~otiirt't qintt ~ Gl

0 

~<( GIT~f~ ~· e+1~ qfffl: ~ Gl
0 

~· 'Ire~ ~r' Bit4 ~ r 
~ -IT ftrUJ{ ~" I 

~ ~f~:r' ~·~ I o,,( ~Rr-~<fl!it u'( 11:if {~· !FZ~ 'lRFlT~ij 

.... ~<i ~Rf ill tr' Bi:i;:i qmftr I "1'
0 ~<i lilBRr ~ er' B+I~ GW!Iftr ? 

tt~ I BF1R ~ ;niir .rcrfcr I <RUJTm{ B' ~ ~errcr, B ~"111· 

~ l!it Q°. 8itll' GITUTRI' I ~. 'Oil<!'.~{ B'u;J. I O.•( mil~ ITI'<I 

~ ~f~ ~~T ~el~t( ll_G~ tR:+11gqt .. 1<1( ~FB.:f 

'@~· Gflif ~·~~~· ~Iii'· II" -Prajnipan!L : 30. 319. p. 531, 

Similar Sntras occur in Bhagawati: 14. 10; 18. 8. 
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Question:-Divine Lord ! When the man with Abso­
lute knowledge knows this earth Ratna-prabha in all 
its details such as its size <dimensions', its causes, its 
resemblance to something, its illustrations, its colour, its 
form, its measurements and its Pratyavatara-in short 
when he knows this earth, does he at the same time 
perceive it ? And when he perceives it, does he at the 
same time know it ? 

Answer.-Oh Gautama ! What you think is not correct 
(that is to say, it is not correct to think His knowledge 
and perception are simultaneous·. 

QtMstion :- Divine Lord ! When the absolute knower 
knows this Ratna-prabba earth he does not perceive it 
(as you say) and when He perceives it, he does not know 
iK What is the reason of this ? 

Answer :-The reason is, Oh Gautama ! That his 
knowledge is full of forms, but his perception is formless. 
He, therefore, does not perceive when be knows, and 
does not know when he perceives. This is absolutely 
true in the vast range of his knowledge and perception 
that is to say down from the seventh earth and Saudbarma­
kalpa upto I~atpragbhara and from the matter of ultimate 
atom to the molecules ·having infinite special units. 4. 

The following verses introduce for discus­
sion the Sahavadipakf}a (the view Qj simulta­
neousness) to criticise the Kramr;,vadi-pakf}a. 

cfi~J{U'l'~i!f~~~~ cfiefQ'r ~~I 

ij'ft ~ fir ~~ f~~SJJm~<fm~~ 11 ~ 11 
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~ (q'l-0,wll(~ ~ +1(:t!]l{ti ~ ~ ~ ' 
~ ~(Qlcf<f{i:J~ ml(-1"511 ~- iff~ II~ II 

~qr~ qfi !q~mcf fo ~ ,~· 1 

ij=ttli!:ffi.i<Q~~fg: ~ ~ ~&oi:if~ ~{ 11 \9 II 
~~~~~Mt ~~ i!:f~. I 
~i:if ijj(Qi(Q ~ ~ ~~ Q°~T (1 f{i:J({!! I'll II ~ II 

[ 71 

(5) When the obstruction in the way of 
absolute knowledge is completely· removed, 
absolute knowledge springs up as a matter 
of course. Similarly when the obstruction 
in the path of absolute perception is com­
pletely removed, absolute perception springs 
forth as a matter of course. 

(6) It is said that as sensuous knowledge 
is not possible in the case of a man with 
absolute knowledge when the obstructions 
in his path are completely removed, in the 
same manner perception at a time different 
from that of knowledge is not possible in 
a man, all the obstructions in whose path 
are absolutely removed. 

<7) The St1tra expressly says that absolute 
knowledge or perception has beginning but 
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no end. Those who have any regard for the 
commandment (i.e. import) of the Sutra 
must pause and ponder over the Sntra. 

(8) If we persist in saying that at the 
time of absolute perception, knowledge is 
not possible, and that, at the time of absolute 
knowledge, perception is not possible, it 
would mean that both have end, \ but this is 
absurd, since we already know from the 
,Sntra that both are endless). 

In this connection there is another view-the view of 
simultaneousness of knowledge and perception which 
takes its stand mainly on logical arguments. Here the 
author places in the spirit of a dispassionate reviewer, 
this view in juxtaposition to the view of successiveness ; 
and asks the SahavadI to advance arguments against 
Kramavadl. Advocates of simultaneousness advance 
these following three arguments against the Kramavadl :-

( 1) If, by virtue of something, absolute knowledge is 
possible at a certain moment, then, obviously, absolute 
perception also must take place by virtue of the same 
thing, at that moment. If complete removal of obstruc­
tion is the cause of absolute knowledge, how is it- then 
that absolute perception is not possible even when the 
removal of obstruction of perception has taken place at 
that very moment ? The fact is that, as the unclouded 
sun, by its very nature, gives light and heat at the same 
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time, unhampered consciousness brings to light as a matter 
of course, both knowledge and perception at the same 
time. 

(2) As when nll the Karmas obstructing knowledge 
are removed, in the case of Kevalin (omniscient) his 
Mati-jfiana and Aruta-jfiana and others are not different 
from absolute knowledge-in the same manner, when the 
Karama obstructing perception is removed in the case 
of a Kevalin-it is not proper to say that even His percep­
tion appears at a time different from that of knowledge. 

(3) In the holy scriptures it is said that both Absolute 
knowledge and Absolute perception have beginning but 
no end. Now according to Kramavada both these will 
have beginning as well as end. For according to 
Kramavada, Absolute perception is not present at the 
time of Absolute knowledge and Absolute knowledge is 
not present at the time of Absolute perception. The 
Kramavada, therefore, obviously goes against the scrip­
tures. This is what the scriptures say 1 :-

Question :-Divine Lord I Is there any duration, 
period as regards Absolute knower (Kevala Jfiani)? 

Answer : - Oh Gautama-Absolute knower even 
though has beginning, is imperishable, endless. 5-8 

In the following verse the Siddhantavadi 
(author, first questions his opponent and then 
introduces his own viewpoint:-

1 '' ~iffl~~ u( s;~ 1 tjtq;ir I ~1fuq .r{t!~<Jfeu:" 
-Prajnlpanl : 18. 241, p. 389, 
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~l!!t!)ll!!fcl'iC~ <EH11l!!f4t ~ 9?~( 1 

~ ~if ~cqr~l ~ ~ ~~ ~11TT 11 ~ 11 

If the removal of obstruction, in the case 
of both perception and knowledge, is common, 
which of the two will spring forth percep­
tion first or knowledge first ? To this ques­
tion this must be the only answer that 
both spring forth simultaneously. In fact. 
both are not different from each other. 

In order to refute the view of Kramavadin, advocate 
of oneness, using the argument of Sahavadin puts 
a query to Kramavadin thus :-If the removal of 
the obstruction of both knowledge and perception 
takes place at one and the same time, can the ques­
tion at all arise as to which comes out first.-Know• 

ledge or Perception ? There is no reason why absolute 
knowled~e should come first and absolute perception 
afterwards? Now if the Kramavadin persists in saying that 
absolute knowledge comes first, then with an equal force 
of argument, this opponent may say that absolute percep­
tion appears first and knowledge afterwards. Besides,. 
the Kramavadin has to answer the question as to why 
there should be succession at all as regards abgolute 

knowledge and perception even when the removal of 
their obstruction is simultaneous ? 

This· difficulty in the way of Kramavadin does not 
present itself in the case of Sahavltdin, for the latter holds 
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that both absolute knowledge and perception appear 
simultaneously. But the Author holds that even thet 
view of Sahavadin is not logical. The Author grants 
that the sahavadin cannot be blamed as the Kramavadin 
in advancing faulty argumetns as regards the appearance 
of knowledge and perception, but says that Sahavadi· 
view which holds that absolute knowledge and percep­
tion are two separate functions, is wrong. The truth of 
the matter is that in the state of omniscience, there is only 
one function. 9. 

In thefollowing verses the Author cha:_rges 
his opponent with the following faults ( in 
argument). 

ffl: ~o~ ~~ ~ ttifi~~ · ~~ l 

~~ ~~ fq ttci' ~r ~ ~ ~ft:!JT~ II ~o 11 

~- ~Tt '$Jm'ij' ~~ ~P:rrt I 

~ ~ ~T~~ ~~~ ~~4'ij+:t~;q~f II H II 

~ '$1~ • ~c(<ffi' ~ +r~~ ~ fer I . 

~~fi:ir tcft ~~q) .:t q~ II ~~ II 
~;f!JT~ qrmft ~ "'I' ~ fep.uatfJI 1 

fcl; Gil~~ ~ trm~ cfitt qo~ Rf qf ift~ II ·~ ~ 11 

<fii:fQ1~1~+t~6 ~cf ffit ~~ fq ~~'Q· I 

mnR~rr('l!Jng: ~ ft!p:n:rqf~· ~rmt II ~~ 11 

(10) If you say that the omniscient corn· 
prehends in deeper details all physical things 
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at one and the same time, you must admit 
that it is so at all times. otherwise there is 
no meaning in his omniscience. 

(11) Granted that the knowledge is dis­
tinct and that the perception is indistinct but 
in the case of a person whose knowledge­
obstructions are absolutely removed there 
is no such thing as distinct or indistinct. 

(12) The omniscient, at all times, speaks 
of things unperceived and unknown-you 
will have to grant this and if you do so. you 
will not be able to account for the belief that 
the omniscient preaches a thing which is 
both known and perceived at one and the 
same time. 

(13) What can an omniscient know and 
perceive if he is said to be perceiving what 
is unknown and knowing what is unperceiv­
ed ? If such is the case, how can he claim 
omniscience! 

(14i) In the scriptures, both knowledge 
and perception are said to be endless. 
But if we make a distinction between 
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perception and knowledge, the former has 
necessarily a limited province. 

The author in these verses, in order to 
establish his view of oneness ( of knowledge and percep­
tion ) leaves five charges with equal force against both 
the Kramavadin and Sahavadin. 

1. Both the Kramavadin and Sahavadin hold that 
knowledge and perception are two separate functions. 
Naturally they must hold that the province of Absolute 
knowledge is 'the particular' and that of Absolute percep­
tion is 'the general'. It, follows, therefore, that both 
these functions (Absolute knowledge and Absolute per­
ception) like other kinds of knowledge such as Mati, 
~rota and others comprehend only one of the many 
objects, If they once accept this, they ha..-e to admit 
that in their view there is no function of knowledge 
which has the capacity to comprehend all things, in 
other words there is no such thing as Absolute knowledge. 
If this be so how can a Kramavadin or Sahavadin account 
for Absolute knowledge or Absolute perception ? Now to 
account for Absolute knowledge and Absolute perception 
one has to suppose that every comprehension has as its 
object the partial and the general aspect of the world 
at every moment. If this is believed, we will have also 
to believe in a comprehension of all things through one 
comprehension, to make room for Eternal knowledge and 
Eternal perception. While doing this the distinction 
between knowledge and perception will be effaced 
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absolute knowledge and absolute perception being one 
and the same thing. 

2. The only difference between Sakaragrahal'}.a and 
Nirakara-grahaQa is that the former is Vyakta while 
the latter is A vyakta. Now in the case of a Kevalin the 
obstr11ctions being corn pletely removed there can not be 
any difference between Vyakta and Avyakta for this 
-difference is entirely due to obstructions. 

3. It is said in the scriptures that a Kevalin at all times 
speaks of things known and perceived. This statement in 
the scriptures neither Kramavada nor Sahavada agrees 
with. According to Kramavada a thing which is known 
at a certain moment is not perceived at that very moment 
and a thing which is perceived at a certain time is not 
known at that very time. This being the case, according 
to Kramavada, whatever a Kevalin says is either known 
or perceived at a given time but it is not both known and 
perceived at the same time. Thus a Kevalin may be 
said to say about things unknown or unperceived. 

Now in Sahavada it is true that both the functions 
( of knowing and perceiving ) are said to take place 
simultaneously ; still the province of each function is 
.strictly limited, that is to say according to Sahavada 
knowing concerns itself with the particulars of things 
-while perceiving busies itself with the general only, 
Hence, when Kevali knows a thing he does not perceive 
it and when he perceives a thing, he does not know it. 
Thus according to this view a Kevali at all time is either 
a speaker of unknown things or else a speaker of unper­
-0ei ved things. 
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4. If we, according to the view of Kramavada 
or Sahavada, regard two separate functions of knowing 
and perceiving, it follows that a Kevali perceives a phase 
or aspect of a thing which was unknown before, similarly 
he knows an aspect of a thing which was not perceived 
before. In other words, it would mean that for a 
Kevali some thing at least of a thing remains either 
unknown or unperceived. If this be so, how can we say 
that he is all knower or all perceiver? On the other hand, 
a Kevalin according to these two views would mean one 
by whom some thing remaiE.s unknown or unperceived. 

5. In the scriptures knowledge and perception are 
·said to be endless, limitless. But if we follow these two 
views and regard two separate functions the limitlessness 
of knowledge and perception can not be maintained. 
For perception, because it is indistinct, has necessarily a 
limited province as compared with knowledge which is 
-distinct. 

The view of oneness, on the other hand, is not at all 
-0pen to the above-mentioned fallacies-or defects since it 
accepts only one function and admits that the one func­
tion has the double capacity to comprehend both the 
general and the particular in the case of a Kevalin. And 
t10 there is no difference between Absolute knowledge 
and Absolute perception 10-14. 

In the following verse Kramavadi tries 
to defend himself but is finally silenced by 
the author :-
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~ ~ "cl*:s,QJl:t!.!'>1 ~ ~ ~ ~ fff I 

~ ~ ti"cl.QJl<fi ~ ~~~ ~ N 11 ~tt. II 

Kramavadi says -As it is in the case of 
a person who is said to possess four kinds of 
knowledge so also it is the case here. To 
this the Author says :-As the omniscient 
can not be said to be the possessor of five 
fold knowledge so also it is the case here. 

This is what Kramavadi says :-Take a man who is 
still in an imperfect state, that is to say, has his knowledge 
obstructed but is a possessor of four kinds of knowledge. 
He deals with his functions of knowledge by turns, still 
as the capacity of his knowledge is ever present, he is 
said to have knowledge having beginning but no end, to 
have eternal knowledge, to have a dietinct knowledge to 
speak about things known and perceived ; to be both 
the knower and perceiver. Similarly a Kevali though 
dealing with his . functions of knowledge in succession 

may be said, on account of his having the potentiality of 
Absolute knowedge and perception, to have limitless 
knowledge, perception etc. The analogy being perfect 
Kramavadi cannot be said to be at fault, 

The following is the rejoinder of Author to this :-­
Having mere potentiality is no suffhiient argument. If 
we regard mere potentiality as good as actual working of 
the power, how is it that an A.rihanta is not said to be a 
possessor of five types of knowledge, Pa:iica·Jfiani ? 
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It is, therefore, quite clear that a Kevalin is said to be 
omniscient etc., not merely because he has the capacity 
of absolute knowledge, perception etc, but because he 
actually functions the power-utilizes the power. 1 S 

In the following verse the author explains 
the illustration given in the preceding verse 
and establishes finally his own views:-

~qf~ +ffqf il:tff°d~f4,QJl(!J~~ ~.~ I 

'J3ftfu:mu~~ ~ ~)~Rt@cR-:l,QJf ~ll~~ll 

~ "1'~ro;f~ ~~ ~ ~ cyt,QJ{HQJIGl(!Ji.(tj l 

i!:t4&t+l(!Jli:4<,QJ+1$~ <6qQf ~ 11 · ~\J II · 
(16) lhat kind of knowledge, which is 

called Sruta i.e. heard or studied, deals with 
things that can be stated or mentioned by 
means of words. While the provinces of 
A vadhi and Mana};lparya:ya kinds of know­
ledge are things altogether distinct and 
different in each kind. All these · things are 
1imited and may yield to some sort of classi­
fication or division. 

(17) But in the case of knowiedge, and 
perception of a Kevalin unlike the four 
_kinds of knowledge no division is possible . 
. For that knowledge and perception are 
absolute; perfect. endless and imperishable. 

6 
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It is already said in the sixth verse that if absolute 
knowledge and perception are regarded as having succe­
ssion on the analogy of Mati, A vadhi a11d other kinds of 
knowledge-it would follow that Ahsolute knowledge 
<leals only with the particulars of things while Absolute 
perception deals only wilh the generality of things, 
This would mean that both Absolute knowledge and 
perception are imperfect and partial. Now whatPver is 
imperfect or partial can never be persent, just as :\fati 
and A vadhi and others in a Kevala state wh,:ire the 
obstructions are completely rt-moved. · 

By the above illustration or analogy of Mati and 
others the Absolute knowledge which occurs successively 
is proved to be open to the charge of imp ... rfection The 

analogy of Mati and others is more clearly explained in 
the present verse. The province of Mati and Sruta kinds 
of knowledge is those things that can be stated, spoken 
or decided For both these kinds of knowledge deal 
with things, having limited attributes. Now Avadhi 
knowledge deals with Pudgala (atoms) only and the pro­
vince of Mana}J.paryaya is merely the mind-atoms 

It is clear, therefore, that all these four kinds of know­
ledge working always in succession have their province 
quite limited. 

Moreover. owing to suppression or annihilation of 
obstruction as well as owing to imperfection, there can 
be mutual distinction between these four kinds of know­
ledge But there cannot be any kind of internal differ­
ence between Absolute knowledge or Absolute perception 
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either from the view point of succession or simultaneity 
for these two (Absolute knowledge and perception) are 
neither imperfect nor have any such accident su<ih as 
suppression or annihilation. Hence it is clear that only 
one Absolute comprehension must be accepted, 16, 17. 

Verse 18th wipes out scriptural incon-
sistencies :-

q(q*l0i:ttqqcf(,,n '!&lf'awffigl ~~~~~I 
~~~ :s ~ ~~~)~II ~i:; II 

In some of the Sutras apparently it 
seems that the views of Krama-vada and 
Sahavada are mentioned and supported but 
it is for the wise to see that these Sutras 
are interpreted in their proper spirit (that 
is in a way in which they are shown to be in 
agreement with the view of oneness). 

It is clearly established with cogent argument in the 
preceding verses that Absolute knowledge and perception 
are identical. There are, however, some Siitras in the 
scriptures which do not apparently agree with the view of 
oneness, nay, some of these Sutras distinctly state separate­
ness of knowledge and perception. How to steer clear 
of this difficulty? To this the Author says :-:-lf a thing 
is once proved to be of a particular nature on the strength 
of clear proofs but is found to be stated in the Sastra in 
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a contrary way, the best course is to interpret the Sastra 
in a way which will not be contrary to the proofs or 

evidence adduced. In the present ·case the view of one­
~ess is conclusively proved by several proofs, A wise 
man, thereforfl, ought to interpret the Sutras in sucn a 

way that they will not go against the establi::1hed view. 
Those Siitras in which is stated the difference between 
knowledge and perception, should be considered or 
regarded as quoting the view of KaQada or some such 
non-Jaina view. ,These non-Jain a works. accept the succ­
ession of knowledge with regard to a person who is not a 
Kevalin. The Jaina 811.tras obviously follow th.is ~o~-Jaina 
view in that limited field. In the Sutra "Jam Samayarh 
Ja:r;i.ai" therefore, the word Kevalin should not be inter­
preted as·· ·omniscient (Sarvajfia) but one with absolute 
~ruta knowladge or Avadhi or Manal;iparyaya. . In the 
case of these three kinds of absolute knowledge it is to 
be supposed that at the time of knowledge there is ·no 
perception and that at the time of perception, there is no 
knowledge. 18 

In the following verse, the author removes 
all the doubts as 1·egards his own view:-

~ ~~1Nil:P-4~1({Tcy ~~aj' ~~ ~~ I 

ffi' m!J~ffl fi!J~r ~ ~ ~- 11 . ~ ~ 11 

In as much as there is no Perception (Dar­
sana) of substance that is the object of Mana}). 
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paryaya, ·it is exclusively said ,to be Juana 
and not perception. 

Absolute knowledge and perception are one, but iri 
practice both the words J:iiana and Dars~na are used.· No~ 
the question arises: -- If in the case of Absolute knowledge 
both the terms Jfiana and Darsana are accepted to point 
out one and the same thing for all practical purposes, why 

not so in the case of Manal_iparyaya ? Why not say both 
1'Ianal_iparyaya-Jfiitna as weJl as Manal_lparyaya-Darsana.? 
To this the Siddhanti gives the following answer :-The 
object of the function of Manal_iparyaya is the mass of 
the atoms of mind. But the peculiarity of this function 
of Manal}.paryaya is that it takes its objects always in 
their particular aspect and never in their general asp.ect. 
As, therefore, the substances that are the objects of 
Manahparyaya are always <mmprehended in their parti­
cular aspect it is named in the Sastras as 'Knowledge.' 
The case of Absolute knowledge is altogether different. 
Though it is one, it is comprehended in two-fold ways-in 
its general as well as its particular aspect. It is therefore 
quite proper to use the words Juana and Darsana with 
reference to Kev ala J fiana. 19 

The following verse gives another reason 
as to why one Absolute knowledge is said to 
be twofold :-

~~!1144~!11.:I ~q~ q;r~#+I" ~~!il'tl:Jf · I 

qft~ ifii!l(rl-OJ1-0Jq;e-0J1 ~h!J ~ ~ 11 o?_o 11 
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In the Sastra Darsana is divided into 
Cak~u, Acak~u, Avadhi and Kevala. From 
this division we can say that Ji'iana and 
Darsana are different, 

It is by the force of argument already proved that 
Kevala Jfiana is one and one only. How is it then that 
it has been the practice to speak of knowledge and per­
ception as being different ? The reason is similarly this 
that it has been so stated in the Sastras. In Jain Sastra 
among the fonr divisions of Darifana, Kevala Darsana is 
mentioned to be one. But if it is said that Kevala Jfiana 
and Darsana are really different, since it is so distinctly 
stated in the Sltstras, we reply no. Whatever Sastra may 
say, it has been incontrovertibly proved that Absolute 
knowledge and perception are one but they are said to be 
different not because the cognitions are different but 
because the objects of this knowledge are two-fold viz., 
general and particular. 20 

The following two verses describe the 
partial view (Ekadesi) :-

~~.QJ+11nr~· '~' ffl f¾o61<Fl!J{!JI ~~ .~ I 

Gffl:~~~~fer~~ U:Rf~~ll'i?.~ II 

~~-0.!!Jo,4 ~ l!W!J'Rlf~ g; tf(=f'U:f t!J~?.f I 

~ ~~Tm ~~-0.!l!!f-O.!fl!!" '31<!.QJ~f II ~~ 11 

(21) Just as all Avagraha is Darsana and 
definite comprehension of a thing such as 
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'This is a jar' is knowledge, in the same 
manner, definite and indefinite apprehension 
is the differentiating factor between Ab­
solute knowledge and Absolute p~rception. 

(22) Perception necessarily precedes kno­
wledge but knowledge never precedes per­
ception. It can, the ref ore, be definitely· 
asserted that, in a Kevalin, knowledge and 
perception are not different from each 
other. 

There is a third party man who regards knowledge 
and perception as identical, but gives another illustration 
to prove his point, which the Siddhantin does not 
approve of. He, therefore, introduces this view of the 
third party in order to refute the illustration :-

This is what the third party says :-

The fnnction of Mati is only one but its preliminary 
stage namely that of A vagraha (indistinct) is nothing but 
Darj ,na and the next or final stage such as that of appre­
hending the thing fully is called Jfiana In other words 
the same Mati function in its lengthy process is namPd 
two-fold. In its primary stage when the object is indistin­
ctly apprehended, it is called Mati Darsana and in its latter 
stage owing to the distinct apprehension of objects. it is 
called Mati Jfiana In exactly the same manner Absolute 
knowledge is fundamentally one, but owing to the differ. 
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ence in apprehending its oLjficts, in practice it acquires 
two-fold names that of Darsana and Jiiana 

In truth·, however, Jfiana and Darsana in Kevalin 
ought to be regarded as identical otherwise it goes against 
the dictum of Sastra. It is as followli! :-

It is everywhere accepted that Jiiana- knowledge, al­
ways follows Perception-Darsana. Now if Jfia.na and 
Darsana in Kevalin are different, this rule must hold good 
even in the case of a Kevalin. That is to say, even in the 
case of a Kevalin, Kevala Jiiana ought to be regarded as 
fo]]owing Kevala Darsana. It cannot be so regarded. This 
can never be, for as all the Labdhi <spiritual acquisitions) 
are already obtained as knowledge of the forms (Sa­
kara-upayoga). The beginning of Kevala·labdhi also takes 
place with Rakaropayoga. But if this is admitted we have 
to suppose Darsana as following Jiiana which is simply 
absurd. For the usual rule is this that a Jiiata first · 
apprehends things in their general form and afterwards 
in their particular form. 21, 22. 

Following verses examine the illustration 
given by the Ekadesi objector. 

~ ~~· ~ Rf ~m' mtfu•JJ( ,QJT~ I 

41$.,QJl,QJiter {:e,QJiti:ii' ~ ~~ fu~ II~~ II 
~er· ~f?;:;qi{(-f:c!Jf41 f..i;q+i,QJ tDl: :cu ~ ~, 
grit ffi~ :cu~· ~l1$. :.:t~f+i:r fer~ II ~~ II 
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(23) If you say that all Avagraha is 
Darsana and comprehending the particulars 
of a thing is Jnana (knowledge) then it 
follows that Mati-jfiana alone is Darsana 
(perception.) 

(24) The same must be said of all the 
rest of the senses as regards Darsana. But 
this is absurd. Now if in the case of objects 
of other senses, only knowledge is accepted 
the same must be accepted in the case of 
the objects of sight. 

The Siddhanti agrees with this partial objector as 
regards identity but the Siddbanti does not agree with the 
illustration given by the Ekadesi. l:Ie therefore subjects 
the illustration to a searching analysis and in order to show 
bis disapproval of the illustration shows to what absurdity 
the acceptance of the illustration_ will land the Ek3:d_esi. 

The Siddhanti points to the objector his absurdity. 
He says '' If you regard the portion of Mati natnflly 
Avagraha as Darsana and regard t_he comprehension of 
particulars as Jnana, it would follow that the case of the 
sight C!lk~a~avagraha-mati will have to be regarded as 
sight-perception. 1'he same will be the case as. regards 
other senses,. That is to say A vagraba Mati with regard to 
the se~se of hE>aring will have to be regarded as E>ar-per­
<ieption and A vagraba- mati with regard to the sense of 
smell will have to be regarded as smell-perception. But in 
Sastra there is no s~ch thing as ear-perception or smell-
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perception is mentioned. On the other hand ear-know· 
ledge or smell-knowledge are terms found used in 
Sastra. Now if you say, sight-perception is the only 
thing accepted in Sastra then we say why this partiality 
in the case of sight perceptions. 1'he proper thing, then, 
is to deny Cakl.;lu-darsana in the case of the sense of sight 
along with the senses of bearing and smelling Unless 
you acC£ipt this position, you cannot account for Cak~u­
darifana and Acak~u-darsana. Either you shall have .to 
accept narsana impartially in the case of all the senses 
(not in the case of Cakfi!u alone) or you shall have to give 
up the idea of accepting any such thing as Cakf?u-darsana. 
On thA whole, it is difficult for yon to account for the 
two terms- Caksu-darsana and Acaksu-darsana-as are 

I • • 

found in the Sastra." 23, 24. 

In the following verse the Siddhanti de­
fines clearly the term Darsa.na thus :-

~ ~ ~~~ ~ 'JJ«~ ~ g:~ I 

ifffl~ f&'I~ ~ ~~fcre~ 11 'i(t\ 11 
~ 

Darsana is that kind of knowledge which 
takes place as regards things untouched and 
which do not come within proper province. 
This cognition does not admit in its fold that 
knowledge which takes place by virtue of 
Hetu (the middle term) as regards things that 
are to happen in future and other things. 
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The Siddbanti on bis part is accosted by the objector­
thus :-If the two functions namely Jiiana and Darsana 

are not regarded as separate and if the Avagraha portion 
of Mati be not regarded as Darsana how are you going to 

account for the fact that in the SaAtra the two termir 
Cak~u-darsana and Acak~u-darsana are used in the sense 
of two different functions ? 

To this, the Siddhanti answers thus : - Yes; we say 
that ,Jfiana and Danfana are not two different functions. 
To say that A vagraha portion of Mati is Oarsana and thus 
to account for the use of the term Darsana is, we think. 
not quite proper, Still we think Sastra is quite right in 
using the two terms in different senees. This does not 

go contrary to the supposition that the twQ functions are 
identfoal. Our definition of Darsana is this: That know­
ledge which takes place through the medinm of Cak$n 
without touching its objects and through the medium of 

mind is called Cak$u-darsana and Acak$u•darsana 
respectively. The knowledge proceeding from infer­
ence is of course to be excluded from this defini­
tion According to this definition, knowledge of 
remote objects such as the sun or the moon, not actually 
in touch with eye but springing through the medium 
of eye is called Cak~u-dar·sana. And the cognitiou of 
subtle things such as an atom or other things appre­

hended through mind is called Acak~u·darsa11a, Cognition 
springing from mind alone (and not from any other 
senses falls under the head of Acak~u-darsana. From 
this it follows that only two senses are such that _they do 
not actually touch the objects which they perceive and 
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that the two kinds of cognition from these two senses 
are respectively called Oakfl!u-dar!fana and Acak!fu-darsana. 
There .is a subtle distinction between these two kinds 
of cognition. It is this that while all the cogntion pro­
-0eeding from the eye which doeA not touch its objects• 
is called CakE:,u-darsana-all the cognition through mind 
with regard to objects that are not perceived by senses 
is not necessarily AcaE:,u-darsana. For instance, though 

eognition by inference is with regard to objects not per­
eei ved by senses, it is not to be regarded as Acak~ll­
darsana. It is for this reason that co~nition by inferen~e 
is expressly excluded from the definition of Darsana .. 
That inference about past and future things which takes 
place on the strength of Hetu such as for instance-the 
inference of rains in upper regions on seeing the 
floods of a river in lower regions or the instance of 
an impending rain by seeing the clouds overcasting the 
sky, or the inference of fire in a kitchen by seeing the 
-smoke issuing from it are all such kinds of cognition as 
-deal with ob,iects not apprehended by senses but by 
mind ; still they are not called Acak~odarsana. The long 
and short of this is Acak~udarsana means no more than 
eonceptual judgment through mind. 25. 

Over-absurdity ( A tiprasanga) avoided :­

irt!Jqw,i cftUl:t!i ~~ fir ~~ ~ ~ ~ ~· I 
~ :(!JI~ ~~;qf4t ~~in~ II ~~ II 

According to the aforesaid definition 
Manal)paryiiya is Darsana ; but it is not so .. 
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It is laid down that proi;er province of this 
knowledge is Mind which is technically called 
No·indriya. The jars etc. are excluded from 
-its sphere. 

If this definition of Darsana ' Only that cognition 
which is neither begotten from the contact with nor com­
prehended by sense-organs is Darsana · (Perception) ~ 
be adopted, Manal,1-paryaya Jiiana will have to be termed 
0arsana, because Manal;l-paryaya Jiiana takes cognizance 

•'of or say appertains to the things such as ja-rs etc. as 
thought, out by the mind· and at the same time those 
objects are not physically associated with or touched 
by the soul or mind. 

Admission of lf?tapatti (proving what is to be proved} 
also would not do here because there is not a single 
reference in the whole of the ca·nouical literature to the 
effect that one may be led thereby to believe Manal;l­
paryaya as Darf?ana. Now how this anamoly should be 
dismissed ? To meet this objection it is said that this is 
not a real hitch in as much as it is wrong to say tliat 
Manal,J.paryaya Jfiana concerns only with those things 
M thought out by mind. The real business of Manal;l­
paryaya consists in knowing the molecular change of the 
particles of mind .and not the things. such. as jars etc. 
One with a ManaJ;iparyaya does think of t.he things as 
thought out by other's mind but he does that through 
inference. Ffrst he knows the mind-particles and this 
he knows directly. Then he infer.s and through infer-
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ence he comf'S to know of the things as thought out by 
the mind-particles of other people. 

This means that if there is anything on which the 
Mana}:iparyaya has a legitimate claim, it is the mind­
particles and not the things as alleged by the objector. 
Moreover, it is never the case that the mind particles of 
other people are not touched by Mana];iparyaya Jiiana 
because those mind particles are nothing ba.t the 
members of the same category called mind which is 
always in touch with the soul which is the recepient. 
Thus they being similar are in constant touch with the 
.soul. So Mana};lparyaya can be clearly excluded from 
Darsana. 26 

Further explanation regarding accepted 
arrangement :-

I 

it~4{!!1<URUf+l=ttl ~~ ~ ~~~ I 

Qjl4<f4t fcf' ~fu ttT ~ ~ ~) ? II ~-s II 

In the case of Chadmasthas, Mati and 
Sruta-jftana are the two things responsible 
for arriving at a cognition of categories. 
If there is nothing like Mati-darsana or 
Sruta-darsana, how then Darsana is at all 
possible? 

On one hand it is logically established that Jfiana 
{knowledge) and Darsana (Perception) are different 
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because the arrangement that only that process of know­
ledge which goes by the name of Avagraha is styled 
Darsana is also not free from flaw. While on the other 
hand understanding in the case of Chadmasthas is possi­
ble only if the presence of Mati and Sruta is granted. 
Now if Darsana is not believed to exist either in Mati­
upayoga or in Sruta-upayoga, Vyavahara . canno( be 
justified. Therefore, we arrive at a conclusion that the 
definition of Darsana outlined just before holds good. 27 

Why Sruta-jnana is not Darsana? 

Gf qiqcf(.q,1,11(aj "1" ~ ~~~f+:+141 ~~ I 

~ ~~ "1" ~ ffi fq ij4:ct!I~ II ~t:; II 

The term Darsana cannot be applied to 
sruta-jfiana because the things conceived by 
sruta-jfiana cannot be directly conceived. 

The definition of Darsana is, only that the cognition 
which is neither begotten from the contact with nor com­
prehended by sense-organs is perception. According to 
this definition Sruta-jfiana is also Darsana because its 
objects are not all necessarily touched by sense.organs. 
How can it be said, then, that the term Darsana cannot 
be applied to Mati or Sruta ? This objection can be met 
with by saying that Sruta-jfiana no doubt comu_rehends 

objects not touched by the sense-organs but it does this 
only indirectly. While the aforesaid definition of 
Dadana enjoins direct comprehension. This means, in 
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other words, that whole Sruta-jfiana can never be 
Darsana. 28 

Arrangement of Avadhi-darsana :­

Gf ~p:~r +fTqf ~ffl:HUI~ tf@ ~:;;r~ I 

~ ~{g:<!.t!JlliJ ~~q~ ~ ~a-«t II ,~ II 

There can be also Avadhi-darsana be­
cause by Avadhi-jfiana things though un­
touched are. di_rectly comprehended. It 
means that as there is Avadhi-jfiana there 
is also Avadhi-darsana. · 

There is no objection in believing the existence of 
A vadhi-darsana because it can see djrectly the Paramar;ius 
which tJ:ie sense-organs cannot necessarily see· and com­
prehend. So the definition of Darsana does include 
A vadb.i-cta'rsana. 29. · 

Both Jnana and Darsana can simulta­
neously fit in with Kevala-upayoga which is 
only one:-

Gt ':5f':~ ~. ~{ ~ ·~ ~ ~;qr I 
~~ er ~ey ~· "i;f' ~q,gft m· II ~o II 

' . 

Jnana and Darsanijl can remain simul-
taneously without distinction as we see in 
th~ case of a .perfect being who as a rule 
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perceives and knows the objects simultane­
ously. 

A perfect being perceives aud knows direct]y the whole 
universe in its particular and general form. A.t the· 
same time that whole, universe is no;t t-0uche(j whole to 
whole to his Soul-Particles. So Bis comprehension of 
the universe is a direct one and arisen without the actual 
ton.eh of His . sense-organs with it. Hence this compre­
hension can be equally. though relatively, expressed by 

both the terms j:fiana and Darsana. That comprehensi.<1n 
ls Jfiana because it knows its particular .elements and 
the ·same is Darsana also because it sees its general 
features also. So the U pa yoga the common ofl'springs of­
which a.re jfiana and Da.rsana is one throughout. Hence­
it is illogical not to believe in Ekopayoga-vada. 30 

Contradiction evidenced in Canonieai 
literature avoided :-

mt '314¾1'4R=l4 fu ~ n!r ~ ~~~~SJJ) ~t ~ 1 

~~~ ~ Qiiffil'~ffiittfT'ill' 11' ~~ U 

According to real J aina doctrines both 
Juana and Darsana have a beginning but no 
end. This being the case a doctrine which : 
formulates that there is an interval of one 
Samaya between the productions of both of 
them should not be accepted as a real Jaina 
Doctrine. 

7 
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~~ is logic,aHy .Pr?ved that they are ldenti~al but , the 
contradiction which is still there in the Canonic~l Li~er~ 
atnre is to be reconciled. Because when an omniscient 
,sees, he cannot know and when he knows, he cannot 
see. ln short, he cannot see and know at one and the 
,same ·time~ Huch a statement which is found in the 
·sacred Rooks has got to be clearly explained .. 

It has been logically proved once for all that one and 
the same Upayoga is responsible for both Jfiana and 
D~rsana. And that represents the true doctrine of the 
scriptures: When this doctrine is accepted as a standard 
doctrine. every other is to be taken only relatively·, So 
the doctrine which preaches succession and not the 
simultaneity of jfiana and Darsana is not the real Jaina 
doctrine and every other .doctrine is non-jaina in its 
implication. It is not .the case always that in a sacred 
litera;ture of a particular creed, those doctrines only are 
described which are favourable. 'Sometimes the doctrines 
belonging to other creeds are als!) incidentally described, 
disproved· and discarded. So the doctrine of Krama­
vada (succession of jfiana aad Davsana) is to be taken as 
belonging to the other creeds. 31. 

· Explanatfon of Darsana when used in the 
sense. of faith:....:. · 

~ f~~~ ~~R!J~~ ~~~~I 
~kq~mf~f~am: ~~q~ ~if{ ~~T 11 ~, 11 
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~~~{91(9 ft!)'~ ~· ~· l:J +l~P!J¥;ij I 

~~"!( ~ ~ @ ~ ~ ~qq~~· II ~~ II 
(82). Darsana is to be strictly confined to 

that process of knowleqge., which is styled 
as crude impression (Abhi~ibodha),.of. one 
who looks at all things described by Jinas, 
with unquestionable faith. 

(33) When there is Samyag .. ji'iana, there 
is Samyag-Darsana always but the converse 
i.s not true. 

The word Darsana as used in the Jaina scriptures is a 
technical one. It has got two special meaning.a. One 
meaning of it is Indistinct consciousness (N'irakara Upa­
yoga) and the other is Faith (Sraddha). As regards it~ 

first meaning, the author while recording his protest; has. 
established its real meaning. According to him· the 
meaning of Darsana is not Nirakara Upayoga w.hJch is 
totally different from· distinct knowledge · (Sakara 
Upayoga). But the knowledge, can be from another 
point of view also styled Darsana. 

In the same way he differs 
regards its other meanings also. 
clearly is this that Samyag-darsana 

from others as 
What he means 

which is one 
of the three instruments ensuring emancipation is' not 
according to him different from Samyag-jfiana. In other 
words Samyag-jiiana is Samyag-darsana. Rowever, it is 
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a question whicb. of the Samyag-jil,ana can properly 
become Samyag-darsana. To this he replies that Darsana 
is that process of knowledge which is firm in faith.(Apaya) 
regarding Jaina scriptures. Samyag-darsana , he goes on, 
is 'a particular kind of inclination (Ruci) which is never 
essentfa~ly different from knowledge (Mati jiiana) that is 
based upon genuine, unshakable belief in things taught 
by ,Jimis. 

This leads ns to believs that the word Darsana as used 
in Darsana~varai;ia and Darsana-mobaniya at the time of 
desdribing .varie.ties of Karmas, is not to be taken in the 
sense of Danfana but in the sense of jfiana. 

It is no doubt true that Samyag·jfi.ana is · Samyag• 

darsana but. all Darsana is not always Samyag-jiiana 

because Darsana which . is one-sided cannot claim to be 
Samyag,.jfiana, It should touch .all the facts of a thing. 
So it becomes established that Samyag-darsana as it is 

grounded on Anekanta can clai.m to be called Samyag­
Jnana. Therefore one who .wishes to obtain Right Faith 
(Samyag-dasrana) should simply try for the acquision of 
Versatility of Aspects (Anekanta), 32-33 . . 

Mention of a delusion created by the word. 
Sadi-aparyavasitq and its removal:-

~i:4cil-0Ji~!f ~ ;gr~~~p;f fu trr~· ~ 1 

~Rt4rnm'cft:!JT ~~ fcr~~ ~ ~~@ II ~'is II 
~ 

~ ~~~ +J~~~crfuffcr~~qii~P-tr 1 

ij' ~;fn!J~ t:!J itfu f~ ~T iiti{ 11 ~~ ll 
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~,ii_-ij{0<9 ~ ~ :a~) ~ ~ I 

m~,~ ~ ~ ·~~ ~ ~ 11 ~, 11. 

(34.) Some ,do not 
0

recognize V'ise~a which 
means a modificatory change because they 
have become re·ckless on account of the 
slltra which. is to' the effect:, that perfect 
knowledge is without ~n end but not .without 
a beginning. 

(35) Those partfoular conditions sueh. as 
bodily frame etc. which exist in a perfect 
being-Kevali who is still not a Siddha do not 
remain as entities when he attains Siddhatva. 
It meaLs, then, Kevala is qe~troyed. 

(36) Moreover,this Artha-paryaya, w~ich 
is just like absolute know.ledge, comes into 
being .in the form of Siddbatva. With 
reference to Kevala•Bhava the sutra declares 
that it is without an end. 

Sa.di· means with a beginning that i-s to say it .is pro­
duced ; Aparyavasita means without destruction that is ·fo 

say endless. The sfitra declares that both Ke'O'ala-jiiana 
and Kevala-dadana are without a termination but not 
without a beginning. Some of the pontiffs nnderstarid 
this • beginningfulness , :and ',beginninglessness' iu 
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the sense that they both are produced :after the removal 
of the Karmic obst;ructio~ and thus they have a beginning 
while, they . are never destroyed after . their having 
once ~ome into existence on account of the simple 
absence of· the Karmic obstruction and hence they have 
no end as they had a beginning, 

The Siddhanti meets, the objector on the ground that 
he merely indulges in the, o~tward form ~f its meaning 
'without entering into its very heart and offers this 
explanation for his own part. 

· A·ecording to .Jainism, such a Padartha• as has no 
prigination, destruction and permanence, is never existent. 
Ke~ala Paryaya, being a Padartha, must have prima. 
faci all the thre~ above-mentioned characteristics, Cor­
'poreal peculiarities such .as a particular bent of body 
etc. in a Kevali when he has a body, vanish when he 
gets .Siddhi. 

The bodily peculiarities which appear at the time of 
the ·body's existence do also indicate those of the soul 
because between them too there is a milk ·and water 
relationship; When it stands thus, it means that when 
the body with a pardoulal' condition is d~troyed 

the soul which had had a parallel condition is also des­
·troyed. Now the soul is· Kevalarupa:and whE!n the soul 
:is destroyed as proved above, it ~lso -means- that th~ 
,Kevala is also destroyed. Moreover~ the very soul.now 
1became Siddha thus giving rise to a. new Siddha.-paryaya. 
_·Thus from the ,viewpoint of· the <,lestru.ction 9f Bhava­
:par:taya apd :a production of:a new Siddha-paryaya with 
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reference to the same .soul, it can be ()on_clnsively . .esta­
blished that the previously existing Kevala-Jiiana-Dar~ana 
paryaya of the soul is destroyed bringing into existence 
a new Kevala-Jfi§.na.~Darsana. Thi~ means clt>arly that 
both Kevala-jnaµa and Kevala-darsana are not ~erely 
Sa.di (with a beginning) but Saparyavasita (with _an end) 
also. Moreover, even though Jfiana· Darsana-paryaya 
undergoes , originati1:m and destruction ever,y moment, 
it is still one and . permanent in the form of Keva.la'. 
Thus it is endless. This s.moothes down. a contradic,. 
tion in the Shastras that they are Aparyavasita. They are 
Saparyavasita and Aparyavasita both strictly in the senses 
mentioned above. To sum up, Kevala-bod4a .as it comes 
into being. only once, is no doubt, Sa.di, and- becaus.eit 
undergoes modificatory changes and remains stable· also • 

. 1. , r ' , ·' ' , 

it is Aparyavasita 34-36. 

Doubt as to the difference between Jwa 
and · Kevala and its· removal through e:1!­
ample :-,· 

:sftit ~~WJtt<!.~ ~-. ij_ ~T~4¥t(!f€i I 
~ ~f;ir fcrq ~ ;teen ~ ~n ~-9 n 
~ '31'~ ~ ~ ~~qwteifT g'ffl_ I 

*aeil€f~41hti:flct~rcl'~e'1Jll ~~. ~fkr II ;_-c; ll 
~ ~ ~~'ffl ~qt ~@qeRq'm~ I 

~ rcr '#41(«9~@ ~if~~~ 11 '.~~ II 
~- '6Ti q.~, ffli(iifdtJ ~,~ ~ I 
~~,~ Gf1'4~ ctftmmit ~~i: H ijo. fi 
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~ <Sftef1(0 '4° ~ef~1MJ+1fcte~ ~ I 
'1:'.IWl:1R«t ~ ~qfuN¾11'6tl ~~~~~~II ~~ II 

Gfrcit '!Jll!Jt(Rn~zjy '~' Rt ~ f¾!J4+1'Jll tn" cRro;!ifl 1 
~ !JR:~~q) ~-a4isfiRMfq~) II~~ It 

(87) Soul is .Anadi-nidhana and. perfect 
knowledge has a·, beginning and · no end. 
Thus· there being a gulf of difference, how 
can soul become· Kevala-rtlpa. · 

(38) Therefore, some believe that soul is 
different due to the differences in charac­
teristics such as Aupasamika etc.· and its 
modificatory changes such as Jfiana etc. are 
also different. · ' · · 
'· 
.· (80) This has been referred. t-0 . before 
while controverting Ekanta-pak~a.'. Still, 
however, J arp. incli~ed , to; .c.it.e an example 
which points to the relati9nship between 
Sadhya aiicl Hetu i (Major Term and Middle 
Term)~·. · ' '·· · · 

(40) .. Just as the' word ·,became' in' 'A sixty 
years'. 'old man becarile a king ·at the age of 
thirty'' showsa difference in· years. , ... 

(41) :So·· also Jrva-dravya :.without any 
Visesa .is~ Anadinidhana. Thus- a · Kevala-. ~ . ' ' ' 
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paryaya just as Raja (in the above example) 
is a vise~a and nothing more. · 

(42) We cannot make this one-sided state­
ment that the eternal soul is soul and nothing 
else, _that ,s to say, it is in a general form 
;:ind none else. Because. a soul embo_djed .in 
a man's frame is .treated as different .from a 
soul ·embodied in a god1s frame. 

Some, inord.er to prove the statei;nent 'Soul ii'! Absolute 
knowledge 'a.s inconsistent, argue that Soul being a subs­
tance is beginnin~less and endless while Absolute know­
ledge ha!;\ a beginning and no end. There bejng so much 
eE.sential difference between them two, h~w can soul be 
called. Absoln~e knowledge? Is not this a d,ifference of 
the type of a difference that exists between a substimee 
and a i:µodificatory change ? 

Moreover, hetweenthem there is also a difference of 
ebaracteristics. Kevala•paryaya is due to Karmic atmihi.;. 
lation while Jlva has a transformatory character. There· 
fore it follows that soul and knowledge which is its 
modificatory change are totaHy different from one 
another. · 

While refuting this one-sided view · the writer 
says that such a refutation has already ht'en made in 
verse 12. Ohapt, 1. Still for further illucidati9n, he 
gives an ex11mple wherein is shown a concommittance 
between middle term and major ter,m. 
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Just as· a ·,sixty years · old° tnan who becomes a 
king at the age of thirty, is styled ' 1 This man became a 
king"; so also a soul fit to get emancipation· is begin­
ningless in t'be form· of a soul but when it-gets perfect 
knowledge, we say" " This soul becam!:} Omniscient '~ 
Th~ man of the example is the same throughout but a 
modificatory change of his not being a king is now gone 
and in its place a modificatory change 'of his beiii°g a kin~ 
has come into existence. So also in the matter under 
discussion, soul which was there persists throughout. A· 
modificatory ch11nge of his not being Omniscient is now 
gorie a~d in i'ts place a modificatory change of his being 
an Omhistiieht has appeared. At both these pla~es, as ther~ 
ls no' distinctidn be'tween a modificatory change, and a 
general : the originatioh and destruction of modifica­
tc5ry change are cioustrned as origination and destruction 
of general. ' Thus we are entitled to say:-" This man 
having first ceased as a not-king has now become king •• 
and '' This soul having first c~ased as 'imperfect being has 
now become an .Omniscient." In other words, general even 
though it .is v:ermanent throughout, is destroyed as a 
previous ,modificatrry change and h~s come_ h1to- existence 
!1S posterior modifi_catory change. This establishes 
ideµtity qetween Dr~vya and Paryaya. It can nev:er be 
exclusively said that a Dravya remain as a . Dravy11; 
ihroughout, 

' J 

If the case s~ands like that, ·we will, have to believe 
that,J'Iva-dravya. as· such will be .one throughout: And 
if we believe like: that .th:e practice that the present mah 
is different from the past m;iin will not hold good :for the 
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simple reason that the Jiva, according to the above men­
tioned belief, being one and the sameJn any conditipn 
and under any circumstances, cannot receive different . ' ' 

names. While Bheda has a sure recognition. This leads 
us to QelievEJ that Dravya and Paryaya are interconI).ect­
ed. H we believe like this the Jiva in .which are.inhered 
_Purnf;!a p~ryara and the Deva paryaya which are them~ 
selves different,, will, receive .different d~signations of 
Purq~a and Deva. From this we can deduce that Dravya 
and Paryaya which_ are connected by a common tie of 
_$attva, are not Bhin.i:ia (Separate). Just as .a man ha~ 
,got Paryay~ of Arajatva and Rajatva so ~lso we -0ai;i 
~ay wit.bout inconsistency that Jlva is ~ev,la-i:iip~ 
J>ec~nse Kevala•jfiana-:-paryaya and Jiva dravya are. not 
separate entitieB" on -the ground that they ,bQth are S1.1,,t 

_(existent). . So, . as we are able to establish -identity 
J • ' "' ' ' • • 

between Dravya 3:nd Paryaya we can very.well do so as 
regards Samanya !lnd Yis.efia- also. 3 7-4~. 

Corroboration of difference in the same 
modificatory change:-

, 

~it~~ '31l!lij'o.fil':q "'1' ~~I 

~ ~f~ l~le+t)g:r ~ fli.l' ~ ~~~ II ~~ II 

Kevala-jftana (Perfect knowledge) is 
threefold :-Sankhyata (measurable), Asail­
khyata (immeasurable) and Ananta (infinite 
or endless). In the same fashion R~ga 
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· (attachment), Dve§la (hatred) and Moha 
(infatuation) are also the non-essential 
modificatory changes of the J1va (Soul). 

Just as Sastras (Canonical Literature declare that 
Kevala~jfiana is three fold as aforesaid, so also the Vai­
-bhavika-paryil,ya (non-essential modificatory changes) such 
as Raga etc. are also threefold. Shastric statement 
as regards this classification with respect to · every 
Paryaya indicates that 'in the view of the great Lord 
there is not only the identity amongst Parya,yas but 
difference also. Without difference or dissimilarity, 
there· can'not be numerical diversity in modificatory 
changes a1so and therefore Bheda (non-identity) ae1 between 
Dravya arid Paryaya should be Sastrically believed in 
just as Abb.eda; · ·. In short, Dravya and Paryaya are some­
what · Bhhin:a and somewhat Abhinna. There is identity 
in difference and difference in identity, 43 
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The first two verses Bupport the mutuai 
identity of the general and the particular ·:-· · · 

fll+i~~ femq), ~~q~ ~ q,ij.(!J~~fl'TI 

!'{ocl'CITT:t!l'Ttt+r~~ ~~t ~~ "11' ftg~~ 11 ~ 11 

q*1Rufoe:1~« Q;~~fir~~ "11' q~t~ l 
~o~fl' ~~ft~~ f~{ II ~ II' 

(1) Sometimes the particular is mentioned· 
with reference to the general, while some­
times the general is mentioned with refer~ 
ence to the particular. Such mixed refer­
ences go · to prove that apart from the, 
general there is such a thing as its parti­
cular that is different from it or from its 
transformation, however, that particular is 
in no way different from the general. 

(2) A person who refers exclusively to the 
general divests it of its particulars ; simi­
larly a person who talks of the particulars 
exclusively divorces them from their 
general. 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

110] SAN:M:ATI·TARKA [ III. 1-2 

Everyday affairs are based on knowledge. The 
proof of the validity of knowledge is that our daily 
intercourse that is baseq on knowledge must be in itself 
valid. R,~al know ledge is the only means of ,determining 
the true nature of a thing. All the highest. ~eneraliza• 
tions, as· well, as the, middle generalizations s~ch as Sat 
(rea'lity), Dravya (substance) always assume the form of 
partieulars in one form. or the other, when they come into 
the province of our daily life. Now this everyday dealing 
of ours cannot be said to be wrong. It must."therefore, 
be supposed. that over and above the general, there is 
such a thing as ·particn1-ar. But all the same this 
general and particular are not mutually exclusive. 
'They are one and the same thing.. It is clear, 
therefore, that the general and the particular are 
interwoven in ' each other and the particular 
stands on the same level as the general. Everything, 
therefore, has two aspects oile general and another p·arti .. 
cular and these two aspects are mutually indivisible. 

If we suppose that there is nothing except the general 

and .that there is no such thing as particular, we shall 
be forced in everyday dea,Iing to. give, up all the parti­

culars of ,a, thing and to accept only its general aspect, 
for instance, all the transformations of gold such as 
1:)racel,ets or ear-rings that are real in our daily life and 
that are ~ctually experienced by us shall have to be given 
~p and every time we shall · have to deal with gold as 
gold and nothing else-no varieties or tr~nsformations of 
it. If on the other hand we accept only the particulars 
of gold such as bracelets and ear-rings and eliminate the 
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underlying s:nbstance gold from our ·daily. intercourse. 
there will be a great confusion in e>ur daily experi~nce. 
The truth is that exclusive accephmce of the ge~eral onl_y 
or particular only would land us· into utter confusion. 
Our .experience tells us that in. a language no words ·are 
~ompet~nt enough to· s~gnify merely _the general or 
merely the particular. , They are mutu,ally _interdepen­
dent. Though, therefore, t~ey are seP,ara,te from each,­
other they are also identical. 1-2. 

The f oUowing two verses ' explain the 
meaning of the word Prat'itya-vacana that is 
words that are considered as authentic :-· 

~q'if . .iN f~~fer~f~ ~ ~:.:+t.r~'( I 

~ q~~:;;i~;q.rf tr~ftef'~ ~ 44' II ~ II 
. I 

~-~ ~ $ ~ ffl ~ ~Wit'~ t, 

~~~ ~ 'l~~ ~ rerwt~ qT 11 -~ f 

(3)' Those words that connect the present 
change of ~ thing with its past and f utrire 
changes and those words that synthetise the 
general running through all the individuals 
are words that are reliable or authentic. 

(4) Because although the present change 
of a certa1n · thing apparently has 'not' any 
r.elation. to the changes of that.Jhing in past 
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or in future still the truth is that the pre• 
sent change · has definitely a relation with 
the past and future changes of that thing. 

Tbose words tbat give a correct idea of a thing are 
technically calleci in Jain sastras "Pratltya-vacaria." The 
Slime words are otherwise said to be the words of a 
reliable person (.A.pta-vacana). 

If we want to change a gold ear-ring into a necklace 
and if thl:\t gold ear-ring was formerly a bracelet it is 
obvious that all .these three varieties or transformations 
of gold are different from one another. They are how­
ever. identical from the standpoint of gold which is the 
original or und,erlying substance. in all transformati'ons. 
From this illustration we can lay down the general pro• 
position that though the particulars of a certairi thing 
(at different times) are different from one another looking. 
at them from the staudpoint of a particular, they are 
at the same identical with one another for the substance 
underlying all these particulars is one and the same. 
This being the truth, words that denote the relation of a 
certain change in the present with another change in the 
past or the futnrs must be regarded as reliable words for 
they give the most correct idea of a substance and its 
various particulars. 

What is true about the changes of a thing at all times 
is also true of the changes at all places. For instance, a 
black cow at a particular place appears to be different 
from a white cow at another place. But in truth both 
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these cows and hundreds of other cows differing in point 
of colour or size are all iqentical for Cowness is 
common to them all, . Thus if there are words that find 
oneness in things apparently differing from one another, 

those words are reliable because they establish oneness 
among things widely different from one another. 3, 4, 

The following two verses explain as to 
how the attributes of existence as well as 
of non-existence are possible in one and the 
same thing:-

1Rli~l SJ1"qf(«rrmtt ~~~ WJ:¥1+11'4 ~~~ t 

~~~ ftr ~9Jft !31'R~ ~ ~~Q~~~ 11 "' II 
q~~Cq(!~~+f ~ ~~ ~~( ~\{ ~ l 

:jf ~rr~~ ~Q°efit'tT rrirfq~ II ~ 11 

(5) Every thing is non-existent from the· 
standpoint of dissimilar particulars that are 
absolutely different from the thing. 

Even among things that are similar 
a thing exists from Vyanjana-paryaya point 
of view and does not exist from Art ha• 
paryaya point of view. 

(6) Even as regard,s the present state a 
substance is both different and not different 

8 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

:114 ] _ :SANMATI·T_ARKA [ :nr. :;, 6 

from, it. · For the degrees of· qualities range 
;from one to infinity. 

A thing becomes nt for our daily ·intercourse only on 
the strength of its peculiar form. Tbi's peculiar form 
of the thing is all its own and is quite clear.· It is neither 
of the nature of existence nor of non-existence. This 
peculiar nature of the thing is here expressed by its 
double nittu~e of "is''. and '' is not. " A thing definitely 
" is not "·from the standpoint of the particulars of other 
things and d.efinitely U is It frOfil the Standpoint Of itS 

own particulars. Those particulars which create the 
sense of •• otherness " are the particulars of other things, 
while in things of the same class come both the Vya:iijana­
pary:aya and Artha-paryaya. Out of these two Paryayas 
a thing " is " from Vyafijana-paryaya point of view, 
while from Artha-paryaya · point of view- a thing " is 
not". An illustration in point will qiake this clear. An 
ear-ring which was formerly a bracelet and which is to 
be changed into a necklace in future·" is not 

1

' from the 
standpoint of a bracelet as well· as a necklace. It 
~. is not" even from the standpoint of things that exist 
along with the ear-ring but are altogether different 
from the ear-ring such as a _jar, a piece of cloth etc. 

!l'hat gold which has assumed 'the form of an ear-ring is 
:referred either as existent (Sat) or a substance or gold or 
even an ea.r-ring. Now in our daily life all the possible 
individuals which can be .. referred to by a word come 
under the category of Vyafijana-paryaya. In Vyafijana-. 
paryaya a:11 tµe modificatory changes of a: thing of the 
:~ame class are brought· togeth:er. It is, therefore otherwise 
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named as Sadrsa.paryaya changes of a similar type, 
When, therefore, we say that an ear-ring comes under 
Vyafijana-paryaya we mean that all the ear-rings in the 
world or all things supposed to be ear-rings or mentioned 

as ear-rings are identical for all bear the same name 
ear,ring (kun4a1a). In the same manner the one particu­
lar ear-ring that 1 mention will remain as an ear-ring as 
long as it does not change its form. As long as all the 
things are referred to by the same word '' ear-ring " and 
create an idea of oneness on account of thAir being men­
·tioned by one and the same word they·are identical The 
same is the·ease with one ear•ring. From its production 
.up to its·destruction it is one and the same ear-ring as it 
is referred to by the same. word and creates an idea of 
oneness. 

But this is true of a thing or things as far as they are 
mentioned by a word. But if we go beyond the province 
-0f words the case is different. For when we look at the 
-ear-ring from the standpoint oE time, we must ,admit that 
an ear-ring in the present state is really different even 
from its former and future states. All the ear-rings may 
appear identical with one another owing to the fact 

that all are mentioned by the same word ear-ring; it may 
.also be granted that an ear-ring is the same in past 
present or future so long as it does not give up its own 
form of an ear-ring ; but it cannot be denied that when 
we look at things from a real viewpoint they appear 
different from one another. And this is non-existent 
from the viewpoint of the current of similar modificatory 
-0hanges. 
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Moreover from the standpoint of time, it must be 
admitted that the present ear-ring is certainly different 
from the same ear-ring in the past or for the matter of 
that the same ear-ring in future, Not only that but two 
ear-rings existing at one and the same time are different 
from each other from the standpoint of peculiar individual 
difference granting that both the ear-rings are made of 
gold, both are shaped as ear-ring, both have the same 
yellow colour, the same softness and other attributes, it 
must be said that both the ear-rings are different from 
one another. In the first place, the portion of gold in 
each is obviously different, moreover though the yellow­
ness and softness in both appears to be exactly similar 
yet there is always some sort of difference at least in the 
yellowness or softness of both. There are infinite degrees 
of yellowness, softness or any other quality. Tb~re is, 
therefore. at least a very small difference in degree as. 
regards the attributes of things. 5, 6, 

The following verse says that both differ­
ence and sameness can reside in one and the 
same person :-

~ ~tff~ ~R:q) ~q~q cfil~~) it( I 
~ fct"+r~o~ ~fi:ir q~~cl" +r~cft 11 Ji 11 

A person, who on account of his passions 
in the present life, which becomes a cause of 
his future life is obviously different from 
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person 'in the next birth, for cause and 
effect are different from each other. 

But on the other hand the -person who 
exists at present will be the same person in 
his next birth. From this point of view, 
therefore, the person in his present as well 
as future life is identical. 

A man who is entangled in the meshes of worldly life, 
himself creates hi@ future life. It is, therefore, proper to 
think that the person in his present life is different from 
that very person in his next life. For as we have already 
-said cause and effect. are different from each other. But 
:as the same person assumes another form in his next 
birth the individu:tl soul underlying is the ·same. 
From this point of view of the identity of a soul the 
person is one and the same. 

Just as a lump and jar are also identical as much as 
-earth is common to both of them. Similarly when a 
person is under the influence of passions such as angeF 
:and others, he becomes the cause of his future life which 
is shaped according to the effect of his passions and 
from this point of view the two persons in two lives 
(present and future) are different from each other. But 
:as the same soul persists in both the lives of the person, 
,the two persons are also identical. 7 

The following verse states the discussion 
-0f the oneness or otherwise of a substance 
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and its attribute~. The author first of an 
mentions the viewpoint of his opponent:-

~-~-iN-1:fil'~T ~~ll!J~~~-&tl:f-(et{!'.!T ~ I 

~~ ~octi@l;/.IT ~ Rf ~ <fi~ ~@ II c; 11 

Some people think that attributes or 
qualities of a substance are different from 
the substance and depend upon the subs .. 
tance because these · attributes of colour,. 
smell, touch, taste are comprehended by 
means other than those by which a subs­
tance is different from those of its 
attributes. 

Followers of Vai:§e~ika doctrine and even some of the 
followers of .Jaina1 doctrine believe that things that are 

cognized by different means and things that possess differ­
ent characteristics are different from one another. ]for 

1 In the original Gilthll, there is a word Kecit meaning 
" Some." Here that meaning is accepted which is meant by the 
commentator, It cannot be said with reference to what Jaina 
learned men the commentator has applied the term of 
Swaylithya. Perhaps the works of such Jaina learned men must be 
before the eyes of the commentator as believe, like Vaisesikas, 
that attributes are different from the substance. How can the· 
comm~ntator employ the term Swaylithya with reference to 
Kundakunda, Umtlswati and others who are never extremists even 
though they believe in the theory that the attributes are different 
from substance ? · 
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instance, a pillar and a jar are different from each other. 
For both havf:\ got different characteristics. Similarly 
the means to know a substanc~ are . diffrent from the 
means to know its attributes. For a su0sta11ce such as a 
jar is perceived by means of two senses; namely the sense 
of touch and the sense .of seeing and the perception by 
means of these senses has got for its object one and the 
same thing simultaneous in our mind. But the attributes 
of taste, smell and others are peceived by means of only 
one sense each and their perception is based upon one 
sense only.· Moreover the characteristics of both the 
substance and its attributes are different. .A substance is 
a repository of qualitien and movement. While attributes 
which reside in a substance, are in themselves attribute­
less and motionless. It is, therefore, proper to regard the 
attrioutes that reside in a substance as different from 
the substance itself. 8 

With a view to refute this view·point the: 
author in the following verse first of all 
tries to establish an identity between attri-· 
butes and transformations of a substance:-±-

~ ffi' '=5f~'ff ~~~~ ~cf ffi'cf 'lm:~ I 

f.6 q\N{qtft'=5fl' s)\N{ t:J~~ ~efW'.!J~ 11 ~·It 

~ ~ ~~ +ffT'cf~T ~~~-1:J~ef~ ~r i 
~ ~ !J,QJfcei-ti-1 ~~~~l!J'l5ft rcr ~~ n -~ o w -
~ -~ ~ $£~ -~ ~ ~~ 4fN1+1iiro~ I . 
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~qil:1~ ~ qfiTR:~ ~ q~~ II ~~ II 

·qft.1it~ ~l'!gfl' '!131'~~~ ~~ Rf ~T I 

~ rcl' ~ '~' Rf ~~ q¥51q,QP-4~~f ~ 11~':?_II 

Gt~ '!131'~ m ~~ ~~~~~I 
~,t qf«J1m ~~~ ~~ W!jlii4<Elit II r~ II 
~-0.Jil:i~d~~~ d §; 1t¾e(fel<Elil:1tj~ I 

m~~ ~~ ~lcfl~~~l:P;n' '~~' re 11 ~~ II 

~ ~~ ~il:1Ul!l~ ~ qnf'+if ~~ ~ ~ar I 

'!gfw~ ~ ~~ $ tt~ fq ~oct II ~r--. 11 

(9) Let alone the difference between 
·substance and quality. First we have to con­
sider whether the words Gur).a and Paryaya 
are used in different senses or are used as 
:synonyms? 

(10) Lord Mahav'ira has once for all ack­
nowledged only two points of views namely 
Dravyastika and Paryayastika; now if the 
idea of Gul).a would have been altogether 
different from the idea of Paryaya, He 
would have certainly admitted a third view. 
-point namely that of Gunastika. 

(11) But in as much as Lord Mahavira, in 
various sutras addressed to Gautama and 
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others, has fixed the comotation of Paryaya 
and has explained that word, it must be said 
that the real thing is Parya:ya that is to say 
Gul}.as are not different from Paryayas. 

(12) Paryayas are those that subject a 
thing to various transformations and Gul}.as 
are those that make a thing assume various 
forms. Both these words are synonyms but 
the words are not interchangeable for the 
word Paryaya is propagated by Lord Maha­
vira. but He has not used the word GuQ.:Istika. 

(13) Some say that in .Agamas the trans­
formation of colour is mentioned as onefold 
(Eka-guQ.a) black, tenfold black, infinitef old 
black. It is therefore clear that there is a 
difference between Gu:t)a and Pary~ya. 

(14) To this the author replies :-The 
word GuQ.a when applied with reference to 
colour as well as the degree of colour is 
used to show the number of peculiar trans­
formations. It does not signify, Gutia:stika. 
Here the word Gm.ia is put'ely numedcal and 
nothing else~ 
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(15) As tenness is common in ten things 
or tenfold one thing. In the same manner 
we should understand in the case of one fold, 
twofold btack etc. 

Before starting a discussion as to whether there is any 

difference between a substance and a quality, it is proper­
to decide whether the word GuQ.a as used in Jaina Sastras 
is used in the sense of Paryaya or whether it is used in a 

sense other that that of Paryaya. Out of these two alter­
natives the one acceptable to our author is this that the­
word Gm;i.a is not used in the sense of any other quality 
than Paryaya itself. Looking to the use made of the: 
word GnQ.a by Lord Mahavira in Jaina Sastras, it seems 
that He has used the word, Gur;ia as absolutely a synonym 
of Paryayas (attributes of a thing) and that in Ris opinion~ 
there is no difference between Gur;ia and Paryaya. The 
reason for this is that Mahavira has divided the Nayas or 
viewpoints into only two Dravyastika and Paryayastika. 
If he would have regarded Gm;ia as different from Paryaya 
and as ari attribute residing in a thing then He would 

have mentioned a third GuQ.astika-naya viewpoint over 
and above the Paryayastika-naya. 

But in Sutras of the A.garnas, Lord Mahavlra while 

addressing his disciples such as Gautama and others. 
has used the Paryaya along with the words Varr;ia, 

Gandha etc. and thus formed the words Var1.1aparyaya 
Gandhaparyaya - and' explained them. He has u.sed the 

words Var.t).agur;ia, Gandha-gn1.1a nowhere and has.never 
used the word Gu.t).a in reference to Varr;ia; It is 'therefore: 
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quite clear that in the opinion of Maha vlra the sense of 
GnIJ.a is Paryaya and nothing else. Beyond Paryaya 
there is no attribute of a thing. 

If we look to the etymology of the two words Gur;ia· 
and Paryaya we find that they are absolutely synonyms : 
Paryaya means the changes in the Dravya either conse­
cative or simultaneous, and Gur;ia means assuming of 
different forms on the part of a thing. Thus really there­
is no difference in the sense of the word Gu!).a and· 
Paryaya. Lord Mahavira, however, )las used the word 
Paryayastika. He has used the word Paryaya with, 
reference to the attributes of a thing, such as a VarIJ.a 
(colour) and Gandha (smell) Rasa (taste), etc. In this 
reference he has nowhere used the word Gm;i.a. It is. 
therefore quite clear that ther~ is no such thing as Gur;ia 
apart from Paryaya. 

Here an opponent who believes in the difference 
between Gui;ia and Paryaya protests by saying that with 
reference to colour in .Agamas the word GuJ.la is used in 
words such as Eka-gui;i.a,syama etc. It seems that Maha­
vira, therefore, has used the word Gur.ia and that the word 
is different from Paryaya in its sense. To this the author 
replies by saying that the word Gur;ia is not used by 
Mahavlra in the sense of any attribute such as colour etc. 
He has nowhere used the word Gur.ia along with the 
words Varr;ia, Gandha etc. Now the word Gur;ia as used 
in the Eka-gui;ia, Dasa-gur.ia or Ananta-gui;ia black denotes 
the degree of blackness of the same. type. It is not used 
in the sense of attributes but to show the difference in 
degree between attributes of the same class thus this, 
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word Gu.I).a is a technical word used in mathematics in 
the sense of degrees either more or less when one attri­
bute of a thing is compared with the same attribute 
<liffering in degree. 

Ten different things are referred to as ten things, 
·similarly if a thing is ten times bigger than other things 
:it is referred to as 'tenfold' (DasaguQa). In the second of 
this two cases there is only the additional word Gu'Q.a. 
!But the idea of 'ten' is the same. In the first case the 
word ten is used to. express the number ten which resides 
in the substance. In the second case· the substance is 
one but the word ten along with the word GnQa is in 

. order to express tenfold degree in the measure of the 

.quality of the substance. In other places similar to this 
we come across expressions such as the atom is one-fold 
(BJka-gu.l).a) black, tenfold black, infinitefold black, the· 
word Gu.r;ia is used no doubt but it does 1wt mean any 
thing else than the attributes of a substance, in fact \t is 
-only a synonym of Paryaya. · There the word Gag.a is 
used to denote the difference in degree either in point of 
·Superiority or inferiority~ In short the word G11Qa is not 
used in any other sense than Paryaya or attibute of a 
substance. It does not denote any Dharma (quality) other 
than Paryaya 

Thus it is established beyond doubt that in Jaina 
Sastras all the attributes of a substance are mentioned 
by the word Paryaya and that the word GuQ.a is only a 

synonym of Paryaya • We now come to the next 
. quei;tion as to whether a substance and quality are differ­
~Jit from each other or are identical to each other. On 
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this question the author gives his opinion that a ql1ality­
is not different from a substance but identical. Fol" 
Gui;ia is a synonym of Paryaya and Paryaya or attributes 
are of the nature of substance. A substance on the other 
hand is of the nature of attributes. The soul is of the 
nature of knowledge or of the nature of perception. 
Similarly a jar is red or yellow, in all these dealings it is 
obvious that tbe quality and the substance· having that 
quality are identical, OncE> we accept the identity 
between substance and its Paryaya, it is needless to say 
that Gul}.a (quality) and the substance are identical •. 
For Gui;ia and Paryaya are synonyms 9-15 

The following three verses give the argu­
ments of the person who regard a subsance 
and its quality as absolutely identical:-

~~€14i:Ri:4~T:gr) GO' ~ ~-~-~T~F=Jf I 

~ ~qftcf~ ~IJJl"~~fi:r'Q~;,;t §; 11 ~ ~ 11 

ftr~-~-~~-+ro~-m~~ ~il9;R:'it-d~cr) 1 

~ ~ B'l ~~B' ftr~ fu ~~Tl!r f~r ~ 11 ~-9 11 

~ ~elf~~) ffl ~itf ~'il'm"~{'il''lJl"T I 

~ ~Jr~fl~ ~~~'it~ ijf~ II ~c; II 

(16) We have already refuted the opinion 
that there is absolute difference between a 
substance and its quality. Here we want to 
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,give an illustration which will corroborate 
the identity of a substance and its quality. 

(17) We have to regard that a father, 
·a son, a grandson, a nephew or a brother has 
different relation with one and the same 
person. For, a person who is a father to 
one cannot be a father to all. 

(18) Just as a man though of the same 
form appears to be different from the stand­
point of different persons, in the same 
manner the same substan,ce when perceived 
by different persons appaars to assume 
.different aspects such as colour etc. That is 
to say it is mentioned as various particular 
things or attributes. 

Upon this the author objects in the fallow-
ing verse thus :-

l\1~1 ~ ~~ifg"~ '51~ij{!J<fiT~~ g rjf ~ I 
~ ~ ~~~~) if~~qft' er ~~ ~~er'51t 9;R:~f II ~ ~ 11 

That a certain substance is double that 
of another or that it is infinite£ old black of 
another substance · does not depend merely 
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on its relation to other things. Similarly 
that a person is either great or small does 
not depend merely on his relation to other 
persons. 

In the following verse the person holding 
the view of absolute identity defends his own 
position thus:-

wr~ ~e1q~f Gi~ ~N''m!f ~;r~ ~ I 

~ tj-~~~~ ~f~~~aj ft;:r;g: 11 i<. o 11 

We say if you once admit a general rela­
tion of a thing owing to its being related in 
general to other things, why should you 
have any difficulty in allowing same parti­
cular relation of a thing with another thing 
with which it is related in a particular way? 

To this the author replies in the fallowing 
verse:-

~ ~cif~cf~T ~~f~~~aj ~ '3~ ~~ I 

~~~fir~~il'!5TT ~ifer~~trf~~~) 11 ~ ~ 11 

True that peculiar relation proceeds from 
peculiar relationship, but colour, smell and 
.other transformations spring from the 
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relation of the senses (with things) and so 
in this particular case the proposition stated 
above (as regards the peculiar relation) does 
not hold good. 

In the following verse both the argument 
of the complete identity and its refutation by 
the author are given:-

~~ f~qro:ip:i <Ii~ ~ ~~ ffl <aet~4 I 

~ ~'i IR~~ ~ q fu tt~~s~~ ttii'm It ~~ 11 . 

'• We ask," says the person holding the 
view of absolute identity '' the persons who 
regard substance and quality as different. 
from each other this :-Is it possible for a 
substance to have various transformations?· 
For, we hold that a substance is one and 
unchangeable." To this the author replies by 
saying that the final opinion in this matter 
has been given by men of authority in. Jaina 
Sa:stra and it is this that a substance under­
goes and does not undergo various transfor­
mations owing to some exterior eauses. 
Nothing absolutely or dogmatically can be 
sai(l in this matter. 
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1 ,From the discussion in the preceeding verses it has 
been finally. decided, that ·. th:e two :words Gu.l}.a and 
Paryaya, are synonyms .. ;But the main question still 
remains as to whether Gu.Q.a and Dravya that is quality an.d 
substance (as has been regarded by some) are /absolutely 
identical, The author before giving his verdict in thi13 
matter asks the person who believes in the absolute 
identity of a substance and quality to refute the opinion 
of difference between a s11batance and quality. Now the 
Ekanta-Abheda-vadt instead of advancing arguments 
against the Bhedavadi simply says that the opinion ·of 
persons wbo regard the nature. of substance and quality 
as different from each other has already been refuted in 
the beginning o( this chapter (Gatha 1-2) the only thing 
that now ,remains to be done is to give an apt;ilhistration 
to show that absolute identity between substance and 
quality is the only right view. 

· The illustration has already been once given-that of ll. 
person who is regarded in various capacities by -various 
persons. One ·person regarcls this particular person as 
his uncle but that does not mean that he is nricle to 
every body. A-nother person regards him as his father 
bot that does not mean that he is father to every body, 
He assumes different relations to different. persons, no 
doubt; bnt is one and the, same from the standpoint. of 
'a man;' all the different relations are but mere illusions 
with regard to that one persistent individuality of the 
pel'$on. Similarly substance is originally one general 
thing but when it comes in contact with different 
senses it assumes the different forms.· of . colour, 

9 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

130] SA.NMA.Tl•TA.RKA [ III. 16, 22 

sniell etc. In reality only the substance is true 
while all its various particular aspects being due to 
external causes are illusory. What are, therefore, 
·raryayas in Jain Aastras and what are in ordinary 
parlance called GuQaS are fundamentally not at all 
different from the substance. In fact the supposed 
difference between them is not real. 

· 'fhe view of absolute identity is not accepted by our 
author who takes his stand on th.e view of Anekanta 
(manysided nature of things). Re neither subscribes to 
'\"iew of absolute difference on the one hand, nor to the 
view of absolute identity on the other. But as the view 
·of absolute difference has already been refuted by persons 
holding the view of absolute identity, here the author 
deals with the view of absolute identity and establishes 
that the view of absolute identity is also wrong being one 
sided and that the truth lies in the middle that is between 
. a .substan~e and its quality there is both a difference and 
.identity~ 

The soundest argument against the view of absolute 
identity is this that if we consider that all the particulars 
·of a substance are regarded as false and as due to merely 
,external causes, we can not account for the degrees of 
intensity or otherwise as are found in the particulars or 
qualities. For instance, we find that even in the quality 

:of blackness or sweetness there are different degrees. 
Some things are utterly black, some are slightly black ; 
some things are sweetest ; other are slightly sweet. Now 
if the qualities .of a thing or a substance are merely 

, illusol'y or if th-e · qualities are, due to merely external 
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eauses such as the senses then this difference in degree 
of quality would not have existed at all. Even in the 
illustration of a person cited above if the person is only 
real and his different capacities ar{:l all illusory, then how 
is it that the same person is sometimes said to be father 
and greater than another person and sometimes smaller ? 

We must therefore admit that over and above the 
cgeneral thing, there is such a thing as particular which 
must be regarded as true along with the general ; these 
particulars do not spring out of the relations with 
external things but are merely brought out clearly by 
them. That does not mean that we should not at all 
recognise these particulars. Now if we regard these parti­
-culars as false or illusory and eliminate each particular 

at every stage, there will come a time when we shall 
have to eliminate the substance the general thing for 
-divested of its particulars no general' thing can ever 
-stand, can ever exist. The word Samanya signifies 
that the substance is uniform and one ; the words 

,.'uniform' and 'one' are relative terms 
The fact is that both the substance and the quality 

·are true and different froin each. other, bU:t at .the same 
time both are also identical To say that both of them 
:are absolutely identical is therefore quite wrong ... 

Here the advocates of the view of absolute. identity 
would perhaps argue. that if every thing stands in some 
Telation to some thing then: by stretching the propositi_on 

to its logical extremity we may as well say that owing:to 
the multiplicity of rsla.tions there is murnptiuU:y., i:a ,the 
thing itself. 
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l'o,this the reply given by the author is this :-

}t is true tha.t a thing is, referred to in _ v,ar.ious ways 
owing to various relations· with other things, For, ins­
tance. the ;ame .man is refer;ed to. as stafl'-,holder if he 
has got a staff ,in hi.s· h!lnd and book.holder if he has got 
a book in . his hand, But how are you going to account 
for the djffere~t deg.rees of sweetness, . blackness, etc. ? 

. 1 ' ' ' ., ,, 

True it_ i~ _that blac~ qolour ,is .a 9.ualitY, . which becomes 
manifest by the contact with , the sense of seeing but 
, . j "' , I • ' .'\ ' 

,ve can n9t . d,eny that there is such a quality as black 
:' . ~ ) ! ' ' j 

which is true by itsel.f .. Otherwise we cannot account 
j - • '!1, ' 

for the various degrees of blackness. It must, therefore. 
.. ' . l / . ' ' . 

be accepted that along }Vith the thing or substance the 
' ~ _i ". • I , I I I , > 

quality 1s also tru~ and that qoth 'these are 'different as 
well identi~al with each other. 

·:_:J 

Now ,if. an objection is raised against this by saying 
that if we regard Paryayas · or particulars as true, we 
shall rbe confronted. with the· difficulty of regarding that 
contrary particulars.,reside in one. and 'the same thing. 
For instan"cte,~the same.thing ·would bave both heat and 
cold (two diametrically opposite qualities) residing in it 
which is absurd.· · To this the irnthor says that these 
contrary qualities reside in one thing no doubt but they 
·can do so if there is ,difference of time, place and other 
factors; · Sometimes _the thing bas got such an inherent 
n:titure that two contrary q~a'lities may safely reside in it, 

. Tbere•is, therefore, no difficulty in thinking that qualities 
ate xeal and that ,sot'.netimes diametrically opposite qua­
lities reside in a thing, 
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Moreover it is · also not the case that· difference is 
simply due to extrinsic source; because that -very thing 
is also instrumental. Therefore that difference is neither 
exclusively extrinsic, nor intrinsic but bot,h, ) 6-22. 

The fallowing verses analyse the differ­
ence of substance and qual_ity as advanced 
by the persons holding the view of absolute 
difference and prove, that the definjtions of 
substance and quality, forwarded by him do 
not hold much water._ 

~oef~~ ra'i: ~1r-~r ~ u~~<flcf~ fu cf:ro~ 1 

~ ~{ .v;~ ~Gf{ er~);:;~ It if~ 11 

~oi«q{~ ~~if~~~ t 
~ ij'QT tf~tt!l_ ~R~- '!JI"!!~ ;gpqg:~ II ~'d II 

(23) According to the view of absolute 
difference between substance and quality a 
substance is that which has a permanent 
state and a quality is that which is pro­
duced and· which perishes. But the author 
objects to these definitions of substance 
and quality and says that the definitions 
would have been proper if substance would 
have . been altogether different from-quality 
and if quality would have been absolutely 
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different from substance. But they carinot 
be· applied to a sulistance and quality in one. 

(24) If qualities are regarded as abso­
lutely different from a substance they are 
either corporeal (Morta) or incorporeal 
(Amarta). If they are corporeal then 
Paramar.m (an atom) which is a substance 
and in which qualities are said to reside 
will also be corporeal for it is a. repository 
of corporeal things. But the universally 
accepted characteristics of an atom is that 
it is ·incorporeal; while on the other hand 
qualities are regarded as incorporeal then 
they will never be known. 

The definitions cited above are objected to by our 
author for the obvious reason that the definition would 
be proper only if substance and quality are different 
from each other. But in reality the two are not mutually 
exclusive ; substance like quality is subject to birth and 
destruction, on the 0ther hand quality is also stationery 
or permanent like the substance. The definitions, there­
fore, are not corn plete. They are partially true. The 
perfect definition would be that in which there is the 
combination of the characteristics of substance and quality 
brought together. Such a perfect definition is given by 
Umaswati in his Tattwartha Sutra 5, 29. According to 
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him Sat is that whieh has the .. dol'lole aspee~ of "° subs­
tance and its quality that is, which has the characteristics 
of birth, stability and decay. None of the above two 
definitions apply to Sat. for they are based on the view of 
absolute difference. 

After showing that the above two definitions of Bheda­
vadi do not cover the whole truth our author proceeds 

, to show the hollowness of the view of absolute difference 
in another way. He asks his opponent whether qualities 
(Gu.r.ias) are in his opinion corporeal or incorporeal. If 
qualities are corporeal then the substance which is the repo-, 
sitory of qualities and which is separate from the qualities 
must also be regarded as corporeal and if it is corporeal 
there is no possibility of its being Atindriya (beyond the 
reach of sensesl. Not only that but in that a substance 
will never be of the nature of an atom. If on the other 
hand qualities are incorporeal then they will never be 
perceived by senses but in the case of jar and other things 
contrary is our experience. Thus qualities cannot be 
regarded as corporeal or incorporeal in its independent 
capacity. Qualities, therefol'e, must be considered as 
identical with the substance. Then alone the double 
nature of qualities would be accounted for by saying that 
where the substance is corporeal, its qualities are also 
corporeal and where the substance is incorporeal, its 
qualities are also incorporeal. The qualities of an atom, 
for instance, are beyond perception for atom is Atlndriya 
and the qualities of a jar, a piece of cloth etc., are per-. 
ceivabfo by senses since the things in themselves are. 
perceivable by senses.. 23, 24 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

13~ l SANMATI~TARKA [ III. 25, 26 

Th~ fallowing two verses give the aim of 
the above discussion:- · 

.~f;l';t~~o+il.f:~~~ ~~ ~~ I 
~ ~rij( ~ ~fc~ ~'6(" ~w.rll:ir II T{r.,_ II 

~ f4 '.iJl'rt~ ~~ ~ ~ ijo€ftii5fl fi51<!11€llt<1:1f+:it I 

~· ~ ~ it-0.-01€11 '!3T~~ ~ ~{!.ff« II ~~ 11 

(25) The digression in discussing things 
that ·do·· not form our subject matter is for 
the· sake of sharpening the intellectual 
powers of · the disciples. There is really 
speaking no room for all these discussions 

. , ' I 

in Jaina Sastra. 

(26) Both the views of absolute difference 
and absolute identity. are not admitted by 
Jaina,Sastra, Persons holding both these 
extreme views, not knowing , the real nature 
bf things, are totally ignorant. 

" 'Aftflr undertaking ·the above discussion the author 
llx:pl~ins the reason of his plunging into this seemingly 
irrelevent discussion. · His object in pursuing this dis­
cussion was" to give full scope to the intellectual powers 
o'f bi's disciples. They should· really · know that the 
views <iu:otect :above are outside the pale of Jaina sastra. 
They are given here to show non-Jaina .. views. For 
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instance,. the view'. of absolute :difference:' is beld by 
Vaisef?jka ··and· Nyaya Philq~ophy, wbile the views of 
.absolute identity is maintained by Sankhya and others. 
The synthesis of these two extreme views is the pecu­
Uarity of the doctrine of Anekanta. 0 25, 26 

. The following two verses show .. the all­
.embracing range of this doctrine of 
Anekanta :-

~ N ~ +l'~~qf ~ +fil~f +l<.f~ ~oi:4~ oi:4 I~ I 

~cf +r~~T ~. fcr ~{ ~<ifrcf~ 11 ~1.t 11 

R!J;q+t~ ~~~) ~<fil~ +rTq,gr) it;~~~ I 

«t SJ1q¥5f'4t! fer~~~ '!1lrcf+r'aT 11 ~~ II 

(27) As the doctrine of Anek~nta shows 
all . possible sides of a thing, and thus does 
not postulate about a thing in any, fixed way, 
in the same way Anekllnta itself is also sub­
ject to this pos·sibility of other side-that is 
to say, it also sometimes assu·mes the form of 
<mesidedness (Ekanta).. 'l'he author admits 
that thus Anekanta may also become Ekanta 
if it does not go against the right view of 
things. 

(28) For instance, a m~n who pins ~his 
.faith on the :six Kayas does not really show 
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the right sort of faith. Because thereby: 
a sense of unity is imposed on disunity. 

Anekanta is a means of right knowledge. As it is 
used as regards all other things it is used sometimes with 
reference to itself and thus it makes its own position also, 
quite clear. When it is used with reference to a certain 
thing it looks at the thing from all possible sides and 
tries to harmonize all these sides and places them in their­
right place. It takes a man to the real nature of a thing_ 
Let "QS take an instance in point and try to show tne­
utility of the doctrine of Anekanta. There are at present 
many views current with reference to the two funda­
mental elements in this world namely the Ja~a and 

Cetana. Some say that the two are identical or non­
identical ; some say that the two are eternal ; some say 
that they are both of them ephemeral ; or some that 
they are one or many. Now to harmonise all these­
views and to assign proper. place to each of the above 
vfows is the mission of Anekanta. It creates a harmony 
among all the warring views and thus gives the right 
view of every thing. Thus it says that Jada and Oetana 
are identical from the stand-poip.t of gen~ral and are­
di:fferent from the standpoint of particular. So also in 
the case of eternal and non-eternal. one and many. Thus 
it creates a harmony between the opposing qualities of 
identity and difference by assigning a right place to each 
characteristic. 

Now if Anekanta shows all possible sides or charac­
t.eristics of a thing we have to admit that Anekanta will 
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have also ' other side of the shield '° that is to say it also 
sometimes assumes the form. of Ekauta (i.e. single point 
of view). But if that single point of view is in keeping 
with the true nature of a thing, there even Anekanta 
may sometimes become Ekauta. 

Thus Auekanta guards us from holding opinions that 
are based on views that are one sided and extreme and 
that under the cloak of Anekanta really maintain one­
sided views. l'he thoughts in Jaina Sastra are really 
based on Anekanta. If instead of knowing their nature 
of many-sidedness, a man lapses into one•sidedness, his 
viewpoint is wrong. The following two instances are 
typical. There are according to Jaina Sastra six 
classes of worldly beings. Now to think that there are 
only six classes neither more nor less is an extreme view 
and should, therefore, be discarded. The fact is that 
sentient beings are also one from the standpoint of 
Caitanya. And similarly various statements of the 
Sastras such as " Soul is one and souls are many " are 
synthesized. 

Similarly every kind of killing is violence and as such 
is a sin. Now to think that this is an absolute truth is 
wrong. For we know as a fact that if a sage inspite of 
his being quito vigilant and extremely cautious inadver­
tently kills any being it is not at all violence. Some­
times, therefore, killing is also non-violence. We must 
therefore suppose killing is sometimes violence and some­
times non-violence. Thus we should subscribe not to 
extreme one sided views even though they are stated in 
Jaina S11stra. 2?, 28 
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The application of the view of Anekanta 
in respect· to objects ( Prameyas ) is illus­
trated in the following verses :-

il~'i~il~ ~. ~ ~·R!r~~ ~4~~€JR) I 

.~ fq :q ;aiis"',~~,i~ ~-~~~II ~~ II 
!!lt!R!Joq~q~r ~ ~~l~SJ.tl', ~ ~ 1 

:si ~ ~r q~~~ ltocl.+1,to.;f ~ ~ 11. ~o 11 

~~) ~ Gftq~f€44 Gfrq) ~ ~ ~ ~~ ftr 
~~~r ii° R '!5f~ SJ1mtn-0.4!fet~~41 it@ 11 ~~ II 

(29) Some regard a thing· moving up-
wards as decidedly full of motion. But 
though, it is in motion froin the standpoint 
of going 'up, it is also not in .motion cons,ider­
ing,that it does not move downwards. 

, . (~O) Similarly·fire;is fire because it burns. 
Dahana means one·that· burns ,i.e. fire .• But 
in some cases fire cannot burn things that 
t!annot, by their very nature, be burnt. 
Thus . fire both burns and does not burn. 

(31) From , the· standpoint' of a mere 
substance a jar does exist,; but . from the 
standpoint of sentient thing .it does not 
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exist., -Similarly· a sentient thing is not· a· 
thing from the standpoint of a ja:r. 

By having reconrse to Anekanta, a man knows how 
to analyse things. He knows how to reconcile seeming 
contradictions in a thing. Thus Anekanta is a sure 
means to arrive at th~ true :Aature -of a thiog. To eh;1cidate­
this point, our author cites three illustratio.ns;· "it .. thiit ·Of 
a thing in motion, of fire and a jar. 

A thing in motion is so only in. one direction a! a 
given time. It cannot be, therefore, in motion fo all 
directions. Natura}ly therefore it is not in motion con­
sidering· the direction_ in which it is not tnoving; The 
two seemingly contradictory statements that a thing is 
and is not in motion. are thus quite true from th~ ex­
planation given above and thus these statements th_erefore 
are easily reconcilable. Though apparently it seems that 
motion and non°motion are contradicto~ things. 

Fire burns· fuel and_ sometimes it is also a thing that 
does not burn, for it can nevecr burn the sky, the soul 
and other incorporeal things. It, therefore, both burns 
and does not burn. These seemingly contradictory 
statements are relatively true ; thus the many ~idedness 
of a thing 'as· postulated by the doctrine of Anekanta is 
perfectly justifiable. The same argument applies to 
wind also. 

Similarly we can say a sentient thing is a positive 
a')! 

thing being a supstan~e but.it also does not exlst fro:t;n the 
standpoint of definite form and oth:.r concrete qualities, 
or in other- words Jiva exists from the standpoint 
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-0f Caitanya but does not exist from the standpoint of 
.concrete qualities such as form and others. 

A jar on the other hand exists from the standpoint of 
modification of Pudgalas (atoms) and does not exist from 
1the standpoint of Caitanya, Thus the view of Anekanta 
harmonises all the seeming contradictions in a thing 
:and represents a thing in its true nature and perspec-
Otive. 29, ll. 

The following ·verses state different kinds 
<>f creation and destruction of a substance:---

.;a~'Sl) ~'TI ~fil-&tfu!~ ~ ~ ~c{ I 
m~ ~ ~~m-&tfu!':50 ~:!!l:(4ctlf.l1 '81qR~ 11 ~~ 11 
m+11Rl':50 fcr ~gq:.qi:fi~) oer ~ii~ ( u,:q~) 

oef f{l;sr1fl I 
+&ff•II~~~ ~~'$0'Sfur;p:n II ~~ 11 

fcrqir~~ ~ ~ ~ ~g~f~fl:l:r ffl ~ ~tft 
«g~f61'mlfi't~ 'l!t~me:m+1i!I "'1' 11 ~~ 11 

(32) Creation is of two kinds one natural 
and another brought about by special efforts 
(artificial). Artificial creation is known by 
the names of_ Samudaya-vada and Apari-­
sµddha. 

(33) Natural creation is also of two 
:kinds :~Samudij:ya-krta and Aikatvika. 
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Aikatvika creation (or rather onesided crea­
tion) is seen in Akasa, Dharma and Adharma. 
It is due to external causes and is not seen 
invariably. 

(3t) The same is the case with destruc­
tion. It is of two kinds natural and arti­
ficial. rt is also found in Samudayakrta 
ereation in two ways. One is in the form 
of separation of aggregates and another is 
a destruction which is in theform of assum­
ing quite a new form. 

According to theistic doctrines that believe that God 
has created this universe, every creation or destruction 
whether it be natural or brought about by the efforts of 
man is due to the will of God. Jaina Sastra does not 
.accept this view. 

According to those who believe in the theory '' God 
is the sole cause" (Isvara-karal).a·vadi), the production 
and destruction of any new thing, brought about with 
-Or without the effort of worldly beings, a-re to be attribu­
ted to God's effort because they are dependent only on 
it. Jainism does not accept this theory and to show 
that the author says that the production and destruct.ion 
-0f all things do not result simply from effort. Because 
the theory that God is a doer does not hold good, 
It is proper to say in· terms of our daily experience 
that those productions and destructions should be said 
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ar1smg :from· effol't (Prayatna-janya)· where tliere is·an 
effort and where there is no effort they should not 
be said resulting fr:om effort, Therefore it comes to this 
that the production and destruction of a product are 
either arising from human effort or not. That is to say 
they are either artificial ,(Prayogi'ka) or natural (Swabha­
vika). 'fo believe, just like Vaise~ikas. that they are 
simply effort-produced goes against experience. 

A detailed nature of production and destruction is 
given below::-

It is called. an aggregatioual production (Samudayika­
utpada) when disjoined members of a body unite. It is 
this very production which is· styled a ''body" (Sk!indha) 
in Jaina philosophy , and an "aggregate" (A vayavi) in 
Nyaya philosophy and others.' This production is' 'also 

j ) ) ' • 

termed "Impure production" (Aparisuddha) as it does not 
belong t~ one pa~ticular substance. In the same manner~ 
it is call~d an aggregati,onal dest~uctio'n when , it is with 
reference to a "body., or with regard to an °aggregate", 
Both , the aggregational production and destruction are 
possible only in the case of corporeal bodies and not 
·incorporeal· ones because for their existence they are 
dependent on ·a physical body or a new product (Janya­
skandha') and such a phystcal body. in its turn, depends 
on atoms (Pudgala)~ Moreover, _incorporeal snbstan.ce 
has no .Janyaskandha. Aggregational production and 
aggregational destruction are both artificial (Prityogika) 
and natural (Vaisrasika). The production and destruction 
of. physical bodies, such as a jar .and a cloth are, called 
artificial <' aggregational pl'oduction and destruction, 
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because human effort is responsible for both of 
them. While the aggregational production and the aggre. 
gationaf destruction of a cloud and of a mountain are 
designated natural aggregational production and destruc­
tion for they depend on none for their existence or 
extinction. 

That is called a single production or destruction 

which is confined to only one thing or which takes place 
without fir3t assuming the form of a physical body by 
m1xmg with it, That production or destruction is called 
"pure" because it does not depend on a physical body 
for its existence. Incorporeal substances can become 
the subject of such a production or destruction and 
especially amongst incorporeal substances, those which 
are one single entity as a whole. And therefore only 

such a production or destruction is possible in the case 
of Akasa, Dharma and Adharma. Moreover such a pro­
duction or destruction is simply natural and never 
artificial. Because the abovenamed three substances can­
not give scope to effort as they are, unlike atom, devoid 
of the power of motion in spite of the fact that t~ey 

undergo a modificatory change The production or the 
destruction of these three substances is or can be simply 
this that they disinterestedly become or do not become a 
canvas or a receptacle and passive instruments in effecting 
motion or stability from the view-points of 'l'ime and 
Space for the atom or the soul which has the dynamic 
power, Such a production or destruction is indefinite or 
unconditional as it has to depend on o~hers. 

10 
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Special 1 point to be noted regarding destruct.ion is 
this that an aggregational destruction - both artificial and 
natural-is of two kinds, namely, one arising from a dis­
junction or di vision of an aggregate and the other results 
when a thing assumes another st&.te. It is called_ a destrnc· 
tion brought about by the disuniting of an aggregate when 
different members making an aggregate disunite o_r leave 
out the composite physical body. An example illustra­
ting an artificial aggregational destruction is that of a 
building which when broken by a human efl'vrt has its 
component parts namely bricks disunited. An example 
showing natural aggregational destruction is that of a 
cloud or a mountain the comprising elements of which 
disunite naturally without any human effort. 

The destruction which is called Arthantarabhava­
praptivinasa-it takes place only then when a thing 

transforms leaving aside its former state as a physical 
body without a disjunction of its component parts. The 
example of the artificial aggregational destruction of this 
second type is the transformation of a wristlet into an 
ear-ring and that of natural aggregational destruction of 
this second type is the transformation of snow into water 
and that of water into air etc. etc. brought about by the 
physical phenomena or seasonal effects. 

Here a doubt arises as to why the productions and 
destrnctions-both artificial and natural-taking place 
in the modificatory changes of the liberated souls and 

I For a detailed explanation see Tattvitrtha Bha~ya Vrtti 5. 2!1, 
page 383. 
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the worldly !louls as well as those occurring in indepen­
dent atoms (Parama,;rns) are not at all referred to? 
In solution of this doubt the author, it seems, has to 
-0ffer two opinions. The discussion of artificial and 
natural production or destruction is made here chiefly 
against the theory "God is a door" and therefore those 
substances only are here considered behind the produc· 
tion and destruction of which God's power to do is sup­
posed by some to exist. And therefore atom {Para• 
ml1I].U) or any sentient substance is not touched here. 
Because one believing in the theory of God's power to do 
<loes not believe that an atom or a sentient substance 
is a product (Janya-Dravya). Vaise1?ikas believe that 
anything consisting of component parts is produced by 
God and Aupani\?ada system of philosophy recognizes 

Akasa to have been produced by God. And there· 
fore an atom which represents corporeal substances 

and soul which represents incorporeal substances have 
been excluded from discussion here. 1 A substance which 
is a composite physical body forms the central part 
-0f the discussion here. An atom is not at all a com­
posite physical body. Soul, just like Akasa is no doubt 
-0ne endless physical body consisting of Pradesas, but 
the discussion about its production and destruction is 
not done here because it occurs in the seventh verse. 
It itself creates its own condition and therefore the pro­
duction and the destruction of its modificatory changes 
are artificial in view of its own effort. to create them. 

1 For this see Tattvartha Bhl.;'ya Vrtti pp, 389•390i 
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Soul may be in whatever condition but its modificatory 
changes are produced by its latent power and hence they 
should be called artificial. It matters very little whether 
the effort is deliberate or automatic. 32-34 

Discussion of time-dist-inction etc. of 
origination, destruction and permanence. 

fuf~ fer '3tqp:ni ~f~<.filqff ~ f+r~~~fcffi' ~ I 

~~Q( ~~~Q( ;;;.i- ~rcp;rr~ ~f~ocfl II ~Co\ 11 

~ ~T~~~Tcffi' itr ~q q;nf~~H fer ~ ~ I 
~~ 3~ q~~fr-fe.ririt ~T(!@( ~R~ II ~~ 11 
::gtqsi~iff~~TQJ ::gcq.r~ fu ~ fer~ I 
~fe{cf q~qcf~ fu~f~B"ci f~it~~ 11 ~19 11 

(35) Time-limit of Utpa(la (origination) 
etc. is different from one another and also is 
not. So also they should be considered 
different and non-different from Dravya. 

(36) Time of extension is not the time of 
drawing in. And also, there is no interval 
between destruction and origination of 
extension and drawing in. 

(37) A particular Dravya is produced, is 
being produced and shall be produced; so 
also a particular Dravya is destroyed, is being 
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destroyed and shall be dstroyed :-these two 
sets of speaking show nothing but particu­
larizing that substance from three view­
points of Time. 

Tbe definition of Sat consists of a synthesis of these 
three viz. origination (Utpada) destruction, (N asa) and 
permanence (Sthiti). The object of the writer here is to 
point out very clearly that time-limit of Utpada (origina­

tion) is and also is not different from that of Nasa (des­
truction) and Sthiti (Permanence). So also a Trinity 
namely Utpadada, Nasa and Sthiti is and also is not 
different from Sat (Abstract Entity). 

Nature of everything is twofold:-Noumenaland Phe­
nomenal. So the real nature of a thing consists in taking 
a synthetic view. Some of the Paryayas (modificatory 
-changes) being rmitually contradictory occur successively 

while some of them being non-contradictory occur simul­
taneously, With reference to two Kramavarti Paryaya 
<occurring snccessively), then, the time of Utpada (origi­
nation) and Vinasa (destruction) is, say, one and the 

same because the final time-unit of the former Paryaya 
marks the beginning of the latter Paryaya. But if with 
t·eference to any single Paryaya when we think of 
Utpada and vinasa we find they are Bhinna-kalina 
(occurring successively), because the time of the begin­
ning and end of any single Paryaya is different. But 
a thing remains somewhat stable even when any 
single Paryaya exhausts giving rise to a new one, 

Looking from this point of view, Utpada, Vinasa and 
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Sthiti-all these three are simultaneous occurrances. But 
when a stability or permanence of a Dravya is thought 
of, say, from a view-point of any single Paryaya, we 
shall find that the time of Sthiti is different from that of 
Utpada and from that of Vinasa also. In other wordst 
Pt·arambha-samaya (the time of originaUon), Nivftti­
samaya (the time of exhaustion) and Sthiti-samaya (the 
time which connects Prarambha and Nivrtti) all these 
three shall be felt taking place successively. This is more 
clearly explained through the example of 'Finger.' 

Finger is a thing which when bent cannot remain 
e1·ect and vice versa. Straightness and crookedness of a 
thing take place successively. The origination of 
"straightness" (Saralata-paryaya) means the destruction 
of "crookedness" (Vakrata•paryaya). rhey both are the 

results of one and the same action taking place at one 
and the same time, And at the same time '' Finger" is 
permanent (Sthira) as a finger. This establishes the fact 
that Utpada, Sthiti and Nasa are Sama-kalina, that is to 
say, they occur at one and the same time. 

Now, contrary to that, if we take only one Paryaya. 
namely crookedness (Vakrata) or straightness (Saralata) 
we are able to accomodate a different time limit for each 
of the t·hree Utpada, Sthiti and Nasa. When the finger 
ceases to be crooked and becomes straight, from- that 
very moment Saralata-paryaya begins. Vakrata·paryaya 
begins when the finger lose-s straight condition and 
assumes crookedness. And Sthitisarnaya remains in 
force from the moment it becomes straight upto the 
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moment it loses straightness. Thus we are able to allot 
different moments for each of them. 

Utpada, Sthiti and Nasa (all these three)-Bhinna­
ka1Ina (occurring at definite intervals) or Ekakalina 
(occuring simultaneously)-as we saw above, are them­

selves different from or one with. thfl Dravya of which 
they are the Dharrnas (properties). 

They are different because they are its constitiients 
and they are not different also because they don't claim 
a separate existence being all included in the Dravya. 
If we want to understand a particular Dravya with 
reference to past, present and fnture, we should do so in 
this µianner. Let us take the example of a building. 

When it is in the process of building we think that the 
whole building is being built but it is not so really speak­

ing because some portion of it is already built while 
some is still to be built. 

In the same way the building is Vigacchat (in the 
process of destruction) because the constituting parts such 
as bricks etc are giving up their loose condjtion; it is 
Vigata (destructed) as far as its completed part is con­
cerned, because the loose condition of its constituting 
parts is already destructed; it is Vigamif[!yat (about to be 
lost) so far as the incomplete part is concerned because 
the destruction of loose condition of the constituting parts 
such as bricks etc., is still to take place. Thus all the 
three states can be very well accomodated. Thus going 

deeper into details, three conditions namely Utpadya­
mana, Utpanna and Utpatsyamana can J;>e a established 
regarding every destruction (Vigama) and vice versa. 
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Thus we connect the building witb the past, present 
and future. A very important point to be remembered 
here at this stage is that when we want to adjust Utpada, 
Sthiti aucl N asa in one particular Dravya, we should take 
modificatory change of the substance (Dravyaparyaya) or 
the modificatory change of the attribute (GuQa paryaya) 
to illustrate them because the pure Dravya or the pure 
Gul).a shall not be able to make room for them. When 

the aforesaid Utpada, Sthiti and Nasa are to be adjusted 
with reference to any single Dravya-paryaya 1 or GuQa­
parayaya, that very Paryaya is first of all singled out and 
treated as an independent entity different from all the 
Paryayas of a similar or a dissimilar character. This is 

only the way to understand Reality in its particular 
aspect. 35-37 

Discussion of Dravyotpada according to 
Vaise$ika :-

~~ij'~tj"~FJT~ ~Rf qm-Hr irfij' ~tqp.f I 

~qf~m'S~~r fcr~n~,~ ~ ~Rf II ~c:; II 

1 Physical body resulting from a combination of similar sub· 
stances such as atoms is called a modificatory change of the 
substance, Modificatory changes such as man-ness etc., originating 
from a conglomeration of dissimilar substances namely soul and 
matter tPudgala) are also called modificatory changes of the 
substance. DecreaRed or increaRed transformation of the attributes 
such as colour or vitality residing in the substance is called a 
rriodiflcatory change of the attributes. For further details see 
Amrtacandra's commentarv on verse I of the second chapter of 
Pra vacanasl:i.ra, 
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~ ~~f~ ~~ '=5£1~ 'fu~~<t' ffi qqt,:ffl 1 

~~,~~~+re)~ f=u GIT3fT ~ ~)~ II ~Q,, II 

ioi'glITT!J o:rr~ ~~ ~~)mfu: ~~ ~cqr~) 1 

~~ ~iffq~lif~'I' P-1' ~~~ ~g~T~ ~tq{m 11 ~o I l 

.,..._ ~~ ::.." 0 ~q-1-~q ...... +1-1 lqff'l'f To~~ ~B'tif~t T~~'l'T 11 ~., 11 

~-if~-~:{!f-f<6f~~f-~qf{·if~q~ff'5fT qf~ I 

~·:5f~~) ~T~T ~ ~~~~B' :gcqrm II ~i?. II 

(38) Coming into existence of a new 
Dravya (substance) is described, by some, 
as a conjunction of one Dravya with the 
other. Disjunction cannot beget a new 
Dravya. These people are, it should be 
said, do not know the real nature of Utpatti 
{origination) because,-· 

(39) 1 t is customary to say '' Th is is 
Al).u" with respect to a Dravya consisting 
of two Param:II].US (DvyaI).uka) and also 
''This is Tryal).uka'' in the case of a Dravya 
which is composed of many Dvyal).ukas. 
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Moreover, when an AQ.u disunites from a 
Tryal}.uka, we say "AQ.u is produced.'' 1 

(40) If you believe that only conjunction 
is responsible for the origination of a new 
Dravya on the ground that word Eka 
(one) is used in the place of Bahu (many). 
then it is easy to show that by the division 
~f one (Eka) many are produced. 

(41) In one Samaya (indivisible unit of 
time), one Dravya produces some times many 
Utpadas, Sthitis and Vinasas. 

(42) Origination of a Dravya is the ~esult 
of modifications of Sarira (body), Manas 
(mind), Vacana (speech), Kriya (action)1 

Rapa (form), Gati (motion), Sa:rhyoga (con­
junction), Bhedana (disjunction) and Jfla:na 
(knowledge). 

There are three theories regarding the productic.n 
Janya- Dravya (a new substance coming into existence 
from a former substance)-namely 

Samiiha-vada and Arambha-vada. 

Parinama-vada, 

Sankhayas are 

1 The word AQ.u in this verse here means the atom and a diad 
(Dvyat}.uka) both, AH those which have the dimension of an atom 
are called atom (At}.uka) and not merely a Paramlit)u. A diad also­
has the dimension of Rn atom. A diad and an atom also can dis­
unite from a Triad {Tryat}.uka). And that is why they are called 
produced {Jlltal. 
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Parir;i.ama-vadi becaui;ie they believe that a newly pro­
duced substance is nothing but a Parinama of the former 
substance meaning thereby it is a Rupantara of the 
former Dravya or a substance in a modified form only. 
Bauddhas are Samiiha-vadi because they think that the· 
Dravya (Dravya in a perceptible form) is no more than a, 

Samiiba (conglomeration or combination) of Siik~ma, 
Avayavas (minute imperceptible particles). They do not 
believe in a modificatory change (Rupantar) of the com­
ponent particles and also they do not believe in the 
production of a new Dravya Vaise~ikas are .Arambha­
vadi. Their favourite dogma is that a newly produced 
substance il'! neither a Parir;i.ama (as Sankhyas believe} 

nor a Samuha (as Bauddhas believe) but a novel subs­
tance altogether, brought about by so many causes. 

Jaina philosophy recognizes all the three theories but 
only in a way acceptable to it. 1 It has something to­
say against .Arambhavada of Vaise~ikas and it is referred 
to here by the author . 

.Arambha means a production of a new substance .. 
which is Apurva (not latent in the mother substance) • 

. Buch an Utpatti (production) is believed by Vaisei;iikas­
to be due only to combination. In other words a 
small or a large Dravya is produced, if at all it is 

1 Jain Philosophy gives a technical name of 8kaIJ.dha (Physical 
body) to a new product. Still however it also recognizes the· 
physical body as a transformation ( Parii;iama), an aggregate 
(Samuha) and a compound (Avayavl). Because according to it, it 
is one and the same thing to be transformed into a physical body 
or to be so arranged a11 to give rise to a particular aggregate or to 
result into a compound thing. 
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produced, ·by a mere combination of so· many Dravya-s 

comp1·ising it. Vibhaga (disjunction ; division or dis­
uniting) is in no way responBible for a new product. 
According to them, the pieces of the pot when it is 
broken are not the direct products brought about by 
Vibhaga (disjunction or breaking'. But the process 

is somewhat like this. First of all the disunion of ele­
mentary (Arambhaka) ParamaQu takes place, yi_elding 
separation of DvyaQttkas wbich finally brings about the 
destruction of the pot. Now all the Parama,;ms which 
are in a disunited form again unite and the result is the 
pieces. The author differs from this dogma of Utpatti 
the very so11l of the Vaise~ikas. The author's con­
tention and his own· theory are as follows :-

A new product comes into being by the disunion of 
-0onstituting elements just as their union gives rise to a 

new product. Speaking in different terms, combination 
(Sathyoga) and separation (Vibhaga) bolh are equally capa­
ble to yield a new product. This is also supported by our 
daily experience. 1'o. say that Sathyoga only can bring 

about a new product has then no meaning. Just as a 
union of two Paramar;rns causes a Dvyar.:mka, a union of 
so many DvyaQukas does a TryaQuka and so on and so on, 
so also it is consistent to say that, separation (Vibhaga) 
in Tryar,iuka produces DvyaQ.uka and that of Dvyat;rnka 

causes A.QUS eto. This proves that Sathyoga and Vibhaga 
are equally authorized to beget a new product. 

If it is objected that a constant experience that the 
-doth exists in so many Tantus (threads) and the use of 
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the word cloth for special stage of the threads are there. 
they give support to a belief (theory of Vaise~ikas) that 
Samyoga c.rnses Dravyotpatti But it is not so as regards 
Vibhaga. The author, by way of contradicting the above 
statement of Vibhaga, declares that coming into existence 
of a substance due to disjunction ( Vibhaga-janya-dravyot­
patti) has also such a support Origination of new pro­
ducts due to the breaking of a Skandha-dravya (a techni­
cal jain term for a J anya-dravya) is also corroborated by 

experience and usage. Bheda-Pratiti (experience of dis­
tinction) and Bhedavyavahara (usage of distinction) estab­

lish the theory of origination of new products as we see 
in the case of pieces after the breaking of Ghata, There· 
fore, the argument which proves Samyoga-janya Dravyot­
patti also holds true for Vibhaga-janya Dravyotpatti. 

Counting one Utpada, one Vinasa and one Sthiti per 

one Samaya, wo can say that a particular Dravya can 
make room for infinite Utpadas, Nasas and Sthities in 
infinite time. But how can we account for the fact that 
one Samaya can produce infinite Utpadas etc.? To meet 
this objection the author says that one Samaya can 
and does produce innumerable Utpadas etc. He says 
that when Sahabhavi Anat1ta.paryaya (innumerable 

modificatory changes occurring simultaneously) take 
place in one Samaya and in one particular Dravya the 
innumberable Utpadas of the Uttaravarti·paryaya (Parya­
ya which succeeds) and the innumerable Nasas 0f the 
P11rvavarti-paryaya (Paryaya which precedes) do take 

place, In the same Dravya there are Ananta Sthities also 
because the Dravya remains the same throughout in 
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its Samanyariipa (elem·ental form). 
illustrated by the example of Jiva. 

[ III, 38-42 

This is further 

Wordly being means vitality incarnate. Its Paryayas 
:are not merel v the Paryayas of Pudgala (here it is used in 
the sense of " body ") or those of the Cetana (here it 
is used in the sense of the ''soul") but they belong to 
both. Various Parir;,iatis (modificati'ons) such as Manas, 
Vacana and Kaya etc. even though they belong _to Pud­
galas, are immediately or otherwise connected with 
Kai;;ayika Parinama (soul assuming the forms or the 
sentiments of anger etc ) Virya-vise1?a (a kind of 
vitality) and hence dependent on soul. In the same 
fashion, Jii.ana (knowledge) and Virya-vise1?a (vitality) 
~ven though they are the properties of soul they 
-cannot assert themselves without the Pudgala. When 
the Pudgala undergoes a perceptible or imperceptible 
bodily modification in a worldly being, the Pudgalas 
,of the mind and the speech undergo a change likewise; 
Kriyas (actions) such as Kayika (bodily) etc., take place 
in the numberless Atmapradesa on account of the close 
Telationship between body and soul ; Paryayas such as 
Rupa etc. also undergo a change ; Karmic bondage 
{Karmabandha), responsible for the coming life as well as 
new combinations and disjunctions of Paramanus occur. 
And at that very moment Paryayas of Juana and Jneyatva 
(knowabillty) also manifest themselves Utpadas of these 
-and other innumberable, simultaneously- occurring 
Paryayas of the same type, Vinasas of the formet· Parya­
yas and Sthities which are a canvas for the U tpada and 
Vinasas to depict, take place at one and the same Samaya. 
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All this taking place at one and the same time, in the 
ease of a certain worldly being at the time of his birth­
numberless Utpadas, Sthities and Nasas are thus possible. 

38-42 

Distinction between dogmatic and rational 
scriptures:-

efcr~ ~ffF.11''1.ITT ~i3'qy~ ~ ~i3'q1.gr) ~ I 

ij~2J i3 ~i3'i:Cl'I.ITT ':ll~S+frcp.:n'~ffl +rfqJ II ~~ II 

+rfcr'I.ITT ~i:;r~~~-~T~ -=;;rft~~f~tri=ifT I 

f~m ~cl'~) Rt ~~ ~~qy~~~ 11 ~~ 11 

~) ~~fi:;r ~i3'$JT '$(Ji'ri:t ~ '$ffi£rn"'$ll I 

~T ~~~~ fq:a"qfci~Tt{'#Stl ~ii'f 11 ~'..\ II 

(43) Agama (canon or canonical Litera-
ture) which propounds Religion, consists of 
Hetuvada (Rational portion) and Ahetuvada 
{dogm~tic portion). Pada:rthas (categories) 
such as Bhavya and Abhavya etc. are the 
proper subjects for Ahetuvada 

(4i) Bhavya according to Hetuvada re­
moves or destroys all unhappiness through 
Right vision, Right knowledge and Right 
conduct. 

• 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

1601 SANMA'.rl-TARKA [ III. 4:3-45' 

(t5) He only is Aradhaka (propagator of 
right religion) who takes recourse to Hetu 
only when Hetuvada is to be discussed and 
relies on Agama when Agamavada is under 
discussion, One, who does not do this, is 
Viradhaka (heretic). 

Man's temperament or mind is composed of two 

elements-Sraddha 1Faith) and Buddhi (knowledge). In 
one, Faith predominate3 while in other, knowledge or 

intellect. Sometimes Faith prevails while other times 
Intellect has also her days. People largely dependent on 
Faith check th~ movement of Intellect and Logic, while 
those who have the sole support of Intellect launch a 
fight againgt Faith. Thus the reign of Faith aml Intellect 
comes and goes and so on 1'0 be simply rational (Buddhi­
jivi) or dogmatic . (Sraddha,Jivi) is one-sided ana hence 

imperfect. One to whom intellect is everything will 
take imperfect as perfect and thus be liable to arrogance 
and non-admission of intellect superior to his. While 
the other who relies mainly on Faith will always remain 
dependent on otheril thus stopping his further intellectual 
development and thereby will be prone to admitting 
falsehoods. When such is the case, the author, in order 
to observe balance between two extremes, respects 
Sraddha 11nd Buddhi equally, drawing full support from 
Anek!'1nta-dr~ti and shows a way to real utility of them 
both with an analysis as to which shouhl be considered 
by us a proper province of Sraddha and Buddhi. And he 
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authoritatively suggests to take a synthetic view of them 
both in lifo and to avoid conflict as far as possible between 
them. 

The author says that socne part of the Canon is 

governed by Ahetuvada while some by Hetuvada. 
Ahetuvada is one which makes an eKposition of subjects 
where there is no scope for Pratyakr}a (Direct knowledge) 
or Anucnana jfiana (Inference! but which are to be· 
taken as granted because their exposition has been made 
by the Canon. And Hetuvada is that which enunciates 
those subjects which come within the grasp of Pratyakr}a 
or Anumana and the belief in which does not necessarily 
demand any Faith. Ahetuvada requires Faith and the 
things taught by it are to be accepted only on the ground 
of Faith and it refuses to be acted upon by intellect or 
logical reasoning as long as final divine knowledge 
does not unravel the whole mystery. 

And where there is any possibility of Hetuvada, 
intellect and reasoning should be allowed full play and' 
then faith should be developed. Thus an imperfect being 
should train intellect on one hand and faith on the other 
and establish identity between them, narrowing down 
their differences and distancet1. 

Having done accurate analysis of Hetuvada and 
Ahetuvada the author, through a following example, 

states that two classifications of Bhavya and Abhavya 
which are self-evident form the proper province of 
Ahetuvada because no reason is adduced as to why all 
are not merely Bhavya or merely Abhavya. No logical 
resoning can find out a proper cause for such a state of 

11 
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affairs. In believing this classification, only one alterna­
tive is left and that is faith in the Canon and in the 
words of the seers. Any intellect will have to fumble to 
account for this arbitrary classification. There is only 
one remedy and that is to say that it is th_e 11ature of 
the Jivas and such a nature can be known only by the 
Omniscient seers. Thus any words or sentences des­
cribing this arbitrary division should belong to the 
Ahetuvada section of the Canon. In the same way, 
SadharaQ.a-vanaspati (vegetation which has only one 
physical body. but many souls) which contains Ananta­
jlvas (innumerable living organisms) and Pratyeka (Vege­
tation having one body an<J one soul) which contains one 
Ii ving organism also form part of the same Ahetu vada. 

· Having been fully convinced of the Sastric classifica­
tion of Bhavya and Abhavya and its characteristics when 
one begins to infer that this Jlva is Bhavya because it has 
got the merit of Samyag-darsana {right vision) and once 
it will surely put an end to this worldly cycle1 Hetuvada 
begins. Moreover, it is also the beginning of Hetuvada 
when one infers that a Pudgala is Ajiva because there 
is no Jivatva (essential characteristic of a Jiva>. 

He only is entitled to rightly understand and propa­
gate the Jaina Doctrine who, having first understood the 
limitations and demarkations of Ahetuvada (the legitimate 
province of Faith) and Hettivada (the legitimate province 
of Intellect) employs logic and 'intellect where they are 
needed or goes to Faith. While, one who seeks the help 
of logic where Faith simply . is required and vice versa 
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cannot claim to have righ1ly and thoroughly understood 
Anekanta Sastra (doctrine of manifold aspects) and 
thus he is a Viradhaka (a technical Jain term for one 
who has no knowledge, of the real significance and 'mean­
ing of the Jaina Can()n). As for example, Jlva-tattva 
ean be logically established but that very logical faculty 
is not able enough to come to a right understanding of 
its nature and kind. Jiva has got Asarikhyata (number­
less) Pradesa, every individual Pradesa (cell or molecule) 
has got a certain type of structure, tbe relationship 
between Karmas and Jiva is from times immemorial, one 
and the same body contains infinite Naigodika Jivas­
all these and such like dogmas are grounded exclasively 
on Ahetu vada. ,Just so, in the case of Ajiva Tattva, the 

entity of Adharmasti-kaya can be rationally arrived at 
but for tbe knowledge of its real nature, the Canon or 
say the Ahetuvada is_ the last word, ln other Tattvas 
such as Asrava etc. Hetuvada takes us a good way but 
Ahetuvada steps in to solve the final difficulty. At the 
time of the exposition of every Tattva, then, limitations 
of both the Vadas (systems) are to be first borne in mind. 
'rhis is the only method to convince the audience. 
Otherwise their sympathy will be lost because the,y will 

at once detectth'-3 errors of inconsistency, improbability 
~tc. 43-45. 

Discussion of Naya-vada ;-

q~ il~'6ft 'g(fmf~~~g:~) if~· I 
ffl ~ ef~~ ~Rr:rg ~ ~ N~ 11~~11 
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Gf'Tq;lfl q~~ ~~~T ~q if@ ~~qT~f I 

~l~T ~~~T q"fq~f ~ q~l=f;JllT II ~'9 II 

Gi' <iiTfeicff crft~l:!j O:~ ~ocffg~~~ ~ I 

~1'31'~~~ ~ tfft~ ~cl'fef'~qy II ~c; II 

~ffl: fer ~~ft l!fr=gr· ~c~~~ Q°t fei fw;~f 1 

Gi' ~fei~t~~'Q'iiJ~ ~~~,~~ftm:~~ 11 'I?~ It 

(46) The only subject of pure Naya-vada 
(a system of view-points) is the exposition 
of the Canon. If it is not rightly applied, it 
spoils both purposes. 

(47) Naya-vada are as many in number as 
there are methods of putting the sentences. 
Para-samayas (heresies) also are so many 
as Naya-vadas. 

(48) Philosophy taught and promulgated 
by Kapila is nothing but a representation of 
Dravyiistika-naya (Noumenal) and that 
which is taught by Buddha-the son of_ 
Suddhodana is an exposition of Parya:ya:stika. 
Naya (phenomenal) pure and simple. 

(49) Although the philosophical exposi­
tio~js made by Kana:da (who is also known 
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by the name of Ulu.ka) with reference to 
both the Nayas but it is full of fallacies 
because both the N ayas are made use of 
independently. 

Three things are principally mentioned here regarding 
Naya-vada (A system of Nayas meaning methods of look­
ing at a thing), Result of pure and impure Nayavada, 
the possible number of heresies and their basic principles 
as wel1 as distribution of heresies into Nayavada-all 
these are touched here. 

A thing conceived by a Pramana (Right knowledge) 
has innumerable attributes, Pramana is a synthetical or 

a collective view, while N aya represents or makes a 
representation of every point (cognized collectively by 
Pramana) severally. So it reveals only a partial truth. 
Parisuddha Naya (Pure Naya) is that which while engaged 
in exposing its specific point never touches a fact which 
belongs properly to another Naya. It busies itself with 
the exposition of a particular Ansa (point) over which it 

enly has a claim. In short, its exposition is not based 
on the refutation of rival points but on complete indiffer­

ence towards the other. Aparisuddha Nayavada (impure 
Naya) is just the reverse. Thus Parisuddha Nayavada 

(Nayas pure and simple) never comes in conflict with the 
other Nayas and therefore it helps to expound fully the 
subject of Canonical Literature. In other words, Naya-vada 
even though it is used in revealing the Truth partially, 
supports the whole Truth which is Anekadharmatmaka 
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(consisting of many aspects) aud established by Pramana 
because it is Itara-sapeki:;a (admitting the relative value of 

all other Nayas). To sum up, all the Parisuddha Nayas 
by doing their duties independently, contribute collec­
tively to unravel the whole Truth. Contrary to that, 
Aparisuddha Nayavada (Impure Nayavada) not only 
refuses the other Pak~a but disproves what it has to 
prove. BecauAe the statement which it has to make for a 
particular point cannot be done without a reference to 
other Nayas. So while disregarding the other Nayas. it 
disregards itself. The "nature" of a thing is nothing 
but a harmonious blending of all the points that go to 
make the thing. So when the rPlative importance of all 
the aspects is not recognized, we fall short of arriving at 
a correct estimate of a thing. That is why it has been 
told before that A parisuddha N ayavada not on! y uproots 
the other Nayas but uproots itself. 

Words are uttered according to the opinion of the 
speaker and therefore we should understand that there 
arP so many types of words as there are opinions about a 

thing. Opinions mean Nayavadas. Nayavadas are as 
many as there are types of words. All the Nayavadas 
when they are mutually regardless of each othAr are 
Para-samayas ( non-.Jaina doctrines ), Therefore there are 
as many Para-samayas as there are mutually contradictory 
Nayas. In other words we should understand that ther& 
are as many Philosophies as there are mutually contra­
dictory thought-processes and they all are non-Jaina in 
character and essence. Jaina Philosophy is only one 
because it synthesizes all the philosophies which contra-
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diet each other. The controlling and conditioning factors 
of non-Jaina and Jaina philosophies are "contradiction" 
and "synthesis"-respectively. 

The attitude of Sankhya Philosophy towards soul 
and that of Buddhist Philosophy is that of Nityatva-vada 
and Anityatva-vada respectively. Both these view-points 
are Para-samayas because they disregard each other, being 
extremes. Jaina Philosophy, while attempting to synthe­
size both the view-points, declares that the Soul is Nitya 
(nevL•r-changing) on the strength of Dravyastika-naya 
(Noumenal) and on the ground of Paryayastika-naya 
(Phenomenal) it is ever-changing. Thus, the Tattvas 
such as Atman etc. are both changeless and changeful. 
And this is the real .Taina principle which represents a 
synthetical view. 

Here arises a question that if ,Taina Philosophy means 
a harmonious combination of mutually contradictory 
views such as Nitytva and Anitytva, Vaise~ika Darsana 
also will have to be styled a Jaina Darsana because it is­
also sympathetic to both the views. Reply to that ques­
tion will have to be sought in the fact that it may be so 
in Vaise1?ika Darsanas but there is a radical difference 
between both the Darsanas in the form that Vaise1?ika­
Darsana does not recognize importance of "relativity." 
And this is what distinguishes Jaina Philosophy from 

Vaisef?ika Philosophy. 

The Nayas as used in Vaisef?ika Darsan view the 
subject independently because Yaisei;iika-Darsana believes 
that ParamaQ.u, Atman etc , which are Nitya (eternal) will 
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remain eternal for ever. And Ghata (,Jar) Pata (cloth), 
etc., which are Anitya (transient) will remain so for ever. 
So Nityatva (eternality} has no place in the transient 

things and transience in eternal things, In short, it has 
recognized both the eternal and tran1:1font things no doubt 
but it does not admit that one and the same thing can 

be Nitya and Anitya at one and the same time. This is 
the differentiating feature and that is why Vaise~ika­
Darsana is not Jaina Darsana. 

Jaina Philosophy harmonizes antagonistic properties 

of a thing while, Vaisef?ika Philosophy recognizes distinc­
tion between them. . This is a radical difference between 
both the philosophies. In the same way, the explanation 
exists between general and particular. Vaise~ika-Darsana 
acknowledges two independent elements namely general 
and particular designations of a thing. ,Jaina Darsana 
dogmatizes that a thing has a twofold nature (general and 
particular) and there cannot be two independent entities 
such as general and particular with reference to one and 

the same thing. 46-49. 

Difference between Ekanta and Anekanta. 
standpoints in the case of Karya (effect):-

~ ~Qeff~1!fl'~ ~ffi~~T ~@ ~~T~ I 

~~ ~ '3T~i?.flQ; ~f~ ~~ ~ ~ ~•r II l\ o 11 
~ ~ +r~,~~ ~~~(~~m~( ~rn 1 

~ ~il'~~fil'ir~ ~ N ;=i- I!_~@ qr~~ 11 ~ ~ 11 
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i=fR~ !JG~~~r '~1' RT "5f mu ~ ,gr~) , 
Gt ~ '~' Rf !!~ ~ S!51'IT"Er ~~ ~,gr) ~ I le.. ":?.11 

(50) Faults and Fallacies which are there 
according to Bauddhas and Vaise~ikas in the 
Sadwa:da (theory of evolution) of Sankhya 
are all true and those of Asadvada Pak~a 
(theory of creation) of which the Bauddhas 
and Vaise~ikas are accused hold also true. 

(51) When this Sadva:da and Asadva:da 
are adjusted according to Anekanta the 
result is Samyag-Darsana (Right vision), 
because they both are not severally able to 
liberate a man from the world. 

(62) The same reason, which proves the 
Jar not a separate entity from the earth, ac­
counts for the fact that it is same as earth. 
And because the earth was not a. pot before, 
it is also separate from it. 

Two things are referred to here (1) Fallacies included 
in Radical viewpoint do not occur in Anekanta Dr~ti 
(Versatile viewpoint) (2) 'l'he nature of a thing arrived at 

through Anekanta Dr~ti. 
There are more than one ways or viewpoints to estab­

lish identity and difference between cause and effect. 
Baoddha and Vai1fo~ika Darsana being Bhedavadi, declare 
0ause and effect to be separate entities. And therefore, 
their favourite theory is that the Effect (Karya) never 
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pre-exists in the Cause. Contrary to that, Sailkhyas being 
Ahhedavadi, dogmatize that Cause and Effect are one and 
the same and therefare their cardinal principle is that 
Effect pre-exists in the Cause. Bauddhas and Vaisesikas­
while establishing thier ground, point out by way of 

objection that if the Effect ·pre-exists in Cause; efforts to 
bring out a new product are meaningless, Effect as it pre­
exists in the Cause, should appear in it before its real 
manifestation and lastly all the endeavour regarding: 
Effect should also be done before its real origination 
takes place. Thus the Sadvada Pak~a of Saiikhyas is 
ridiculed. Just so the Saiikhyas in their turn advance 
arguments in order to prove the Asatkarya-vada or 
Buddhas and Vaiifo~ikas as untenable. Their chief diffi­
culty jn accepting it lies in the fact that if an Effect not 
previously existing in the Cause, is produced, any Cause 
should yield any Effect. There should be no reason why 
earth should produce pot and fabrics a cloth. And lastly 
if Asat Vaslu comes into existence, why man should not 
have horns etc. There both the theories are true no 
doubt in accusing each other because they both stand on 
extremes-thus becoming prone to fallacious reasoning. 
But. these two imperfect theories when they are harmo­
niously adjusted become perfect and there is no margin 
left for the faults and loop-holes. Thus the Cause and 
Effect are Bhinna and Abhinna both. Effect, being 
different, from cause is Asat (not pre-existing) before its 
real production and as it is Abhinna (identical) it is Sat 
(pre-existing in the latent form) also. Because Karya is 
Sat, efforts are necessary to prodnce it. It is Sat from 
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the view-point of potentiality. Therefore, in its A vyakta­
dasa (latent stage) it does not serve our purpose. It is 
Asat from the view-point of "production" (Utpatti) ; from 
the view-point of ''potentiality" it is always Sat. This 
explodes the rival theory that any cause can produce any 
effect as well as a man can have horns. A cause which 
has a latent power to produce a thing can do so when 
efforts are made to make it mauifest. Thus the draw­

backs which severally a~tach to every theory vanish when 
Anekanta view-point is applied to it. Any theory when 

it is not based upon Anekata.dfi;lti can never ensure. 
perfect knowledge, in spite of its strength and on 
account of this very defect it cannot disentangle a man 
who has been entrapped into it. While Samanvaya 
(''Synthesis") is based upon a broader aspect and is able 

enough to free a man from narrow-mindedness. 

According to Aneka.nta·dfi;lti, Effect Ghata is Bhinmt 
(separate) from as well as Abhinna (identical) with the 

cause Earth. l t is identical with the earth because earth 
has got a potentiality to produce a Ghata and Gbata, when 

it is produced, is not without the essence of earth. It is 
Bhinna (separate or different) because before its produc­
tion as a Ghata there w:ts merely earth and the Ghata was 
not manifest. The works to be carried out through Ghata 
were not there. 50-52. 

Theories of causation 1 are Mithya (false) 
if they are based on Ekanta view-point 

1 See Bwetllswatara 1st Adhyliya·and Sanmati Tlka p, 710. n. 5. 
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and Samyak (true;, if they are grounded on 
Anekanta. 

~~) ~ for~-§: ~oqofi~ ~R~~~~ I 
~~ ~ ~~('ef) l,fffl,S5ft ~@ l,~~t II tt..~ ll 

Kala (Time), Svabhava (Nature), Niyati 
(Destiny), Purvakrta Adr§l~a (Unknown ac­
tions of the past) and Puru~artha (Effort)­
all these five taken singly are false because 
they touch only one point. They all are true 
if they are made use of with reference to 
each other. 

Origination of a new product is due to a cause. There 
are many schools regarding causation. Out of them all 
five are referred to here. 

Some are Kalavadi who take Time to be the only 
-cause and argue out that different types of fruits are due 
to winter; summer and monsoons. And this ~tubheda 
(change in season) is nothing but Kala-viseJ;!a. 

Some are Svabhavavadi who regard Svabhava 
(Nature) as the only cause. Their central argument is 
that the walking capacity of the animals only on land, 
flying power of the birds in the sky, tenderness of fruits 
and the pointedness of a thorn are all due to nothing bu.t 
their inherent Nature. 

Some are Niyativadi whose favourite theory is that 
<lflstiny only is the cause. They believe that what is 
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to be obtained; shall be obtained, what is to happen will 
happen ; and what is not to occur. shall never come to 
pass. All this is due to Destiny. Time and Nature have 
nothing to do with it. 

Some are Adf$tavadi who think that Adf$ta only is the 
cause. A 11 men are born with Karmas done in their past 
births and they are taken away in the Karmic current 
unexpectedly. Man's intellect is not independent. It 
shapes its course according to the Karmas accumulated 
hitherto. So Adf~ta only is the cause of all. 

Some are Puru~avadi who advocate a theory that 
Puru~a only is the cause and in support of their theory 
argues that God creates, destroys and keeps this world· 
stable just as a spider weaves a web and a tree shoots 
forth sprouts. They say there is no cause outside God. 
This is Isvara-Tantra a ~overnment of God, 

All these five theories of causation are not true because· 
every theory does not look beyond its own circle and 
hence is imperfect. They all are destroyed by mutual'. 
disregard and contradiction. They attain perfection only 
when they are accommodated and adjusted and arranged 

on a common ground of "Synthesis." Thus they become­
true and significant. 53. 

Invalidity of Nastitva etc. six theories as: 
regards ''soul":-

~ ~ R!Jffll' ~ ~~ ~ ~ ~11.:~ ~~ ~oi::f f~ I 

~ft?.J ~ ~)c1rom ~ ~~~~ o1~r( 11 ~~ u 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

174 ] SAN:MAT[-TARKA [ III. 54, 55 

,grft~ ,;gr~,~~+fi ~~( ~~ ,grfttt fl!Joq1~ I 

,gr~~~· ir)l;f"~'$fl ~ ~~~;r~r~~ or~t II""~ II 

(54) There is no soul; It is not eternal ; 
It does not do ; It does not experience ; It 
has no emancipation ; and there 1s no 
remedy for emancipation, these six theories 
are receptacles of false know ledge. 

(55) There is soul; It is eternal: It does; 
It experiences ; It can be liberated and there 
is a remedy for liberation-all these six 
theories are abodes of right knowledge. 

Here in these verses we find a statement of those 
<l ogmas of the rival schools which come in our way cf 

.spiritual developement and a statement also of those 
which help us in accomplishing spiritual progress. 

Dogmas which interfere with the accomplishment of 
.f:lpiritual progress are based on a mistaken view while 
those which are instrumental in bringing about spiritual 
evolution are grounded on a right view-point. Those 
.schools of dogmas are mentioned as under in due order:-

(1) It is called Anatmavada which does not 
recognize any Tattva (reality) such as Atman (soul) ; 
{2) K!?ai:iikatmavada is that which acknowledges soul but 
its Atman is not eternal and hence destructible ; (3) A 
school, · which accepts that there is soul and it is eternal 
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but it is never the agent because it is Kutastha, is 
Akartrtva-vada. ; (4) To belive that soul does something 
but it does not experience because it is transcient or 
€motionless constitutes the very essence of a theory de­
signated as Abhoktrt:va-vada. ; (5) Anirvanavada admits 
that soul always does and always experiences but it also 
theorizes that there is no end to Raga (attachment) and 
Dve~a (hatred) just as the nature of a soul ; (6) And 
lastly a theory which states that the soul by its very 

nature gets emancipation sometime in future but there is 
no remedy to get it is Anupil.yavada. 

If a prejudice is cultivated for anyone of the six 
theories, spiritual progress will at all be stopped or 

hampered seriously. And one who wishes to ensure 
spiritual development should pin his faith on all the 
below-mentioned rival theories :-(1) . There is soul ; (2) 
It is indestructible; (3) It is an agent- a doer; (4:) It is 
an experiencer also ; (5) In s,;>ite of its power as an agent 
and an experiencer, there i~ every possibility to put. a 
stop to Raga and Dvef:!a which compel it to act ; 
{6) There is a way to effect their stoppage and it is practi­
,cable also. These six theories are Samyak (true) because 
they inspire faith in the subject and push him forward in 
his progress. 54-55. 

Faults liable to crop up in the debate due 
to the absence of Anekanta Dr$fi :-

q~i3' ocf ~ ~ar 'RT ~l{~t qT ~ I 

~F!t qfi5fil ~ tt~ cgr;aoi:u,,.u 11 ~~ U 
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~ocf~~0Qf ffl~ q~~l=f ~ fcl'~l=fl' I 

o;o; ~.:rtcl'~S5ff fcl'~cl'J~ fcl'~~@ 11 ~19 11 

~:gf~'allcl't!Jl'$( ~~ ~~· q~) f.:r~~~ I 

~~ ~ ij"{f gftm) ~(ij"f e6~ fGtoQfqf 11 ~ti 11 

~~cfTSff~'l~ ~~~~;rftu"f~~~ · 'cl' ~~Jl!JT I 

ijll'~~-qft~~Jaj cl'~f~q( q:s~ cl'T~ II ta,~ 11 

(56) When Eka:ntavlidi (Radicalist) esta-
blishes a conclusion by Sadharmya (Similari­
ty; analogy) or Vaidharmya (dissimilarity), 
they both result in an Asadva:da. 

(57) N oumenal view-point is concerned 
with Samanya (general) and Phenomenal 
view-point with Vise§!a (particular). When 
they are employed independently, they give 
rise to Radical view-point. 

(58) The opponent disproves the Sa:dhya 
(major term) which is going to"l>e proved by 
Hetu (Middle term) because it has been put 
in an objectionable way. Who would have 
conquered the Vadi who has employed _the 
major term as it ought to be employed? 

(.o~) Va.di wb.o Bt)eaks utter falseb.oo<i 
or who m:akes an indefinite statement even 
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though it may be true, is accusea by the 
examiners. 

A Viidi entering into discussion never gets success if 
his discussions are not based on versatility of aspects. On. 
the contrary, he becomes Asadvadi (liar), is defeated and 
falls a prey to the cultured. 

It does not matter whether a defendent proves his. 
point by a positive or a negative example but b~ will no­
doubt coine into conflict with the opposite party if his 
jndgments are one-sided. To avoid these, he should 
never make use of a major term ( Sa.dhya) with radicall 
view in a syllogism, 

Onl.Y a Sama.nya (generality) is the subject of Non­
menal and Partic11larity of Phenomenal. When these two· 
are engaged independently, they end into Radical view­
point. 

If a defendent, while proving his point, employs the -
Sadhya (major term) with radical view-point, the opposite 
party defeats him seeing his weak point. It is, then, 
patent that had that defendent ,employed his Sadhya 
with versatility of view-points-thus avoiding a loop hole. 
he would never have suffered a defeat at the hands of his 
opponent. 

What to talk of a thing which is totally false on ac­
count of radical view-point ? If a statement which is 
true from one point of view is put forward by the defen­
dent ih his discussion as an uncertain statement, he· 
lowers himerelf down iri the eyes of others who may be 
practical and proficient. Thus only tt1 ke~p versatility of 

12 
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view-points is not sufficient but o;ne should try to avoid 
i~definiteness also in his discussions. 56-59. 

A proper method to make an exposition of 
a Tattwa <ReaUty) :-

~ flq~f .J!6Jij( +rTei ~-~e--~:itit I 
wt ,q-~ B1fT mcmrj' 'lQ{!Ji:f(Qq$ff I.I ~o II 

A proper exposition of Padarthas 
(categories) depends on Dravya (Substance), 
K~etra (Space), Kala (Time), Bhava (modali­
ty), Paryaya (modificatory change), Desa 
(province), Sa:rhyoga (circumstances), and 
Bheda (distinction) 

An exposition of categories 'in which versatility of 

- view-points is predominent should strictly refer to eight 
things mentioned above. As for example, when Dhyana 
(meditation), Tyaga (charity) etc. are to be described, a 

,strict attention to at least eight things mentioned above 
.should be paid. bO; 

. . 

Faults in a Sutra which is taken as 
perfect:-

. q-J~~~~ ij=tf ~~~~T I 
'!3f~~e-tm:~f ~i:rfcf~=tfef:g~ 11 ~ ~ 11 
e-i:+r~e-{!J"m~m ~:qqfe-"~~~'*lfu~ , 
"af~me-~ e'ffll~~ f~iRr 11 ~'( 11 
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(61) Those, who are satisfied' by , being 
:-called Sutradhara ( well-versed·. in Satras) 
because they recite Sutras which depend 
·Only on one Naya, remain devoid of capability 
indispensable to learned people .. ·· Their 
knowledge touches only words. 

(62) These boast~rs destroy Vei;satility. 
.of view-points whjch takes . a .w,'1,olesale 
.review and at the same time impede .their. 
:Spiritual progress. 

Those who stick to only one view·point without 
ba,;,ing studied all the possible stand-points and who are 
satisfied by being called a Sutradbara (one who reeites 
.a Siitra) because they have memorized a Sutra which 
supports wh'lt they want to say, never come to possess. 
true;. intrinsic worth, of a learned man. , Their knowledge: 
.touches only the outer forms of words. 

They do not show so much brilliancy as is associated 
with independent intellect. Thus they become puffed up 
with what little they have acquired and destroy. Anekan­
,tadfi:;!ti by their boastings. 61-62 

Important :merits for the e~position. (}f a 
Sastric lore :-- · ·· · · · · 

~ ~ ~~~~~ ~r~· f#:rta-~rm;gr) g:~ 1 

~ ~ i51l,CJJ~ f-~ ~(fq-t91~ ~·Ti,~ ~II 
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, No one can come to possess the real 
knowledge of Siddhn:nta by mere devotion 
of the Canon. And also its knower as a rule 
is not entitled to make an exposition of the ,_ 
Sastras . 

. . One believes that he has a right to interpret the Canon 
li~~~use he has a devotional fervour for it while the other 
believes 'that he has a right to do so beeause he has a 
knowledge of it. The author, with reference to both 
these types of people, says that he only has a claim who 
possesses a perfect and a definite knowledge of the 
Sastra .. · That cannot be accomplished by a meagre 
knowledge of the ~astras or by a mere devotional 
fervour because many do not have Sastric knowledge 
even though they have a reverence for it while those who 
have its knowledge do not hold necessary qualifications 
to do so. This fitness is rarely to be found even in those­
people who are well-versed in Sastras. 63 

Statement as to what should be done for 
the attainment of perfect knowledge of the 
realities :-

~ ~?.Tf-t~ .=i- ~ritit°~ ~ll.flf~ I 
'81~ ~ ~~qP-iil{~~ ~u~~irr 11 ~'IJ If 
~T ~~~ 'SJ«~:rqqp,t~f1.q Gft.40,:f t, 

~~~~ (fir ;J"~:(f far iii et~ It ,<\ I I 
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(64) Sutra is a receptacle of :meanmg. 
But mere Sutra does not yield meaning. 
Knowledge of a genuine meaning is difficult 
to be obtained as it is dependent on a com­
plex Nayavada theory. 

(65) Therefore, those . who know the 
Sutra, should try to get at the right m~an­
ing because the presumptuous and igno-, 
rant preceptors misinterpret the Sastras. 

The author retorts to one who, by the mere kn,owledge 
-0f the ~iitras, boasts to have known the realities, and dec­
lares that the recital of the Siitra is no doubt an abode of 
meaning but mere recital cannot give rise to a perfect and 
right meaning. Such a knowledge, as it is dependent on 
a complex Nayavada theory iR difficnlt to be obtain~d. 
If then Nayavada is thoroughly m!\Stered it is easi\y 
-0btained. 

Therefore one who wishes to obtain a full and 
-genuine knowledge of realities, should strive to get at the 
meaning having first learnt the Sutras which may not l>e 
-0ontradictory and which may have been e.volved with 
reference to Nayas. ·]'or.this the theory of Nayas should 
be well studied. Those who do not do this, lo.wer dow.n. 
the Canon in the ~yes of others because they are nothing 
mor~ than pi:esuq\ptqmu and ignorant people. 64, 65. 
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Statement. of fault8 which find. place in-
outward· show without serious thinking :-

G'I'~ -~ ~~ij;gft q~'!Jlt ~ f'8'lqmu~~i6l ~ • 
·':JfrcrfuJ~m ~ q~ ~ ~ f~~qf~~~1 11 ~~ ,~ 
"'R~l'.!Jtq~r qq;p;r -q-~q~~qfU I 
=qU!l-~~q mt ft!r~~ {!I ~@ II ~-.s II 

' (66) A man, who is not strong in Sastric: 
lore~ pasaes. _ as one who is well.versed,. 

. I 

.becomes the enemy of the Sastras as much 
as he is surrounded by the pupils. 

(67 r Those, who strictly adhere to .rules 
and regulations and who have left of think­
ing Jaina an4 non-Jaina doctrines, are people 
who do not know the fruit of such rules 
and regulations with Niscaya-Dri;;ti (from 
philosophical point of view). 

With reference to those who are fond of degrees­
a.nd diplomas as weU as who have stuck fast to the mud 
in the form of atta:chrnent for pupils arid paraphernalia 
and :also with reference to those that are mad after­
ce-re.mohious p,erformances. (Kriyas) leaving aside medita­

tion and thinking; the author says that such people will 

go ori,b'eeomin.g as much inimical to .Jainism as they wiU 
try.to pass on as ;wp.lJ.versed people amongst ::nen and go­
on,takin:g.ia ½ead amassing a~ crowd of pupils'arourid-them.' 
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Stamp of erudition and a large crowd of pupils do not 
prove ~astric knowledge. On the contrary, pomp and 
hypocrisy come in the way of . acquisition: of right 
knowledge. Those who leave aside meditating and think­
ing and indulge in simply observing· rules and regu­
lations are not entitled to reap their fruits. The fruit of 
philosophical thinking is to acquire right knowledge of 
realities and to purify the soul through cultivating a 
right taste for it. If thinking on Sastric things is left 
off, ordinary knowledge of realities will not arise. 
And when there is no possibility of even ordinary 
knowledge, what to talk of pure, unsullied knowledge ? 
Without such knowledge right perception will be impo· 
ssible and without right perception purity of soul can 
never be attained. So for one whose aim and end is 
purity of soul, observance of religious practices is not the 
only necessary thing but philosophical thinking also. 

For one who is not _able to start indep~ndent think­

ing on Sastric things, the royal road to be entitled to 
the fruit of religious practices is to resort to a true P,re­
ceptor and to pass his life there and breathe healthy 
atmosphere of philosophical thinking which. surrounds 

his teacher. 66. 67. 

Knowledge alone' or practice alone is not 
wanted-says the following verse ;~ .. 

~TtU· f.tifhm:ft,1.f ~R:t11il'il' "'=1' ~ itr 11;rnrr t 
'!Jl{til~T ~~· Gtwt¥R:(!J~~ m lili: H ~c;. H : 
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Krmwledge without religious practices 
and religious practices without knowledge 
:are not ab)e to free a man from the turmoils 
of birth and death because they both are 
Ekantas (extreme view-points). 

In the preceding verse, the importance of knowledge 
with the religious practices is referred to while here the 
verse contains a suggestion to make use of Anekanta-dr~ti 
in order to establish a synthesis. 

No good result can be arrived at without allround 
spiritulal progress. Its powers are mainly two. One is 
Oetana ( vitality ) and the other is VIrya ( Action-power ). 

These two powers aM so interlocked that the develop­
ment of one gives rise to tbat of the other. Thus simul­
taneous development of both the powers is indispensable. 
Development of vitality means acquisition of knowledge 
and that of Virya (action-power) means the shaping of the 
life according to knowledge. Without knowledge, proper 

moulding of life is not possible and without properly 
shaping the life, the life itself is meaningless. This is 
why it is said that knowledge and practice are severally 
the two extremes. If these two extremes are understood 
in right perspective, they yield fruit. In this connection 

the proverb of "The BJind and the Lame" is famous, 68 

Conclusion :-

~j ~~·~fflfn!Ui~ 'iltffiif~liffi I 
~~•iHQffi Jmq..-) if

0

~fflil;l~flffl:r U it\ II 
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Be good to Jainism which is the reposi· 
tory of all heresies and which is nectar of 
nectars and which is easily understood by 
those desirous of liberation. 

Three adjectives are used by the author here while 
wishing good luck to Jainism, By the adjective ·'Repo-· 

1iitory of all heresies" the author means to say that the 
peculiarity of Jaiua Philosophy consists in accomplishing 
its utility by properly accomodating various types of 
thought-processes which are false as they wend their way 
in comp\ ete disrespect towards each other. By the second 
adjective ''.Easily understood by those who are desirous 
-0f liberation'• the author intends to say that ,Jainism can 
be easily understood by those who approach it with 
unbiassed mind or by those who are desirous of libera­
tion even though it is very very complex on account of 
the fact that it tries to synthesize all the mutually con­
flicting theories and thought-processes The right to 
understand it consists in cessation of distress. By the 
third adjective ''Nectar of nectars" the author means that 

Jainism has a latent power to bring immortality to ono 
who wants to thoroughly utilize it, through destroying 
distresses by the words of the Jinas which are understood 
only by those who are unprejudiced and the central 
argument of which is based on complete "impartiality" 
(Ma.dhyasthya). On account of these three things it 
deserves worship and adoration, 69 

END 

--:o:--
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Page. Lfne, Error, Correction. 
3 14 characteristic characteristics 

9 31 Bndhistic Buddhistic 

11 2 Nayas Naya 

20 15 divorsed divorced 

157 18 Sthities Sthitis 
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INDEX 1 

A 

Abhavya 159. 17;161. 26,29 
Abhinibodha ( crude impre­
ssion) 99. 5 

Abhoktrtva-vada 175. 5 
Absolilte kowledge ( Kevala 
Juana) 66. 10, 14; 68, 6; 70. 
l; 71.9,16, 22;12,6;78.11;80. 

20; 77.12;79.24;88.18;85.18; 
87.3;25;105 9 
-see also Kevala Jiiana 

Absolute Perception (Kevala 
Dar1fana 17.12,22;72 .. 5;73. 
12;77;12;79 25;88 18;87.4 
-See also Kevala Darsana. 

Absolutism{Ekantavada)l .1 i 
-See also Ekantavada. 

Acakf?n Darsana 86.2;91.18, 

26,28;92.2,8,10,21,22 
-See also Dar.§ana. 

Action Current (Yoga) 
see Yoga 

Adharma [-astikaya] 148.2; 

. 145.11 I 
Adf~~a,Piirvakrt,alUnknown 

actions of the past) 172,6;. 

178.5,10 

Adf~tavadi 173.5 
.Agamavada 100.4 
Aggregational productfon 

(samuda.yika utpatti ) 
- See Production 

Aggregational Destruction 
(Samudayika Na.Aa) 
-See destruction 

Ahetuvada (Dogmatism) 159. 

15,18;161 5.6,13,28; 162 9,14; 
163. 14, 17, 

Aikatvika utpatti ( a kind of 
natural creation or r·ather 
onesided creation) 142, 23 
-See also Creation and 

Utpatti 
Ajivatattva 163,14: 

Akarq•tvavada 185.2 

.Akasa148 2;145 17;147.16,22 
Amrtacandra ( author of a 
commentary upon Prava· 
cana sara ) 152,28 

1. Italic figures in this index denote the pages of Sanmati 
Tarka and the rest denotes the lines. 
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-See also Pravacanasara j 
commentary 

Anadinidha.na 104.5,24 

Ananta 107.2!> 
Anatmavada 174. 24 

Anekantadff;!ti} ( Versatility 
Anekantavada · · · 

of aspects or versatility of 
view points) S 18,19;4.25; 
19.20;8114;62 11;187,13,16, 
20;188 3,28;17 9,1 

-in case of Jfiana and 
Darsana 100, 18,21 

--,in case of substance and 
quality 180.9,18;187 ,5 

-in case of jada and cetana 

188,19 
-becomes Ekanta also 

139A.; 131.20, 
-merits of 141.3,5,~3;142,5 I 
-in case of hetuvada and I 

ahetuvada 160-16,3, 

- in case of Sad vada and 

Asadvada 169.10,20,22 
-in case of cause and 

effect.170 25;171.10,tl,17, 
-in case of Sadhya (Major 

term) 177.19,21 
-in case of exposition of 

catagories 178.13 

- in case of Faith(Sraddha) 
and Buddbi (-Intellect) 
160,26 

-See also J aina Philosophy, 
Jaina Doctrine, Jaina 
Darsana. 

A.nirva.(lavada 175,5 
Anityavada 167.6 

AI}U 154.1,2,22;156 26 
See also atom 

Anumana llnference) 161.8, 

12. 
Anupayavada 175.11 

A.parisuddha utpatti ( arti· 
ficial or impure production) 
142 20;144.16 

-see also Samudayavada 
under Creation and 
Utpatti 

A parya vasita 101 .2.0 
Apaya (Faith) 100.3 
A.ptavacana ( words of a 
reliable p~rson ) 112, 1 

-See also Pratityavacana 
Apurva ( not latent in the 
mother substance) 15.5.21 

Aradhaka ( Propagator of 
right religion ) 160. 1 

Arambha ( Production of a 
new substance ) 155. 20 
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Arambha, theory of 80.7, 
15 
-See also under Creation 

and Utpatti 
.Ara:rhbhaka ParamaQu (Ele­

mentary atom) 156.8 
Arihanta 80.26 

Arthantarabha vapra pti­
vinasa 146.15 

Artha Paryu.ya 84.9, 11, 26; 
.35.15; 86.3; 88 I!i. 23; 45.4; 

46.2;101.14;1 lJ.20;114.14,16\ 
Artificial Creation 142.19. 

-See under Creation, 
Samudayavada, and 
Utpatti 

Asadvada 169 6, 9, 176.10 

-See also unrler Creation 
and Utpatti 

Asadvadi (a liar) 177.5 
Asadvadi (one who believes 
in Asadvada) 

-See Asadvada, Creation 

and Utpatti 
Asankhyata (immeasurable) 

107.24; 168.8 
Asatkaryavada 170;13 
Asat-Vastu 170.19 
.Asrava Cinfl.ow of Karmic 

matter) 168.18 

Atindriya 185.14 

Atman (Soul I 25.17;167,13.29 
-See also soul 

Atmapradesa 158.20 
Attributes (Qualities, G nl).as) 
-Whether different from 

the substance or identical 
with it 118.5,8,23; 119.4, 
13. 16 

-and Paryayas 122; 128,3 

12, 24; 124.26 

_;,See also GuQa and 
Quality 

• 
Aupasamika [-Bhava]65.15, 

104.11 
A vadhi Darsana f/6,2 

-Arguments for its exis· 
tence 96.6, 10, 12, 15 

Avadhi Jnana 8!.lg; 82.19 
Avagraha 86.25; 87.18; 89.l, 

20; 91.3, 10; 95.2; 89.24, 26 

-Whether · A vagraba is 

Da1·sana 86.25; 87.18; 

89.l, 20; 91.3, 10; 95.2; 
89.24, 26. 

Avayava 155.8 

A vayavi (aggregate, having 
avayavas) 144.14; 155.28 

A vyaktadasii, (latent stage) 

17.11 
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B 

Bandha 24.15 
Bhagawati Sutra 69.27 
Bhava <Modality) 178.9 
Bhava Nik1;1epa 9.6, 10.6 
Bhava paryaya 102.28 

Bhavya 1.59,17, 19; 161.26, 

29; 162.11 

Bheda (distinction) 178.12 

- See also Padarthas 
Bhedana (disjunction) 1.54.16. 

-See also Vi~haga, Nasa 
and Destruction 

Bheda-pratiti (expP.rience of 
disjunction) 1.57.10 

Bheda-vyavahara (usage of 

disjunction) 1.52.11 
Buddha 

--Paryayastika Naya of 
164.18 

Buddhi (knowledge or Jn. 
tellect) 160.8, 15, 25, 28 
-Compare with S:raddha 

(Faith}1 160 

-See also knowledge and 
Intellect 

Buddhist 
-Samuhavada of 155.5.14; 

169.1 

-Bhedava.di (cause ano 
effect, 169.25 

-Asadvada of 169.1; 170.4 
-.Asatkaryavada 170.14 
···Anityatvavada 167.5 

C 

Caitanya 189.18; 142.1, 5 

. .L- See also Cetana Soul and 

Atman 
Cak1?u Darsana 86.2; 92.2, 6-

-See under Darsana 

Cak1;1u~avagrahamati 89,2! 
Cause and Effect 

-absolute difference 
( EkantabhE>davada of 

Bauddha and Vaise~ikas) 
169.26; 170.l, 6, 8 

-absolute identity (Ekanta­
abheda_vada of Sa.Iikhyas) 
170.2, 4, 16 

-Jaina view of Anekanta­

vada 170.25; 171.5, 6 
Chadmastha 95.4 

Ohadmasthika Upayoga 67. 
27; 69.1 

Oetana (soul) 158,5 

Conquerors of hatred and: 
attachment 1.8 
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. ~ee:Jina, Arihanta 

Crf>ation, thf>ory' of 

-natnral 142.11. 22 

- Sarnndayakrta 142.22; 
143.1 

_'._Aikatvika 142.23;148.l 
-Artificial 142.19 

-Samndayavada 142.20 
- Apal'isuddha 142.20; 

l44.16 

-See also Production, 
Utpinti and Ucpada. 

D 

D,u.i<Ja 154 4; 56.13 
. Darsana (Perception) 63.16; 

67.10; 90.20; 91.15; 98.5; 

94.22. 25; 100.2. 9, 14 
-and .Juana 96.21 ; 97.10, 

12, 14, '.!l; 98.lO; 99.3, 

10; 100.14 

- and avagraha 89.2, 4, 6, 
20 ; 90.10; 91,2, 4, 9, 10, 
11, 15; 95.3 

- Cak!?u 86.2; 92.2, 6 

- Acak~u 86.2; 90.18, 26, 
2S; 92.2, 8, 10, 21, 22 

-and Srnta 96.3, 9, 16, 18, 
26; 96.2 

·-Avadhi 86.2; 96.6, 10, 12, 

15, 14 
-Samyag 27.10 ; 28.2 ; 

99.9, 23; 100.2, 4.' 13, 
169.21; 162.18; 169 11; 
174.11 

-Kevala (absolute percep­

tion) 86.:!., 10; 88.11; 
108.5; 101.22 

- See also Perception. 
Darsana-mobaniya 100.10 

VarsanavaraIJa 100 10 
Desa ( Province ) 178.10 

Destruction ( Nasa ) 143.5; 
1. 4.9; 14,5.18,23 
-Natural ( swabbavika) 

143.5 

-Artificial (Prayatnajan ya) 
148.6 

-.Taina view of Anekanta­
vada 143.20 

-Isvara Karar:ia vadi 148. 

IS, 27 
-Single 145. 7 
-Aggregate 144.18, 27;, 

145.3,4; 146.2,9,12,19 

-Pure 145.11 

-See also Nasa and Pro-

duction 
Dharma 124.23; 151.1 
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-See also Quality, attri­
bute and Guga 

Dharma [ -astikaya] 143 ,2; 

145.11 
Dhyana (meditation) 178.15 
Diad 154.23,25 

-See also Dvyar:iuka 
Dravya (substance) 

-and paryaya106.24,25;l07. 
9, 17;108.14, 15 

-and gur:ia 129.4 

( for details see Substance 
and Quality ) 

- Utpatt~ and Vinasa 148.16, 
21,23;150.2; 151.6, 10, 11; 
152.5,7; 153.10,11,13;154. 
5, 12;155.4,6,11,24;156.l; 
157.3,17,29,30 

- For details see Utpatti, 
Production, Vinasa, Nasa 

and Destruction 
-Padarthas 178. 8 
-Paryaya 152.5, 10 
-Nikl?epa 9, 4: 10. 4 
-See also Substance 

Dravya Nikf?epa 9. 4; 10.4 
Dravyastika Naya } 3.3, 24; 
Dravyarthika Naya 48,9,13

1 

-Sangraha and Vyavahara 

5.3 

-Province 11.8;12.4;14.16; 
.l6, 1, 20; 32, 14, 24 

-Deals Samanya ( genera­
lity) 63.19; 64. 10 ; 176. 

11; 177,13 
- as preached by Kapila 

164.17 
-in case of soul 58,20; 

59.1, 7; 167.10 
Dvesa (hatred) 108. 1;175.8,20 
Dvyai;iuka 153.18,20; 156. 9, 

22,23,25 
- See also Diad. 

E 

Effect ( K~irya ) see Cause· 
and F:ffect 

Ekantavada 
-Bhedavada in case of 

substance and quality 
129-136 

-Abhedavada in case of 

substance and quality 
129-136 

for detail see Substance and 
Quality 

-Bhedavada in case of 
cause and effect JIJ9, 170, 

! 71 
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-.Al>hedavada in case of I 
cause and effect 169-171 

-for details see Cause and 
Effect. Com pare with 
Anekanta Vada 

Ekopayogavada 07.15 
Emancipation 170.5; 175.10 

Evarnuhu.ta Naya 7.3;8.I 

F 

Faith ( Sraddha ) 160.s-10 

12.14,20 
--related with Ahetuvada 

161,13,15; 162.2 

-Jaina view of anekanta­
vii.da 162.28,29 

See also Sraddha 
False knowledge 174. 1 
J<,inite Oneness 6.13 

G 

Gati (motion} 154.15 

General (Samanya) 
-and particular 109.8, 9, 

1i, 15, 17, 20; 110. 5, 6, 
11, 13, 15, 17, 18, 20; 
111.~. 6; 181.8, !l, 17 

- See also Samanya. 

God 

-theory of creation 
143.12. 15, 17, 21, 25; 
147.6, 8, 11, 16 
-theory of Puru~avada 

178.13, 15, 16 
Gu!).a (quality) 

-and paryaya 120.l2, 18; 

121.4, 6, 16, 18, 22; 
122.7, 11. 13, 14, 16, 
19, 29; 123.2, 4, 7. 9, 
14. 15, 18, 19, 21, 23, 25, 
26. 27; 124.l, 7, 12, 16, 
11, 19, 21, 28; 125.3, n. 
12; 129.2, 4 

- and substance 130.5; 152.8 

- See also _Quality an:d 
Substance 

H 

Hetu (middle term) 90. 25; 
92.14; 104,18; 105.21; 

160.2; 176.18 

Hetu vada (Rational portion 
of .Agamas) 159.15, 19; 

160 3; 161.5, 10 
-and faith 161.18; 162.26 

- Rx.amples quoted 162 

19. 20 
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I 

Impure Production-

-See aparisuddha Utpatti 
Infinite Oneness 6.11 
Isvara KaraI_la vadi 148.17 

- See Production and 
Utpatti 

Isvara~tantra 178,16 

-See Production and 
Utpatti 

J 

,J,dnism 10211; 143.22; 185, 
1, .5, 12, 21. 

J aina Philosophy (Jain 
Darsana) 

-pecnliarity 185.1 

-theory of production 

(Utpatti) 155.16.20 

- synthesis (Samanvaya) 

166.29; 167 2. 8; 168.lO 

-nityanityatvavada (soul) 
167.14 

-no contradiction in 167. 
19, 5 

-general and particular 

( Samanyavise~av'ada) 
168. 16 

I 
Janya Dravya 147.13;1,54 19; 

1,57.9 

J Janya skandha 144.23,26 
Ja ta ( prod uoed ) 154.21 

Jinas ( conquerors of hatred 

and att~chment ) 1 . . 5; 99.6; 
100.8 

JhTa ( living heing) 105.19; 

107.13; 108 3 
-Asa.Q.khyata 163 8 
-tattva 163.f> 

-dravya 104. 23; 106 28; 
107.14 

- Sat·asat 141.29 
-Nityanitya 158.2 

-Nature of 162.6 

-Bhavya 162.17 

-and Karma 163. ll 

-Naigodika 168. 1:1 
Jfiii,na (knowledgP l 

-Avadhi 81.16; 82.19 

-sruta: 18.6; 81.13; 82.10; 

94.19; 95.5, 14 
-Sruta and Darsana 95.H, 

19. 22, 23; 96 1 

- :Mati 87.17, 21; 91 

-Manaµparyaya 66. 7; 81. 
16; 82 21; 85 11, 13, lti; 
93. !), 17, 21, 25; 94.7,l.t; 

-Kevala 66,10, 14; 67 22, 
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88.10; 101.18, 21; 107.23; 1· See alsQ Sankµya 
108.f> . Karma 

- as means of origination . -and adr~tavada 17 tJ.6.1, 
of Dravya JM.l6 9 

-anti Darsana 94 24; 96.21; 

97,ll, 14; 98.9 

-:-Sa.di 97.21 
--Samyag (Right know-

ledge) 99.8, 25; 100.l, 13, 
IR; 159.21; 188.3, 7 

- See also Knowled~f' 
Jn.a.ta 88.17 

K 

Kala (Time) J 79.5 
-exposition of catagories 

178.9 
Kalavadi 112.15 
-See Utpatti, Na.fa an,l 

Product.ion 
KaQ.ada {known as Uliika as 

well) 

-~ayavada 184 22 
-Knowledge and percep· 

tion 84.9 

-See also Vai!fo~ika 
Kapila (Founder of Saitkhya 
system of philosophy) 
-Dravyastikanaya 164.16 

-responsible for modifica­

tions of soul .55.12 
-relation with Jiva 163. ll 

Karmabandha (Karmic bon­
dage) 

-responsible for ne,¥:t life 
158.23 

Karmic matter 
- relation with soul 55. 21 

Kasayas ( Passions) 24,5 

Ka~ayika PriJ.J.ama ( Soul 
assuming the forms of the 
sentiments . 9f anger etc. J 
158.10 

Kayas 137.24 

Kevala Darsana ( Absolute 
Perception ) 86.2,10 

-and Kevala Jnana 88.11 

-Sadi·aparyavasita 101.22; 

108.4,5 

See also Perception 
Kevala Jnana ( Absolute 
Knowledge.) 66.10.14 
-and Darsana (17.22;88.10 
-Sadi•Aparyavasita 101.21 
-threefold 107.~3;108.5 
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See also Absolute Know­
ledge 

Kevalabocl.ha 103. 14 
Kevalalabdhi 88.14 

Keva larll pa 1 02, 24; I 04. 8 

Kevalopayoga 

I(Setra 178,9 

Kundakunda 118 25 
Kiitastha 175.1 

L 

-Kramavada 72, 17 ;78 12, · Labdhi (spiritual acquisitiou) 

17;77.6,7,19;78.ll, 12. Hi; 88.12 

79. 1 ;80.3;83 11 ;98. ?0 
-Sahavada 78.11,20,23, 7.9. 

2; 83.12 

-Oneness of 77.4 

See also J iia na and 
Darsana, Knowledge and 
Perception 

Knowledge 08.6;76.4 

-and perception 66.6;73.2; 

74.4;76,4;77.I,8; 87 6; 88. 
16; 89,19 

-,rnd religions practices 
184.1,3,18 

-and Faith 760.9.11,12,13 
14,17,19,21 

Kriya ( action ) 
-origination of Dravya 

154.14;168.19 
-( Ceremonious perfor-

M 

Manas 164.la;I58.1 

- See also Mind 

l\Iana}:tparyaya (thought read­
ing of others) 93.9.17,21,25 

:-Province 81.16;82 21;85 
11,13, 16;.91.4, 7, 12 

'.\fati 

-Dar§ana 87.22;94.21 
-Jiiana 87.17,21;91.4,10 

:Mind 93.2 

Moha ( infatuation ) 108.1 

1\1 ooists 80,9 

::\Iurta 184,5 

N 

mances) 182.21;184.1,2, 7 Naigama ( Naya) 5.10 
K~ar.iikatvavada 174 23 Naigodika Jiva 163.12 

K~ayika [ -bbava] 65,15 Name Nikl;lepa 9.3;9.15 
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N asa ( Destruction ) [ 
~-and Utpada and Sthiti .

1 (i.e. Sat) 149.6,9,11,20,29; 
160,19.24;151.3; 152, 4, 9; 
167.16,18.27; 158. 21, 20, 
159.3 
See also Destruction 

' Naya 26.19;179.4;181.22 

- Dravyastika and parya­

yastika 3.6,19.11,122. 17, 

120 16,149.13 
- For details see Dravyastika 

and paryayasatika Nayas 
-No third naya 19.17; 20.1; 

22. 

-~'alse 21.3;24.19;25.27;26 

19; 27.22; 29. 7; 31.9; 166.2, 
-and the whole truth 

26.19;27. 7 ;30.26;31.9 
-Sometimes one only 61. 1 

28; 62.3,9 
Nayavada (a system of view 

points} 164.1, 11, 14; 165.7, 

9, 26 
-parisuddha (pure i. e. 

right) 166.16, 23; 166.3 

-aparisuddha ( impure ) 

166.22; 166 6, 16, 21, 22; 
181,5, 15, 16 
See also Anekantavad:i, 

and Jaina philosophy 
Niki(!epa 

- Four varieties 9.5 
--Name (Name) 9.3; 9.15 
-Sthapana (picture) 9.3; 

10.2 
-Dravya (substance) 9.4; 

l 0.4 
-Bhava (potentiality) 9.6; 

10.6 
NirakaragrahaQ.a 78.4 
Niravarai;ia Cetana 67.26;69.8 
Niravarai;ia Upayoga 67.19; 

99.13 . 
Nirvikalpa 39,15 

Niscayadri;,ti \philosophical 
point of view) 182.15 

Nityatwa ( eternality) 168. 3 
- of Saiikhyas 167 5 

Nivritti Samaya 150.6 

Niyati !destiny) 172.5,173.3 

Niyativadi ;n.25 
N o-indriya 93. 3 
Nouruenal point of view­

--See Dravyarthika Naya 

:N'yaya Philosophy 137 2; 
144 15. 

0 
Omniscient ( Kevalin) 102. 

16, 74; 9, 5; 101, ll. 
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_: It~~nia'v~da an,? · Sal1a- ] 
vada of . Jfiana and 
Darsana p. 68-80 

-Krarnavada 68,21 ;75 24; 
78.16, 18; 79.3, 10 

-Sahavada 73.5.9.21; 75 
24; 76.6, 9, 16; 78.2ti,28; 
79.3,JO 

- Oneness of Jfiana an<l 
Darsana 79.22; 81.1, 22; 
87.8; 88,3; 98.3 

p 

Padartha 
---has origination, destrnc­

tion and permane11ce 
102.ll 

-- exposition of 178 1; 159. 

16 
Panm1ii..i;iu ( atom ) 

- qnalities reside in 134.7 
-nnion of 156 10 
-disnnion of 156.~ 

-nit.yavada of Vaise!jikas 
167.29 

see also ann and atom 
Parasamaya (n,m-Jain philo­
sophies) 164.13; 166.24,25, 
27; 167.1 

PariQatna 155.2, 13, 27 

PariQa!'.navada 80;12; 154,20 
PariQ.amavadi 155.l 

· PariQatis · ( modifications ) 

158.8 
Parisaddbanayavada 165.16, 
23; 166.3 

Particular (Viselt!a) 
-ization 4.6 
..:.:.. phenomenal viewpoint 
· ( Dravyarthikanaya) 176. IJ 
-mutual identity of gene-

ral and 109.1, 10, 12, 14, 
17, 18:; 11 o.8, 12. 13, 15. 
16. 18, 21. 22, 29; 111.4, 
7; 112.15, 17, 19, 24, 27; 
l 18.16 

-not false 130.21, 24; 131. 

8, 10, 13, 17 
- See also Vise~a 

Paryaya 121.4 
-identity with dravya 

106.24; 107,5, 10, 17 
- different from dravya 

108.10 

-identity as well differ­
eiice (bhinna bhinna view 
of Anekantavada) froin 
dravya lOS.14, 15 

-and GuJ)a 120.12, 19; 

121.1, 3, 4, 5, 10. 16; 122. 
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8, n. 12. 15, 16. 19. 25; 
1/:3.2 . . 1, 6, 10, 11, Hi, 18, 
22; l.'?4.19, 22, 24, 27, 29; 
l,'?5.:3, 10,12. l29.:3; 130.4 

-Kramavarti 14.9;18,21,22 

- Utpada and Vinasa 149. 

18, 21, 22. 23. 2G, 28; 
1.'So.:t. 14. Li. 21. 2ti; 152. 

ll. 13; 158.:3. 21, 25, 28 

-exposition of catagories 

178.10 

Paryayiistika Naya } (Phe­
. Paryiiyiirthika Naya 

nomenal point of view) 

3 24; 47,5; 48.1; 122.18 

-It's province 13.9, 19; 
14.18; 15.26; JG,lX; 31.3; 

32.19 

-in case of soul 58.2:1; G4. 

lG 
-fruition of karma S.9.4,12 

-comprehension of' parti-

cular GS.21 

-as taught by Buddha 

164.19 
-anityatvavii,da 167.11 

Passion-see Ka~aya :J4.f'i 

Phenom1>nal point of view 

34; GS.21; 16'4.19; 167.11 

-See Pary{ioyiistika Naya 

Perception (Darsana) 

63.5,16 

-in case of soul G4.9 

-separate from know-

ledge 66.6; 94.25 

-Four varieties 6'7,J O 

-and knowledge 73.2; 

74.4; 76.6; 77.l, 8; 87,5 

-not in CctSA of man~ia­
pan1ya 84.2.f'I 

- see also Darsana. 

Pradesas 147 23; JIJ3.9 

Prajiiapana Su.tra G.9.26 
Pramai;i.a .9G.12 

-and Naya 165.11, 12, 15; 
166.l 

-See also parisnddha 

Nayavada, 

Prararnbha Samaya 150.6 

PratJtya vacana J.6'1.7, 11 

-See also .Apta vacana. 

Prntyaksa Pramar;i.a (direct 

knowledge) l(] 1. 7, 11. 
Pratyeka (vpgetc1tion having 

one body and one sonll 

IG.'?.12. 

Prayatna. ,Janya 144.1. 

-See also Prodnction and 

Utpatti. 
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Prayogika (artificial) 144.6, 

27 
- See also Production and 

Destruction, Utpatti and 

Nasa. 
Produetion 
-Is vara·karaQa-vada 

143.23, 27; 147,fl, 16. 
--artificial (Prayogika) 

and natural (Swabha­
vika) 144.4. 

-aggregational 144.11, 20, 

-Niyativada 172.25. 

-Adf!:!tavada 173.5. 

-Puru1?avada 173 11. 
-See Utpatti also. 

Pravacana Sara commen­
tary 152,29. 

Pndgal (matter) 142.4; 

144.25; 158.8, 16,17; 162.21 

Pnru1;1a 173.12. 
Pnru1;1arthavadi 173,11. 
Pii.rvavarti paryaya 157 28. 

26, 28 ; 14fi.2, 4. Q 

-Impure (aparisuddha) 
144 15. Qnality 

-Single 145 7,10,18,22,28 

-Pure 145.10, 18. 

-in case of soul I 46 25 

-PariQativada of San-
khyas 30.12 ; 154 20; 
155.1. 

-Theory of Arambha 

30,7,15; ,64.21; 15.5,11 

-Samu.ha vada 154 21; 
155.5. 

~,Jaina view 155.16; 

156; 15'1; 158. 

-Kalavada 17..J.15. 

-Svabhavavada 17,?.19 

-and substance 122.6; 

124.30, 1.25.24; 1.28.12; 

12'9.27; 130.1, 25; 132. 

21, 23 ; 135 . .'21. 
-and paryaya 124.24. 

-absolute identity with 
substance 129.5. 8, 10,12 

16; 130.12, 14, 15, 16, 
20; 131.2;\. 2i, 25; 134.2; 
135.2; 136.14. 

-absolute different from 
substance 12.9.fJ, 11; 130. 

11, 13; ]31.12; 132.15; 

134.4, 17 ; 135.(i, 8 ; 
136.13; 137.1. 
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-See also GnQa, Attribute 

and Dharma. 

R 

Radical view point 176.1.5 
Raga (attachment) 107.25; 

175.7, 20. 
Ratnaprabha (Naraka, 1st) 

70.2, 13. 
Religion 159.14. 
Right conduct .l59,'21. 

Hight F.i.ith. 

-See Samyag· Dar1fana 
Right knowledge 138 3. 

-See Samyag·Jiiana. 
Right Vision 159 20. 

1Jjusutra (Naya) 6.22; 7.20, 

2a 
Riipa (Form) 154.15, 158.22. 

Rtipantara (modificatory 
change) 155.3.9. 

~abda (Naya) 6.23; 7.22 
SadharaQa Vanaspati (Vega­

tation) 162.10 

Sadharmya (Similarity, 

anology) 176 ,8 

Sadbya (major term) 

-anekantavada in case of 
176.16; 177.11,16,18 

Sadrsa paryaya 115.l 
Sadwada (theory of Evolu­

tion of Saiikhya) 169.5, 
170.ll 

-and asad wad a adjusted 
169.9 

Sahabhavi paryayas (modi­
ficatory changes occur· 
ring simultaneously) 
157,23 

Sakaragni,haQa 78.3 

Sakaropayoga 88 .15, 13 

Samabhirii9ha (Naya) 7.2, 
25 

Samanvaya (Synthesis) 

171.14 

Samanya (Generalization) 
131.18 

-Noumenal view point 
4.4 ; 176.12; 177.13, 

-Sangraha 4.4 
-,rnd Vise~a 107.18 

-See also general and 
Visef?a 

Samanya rupa (elementary 

form) 158.l 

-relation with Hetu 104. Samaya (indivisible unit 

18; 105.21 of time) 
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-innumerable utpadas, 

ni1sas and sthitis can take 

place in one 154.9;157.17, 

20,:21,25; 1.58 30 
Samyak 175.22 

Samudayakpa z42.2:3; 148.7 

Samudfi.yika-utpada 144.ll, 

20,26; 145.2, 4 

See Utpatti and Utpada 
SamUha 155. 7,14,28 

Samiihavada 154.21 

Samuhavadi 1,55 5 
Samyag-lJarsana (Right-

Faith) 100.4 

:-and nayas 27.10; 28 2 

-and jfia11a 99.9,23; Zoo.2, 
13 

- instrument ensnring 

emancipation 99.23; 162. 

18 
-anekanta 169 ll 

Samyag-jnana (Right know­

ledge) 

-and Darsan:l. 99.8,25, 100, 

1,13,14 
-,rnekti.nta 100.14 

-means to attain libera-

tion 159,21; 174.11 

-Causes Dravyotpatti J 54. 

5;156.18,20,26; 157.3, 14 
Sarhyoga (circnmstanct>s) 

178.ll 

Sangraha (Naya) 5; 6 

Sankhya (System of philo­

sophy) 

- Sad v5,da or Sat.karya 
Vada so.l;I6D.5;17u. l,ll. 
12 

-abso1nte identity of subs· 

tar:ce and qnality 137.3 

-parinarnavada 154.21 ; 

155.13 

Sankhyata (measurable) 

107.24 
Saparyavasita 103.12 
Sapeksa pratipadana (Quali­
fied Assertion) 30.25 

- See also Anekantavada 
and Nayavada 

Sat 110.6; 149.5. 12; 170 30 
-as substance and quality 

135.1 

Savants 
-See Srutadharas. 

Savarai:ia Upayoga 67. lG 
Savikalpa 39.14 
Siddha 101.ll 

Sa1hyoga (conjuction 

atoms) 
of Siddhaparyiiya 102.27, 29 

Siddhatna 101 12, 16 
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Siddhi 102.17 
Single Destruction 145.10 

See Destruction. 

Single Production 145.10 

See Production . 

. Skandha (physical body) 

144.13; 155.25; :57.8 

Soul 
-llnity and diversity 

(Nityanityavada) 53.l, 

6, 8, 16, 18, 24, 27; .54.8, 
11; 56.3 

-and body 64.23, 213; 55.2, 

6, 8 
-and Karma 55.11, 13 
- corporal and in corporal 

60.27 
-general and particular 

65.13; 104,fi; 105.4 

-particles 97.6 
-anadinidhana 104 5 
-is absolute knowledge 

105,9, 10 
-prodnctlon and destruc· 

tion 145.27; 148.l 
Sraddha (faith) 99.14-; 

160.25, 28; 
See also faith 

Sruta 94.22 
Srntadharas (Sa vantsl 2.10, 

19; 1?'9.2,1:1 . 

Sruta-Jnana 73.6 

- province 81.I:3; 82.16 

-in case of Ohadmastha 

94.19; 95 5 

--and Darsana 95.14,15,19, 
22; 96 1 

Sruta-upayoga 95,7 
Sthapana Niksepa 9.3 10.2 

Stbira 150.18 

Sthiti (Permanence) 

-and Utpada. Vinasa 

149.7,10,11; 150.l,4; 150, 

19,24; 15].3;152.4,9;154, 

11, I57.16, 18, 29. 159 3. 
See Utpatti and Vinasa 
ahio 

St hiti samaya 150. 7, 28 
Substance 

-anclqnality 122.6;124.30; 

125.24; 128.12; 130.'22; 

1:32.20, 22; 135.15, 24 

--absolute identity with 

quality 129.5,8;130,12,14 

15, 16, 20; 131 .23, 24, 25 
184,2,135 2,136.14,137.3 

- absolute different from 

quality 129.9; l30.ll,13; 
l 3 J .22,1,12.15; 135.6,184. 

4, 17, 185 8, 136.13,137.1 

See also dravya. 
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Svahbava (nature) 172.19,24; 

173 3 
Swabbavika (natural) 144.6 

T 

Tattva 163,17,20;167.12,174, 

22 
Tattvartha Bhai;;ra 146.28, 

147.29, 

Time 149.4 

Truth 

-revealed partially by 

nayavada 165.21 

-anekantavada ;65.28 

-the whole I65.28;166.5 

u 
Uluka (Kar;ulda) 165.l 

U maswat.i 11 ~.25; 134.26 

Upasama 64.14 

Upayoga 97.13; 98.9 

dravya 148. 13. 

-and Sat U9 6.8,11;171,3 
-Vinasa and Sthiti in one 

Samaya,149'19,24,29;150. 

5,19,24,151,3,152 3,9.153. 

15,154 11,155.22, 157.16, 

18,20,22,26,1.58.26,29, 
169.3 

-- as held byVaise~ikas 155. 

22,156.12 
-Sari:tyoga causes 157.3 

See also Produc.tion 
Utpadyamana tbeing pro· 

duced) 151.28 

Utpanna (produced) 151.29 

Utpatsyamana (going to be 

prod need) 1 S 1 .29 

Uttaravarti paryaya (modi­

fication which succeeds) 
1.57·26 

V 

-Chadmasthika 67.21;69,1 Vacana (speech) 154.14; 158. 

--SavaraQa 67,16 

-Sruta 9S.1 

Utpli.da} (prorluction; ol"igi· 
Utpatti nation} 

-Jifferent and not from 

8 

Viidas (systems) 163.21 

Vaibhavika paryaya 108.6 

Vaidharmya (diS8imilarity) 

176.9 



Downloaded from www.holybooks.com  
Visit the site for many more books on spiritual and religious topics. 

SANMATI-TARKA 207 

Vaise!;,Jika 

~theory of arambha 30.5; 
155.11,18,22 

-absolute difference bet· 

ween substance and 

quality 118.13,22,137.2 
- Purn1?artbavada 144. 1 

- Isvara Uirai:ta vada 14 7. 

13 
-Sathyoga causes dravyot­

patti 1,57.2 

-nitya and anitya vada 
(not nitya.nityavada)167. 

18,23,26;168.8,11,14 
-asad wada 169, l,8,24 
-absolute difference bet-

ween cause and effect 

169.25; 170 4,14. 
Vaisrasika-utpatti and nasa 

(ntural production and 

destruction) 144-28 

Versatility of aspects 

see anekantavada and 

Nayavada 

Vibhaga. (uisjnnctiori) 

-Causes dravyotpatti 156. 

2, 6,18,24-, '? 6; 15 7.5,6, 15 

View point 

see Naya 

Vigacchat (in the process of 
destruction) 151.18 

Vigama (destruct.ion) 151.30 

Vigamii;,at {about to be lost) 

J,51.23 

Vigata (dPstrncted\ J,57.21 

Vinusa (destrr.ction) 

See N asa and destruction 
Viradhaka (heretic l J 60 6; 

162.3 

Virya Vise!;,Ja (a ldnd of 

power) 158.12,Ia 

Vise1?a (particular) 4.6,101.3 

104.24, 107 18,176 13 
See also particular 

Vyafijana Paryaya 84.5,23, 

29,36 5;37 3,14; 38 10,20, 
39.14, 45 4,46.3,15,113 19 
I 14.13,15.28 

Vyavahara (Naya) 5: 6 

y 

Yoga 2L3;-56, 10,17; 57.6 

END 
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