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PREFACE

The Glory of
Acarya Samantabhadra

Acarya Samantabhadra was a great Digambara ascetic endowed with
exceptional knowledge of the Jaina doctrine. He preached and
propagated, far and wide, core principles of the doctrine by visiting
many places in India. His literary and philosophical talents are not
open to dispute; many inscriptions and works by subsequent Jaina
Acaryas have extolled his virtues as well as his works in superlative
terms. A case in point is the assertion by Acarya Jinasena in
Adipuranal:

TH: HHAUETE Hed higaed |
RECICELICEREIR S e G o H TR

I bow to Acdrya Samantrabhadra, the ultimate creator (Brahma)
among all poets, whose words are like a stroke of lightning which
tears apart mountains of misconceptions.

THETHT ITHSRTT o ATfET ST AATH Y |
TIT: WA TS SO 11%% |

Acdrya Samantrabhadra’s glory reigned supreme among all poets,
scholars, disputants, and preachers; he was like a jewel on their
heads.

Four exceptional qualities of Acdrya Samantabhadra have been
mentioned: 1) poetic skill (kavitva) which made his compositions
excellent in terms of profoundness of content and grandiosity of
expression; 2) intellectual authority (gamakatva) because of which he
was able to explore and expound deep meanings of profound religious
texts; 3) debating skill (vaditva) which made him capable of reasoning
out the most difficult philosophical disputes; and 4) charming
eloquence (vagmitva) that engendered admiration for his truthfulness
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and straightforwardness even in the minds of his adversaries.

Acarya Narendrasena in Siddhantasarasamgraha2, a widely read
Sanskrit text dealing with the seven substances (fattvas), avers that
only the most fortunate human beings get access to the words of
Acarya Samantabhadra:

SITET-AEE Ty TN sTa |
QIO G TG a2 I: 11 22 |l
Just as the attainment of human birth is difficult, it is extremely

rare to get access to the incontrovertible words of the Most
Learned Acarya Samantrabhadra.

Ui YT aeRtyyTHIeE |
T HTAT HIgTegT g &= o TT: 11 2R I

Only when the inauspicious (asubha) karmas of a man get to
quiescence is he able to come face-to-face with the holy words of
Acdrya Samantrabhadra. Those who fail to adopt the path of piety
even after exposure to his words can only be said to have been
overwhelmed by delusion.

Acarya Samantabhadra has not only been termed a brilliant
grammarian, logician and philosopher, he has been recognized as an
unmatched disputant, and a great preacher of the Jaina doctrine.
Acarya Subhacandra in Jiianarnavah3 has likened the poetic
compositions of Svami Samantabhadra to the bright rays of the sun.

Acarya Jinasena, author of Harivansapurana4, has likened the
expositions of Acarya Samantabhadra to the words of Lord Mahavira:

Sitatafgfaemie g |
T GG S fasesTd 1R

The words of Acarya Samantabhadra, the composer of Jivasiddhi
(discourse on the path to liberation) and Yuktyanusasana
(discourse on the merits and demerits of different standpoints),
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carry the same glory as the words of Lord Mahavira.

It is mentioned in Jaina literature’ that Acarya Samantabhadra
once introduced himselfto the king of Varanasi as:

FaAISE Rregng wrfeRE-aehiseq |
AT AT AT AT AT
TG feRfafa sg fagameamrsgq |

O king! I am a preceptor (acarya), a poet (kavi), foremost among
the interpreters of the sacred scriptures (vadi), a scholar (pandita),
an astrologer (jyotist), a practitioner of medicine (vaidya), a reciter
of spells (mantrika), and skilled in mystical incantations
(tantrika). Do I need say more? My utterances become inviolable
commands (gjiiasiddha), and 1 have subjugated the goddess of
learning Sarasvati (sarasvatasiddha).

The personality of Acdrya Samantabhadra was a rare combination
of the Three Jewels (ratnatraya) of Jainism - pristine faith,
knowledge, and conduct — that are empirically considered essential to
the attainment of liberation. He was one of the most impelling
proponents of the Jaina doctrine of anekantavada — a philosophical
system which maintains that the reality has multifarious aspects and
that a complete apprehension of it must necessarily take into account
all these aspects. Non-appreciation of this doctrine has caused the
other philosophical systems fall into the trap of one-sided, incomplete,
and unsustainable dogmas that fail to explain the Truth. The words of
Acarya Samantabhadra are incontrovertible as these are guarded by
the Jaina doctrine of conditional predication (syadvada) — a system of
scientific safeguards that aims at maintaining proper consistency in
metaphysical thought.

Several Jaina holy texts6é have mentioned that Acdrya
Samantabhadra was destined to attain the highest and supreme
status of a Tirthankara (a ford-maker for the others to cross the ocean
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of worldly cycle of births and deaths — samsara). As a Tirthankara he
will propagate Truth for the welfare of all living beings and will be
worshipped by the lords of the devas and the men during the five most
auspicious events (pafica kalyanaka) that must take place in the life of
aTirthankara.

HIS TIME

The time when Acdrya Samantabhadra flourished cannot be
ascertained with great precision. Jugalkishore Mukhtar, after due
research and detailed analysis as presented in his Preface to
Ratnakarandaka-sravakacara?, has arrived at the conclusion that
Acarya Samantabhadra must have lived after Acarya Kundakunda
and Acarya Umasvami but before Acarya Pijyapada. Broadly, he has
fixed Acarya Samantabhadra’s time as the second or the third century,
Vikram Sariwata (VS). As Gregorian Year 2000 CE corresponds to Year
2057 in the VS calendar, Acarya Samantabhadra’s time can be fixed
around the second century CE.

HIS WORKS
Acarya Samantabhadra is known to have authored the following
profound treatises:
Aptamimdmsd or Devagamastotra
Ratnakarandaka-sravakacara
Svayambhiistotra
Yuktyanusasana
Stutividya or Jinasataka or Jinastutisataka or Jinasatakalankara
Jivasiddhi
Gandhahastimahabhasya

Uncertainty prevails about the existence of the last two treatises.

Aptamimamsa, known also as Devagama or Devagamastotra, is
a treatise of 114 verses which discusses in a philosophical-cum-logical
manner the Jaina view of the reality, starting with the concept of

XII



Preface

omniscience and the attributes of the Omniscient. Devotion to a deity
without proper assessment and understanding of its praiseworthiness
leads to naught in terms of utility. Blind faith based on traditional
values and without the use of own power of discrimination leads to
superstitions. Superstitions arise from ignorance and keep the
worshipper overwhelmed with expectations and fear, just the opposite
of the very purpose of adoration. Adoration is laudable only if it
renders tranquility and equanimity to the mind of the worshipper. In
the opening verse of Aptamimamsa, Acarya Samantabhadra questions
the validity of the attributes that are traditionally associated with a
praiseworthy deity and goes on to establish, in Verse 6, the logic of
accepting the Omniscient as the most trustworthy and praiseworthy
Supreme Being:

You only are such an Omniscient, free from all defects, because
your words are not in contradiction with either the reason or the
scripture. The proof of non-contradiction of your words lies in the
fact that your tenets (about liberation, etc.) are unopposed to what
has been established through the known sources of knowledge.

After having established that it was certainly possible to attain
omniscience, and employing the doctrine of conditional predication
(syadvada), Acarya Samantabhadra faults certain prevailing
conceptions that were based on absolutism: existence (bhavaikanta)
and non-existence (abhavaikanta), non-dualism (advaita-ekanta) and
separateness (prthaktva-ekanta), and permanence (nityatva-ekanta)
and momentariness (ksanika-ekanta). He asserts that the entity
(dharmi) and its attribute (dharma) are neither absolutely dependent
(apeksika) nor absolutely independent (anapeksika). Only an entity
which has general (samanya — concerning the substance, dravya) and
particular (visesa — concerning the mode, paryaya) attributes can be
the subject of knowledge. Substance without its modification and
modification without its substance cannot be the subject of valid
knowledge; only their combination can be the subject of knowledge.
He goes on to clarify certain other burning issues and misconceptions.
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In Verse 91 he asserts that both fate and human-effort are jointly
responsible for desirable and undesirable effects. The desirable and
undesirable effects that one begets without premeditation should be
understood due primarily to one’s fate (daiva). The desirable and
undesirable effects that one begets in consequence of premeditation
should be understood due primarily to one’s human-deed (paurusa).
In Verse 95 the Acarya asserts that our auspicious (visudhi) or
inauspicious (samklesa) kinds of dispositions cause the influx of
meritorious (punya) or demeritorious (papa) karmas. In Verse 98 we
are told that bondage (bandha) is caused due to ignorance (ajiiana)
accompanied by delusion (moha), and bondage is not caused due to
ignorance (ajiiana) not accompanied by delusion (moha). Highlighting
the indispensability of syadvada, in Verse 105, it is asserted that
syadvada, the doctrine of conditional predication, and kevalajiiana,
omniscience, are both illuminators of the substances of reality. The
difference between the two is that while kevalajiiana illumines
directly, syadvada illumines indirectly.

Three profound commentaries in Sanskrit on Aptamimamsa are
available: Astasati (known also as Aptamimamsdabhasya) of Acarya
Akalankadeva comprising 800 verses, Astasahsri (known also as
Aptamimamsalankdara or Devagamdalankara) of Acarya Vidyananda
comprising 8000 verses, and a comparatively brief treatise
Aptamimamsavrtti (known also as Devagamavrtti) of Acarya
Vasunandi.

Ratnakarandaka-sravakacara, comprising 150 verses, is a
celebrated and perhaps the earliest Digambara work dealing with the
excellent path of dharma that must be followed by the householder
(sravaka). All efforts should be directed towards the acquisition and
safekeeping of the Three Jewels (ratnatraya), comprising right faith
(samyagdarsana), right knowledge (samyagjiiana) and right conduct
(samyakcaritra), that lead to releasing him from worldly sufferings
and establishing him in the state of supreme happiness. The treatise
expounds an easy-to-understand meaning of ‘right faith’: To have
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belief, as per the reality, in the sect-founder or deity (apta or deva), the
scripture (@gama or sastra), and the preceptor (tapobhrt or guru). It
specifies criteria to distinguish between the real and the counterfeit
enabling one to eliminate follies attributable to wrong faith. Only the
householder who has right faith is established on the path to
liberation. On the way, he obtains many ineffable boons; he is not
reborn as an infernal being, as a plant or an animal, in neuter and
feminine genders, in low caste, as a cripple, with a short lifetime, and
in a state of poverty. He is reborn as a heavenly being (deva) endowed
with extraordinary splendour and a lifespan of millions of
millenniums, or as a human being endowed with vigour, lustre,
learning, strength, glory and renown, growth and advancement,
success, grandeur, high caste, and the ability to put in best of effort. In
short, right faith is the treasure chest of whatever is propitious and
worthy; wrong faith of whatever is inauspicious and contemptible.
After laying the foundation called the right faith, Acarya
Samantabhadra goes on to complete the superstructure known as the
Three Jewels (ratnatraya) with the remaining two elements, right
knowledge and right conduct. The householder who has attained right
faith on the destruction of darkness of delusion is fit to attain right
knowledge and right conduct. He gets rid of the conduits of demerit
(papa) comprising injury (himsa), falsehood (anrta), stealing (steya),
unchastity (abrahma), and attachment to possessions (parigraha).
Further, he observes three subsidiary vows (gunavrata), and four
instructional vows (Siksavrata). Giving up of the body in a manner that
upholds righteousness (dharma) on the occurrence of a calamity,
famine, senescence, or a disease, from which there is no escape, is
called the vow of sallekhana. Sallekhana has been termed as the final
fruit or culmination of penance (religious austerity) and, therefore, all
persons with right faith, the ascetic as well as the householder, look
forward to attaining voluntary, passionless death at the approprite
time. The treatise finally describes the eleven stages (pratima) of the
householder’s conduct.
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Svayambhustotra is a fine composition, in Sanskrit, dedicated
to the adoration of the Twenty-four Tirthankara, the Most Worshipful
Supreme Beings. Through its 143 verses Svayambhiistotra not only
enriches reader’s devotion, knowledge, and conduct but also frees his
mind from blind faith and superstition. Svayambhiistotra takes the
reader’s mind to a higher plane. It proclaims that the adoration of the
Tirthankara is neither for receiving boons nor for getting rid of
unpropitious happenings. By making zealous obeisance, and by
recapitulating and recounting the supreme qualities, including
infinite knowledge and divine splendour, of the Tirthankara, the
worshipper only wishes to clear up his soul of the karmic mire,
developing thereby the power to someday tread the path shown by
Him. Established firmly in the right faith and rid of ignorance, he
experiences ineffable tranquility and equanimity.

Yuktyanusasana, comprising 64 verses, is a profound and deep
adoration of the twenty-fourth Tirthankara Lord Mahavira. As per his
unique style, evident in his compositions including Svayambhiistotra
and Stutividya, Acdarya Samantabhadra uses great sense of logic
(nyaya) to establish the invincibilty of the Divine Words of Lord
Mahavira. The treatise evaluates in a logical manner the beliefs that
lead to the attainment of the state of Supreme Bliss as against those
that lead to the continuous wandering in the three worlds.

Stutividya (Jinasataka) — comprising 116 verses — is the
adoration of the twenty-four Supreme Lords (Tirthankara). Acarya
Samantabhadra has skillfully used highly ornamental language in
this work; for instance, the first half of the line of a verse becomes its
second half by using the same letters in reverse order*. As proof of the

* Verse 10 reads as under:

A FaarseiT 1 Wiar qfer O |/ |
T forar: wqa e 3 e e B

In both lines, the latter half is the reverse arrangement of letters used
in the first half.
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floridity of the language, verses in the treatise use attractive figures-
of-speech (alankara) including murajabandha, citralankara and
yamaka. Without the help of a proper commentary, it is extremely
difficult for the common man to comprehend the deep meaning
contained in the verses of Stutividya but when comprehended fully, he
is bound to experience great deal of joy, and devotion to Lord Jina. The
process of assimilating this great composition leads to the destruction
ofthe inimical karmas —so hard to get rid of — of the worthy reader.

THE STORY OF HIS DISEASE

There is a story that finds mention in several Jaina texts about the
hardship that Acdrya Samantabhadra had to endure while he was an
ascetic. Although there are variations in some elements of the story,
the essential gist is as follows:

Svami Samantabhadra, in his early stage of asceticism, was
attacked with a disease known as bhasmaka which refers, in
Ayurveda, to the condition of insatiable hunger or appetite. The
stomach has digestive power or “fire” (jatharagni) that drives all
digestion and when it becomes very strong, food digests very quickly
and produces hunger and desire for more food. As food gets digested
very quickly, the throat remains dry and a burning sensation prevails.
According to Ayurveda, air (vdta), bile (pitta) and phlegm (kapha) are
essential elements in human body and a distortion in their balance
givesrise to health problems. When kapha becomes weak and vata and
pitta become strong, any food eaten gets reduced to ashes (bhasma) in
no time. The complications include jaundice, anemia, yellow skin,
diarrhoea, urine anomalies, colic, unconsciousness, hemorrhage,
hyperacidity and burning pain. The body progressively gets emaciated
and weak. The only way to cure the disease is to eat rich and stodgy
food in profuse quantity.

It is impossible for a Jaina (Digambara) saint to eat more than
once a day or in excess of his customary intake which is less than the
fill. Not deviating in the least from such restrictions, Svami
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Samantabhadra tried to endure the affliction through strong resolve.
Finding the disease intractable, he ultimately thought of embracing
passionless death by resorting to the vow of sallekhana, as allowed in
Jainism. Svami Samantabhadra approached his Preceptor to get his
approval for the proposed vow of sallekhana. The Preceptor, an
accomplished visionary, foresaw that Svami Samantabhadra had
many more years still left in his life, and that he was destined to be a
great exponent of Jainism. He, therefore, forbade Svami
Samantabhadra from undertaking the vow of sallekhana and asked
him to free himself from the symbols and restrictions of Jaina
sainthood till the time his disease got cured.

Svami Samantabhadra made obeisance to his Preceptor and, with
a heavy heart, took leave of him. Discarding nakedness and smearing
his body with ash, he adopted the exterior of a Hindu saint. He started
taking food that would cure him of his disease. He reached the town of
Kanci, ruled by Sivakoti, a staunch follower of Lord Siva. Sivakoti had
built a Siva temple in Kanci where large amount of food was being
offered daily to the deity (i S"ivalir’zga). Saint Samantabhadra told the
king that he had the power to make the deity consume food being
offered. The king accepted the offer. Closing the doors of the temple,
Saint Samantabhadra ate the heap of food offering. When the doors
were opened, everyone was highly impressed with the so-called divine
feat of the saint. This continued for a few days.

As the disease of Saint Samantabhadra got mitigated with the
passage of time, he was no longer able to eat all food being offered to
Lord Siva. The king became suspicious of the purported divine power
of the saint and ordered his actions to be watched, keeping the doors of
the temple open. Saint Samantabhadra grasped the gravity of the
situation and took it as an external calamity (upasagra) befalling him.
Vowing not to take any food until the end of the calamity and
discarding all attachment to his body, he started the adoration of the
Twenty-four Tirthankara.

As Saint Samantabhadra reached the adoration of the eighth
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Tirthankara, Lord Candraprabha, and as he gazed at the idol of the
reigning deity (Sivalifiga), due to some divine intervention, it burst,
revealing a beautiful and magnificent image of Lord Candraprabha, to
the wonder and astonishment of all present. Saint Samantabhadra
finished the adoration of the remaining sixteen Tirthankara. This
miracle led King Sivakoti and his younger brother Sivayana fall at his
feet. After completing the adoration of the Twenty-four Tirthankara,
Saint Samantabhadra gave his blessings to the two brothers. This
story portrays the environment in which the composition of the most
sacred text Svayambhiistotra took place.

As Saint Samantabhadra got cured of his disease, he reinitiated
himself into the order of holy Jaina asceticism. King Sivakoti and his
brother Sivayana, highly impressed with the Jaina doctrine and the
power of true adoration, left their worldly pursuits and became Acarya
Samantabhadra’s disciples.

I make obeisance humble at the worshipful feet of Acarya
Samantabhadra who had unmatched intellect to discern the right
from the wrong and illumined, through profound compositions, the
right path that leads to Supreme Bliss.

- —
Acarya Visuddhasagara

An ardent propagator of the Jaina Doctrine, Acarya Visuddhasagara is
ever-ready to whole-heartedly gift every potential (bhavya) right-
believer (samyagdrsti), the ascetic (mahavrati, muni) as well as the
householder with or without the minor-vows (anuvrati and sravaka),
the ‘nectar’ out of all the four constituents (anwyoga) — prathamanu-
yoga (the study of the stories of epochal personages), karunanuyoga
(the study of the universe and beyond, the time-cycle, and the stages of
soul-existence), carananuyoga (the foundation for origination, growth
and protection of conduct for the householder and the ascetic), and
dravyanuyoga (the study of the objects of the reality) — of the Holy
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Scripture. It rests entirely on our own interest, intellect, effort, and
subsidence-cum-destruction (ksayopasama) of the knowledge-
obscuring (jrianavaraniya) karmas to draw the ‘nectar’ out of this
free-flowing knowledge-river.

Acarya Visuddhasagara maintains that the mark (laksana) or the
‘dharma’ of the true ascetic (muni, sSramana) is the disposition (bhava)
of equanimity (samya). Since the words of the true ascetic are
incontrovertible, it follows that, for him, enemy (satru) and kinsfolk
(bandhu-varga), happiness (sukha) and misery (duhkha), praise
(prasamsa) and censure (ninda), iron (loha) and gold (svarna), and life
(prana-dharana) and death (prana-tyaga) are alike.8

Acarya Visuddhasagara has showered me with his divine blessings
in this project. His divine blessings have had wondrous effect in
making both, the process and the end-result, most gratifying.

- —

I make worshipful obeisance not only to Acarya Visuddhasagara but to
each of the 8,99,99,997 supreme-ascetics (bhavalingi-munt), from the
sixth (pramatta-samyata) to the fourteenth (ayogakevali) stage-of-
spiritual-development (gunasthana), present in the human-world
(manusya-loka) comprising the two-and-a-half continents, starting
from Jambudvipa and up to the mountain range of Manusottara in the
centre of Puskaradvipa.9
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Dehradun, India
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Acdarya Samantabhadra’s Svayambhiistotra:

I Wglewd gREIaRied: @ge: |
TR T Wgrer fgaaferia=Tvatrange: ||

(R¥-3-%3¢)

7 gimmg (st IR f59)) Ukt St @gR (SHET-® Y
FA) & 9% qu-Ued © Fifw Y g (=) 9 Wy
(3, AR, T) & g fadiy Tl o 81 9 WgE,
‘I o wufeaq (fFEt oTdan @) o= w5 § wigd, a5
% @E F gAY FEY gl ¢l 39 faudd S THH-®Y
FUA T I T (TR) 9 Wl (3=) ¥ feliu-wy B
THfT 9F TMER-FY T ¢ oiq o % f-f wmemE ()
%I fog w6 oren T B |

O Supreme Sage (Lord Vira Jina)! Being qualified by the
word ‘syat’ (conditional, from a particular standpoint),
your doctrine of conditional predication (syadvada) is
flawless as it is not opposed to the two kinds of valid-
knowledge (pramana) — direct (pratyaksa) and indirect
(paroksa). The wisdom propounded by others, not being
qualified by the word ‘syat’, is fallacious as it is opposed to
both, the direct as well as the indirect knowledge.

/

Jain, Vijay K. (2015),
Acarya Samantabhadra’s Svayambhistotra, p. 165-166.

N\ N




Verse 1

Section 1

goT aii=se

Insignia like the attendance of heavenly beings do not make you
great:

TAMTHANEATATI G |
ATy g9a=d ATaeauta A 7 121

A=Y - e | <di ST STRTHA, SRS H T 3R =R efE
faafaal < ema o gl S ¥, 37 ROl W S TUR Hfa e
I - T, T, o - 21 21 3 Tavgfaat df e gel o of et
et €1

Attendance of the heavenly beings, movement in the sky, waving
of the flywhisks (camara) and other symbols of majesty are
found even in jugglers; it is not owing to these that thou art great
[supreme preacher (guru), worthy of adoration (stutya) and
Omniscient (sarvajiia or apta)].

The aforesaid symbols of majesty do not establish greatness;
these are found in jugglers too who do not possess real
greatness and, therefore, not worthy of our adoration. If it be
said that the symbols of majesty are artificial in case of jugglers
but real in your case then on what basis can we distinguish
between the real and the counterfeit? On the basis of the
scripture? The others too have their own scripture which,
according to them, is a valid source of knowledge.
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Aptamimdmsd

Bodily and other distinctions do not make you great:

e AfErA favEiensiea: |

feex: wen fediruawta Tmieaeg @@ 1R1
T - 3q A YRR o7fE 1 S et SR e sifawr aren
ST € 9% FEd i oIk w7, foheg mfege Tt & 3 o o

IR GeRT <R SATTLT T ST 21 374 ; Sord A9 o 1ol ot 319
T T el B Tk B

The superior excellence of your body, etc. — both internal and
external — which though is real and divine can be found even in
celestial beings who are swayed by impurities like attachment.
Therefore, this too does not make thou great.

The Arhat, the World Teacher or ‘Jina’, is free from eighteen
imperfections, and possessed of forty-six distinctive attributes.
The divine attributes and splendours of the Arhat are
described thusin the Scripture:

The Arhat is free from these eighteen imperfections:
janma - (re)birth;

zard —old-age;

trsa —thirst;

ksudha—hunger;

vismaya —astonishment;

arati —displeasure;

kheda —regret;

roga —sickness;

© 0N, Ok D

Soka — grief;
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10.
11.
12.
13.
14.
15.
16.
17.
18.

Verse 2

mada —pride™;

moha —delusion;
bhaya —fear™™;

nidra - sleep;

cinta — anxiety;
sveda —perspiration;
raga—attachment;
dvesa —aversion; and

marana —death.

Forty-six divine attributes of the Arhat comprise four
infinitudes (ananta catustaya), thirty-four miraculous
happenings (atisaya), and eight splendours (pratiharya).

The four infinitudes (ananta catustaya) comprise:
1.
2.
3.
4.

ananta jiiana —infinite knowledge;
ananta darsana —infinite perception;
ananta sukha —infinite bliss; and

ananta virya —infinite energy.

Of the thirty-four miraculous happenings (atisaya), ten
appear naturally at the time of birth, ten on attainment of
infinite knowledge (kevalajiiana), and the remaining fourteen
are fashioned by the celestial devas.

* Pride is of eight kinds: pride of knowledge (jiiana mada), veneration
(ptja mada), lineage (kula mada), caste (jati mada), strength (bala
mada), accomplishments (rddhi mada), austerities (fapa mada),
and beauty (Sarira mada).

** Fear is of seven kinds: fear relating to this life (ihaloka bhaya), of
the life beyond (paraloka bhaya), of death (marana bhaya), of pain
and suffering (vedana bhaya), of being without protection (atrana
bhaya), of divulgence of one’s deeds (agupti bhaya), and of the
unexpected (akasmika bhaya).
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Aptamimdmsd

The eight splendours (pratiharya) are:
asoka vrksa — the Ashoka tree;
simhasana — bejeweled throne;
chatra — three-tier canopy;

bhamandala — halo of unmatched luminance;

e

divya dhvani — divine voice of the Lord without
lip movement;

6. puspa-varsa — shower of fragrant flowers;
camara — waving of sixty-four majestic flywhisks; and
dundubhi — dulcet sound of kettle-drums and other
musical instruments.

Jain, Vijay K. (2014), Acarya Pujyapada’s Istopadesa —
The Golden Discourse, p. 2-4.

The aforesaid symbols of superior excellence fail to establish
real greatness; these symbols can be found in celestial beings
too who are swayed by passions like anger, pride, deceitfulness
and greed. It may be claimed that your symbols of superior
excellence appear on the destruction of the four inimical
(ghatiya) karmas —deluding (mohaniya), knowledge-obscuring
(jaanavaraniya), perception-obscuring (darsanavaraniya),
and obstructive (antaraya) — but it is not so in the case of the
celestial beings. What is the basis of this assertion? Scripture?
Let us wait till we are able to establish which scripture among
many is a valid source of knowledge.
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Verse 3

The fact that you are a sect-founder does not make you great:

TreheamaT o TERfaea: |
HAGHTAAT AR hiveed TaGTE: 131

e - e (e S-S el Rl HE ael) §N
JiqaTiad Twal (A A ) H TER foiiy 9™ ST & SR et
el H STTeqaT (Tei=n) 1 A1 §99a el 1 39 el #e W
Il § T hIE Teh & THR T (ST ) & Hehell T

There are mutual contradictions in the scriptures (samaya,
agama) of the sect-founders (tirthakrt); this should not have
happened if all of them were endowed with omniscience (aptata,
sarvajnata). It is clear, therefore, that only one of them, at most,
could be worthy of our adoration.
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Aptamimdmsd

It is possible for an individual to attain complete destruction of
imperfections and their causes:

AT UTIE 1 T S f9TraAT. |
FATEAT WAl afetaHetg™: 15

et - fRet geu-faew o <o (T-guiee) SR steRon
(Il & HRO) BT HTeE T eE | T T I SR STeR
1 goi e1f SHt YehR G € 59 9o @ 9 freet 5T gel o
ToA-faieft SRoT & g e onfE afedt Aot AR Fifemn anfg
ST T ST Weh R o el ohl STed= A1 ol <1 Hehell 21

In some individuals extensive destruction of imperfections and
their causes is seen; there must be a case where a particular
individual, owing to his supremacy, attains complete destruction
of imperfections and their causes. It is akin to the complete
removal of external and internal impurities (in a substance like
the gold-ore) on the availability of appropriate means.

Imperfections (called dosa), like attachment, aversion and
passions, are dispositions of the soul (bhavakarma) and these
are dueto the prior envelopment of the soul (called avarana) by
the material karmas (dravyakarma), like the knowledge-
obscuring karmas. There is the cause and effect relationship
between the material karmas and the imperfections. With
appropriate exertion, extensive destruction of imperfections
and their causes is possible in some individuals.

Acarya (Muni) Nemicandra’s Dravyasamgraha:
HAZSHIATT TAUT T HATH THEHTHTA HT |
qIauT "efe v awsut wfe forsmr gfawr 3.
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Verse 4

Dispositions of the soul to get rid of the karmic matter
already bound with it, either when it falls off by itself on
fruition, or when it is annihilated through austerities
(tapa), constitute the subjective dissociation of the karmas
(bhava nirjara). The actual shedding of the karmic matter
from the soul is the objective dissociation of the karmas
(dravya nirjara). Thus, dissociation (nirjara) should be
known as of the above mentioned two kinds.
Jain, Vijay K. (2022),
Acarya (Muni) Nemicandra’s Dravyasamgraha, p. 181.

Acarya Kundakunda’s Panicastikaya-samgraha:
el forseRut sigeT /uTle 9 fUrEE ugwxi

The soul (jiva) which is equipped with stoppage (samvara)

and ‘yoga’, i.e., pure-cognition (Suddhopayoga), and which

engages in various kinds of austerities (fapa), as a rule,

causes the dissociation or shedding (nirjara) of numerous
karmas.

Jain, Vijay K. (2020),

Acarya Kundakunda’s Pancastikaya-Samgraha, p. 272.

On destruction of the inimical karmas, called the ghatiya
karmas, it is possible for a person to attain unhindered, infinite
and pure knowledge, i.e., omniscience. A single substance is
endowed with infinite modifications and there are infinite
classes of substances. To know one substance fully is to know
the whole range of the objects of knowledge and that is possible
only in omniscience.
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Aptamimdmsd

The attainment of omniscience is established:

FEATARAGUel: Wel: SHeferere |
AT STATGR . Teaafafd: sl

e - gae-uee  (EwE-faygs T enfeen),
STRa-ux1el (- fause I i) e et (J3-fauss
T% anfeer) forelt i goaer o1ava eid € Sifer Sehl B9 31 |
S B 1S oA ugred SHE @ S S @ IS T whiE Sl goael o
ST &1 veid o @1 %1 el 79 1AM 9 S € g udd ™
& JTel I SET Sl Yoael W ST 81 39 YR Yed, STaid qen
! G gt < S ol ge w1 fafs e @)

Objects that are minute (like atoms), past (like Lord Rama), and
distant (like Mount Meru), being the objects-of-inference
(anumeya - and, therefore, also the objects-of-knowledge -
prameya), must be perceivable directly by someone; like the fire
on the hill is an object-of-inference for a distant person but is
perceived directly by the one who is in its proximity. The one who
perceives directly the objects of knowledge that are minute, past,
and distant is the Omniscient (sarvajiia); this way the existence
of the Omniscient is truly and firmly established.

Acarya Kundakunda’s Pravacanasdara:
e USereRgHSITE U=siTd Uetfae o UTuTEd |
T gafe aT | uTTuT faed fa fe o u=afa 1g-3%11

If those not-present modes (paryaya) — which are yet to
originate, and which had originated in the past but
destroyed — of the substance (dravya) were not reflected
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Verse 5

directly in the knowledge ofthe Omniscient - kevalajriana
— who will call that knowledge superlative, worthy of
adoration?

el sreRafurafed gerqeafs <t fersmoifa |

AR TR IE gAY, T JUUTH 112-%o I

The Omniscient Lord has declared that those who know
substances through the sensory-knowledge! (matijaana),
that operates in stages including speculation (ika), are not
able to know the not-present modes (paryaya) of the
substance.

Jain, Vijay K. (2018), Acarya Kundakunda’s Pravacanasara —
Essence of the Doctrine, p. 49-50.

Sensory knowledge ascertains, in stages, the nature of an
object through the use of the senses. The past and the future
modes of the object remain beyond the scope of such knowledge
as these do not reach the senses. Besides, minute objects like
the atoms, distant objects like the heaven and Mount Meru,
and non-material objects like the soul, virtue and vice, also
remain beyond the scope of sensory knowledge. Only the gross
objects like the pot and the board are known by the senses and,
therefore, sensory knowledge is indirect, inadequate, and fit to
be discarded. Those possessing sensory knowledge, to
whatever degree, cannot be called the Omniscient (sarvaj7ia).
Things which are minute and remote in space or time are
directly perceived by the Arhat, since these are cognizable, just

1. Sensory knowledge, being not direct, has four sequential stages:
impression — avagraha; speculation or inquisitiveness — iha;
comprehension — avaya; and retention — dhdarand. (see, Acarya
Umasvami’s Tattvarthasitra, 1-15.) Such stages are not present
when omniscience is functioning.
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as the objects of our perception that are well ascertained. The
reason assigned here is not fallacious because these are made
the subject of the minor premise.

It has been said in the Scripture that all objects-of-
inference (anumeya) are objects-of-knowledge (prameya).2 It
follows that the minute, past, and distant objects are perceived
directly (pratyaksa) by the Arhat, because these are anumeya.

Only omniscience (kevalajiiana) — the self-born, perfect,
pure, non-sequential and super-sensuous (atindriya)
knowledge — embraces the knowledge of all objects and their
infinite modes, making its possessor the Omniscient
(sarvajiia).

2. The particular knowledge of the object-to-be-proved (sadhya)

obtained from the means (sadhana, hetu) is the inference
(anumana). Inference (anumana) constitutes the valid-knowledge
(pramana), albeit indirect (paroksa). The object-of-inference
(anumeya) invariably is an objects-of-knowledge (prameya). The
example is to see the smoke (sadhana, hetu) and infer the presence
of the fire (anumeya) on the hill. [see, Jain, Vijay K. (2021), Acarya
Manikyanandi’s Pariksamukha Sitra — Essence of the Jaina Nyaya,
p- 46.]
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Verse 6

You (Lord Jina) are such an Omniscient:

T warta et gfeemensfatifeamg |
faren afes 9 UfdgT T oreda g

g - ® wer | g # S R - S qen w6 - fas
foram T 2 o 3T & 71 eMe i g1 o1 v 9% ® R e
I= I IR e § tfadiedt &1 et S T (HefE a-F
Afd) € o8 wEs | (THT 1ol R-UfHg TR 9) S
TE 21 (39 HROT Y S o= Jfer S A 9§ atfaied 71)

You only are such an Omniscient, free from all defects, because
your words are not in contradiction with either the reason or the
Scripture. The proof of non-contradiction of your words lies in
the fact that your tenets (about liberation, etc.) are unopposed to
what has been established through the known sources of
knowledge™.

In the first three verses Acarya Samantabhadra spells out
certain qualities belonging to the Arhat, which are also found
in jugglers, celestial beings, and founders of various sects.

* The dharmi, the entity or abode of the sadhya (that which is to be
proved), is known through: 1) pramana prasiddha, i.e., that which is
known by pramana — ‘This hill is full of fire because it is full of smoke’;
2) vikalpa prasiddha, i.e., that which is taken for granted being utterly
distinct — ‘The horns of a hare are non-existent’; and 3) pramana-
vikalpa prasiddha, i.e., that which partakes of the nature of pramana
and vikalpa both — ‘Man is the master of his destiny because he has the
power to control his actions’. [see, Jain, Vijay K. (2021), Acarya Mani-
kyanandi’s Pariksamukha Sitra — Essence of the Jaina Nyaya, p. 57.]
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These qualities cannot establish the omniscience of the Arhat.

In the next two verses the Acarya establishes that it is
possible for someone to attain complete destruction of
imperfections which cause obstruction to infinite knowledge.
And as the soul attains omniscience, it is able to perceive things
which are minute, past and distant.

Omniscience is attained through the destruction of
imperfections, i.e., the deluding (mohaniya), knowledge-
covering (jianavaraniya), perception-obscuring (darsana-
varaniya) and obstructive (antaraya) classes of karmas.
Omniscience images, as it were in a mirror, all substances and
their infinite modes, extending through the past, the present,
and the future.

Acarya (Muni) Nemicandra’s Dravyasamgraha:

T TGHTSHTT SHUTHEUTUTET NEHg S |
g 3w Gt el fafeafass uuo
That pure soul of the ‘Arhat’ or Lord Jina (the World
Teacher) which has destroyed the four inimical (ghati)
karmas, is possessed of infinite perception (darsana),
infinite bliss (sukha), infinite knowledge (jiana) and
infinite energy (virya), and which is housed in the
supremely-auspicious (paramaudarika) body (deha,
Sarira), should be meditated on.
Jain, Vijay K. (2022),
Acarya (Muni) Nemicandra’s Dravyasamgraha, p. 258.

Acarya Kundakunda’s Niyamasara:
foreraeraRfgst ShaaumumguRafawesEr |
A THWT Ioog dfedaiial UT UTHT el

The one who is rid of all (eighteen) imperfections in totality
and is endowed with the supreme grandeur of omniscience
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Verse 6

(kevalajiiana), etc., is called the Supreme Lord (parama-

tma). The one who is not such qualified is not the Supreme
Lord (paramatma)).

Jain, Vijay K. (2019),

Acarya Kundakunda’s Niyamasara, p. 17.

Acarya Kundakunda’s Pravacanasara:

TRETUTITT R T U Taalist feaasit |
e rfdfa=a | vmet dieRd = uftomfa 1g-2] 1

On destruction of the four inimical (ghati) karmas, the self-
dependent soul - ‘svayambhii’ — attains infinite knowledge
(that illumines the self as well as all other objects) and
indestructible happiness, both beyond the five senses (as
such, termed atindriya). On destruction of the obstructive
(antardya) karma, it is endowed with infinite strength.
Thus, as the four inimical (ghati) karmas are destroyed, the
soul attains supreme lustre (fe¢ja) that is its own-nature
(svabhava,).
Jain, Vijay K. (2018),
Acarya Kundakunda’s Pravacanasara —
Essence of the Doctrine, p. 27.

Acarya Samantabhadra’s Ratnakarandaka-$ravakacara:

M S EIAUT TS AT ST |
faded & A graar Ted. il

As arule, the sect-founder or deity (apta) must be free from

imperfections, all-knowing or Omniscient, and his

teachings should become the basis of the Holy Scripture

(agama); without these attributes the trustworthiness of
the sect-founder cannot be established.

Jain, Vijay K. (2016),

Acarya Samantabhadra’s Ratnakarandaka-sravakdacara —

The Jewel-casket of Householder’s Conduct, p. 20.
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Being a possessor of omniscience — perfect knowledge and
perception of unimaginable splendour and magnificence — the
Arhat comprehends all objects of knowledge in their entirety,
from all possible angles. His exposition of the reality is for the
benefit of all living beings and non-controvertible by any
known sources of knowledge. His words are the Holy
Scripture.

Acarya Samantabhadra’s Ratnakarandaka-$ravakacara:

AT g NN AR eIy |
ATATUCITHETE I hATTZTH 1R
That alone is the true Scripture which is the word of the
Omniscient, inviolable, not opposed to the two kinds of
valid-knowledge — direct (pratyaksa) and indirect (paroksa)
— reveals the true nature of reality, universally helpful to
living beings, and potent enough to destroy all forms of
falsehood.

Jain, Vijay K. (2016),

Acarya Samantabhadra’s Ratnakarandaka-sravakdcdara —
The Jewel-casket of Householder’s Conduct, p. 24.
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Verse 7

The absolutist view is in contradiction with the direct sources of
knowledge:

FHATYASTIT T SehT=ariery |
IMATTHHETST W g dredd 119l

=g - fSRiA sYe Ha-®W Agd - ST WEH gR
Hiauifed sRg-axa - 1 &g Tl foran €, S wden wehiere!
AR S 7H o B 59 YRR & SATHM 9 <Y §, SR S ST
T HA ¢ TEH Teel TV § e A 2

Those who are unfamiliar with your nectar-like doctrine and
adopt absolutist (ekanta) views are the victims of conceit as they
erroneously claim themselves to be Omniscient and trust-
worthy. What they seek to establish is contradicted by the direct
(pratyaksa) sources of knowledge.

Acarya Samantabhadra’s Svayambhiistotra:
TG RE U ave WHIUT g agaaasTad |
AT YUid Gfad WU SqeuTelies e

(9-1-41)

O Lord Suvidhinatha! With the light of your omniscience
you had promulgated the nature of reality in a manner
which contradicts the absolutistic point-of-view, well-
founded, and incorporates the principle of predication
involving both the affirmation and the negation,
depending on the point-of-view. Others have not been able
to view the nature of reality in such light.

Jain, Vijay K. (2015),
Acarya Samantabhadra’s Svayambhistotra, p. 58.
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In the absolutist view, division of activities into virtuous and
wicked is unsustainable:

FITATSHITA HH TTelrehvedl 7 Faterd |
TGy el Ui 1)

A= - 7 e | S A% % o uEl § ° R T g
I THHRA & TH Th=I-F9 T8 & 1H T (Tegd) A o1 o
¥ € SR TR & ot g T A el YI-FH T TgA-FH qen
Wik oNfE i oft el e B

O Lord! Those saturated with prejudice to their own absolutist
views (such as describing a substance absolutely permanent or
absolutely transient) harm themselves as well as others. Such
absolutist, standalone and non-equivocal views fail to establish
the existence of virtuous (Subha) and wicked (asubha) activities
(karma) and consequently of things like rebirth (acquisition of
another abode after death —paraloka).

Acarya Samantabhadra’s Svayambhastotra:

7 wa ferforerear an faensaem: gy |
q U ava faHeed o TH: UTERETT: WURIIeRTuT: ||
(13-1-61)
O Unblemished Lord Vimalanatha! Those who hold the
one-sided, standalone points-of-view such as describing a
substance absolutely permanent (nitya) or transient
(ksanika), harm themselves and others, but, as you had
proclaimed, when the assertions are understood to have
been made only from certain standpoints, these reveal the
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true nature of substances, and, therefore, benefit self as
well as others.

Jain, Vijay K. (2015),
Acarya Samantabhadra’s Svayambhastotra, p. 86.

Sri Mallisena SurT’s Syadvada-Manjart highlights the faults
associated with the absolutist (ekanta) doctrine:

JHTAATe @@ 7 qUIUTd T o S-ErmEd |
FHifaaTeeaIa-e WS ey 1R

With the non-equivocal doctrine there are not experiences
of pleasure and pain; not merit and sin, also not bondage
and liberation. By the sword of the vice of contentions of
bad reasoning the promulgators of such a doctrine abolish
the world without residue.

With the non-equivocal (ekanta) doctrine, expressions of
pleasure and pain, merit and sin, and bondage and liberation
do not fit. A soul which is non-equivocally eternal the two
experiences of pleasure and pain are not appropriate, for the
mark of the eternal is ‘having a single permanent form without
loss and without origination’. If the eternal soul, having
experienced pleasure, feels pain through the force of the
apparatus of its karma, then, due to the difference in its own
nature, non-eternalness follows; there is the consequence of
loss of its having a single permanent form. The same is to be
said of it when, having experienced pain, it enjoys pleasure.

Furthermore, experience of pleasure and pain are to be
brought about by merit (to be obtained by good karma) and sin
(to be obtained by evil karma), and the bringing about of them
is the practical efficacy. That on the part of eternal isolated is
not appropriate, either successively or not successively.

Bondage is the mutual interlacing of the self in its several
infinitesimal parts (pradesa) with atoms of karma, like a mass
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of metal and fire. Liberation is waning of all karma. In the non-
equivocally eternal these two also would not be. For bondage is
a particular conjunction, and is defined as “the meeting of
things which had not met”; non-meeting, belonging to a prior
time is one state, and meeting, belonging to a later time, is
another. Thus in the case of these two also the fault of
difference of state is hard to get over. And how the self, having
one-formness, has impromptu conjunction with bondage? And
before conjunction with bondage, why was it not liberated?
Moreover, by that bondage, does it experience alteration, or
not? If it experiences, it is non-eternal. If it does not experience
alteration, because of the fruitlessness of the bondage, it would
be simply eternally liberated.

In case of non-appropriateness of bondage there is also
non-appropriateness of liberation; because the word ‘libera-
tion’ is a synonym for the cleaving apart of bonds.

Likewise also, in the doctrine of non-equivocal non-eternal
there is no appropriateness of pleasure and pain, etc. What is
non-eternal has the attribute of absolute annihilation; and if
the soul is such, since the performer of the action of acquiring
merit has perished without continuance, to whom does the
experience of the pleasure which is the fruit thereof belong?
Likewise, upon the total destruction also of the performer of
action for acquiring sin, to whom does the consciousness of
pain belong?

Excerpted, with minor modifications, from:
Thomas, FW. (1968),

; The Flower-Spray of the Quodammodo Doctrine —
Sri Mallisena Suri’s Syadvada-Manjart, p. 149-151.
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Verse 9

Fault in considering objects of knowledge as having ‘absolute
existence’ (bhavaikanta) character:

eI EIHaraeRy 1R 11

et - e & e (i) w1 TR - usred gden
TA-FY & T - TH VAR A R SIS gl (Wi 219
1) o1 <9 IeLaT € SR 37 IR YohR o o] oA 1 oAld i
- Fellceh (Fa-%9) | SIS, 3= AR & gl Sl €,
ElEIECIR: R

If it be accepted that the objects of knowledge have ‘absolute
existence’ (bhavaikanta) character, their ‘non-existence’
(abhava) character is denied. And then (by denying the four
aspects of their non-existence) each object will pervade in every
other object, will become without a beginning, without an end,
and devoid of the form of its own.

Affirmation is the aspect of existence (bhdva); negation of non-
existence (abhava). The abhdva or non-existence of a
substance —object of knowledge (artha) —is of four kinds:

1. Prior (antecedent) non-existence (pragabhava): The
non-existence of the effect (the jar) in the cause (the lump-
of-clay) previous to its production is the prior (antecedent)
non-existence. It is expressed in the knowledge ‘a thing will
be’.

Due to prior (antecedent) non-existence (pragabhava) the
effect comes into existence. The lump-of-clay signifies the
prior non-existence (pragabhava) of the pitcher which is
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formed on the lump-of-clay’s cessation to exist.
Non-existence of the ‘pitcher’ before it is made is the
pragabhava of the pitcher. The clay that was transformed
into pitcher did not possess the attribute ‘pitcher’ before
the pitcher was made.

All substances will become ‘without beginning (defect —
anadi)’ if prior (antecedent) non-existence (pragabhava) is
not accepted.

The absence of which, as a rule, accompanies the
completion of an activity (e.g., making of a jar) is the prior
non-existence (pragabhava).

2. Posterior (emergent) non-existence (pradhvamsabhava):
The non-existence of the jar, consequent to its destruction
by a pestle is the posterior (emergent) non-existence.

Due to posterior (emergent) non-existence (pradhvams-
abhava) the effect comes to an end. The collection of
pitcher-pieces signifies the posterior non-existence
(pradhvamsabhava) of the pitcher which is necessarily
destroyed on the rise of the pitcher pieces.

Non-existence of the ‘pitcher’ after it is broken is pradh-
vamsabhava of the pitcher. The collection of pitcher-pieces
no more possesses the attribute ‘pitcher’ after the pitcher
has been broken.

All substances will become ‘without end (defect — ananta)’
if posterior (emergent) non-existence (pradhvamsabhava)
isnot accepted.

The absence of which, as a rule, accompanies the
destruction of an activity (e.g., destruction of a jar) is the
posterior (emergent) non-existence (pradhvamsabhava).

3. Reciprocal non-existence (anyonyabhava or itaretar-
abhava): Reciprocal non-existence is expressed in the
consciousness ‘thisisnot that’.
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Reciprocal non-existence implies the non-pervasion of the
nature of a thing in the nature of another thing; for
instance the non-pervasion of the nature of a pitcher in the
nature of a pillar. There is reciprocal non-existence of a
pitcher in a pillar, as these exist.

Reciprocal non-existence focuses on the present, i.e., on the
present form of substances. The jar and the board are
mutually non-existent in each other but the possibility of
conversion of one into the other cannot be ruled out. It is
possible that after a jar gets destroyed and takes the form of
clay, the clay then gets transformed into a board at some
point of time.

All substances will become ‘pervading in everything or all-
pervading (defect — sarvatmaka)’ if reciprocal non-
existence (anyonyabhava or itaretarabhdava) is not
accepted.

There is no rule which suggests that either the presence or
absence of reciprocal non-existence (anyonyabhava or
itaretarabhava) will bring about the accomplishment or
destruction of an activity. There is reciprocal non-existence
(anyonyabhava or itaretarabhdva) in water and fire but
thereis no rule that in the absence of water there is fire and
in the presence of water there is destruction of fire.

4. Absolute non-existence (atyantabhava): Absolute non-
existence is the non-existence of something in a substrate
through the three times (past, present and future). Thus
there is absolute non-existence of colour in air.

Absolute non-existence (atyantabhava) denies the
existence, in all the three times, of an attribute of a
substance in another substance — for instance the animate
nature of the soul (jiva) cannot be found in the non-soul
(ajiva); never ever can the soul become a non-soul and the
non-soul a soul.
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There is absolute non-existence (atyantabhava) between
the soul (jiva) and the matter (pudgala); these two can
never become one in the three times. Soul is existent with
respect to its own characteristic of consciousness but
exhibits absolute non-existence (atyantabhava) with
respect to the inanimate nature of matter. All six
substances (dravya) exhibit absolute non-existence
(atyantabhava) with respect to each other; for example,
there is absolute non-existence (atyantabhava) between
the matter (pudgala) and the medium of motion (dharma),
and between the space (akasa) and the substance of time
(kala). These substances may mingle like milk and water,
give room to others, but still retain their individual
identity.

While the time-frame of the reciprocal non-existence
(anyonyabhava or itaretarabhdva) is the present, that of
the absolute non-existence (atyantabhava) is the past,
present and future.

All substances will become ‘devoid of the form of their own
(defect - asvarapa)’ if absolute non-existence (atyant-
abhava)is not accepted.
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Verse 10

Fault in non-acceptance of prior (antecedent) non-existence
(pragabhava) and posterior (emergent) non-existence
(pradhvamsabhava):

FHEGETATG W, I g |
T I g TEASTaal aeid, IR0l

Y - YETATE 1 Afg oY fee S qF we onf we-'u 5
3T - Scafa-faela - &1 sl @ o7 afe geaidisre o1 &g foran
ST dl o8 -9 5o 377 - faame-fadia - = S 2|

If prior (antecedent) non-existence (pragabhava) is not
accepted, a produced entity (for example, a jar or a word) will
become ‘without beginning’ (anadi). If posterior (emergent)
non-existence (pradhvamsabhava) is not accepted, a produced
entity will become ‘without end’ (ananta).
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Fault in non-acceptance of reciprocal non-existence
(anyonyabhava or itaretarabhava) and absolute non-existence
(atyantabhava):

HdicHeh ddch SACATAZHTIhY |
T GHAE T AUEIAd FEAr 1Ll

g - 9% SME - TAIIE 31UEl SAUSd — W
AfdeRA T ST A STAFIAE & 7 791 R fohedt &1 St T
T O7 © 98 STUSEY GolcHeh Bl S| G STI=91E & 7 7
W Th 5 hl T 5 T gra-qr (dReRT) Wihd gidl 2
T 8 R frdl off 3% a9 &1 9ae 9589 § FiE AU (F97)
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If reciprocal non-existence (anyonyabhava or itaretarabhava) is
not accepted, the substance under consideration will become
‘pervading in everything or all-pervading’ (sarvatmaka). If
absolute non-existence (atyantabhava) is not accepted, the
substance will become ‘devoid of the form of its own’ (asvaripa)
and distinction between different substances (e.g., the animate
soul and the inanimate matter) will not be maintained.
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Verse 12

Fault in considering objects of knowledge as having ‘absolute
non-existence’ (abhavaikanta) character - sunyavada:

ATSRTauarsfu wreaTugaaTtey |
SeaTeR WHTUT 7 Sh |TEMEHUT 112R 1

|rETATY - 976 S TR T 9Iet - G &1 i Fe T STE-€
s ol — STTRTenedl & Ha H ot 3% a%d i fafg Tl =l
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Tfig 9 TTd & @Ue [hd YR 999 &2

If it be accepted that the objects of knowledge have ‘absolute
non-existence’ (abhavaikanata) character and their ‘existence’
(bhava) character is denied, cognition (bodha) and sentence
(vakya) can no longer remain the sources of valid-knowledge
(pramana). And in the absence of the sources of valid-knowledge
(pramana), how can the proposed thesis (‘absolute non-
existence’ character of an object of knowledge) be established,
and that of the rivals repudiated?
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Fault in accepting both, ‘absolute existence’ (bhavaikanta) and
‘absolute non-existence’ (abhavaikanta), without mutual
dependence:

fateam=radenTe wge=matargeTy |
TR S A=A Toad 12311

wrar=Te - S SEE-E ¥ g WH o ® S g8l 96 3R
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Those who are hostile to the doctrine of conditional predication
(syadvada) can also not maintain that the two attributes — viz.
‘absolute existence’ (bhavaikanata) and ‘absolute non-
existence’ (abhavaikanata) — describe but one and the same
phenomenon (i.e., endorsing both one-sided, independent
standpoints — ubhayaikanta), for such a position will be self-
contradictory. And if they maintain that the phenomena are
absolutely indescribable (avacyataikanta) then for them even to
utter the words ‘the phenomenon is indescribable’ is not tenable
asitisirrational.

28



Verse 14

Flawless depiction of the reality through the ‘seven-nuance
system’ (saptabhaigi):

FHAfoud d Aede wYfsueded ad |
AT o TIEARM TS 2AqT 1211

| - 7 AR 5 1 o I ¥ ag-a shfeud 9-€9
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O Lord! In your reckoning, the object of knowledge is in a way
existing (sat); in a way non-existing (asat); in a way both existing
and non-existing (sat as well as asat — ubhaya); and in a way
indescribable (avaktavya) [further, as a corollary, in a way
existing (sat) and indescribable (avaktavya); in a way non-
existing (asat) and indescribable (avaktavya); and in a way
existing (sat), non-existing (asat), and indescribable
(avaktavya)]. These assertions are made in accordance with the
speaker’s choice of the particular state or mode of the object —
naya.

A thing or object of knowledge has infinite characters (i.e., it is
anekantatmaka); each character can be analyzed and grasped
individually. Each individual character is called a naya. A naya
thus reveals only a part of the totality, and should not be
mistaken for the whole. A synthesis of different viewpoints is
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achieved by the doctrine of conditional predication (syadvada)
wherein every viewpoint is able to retain its relative
importance. Syadvada consists in seven vocal statements
adorned by the qualifying clause ‘in a way’ — syat, also spelled
as ‘syad’.

When in regard to a single entity — soul, etc. — an enquiry is
made relating to its attribute — existence, etc. — with all-round
examination, there is a possibility of seven statements,
adorned with the term ‘quodammodo’l or ‘in a way’ (syat).
This is called the ‘seven-nuance system’ (saptabhangi). It
embraces the seven limbs (saptabhanga) of assertion, the one-
sided but relative method of comprehension (naya), and also
the acceptance and rejection of the assertion.

Syadvada, which literally signifies assertion of possibili-
ties, seeks to ascertain the meaning of things from all possible
standpoints. Its chief merit is the anekanta, or many-sided
view of the object of knowledge. This, it would be seen at once,
is most necessary in order to acquire full knowledge about any
object.

Things are neither existent nor non-existent absolutely.
Two seemingly contrary statements may be found to be both
true if we take the trouble of finding out the two points-of-view
from which the statements were made. For example, aman is a
father with reference to his son, and a son with reference to his
father. Now it is a fact that he can be a son and a father at one
and the same time. A thing may be said to be existent in a way
and to be non-existent in another way, and so forth. Syadvada
examines things from seven points-of-view, hence the doctrine
is also called saptabharngt naya (sevenfold method of relative
comprehension). It is stated as follows:

1. The Latin word quodammodo has many meanings, mainly: ‘in a

certain way’, and ‘in a certain measure’.
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. Wﬂfﬁ@(sydd—asti—eva)
In a way it simply is; this is the first ‘nuance’, with the
notion of affirmation.

. g A& WA (syad-nasti-eva)
In a way it simply is not; this is the second ‘nuance’, with
the notion of negation.

1] 3T9ekde T (syad-avaktavya-eva)
In a way it is simply indescribable; this is the third

‘nuance’, with the notion of simultaneous affirmation and
negation.

EEESIEY e =1 @ ¢ syad-asti-nasti-eva)

In a way it simply is, in a way it simply is not; this is the
fourth ‘nuance’, with the notion of successive affirmation
and negation.

I A g Td (sydd-asti-avaktavya-eva)

In a way it simply is, in a way it is simply indescribable; this
is the fifth ‘nuance’, with the notion of affirmation and the
notion of simultaneous affirmation and negation.

T1E_ A {aekIed Ud (syad-nasti-avaktavya-eva)

In a way it simply is not, in a way it is simply indescribable;
this is the sixth ‘nuance’, with the notion of negation and
the notion of simultaneous affirmation and negation.

WIQSTT'\{?T AR 3Tekdsd W (syad-asti-nasti-avaktavya-eva)
In a way it simply is, in a way it simply is not, in a way it is
simply indescribable; this is the seventh ‘nuance’, with the
successive notions of affirmation and negation, and the
notion of simultaneous affirmation and negation.
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The primary modes of predication are three — syad-asti,
syad-nasti and syad-avaktavya; the other four are obtained by
combining these three.

The phrase ‘in a way’ (syat) declares the standpoint of
expression — affirmation with regard to own substance
(dravya), place (ksetra), time (kala), and being (bhava), and
negation with regard to other substance (dravya), place
(ksetra), time (kala), and being (bhava). Thus, for a ‘jar’, in
regard to substance (dravya) — earthen, it simply is; wooden, it
simply is not. In regard to place (ksetra) — room, it simply is;
terrace, it simply is not. In regard to time (kala) — summer, it
simply is; winter, it simply is not. In regard to being (bhava) —
brown, it simply is; white, it simply is not. And the word
‘simply’ has been inserted for the purpose of excluding a sense
not approved by the ‘nuance’; for avoidance of a meaning not
intended. The phrase ‘in a way’ is used to declare that the ‘jar’
exists in regard to its own substance, etc. and not also in regard
to other substance, etc. Even where the phrase is not
employed, the meaningis conceived by knowers of'it in all cases
from the sense; just as the word ‘eva’ (@) having the purpose of

cutting off the non-application.

The seven modes of predication may be obtained in the case
of pairs of opposite attributes like eternal and non-eternal, one
and many, and universal and particular. These pairs of
opposites can very well be predicated of every attribute of the
reality. In the case of contradictory propositions, we have two
opposite aspects of the reality, both valid, serving as the basis of
the propositions. Hence there is neither doubt nor confusion;
each assertion is definite and clear.

To the existence of an entity non-existence is indispens-
able; and to its non-existence the former. And the primariness
and secondariness of the two depends on the standpoint or
intent.
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When a single entity is designated by the two attributes,
existence and non-existence, applied simultaneously as
primary, from the impossibility of such a word, the entity is
indescribable. The pair of qualities, existence and non-
existence, cannot be stated together, as one thing, by the term
‘existent’ because that is incompetent for the expression of
non-existence. Similarly, the term ‘non-existent’ cannot be
used because that is incompetent for the expression of
existence. Nor can a single conventional term express that
since it can cause presentation of things only in succession.
From lack of all forms of expression the entity is indescribable,
but it stands out — overpowered by simultaneous existence and
non-existence, both applied as primary. It is not in every way
indescribable because of the consequence that it would then be
undenotable even by the word ‘indescribable’. It only refers to
the impossibility of finding an idea which could include both,
the thesis and the antithesis, at the same time.

The remaining three are easily understood.

That the complex nature of a real object or dravya is amenable
to description by the seven and only seven propositions is made
clear by Acarya Kundakunda in Pancastikaya-samgraha:

fag sifear urfer Sga ereavad Yo o afved |

T G WA FQHAAU HHafE U1

The substance (dravya), essentially, is that which is
expressed through the seven-limbs (saptabhanga) of
assertion. These are: in a way (syad)! it simply is — syad-
asti, in a way it simply is not — syad-nasti, in a way it simply

1. The particle ‘syad’ in a sentence qualifies the acceptance or rejection of
the proposition or predication expressed in the sentence. It refers to a
‘point-of-view’ or ‘in a particular context’ or ‘in a particular sense’.
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is and in a way it simply is not — syad-asti-nasti, in a way it
simply is indescribable — syad-avaktavya, and the combina-
tions of ‘indescribable’ (avaktavya) with the first three: in a
way it simply is and in a way it simply is indescribable —
syad-asti-avaktavya, in a way it simply is not and in a way it
simply is indescribable — syad-nasti-avaktavya, and in a
way it simply is, in a way it simply is not and in a way it
simply is indescribable — syad-asti-nasti-avaktavya.
Jain, Vijay K. (2020),
Acarya Kundakunda’s Pancastikaya-samgraha, p. 29-30.

Acarya Kundakunda’s Pravacanasara:

stfer T @ uifer T o gafe sraweatafe o g5 |
Y ATUUT § ShUTIS AgIHIGg WUl & 11IR-33 11

According as the substance (dravya) is viewed with regard
to its different modes (paryaya), it may be described by the
following propositions: 1) in a way it is (asti); 2) in a way it is
not (nasti); 3) in away it is indescribable (avaktavya);4) in a
way it is and is not (asti-nasti); and by the remaining three
propositions: 5) in a way it is and is indescribable (asti-
avaktavya); 6) in a way it is not and is indescribable (nasti-
avaktavya); and 7) in a way it is, is not and is indescribable
(asti-nasti-avaktavya).
Jain, Vijay K. (2018),
Acarya Kundakunda’s Pravacanasara —
Essence of the Doctrine, p. 144-145.

Acarya Samantabhadra’s Svayambhiistotra:

LERIERERIL E R b
HreSEwIas: ™ AN g )

( 18-17-102)
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In your doctrine, the use of the word ‘syad’ (meaning,

conditional, from a particular standpoint) rules out the

absolutistic viewpoint and demonstrates only the relative

aspect. Others do not use such stipulation and cause their
own destruction.

Jain, Vijay K. (2015),

Acarya Samantabhadra’s Svayambhistotra, p. 127.
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The first two standpoints of saptabhangi — affirmation and
negation:

Hed ¥d i Te3dq WeuTeedseand |
e fauaiame o =afasa 1wl

WHTY - WEAS Iqed - @5ed, T, Wahla qofl [|9d -
i STUA W T IAT I FA-€I qA WEAMS =qed - TEA,
TRE, TR T TRAG - hi &N Y 3TE-FY hiH T AR
T ? - o T o =€) oereen €; UEn 7 9 W R oft
el h1 e el & Hehdl B

O Lord! Who will not agree that the objects of knowledge exhibit
the quality of existence (sat) with regard to their own-
quaternion (svacatustaya) [own-substance (svadravya), own-
place (svaksetra), own-time (svakala), and own-being
(svabhava)], and the quality of non-existence (asat) with regard
to other-quaternion (paracatustaya) [other-substance
(paradravya), other-place (paraksetra), other-time (parakala),
and other-being (parabhava)]? Without such a method of
analysis of the reality, no object of interest can be systematically
established.

The positive predicate refers to the object’s own-quaternion
(svacatustaya) and the negative predicate refers to other-
quaternion (paracatustaya). Consider this: ‘as per the
scripture, consciousness (upayoga) is the own-being
(svabhava) of the soul (jiva).” The positive predicate will be:
‘the soul is existent (sat) with regard to consciousness
(upayoga) which is its own-being (svabhava).” The negative
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predicate will be: ‘the soul is non-existent (asat) with regard to
non-consciousness (anupayoga) which is its other-being
(parabhava).’

As another illustration, the world is eternal with regard to
its substance (dravya); it is non-eternal with regard to the
forms (paryaya) of substances that are seen one day and gone
the next.

If the object be considered existent (sat) with regard to its
other-quaternion too, the difference between an animate
object (jiva - soul) and an inanimate object (gjiva - non-soul,
matter) will vanish. If the object be considered non-existent
(asat) with regard to its own-quaternion too, everything will
become null and void (sanya).
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Successive affirmation and negation (ubhaya), simultaneous
affirmation and negation (avaktavya), and the remaining three
limbs of saptabhangt:

HUTUagaTE, g HeTaTeARTeR: |
HeTRTT: PHTEAAT WET: TWEGd: RGN

AT - -7 W@-R-9geed hi U ¥ w1 § foaen gn
T IYAHF (57) © AN W-R-=q<d FI 79N § T foaan
T 9 HoH AT e & HRU g B1 3H YRR T, ST
qAqN S & WY T hl AT g S AW A A7 & o o
3T 3TT RN o STTAR Geifed 2

An object can exhibit, in a way, the dual character of existence as
well as non-existence (sat and asat — ubhaya) when asserted
successively in regard to the elements of the quaternion; the
same character (existence as well as non-existence), when
asserted simultaneously, leads to a proposition that is
indescribable (avaktavya) due to the limitation of our
expression. The remaining three forms of assertion [existing
(sat) and indescribable (avaktavya); non-existing (asat) and
indescribable (avaktavya); and existing (sat), non-existing
(asat), and indescribable (avaktavya)] arise from their own
causes depending on the particular state or mode of the object —
naya.

When the object is seen successively from the two points-of-
view — substance (dravya) and form (paryaya) — there is simple
summing up only of the results. We can assert, without fear of
contradiction, that soul is both eternal and non-eternal. It is
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eternal from the substance (dravya) point-of-view and non-
eternal from the form (paryaya) point-of-view.

When we think of the object from both the substance
(dravya) and the form (paryaya) points-of-view simulta-
neously, it presents existence as well as non-existence at once,
and as there is no word in our language except indescribability
that can represent the idea that arises in the mind at that time,
we express this by the word ‘indescribable’ (avaktavya).
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Existence has invariable togetherness (avinabhava) with non-
existence:

Afae gfaueaATfaaraTeReRafdtor |
fagraureaTq arenet gem defaasr@r ngel

[T - U € axg () & TR 89 % SR e ad
(fada) =1 Tfere o (wfaden) & Wy sifamme ey 2, 59
ff 23g WM A wWye (Fa9-3g) 9% fomam @ dued
(ATRH-Bq) & WY Al G4 forg @ 2l

Existence (astitva), being a qualifying attribute (visesana) of an
entity (dharmi), has invariable togetherness (avinabhava) with
its opposite, non-existence (nastitva). It is like presence-in-
homologue (sadharmya), a qualifying attribute (visesana) of the
middle term (hetu), will have invariable togetherness
(avinabhava) with its opposite, absence-in-heterologue
(vaidharmya), used to highlight distinction (vyatireka).

The middle term (hetu) has both — the association (anvaya) and
the distinction (vyatireka) — with the major term (sadhya).
Association (anvaya) establishes the homogeneousness
(sadharmya), and distinction (vyatireka) the hetero-
geneousness (vaidharmya) with the major term (sadhya).

Association (anvaya) establishes the logical connection
(vyapti) by positivity: “The hill is full of fire (major term)
because it is full of smoke (middle term), as a kitchen,” — the
presence of the major term (sadhya) is attended by the
presence of the middle term (hetu or sadhana) — presence-in-
homologue (sadharmya,).
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Distinction (vyatireka) establishes the logical connection
by contrariety: “The hill has no smoke (major term) because it
has no fire (middle term), as a lake,” — the absence of the major
term (sadhya) is attended by the absence of the middle term
(hetu or sadhana) — absence-in-heterologue (vaidharmya).

Homogeneousness (sadharmya) and heterogeneousness
(vaidharmya) are relative to each other and always go together.
The middle term (hetw) is qualified by both — homogeneousness
(sadharmya) and heterogeneousness (vaidharmya).

Smoke has invariable togetherness (avinabhava) with fire:
smoke means existence of fire, and there is no smoke without
fire. Fire, on the other hand, has no invariable togetherness
(avinabhava) with smoke as there can be fire without smoke. It
cannot be said that fire must have smoke, and that without
smoke thereis no fire.

But existence and non-existence have mutual (ubhaya)
invariable togetherness (avinabhava); non-existence is always
accompanied by existence and existence is always accompanied
by non-existence. This is because existence and non-existence,
both, are qualifying attributes (visesana) of the same
substratum, i.e., the entity (dharmi).
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Non-existence has invariable togetherness (avinabhava) with
existence:

i ufawednstarrareesafifor |

favauraTga= TuTsAefaasar 1gel
| - T & asg (a) o favmer g 9 e o ot
wiues st g & e sAfarTaTE gy forg a2, i 6 g
T o dued (eafaien-gq) 19 fagen ¥ e (sraa-3q) &

1y sAferE gy fore war 2

Non-existence (nastitva), being a qualifying attribute (visesana)
of the entity (dharmi), has invariable togetherness (avinabhava)
with its opposite, existence (astitva). It is like absence-in-
heterologue (vaidharmya), a qualifying attribute (visesana) of
the middle term (hefu), will have invariable togetherness
(avinabhava) with its opposite, presence-in-homologue
(sadharmya), used to highlight association (anvaya).
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An entity, expressible by word, possesses both the characters -
existence and non-existence:

fagrufavearan fagrer: sreamier: |
TreAHH AAT BN ATATEUEAT 1R

T - fagrsy (g =1 vey) fadu-wg o) gfavss-&g g &
Fiifer o veg k1 Tawe Bia 81 S T @reg o1 o ey 9 9
Bq-% (F1E) ot Bl ® 3R 3Rq-®9 (3r@neH) o gia 2l

The entity qualified (visesya), being expressible by word, must
possess the characters existence (astitiva or vidheya -
affirmative) as well as non-existence (nastitva or pratisedhya —
negative). This is akin to the fact that depending on what is to be
proved of the major term (sadhya), a reason can be a legitimate
middle term (hetu) and also not a legitimate middle term (ahetw).

When the hill is full of fire, smoke is a hetu, able to establish the
particular attribute of the sadhya. But when the hill is full of
snow, smoke is an ahefu, unable to establish the particular
attribute of the sadhya. Thus, smoke has both the attributes —
hetu and ahetu — depending on the attribute of the major term
(sadhya)under consideration.

In the same way, an entity, expressible by word, possesses
both the characters — existence and non-existence — depending
on the point-of-view. Existence is from one point-of-view
(substance — dravya), and non-existence from another point-
of-view (mode - paryaya). Existence and non-existence are the
qualifying attributes (visesana) of the entity qualified (visesya).
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The remaining nuances (limbs) of saptabhaingi also fit
appropriately in the naya scheme:

VAT e FLeRTaanTa: |
T 9 wiyeiguesia T a@ e 1Roll

|ET=TE - Fefie 79 % STUR W A - FHeffouq e,
Ffoaq Tq R s1aaaed, wufsaq /q X oTdedsd, qen
FeIfoad T, 318 IR Taaded - 1 Ff & <A1 e g )
(TEI-T SRS B & HRU) T IMEA d fhet ToR
1 foe =1 21

The remaining nuances of saptabhangi — simultaneous
affirmation and negation (indescribability); affirmation and
indescribability; negation and indescribability; and affirmation,
negation and indescribability — should also be understood in
respect of appropriate state or mode of the object (naya). O Lord
of the Sages! There are no contradictions in your doctrine [of
non-absolutism (anekantavada)].

It has been established that existence is not contradictory to
non-existence and existence as well as non-existence are
possible in a single entity. In the same manner, indescribability
also, consisting of simultaneous affirmation and negation, has
no mutual contradiction. The whole seven-nuance view, a
combination of the triad of nuances defined as existence, non-
existence, and indescribability, has no contradictions
whatsoever when viewed in light of the doctrine of non-
absolutism (anekantavada).

How is the association of these seemingly contradictory
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attributes — existence and non-existence, one and many,
eternal and non-eternal, universality and particularity, etc. —
possible in a single entity? This is possible when the statement
is conditioned by differences of conditions — delimitants or
part-aspects. Non-existence in existent things is not
contradictory when conditioned by differences of conditions.
In the same way, existence and indescribability are not
contradictory. Existence does not occur with avoidance of non-
existence, nor does non-existence occur with avoidance of
existence. Contradiction would be if existence and non-
existence were to be with one (same) condition. Existence has
one condition, and non-existence another. Existence is with
respect to own form and non-existence with respect to the form
of another.
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Relative existence of both, affirmation and negation, make it
possible for an object to perform activity:

wd fatafemmreatieamedeq |
Afd o= AT HTE ATGTARUTINT: 1R

wrare - 39 yeer fafy iR fy & gro o og (ere) sraftera
Tl - AU S9I-®Y W a%] ® (FEel SAfe-®y a1 Feen
Tiede-&g 4 fuifia 7et 8) - a8l sA¢i-fan &l e 9t gl
2, T Y| U 7 WA T AT SR ST RN 9 S w6
TSI =1 | e © = e o

An object (artha) which is either absolutely existent (affirmation
—sat, vidhi) or absolutely non-existent (negation —asat, nisedha)
is incapable of performing activity (artha-kriya); only with the
relative presence of both, existence and non-existence, it
becomes capable of performing activity. It is not possible for an
absolutely existent or absolutely non-existent object to perform
activity even on the availability of appropriate extrinsic and
intrinsic causes.

The activity of an object is called the artha-kriya. The loss of its
previous form and emergence of the new form, together, is
called the parinama. The artha-kriya is possible only in objects
which exhibit both, the general (samanya — dravya) as well as
particular (visesa — paryaya), attributes. It cannot exist only in
dravya or only in parydya. An object must have both, the
general as well as the particular attributes; without dravya
there is no paryaya and without paryaya there is no dravya.
Without any of these two, the object becomes a non-object
(avastu) and hence not a subject of valid-knowledge (pramana).
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Each attribute of the entity is different from the other; the point-
of-view determines the primary or secondary nature of the
attribute:

el erfis=r waren efffonsA=eniuT: |
A G sTAE P dggar 1RR

QAT - -4 e ¥ Bl Yo ¥H Teh 91 € 9IS i
I gu BT 21 3R S ol O o Uk o o qu B W 9 o i
T 39 HEE -89 9 2t 2

Each individual attribute (dharma) of an entity (dharmi),
having infinite attributes, carries with it a particular meaning.
When one attribute is treated as the primary attribute, the other
attributes stay in the background as the secondary attributes.

Acarya Umasvami’s Tattvarthasitra:

fTamfqataeg: u-331

The seemingly contradictory attributes (dharma) are
established from the points-of-view, whether primary
(arpita) or secondary (anarpita).

The substance has infinite attributes (dharma). The particular
attribute (dharma) under consideration and, therefore,
primary (mukhya) as per the need of expression, is called
‘arpita’ or ‘upanita’. The other attributes (dharma), not under
consideration and, therefore, secondary (gauna) as per the
need of expression, are called ‘anarpita’. This means that
though other attributes are present in the substance but since,
at that particular time, are not under consideration, these are
secondary attributes. Thus, depending on the point-of-view,

47



Aptamimdmsd

contradictory attributes are established in a single substance.
For instance, there is no contradiction in the same person
Devadatta being a father, a son, a brother, a nephew, and so on.
In each case, the point-of-view is different. From the point-of-
view of his son he is a father, and from the point-of-view of his
father he is a son. Similarly with regard to his other
designations. In the same manner, from the point-of-view of its
general (samanya) qualities, the substance (dravya) is
permanent (nitya). From the point-of-view of its specific
(visesa) qualities — the modes - the substance (dravya) is
impermanent (anitya). Hence there is no contradiction. These
two, the general (samanya) and the specific (visesa), are the
two points-of-view that reconcile apparent contradictions and

make possible worldly intercourse.
Jain, Vijay K. (Ed.) (2018),
Acarya Umasvami’s Tattvarthasitra, p. 215-216.

Objects possess infinite attributes and may be conceived from
as many points-of-view; i.e., objects truly are subject to all-
sided knowledge (possible only in omniscience). What is not
composed of infinite attributes, in the sphere of the three
times, is also not existent, like a ‘sky-flower’. To comprehend
the object from one particular standpoint is the scope of naya
(the one-sided method of comprehension). Naya comprehends
one specific attribute of the object but pramana comprehends
the object in its fullness. Pramana does not make a distinction
between substance and its attributes but it grasps the object in
its entirety. But naya looks at the object from a particular
point-of-view and gives emphasis to a particular aspect of the
object.

Both pramana and naya are forms of knowledge; pramana
is sakaladesa — comprehensive and absolute, and naya is
vikaladesa — partial and relative. A naya looks at the object
from a particular point-of-view and presents the picture of it in
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relation to that view; the awareness of other aspects is in the
background and not ignored.

A naya is neither pramana nor apramana (not pramana). It
is a part of pramana. A drop of water of the ocean cannot be
considered the ocean nor the non-ocean; it is a part of the
ocean. Similarly, a soldier is neither an army, nor a non-army;
but a part of the army. The same argument goes with naya. A
naya is a partial presentation of the nature of the object, while
pramana is comprehensive in its presentation. A naya does
neither give false knowledge nor does it deny the existence of
other aspects of knowledge. There are as many naya as there
are points-of-view.
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The seven-nuance system (saptabhangi) should also be applied in
case of other duals like one and many:

TehTeh (TR CATEIS AT TrsTad |

wishan AfEu TaHaraemE: 131
e - St -y (FA-faeRg) ® S 39 9| o ot
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Those proficient in the scheme of the naya (viewing an object
from a particular point-of-view) should apply the seven-nuance-
system (saptabhangi) to other dual attributes like one (eka) and
many (aneka).

Objects of knowledge exhibit the quality of one (eka) as well as
the quality of many (aneka). Oneness (ekatva), being a
qualifying attribute (visesana) of an entity (dharmi), has
invariable togetherness (avinabhava) with manyness
(anekatva). Manyness (anekatva), being a qualifying attribute
(visesana) of the entity (dharmi), has invariable togetherness
(avinabhava) with oneness (ekatva). An object can exhibit, in a
way, the dual character of oneness (ekatva) as well as manyness
(anekatva) when asserted successively in regard to the
elements of the quaternion; the same character (oneness as
well as manyness), when asserted simultaneously, leads to a
proposition that is indescribable (avaktavya) due to the
limitation of our expression. The remaining three forms of
assertion [oneness (ekatva) and indescribable; manyness
(anekatva) and indescribable; and oneness (ekatva), manyness
(anekatva), and indescribable)] arise from their own causes
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depending on the particular state or mode of the object —naya.

The naya scheme, applied to a pitcher: the pitcher is, in a
way, one (as a substance), and also, in a way, many (as modes).
The substance (dravya) of clay, exhibiting permanence
(dhrauvya), runs through all modes; however, modes (paryaya)
keep on changing due to origination (utpada) and destruction
(vyaya).
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Section 2

fgda ufi=sg

Fault in the doctrine of absolute non-dualism (advaita-ekanta):

AgaenTuarst gt Yt fewea |
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The doctrine of absolute non-dualism (advaita-ekanta) suffers
from contradiction as it denies the duality of factors-of-action
(karaka) and action (kriya), as ascertained directly by cognition;
it is not possible for an object to get produced out of itself.

In this verse we come to the Advaita-Vedanta doctrine which
holds that Brahma, often described as ‘Existence-Thought-
Bliss’ (sat-cid-ananda) is the sole reality, the world being a
product of illusion (maya) or ignorance (avidya). All different
things are manifestations of Brahma; only the one eternally
undivided Brahma exists. The doctrine justifies an ultimate
non-reality of the world of things (vastu-praparca) found in the
triple universe as being appearance (pratibhasa) through the
power of illusion (maya) or ignorance (avidya).

Factors-of-action (karaka) comprise the doer (karta), the
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activity (karma) and the instrument (karana), etc. Action
(kriya) consists in changes that are termed as coming and
going, motion and stillness, origination and destruction, eating
and drinking, contraction and expansion, etc.

Duality between the factors-of-action (karaka) and the
action (kriya) is seen in everyday experience. This universally
observable cognition goes against the doctrine of absolute non-
dualism (advaita-ekanta).

Without the instrumentality of the factors-of-action
(karaka) and the action (kriya), it is also not possible to account
for the production of an absolutely non-dualistic object; it can
certainly not get produced by itself.

If illusion (maya) is something ‘existent’, distinct from
Self-Brahma, then reality is established as dual, setting an axe
at the root of the Advaita doctrine. If illusion (maya) is
something ‘non-existent’ but capable of producing effects,
there is contradiction within own statement, asin the phrase ‘a
barren mother’. A woman who gives birth to a child is a mother
and barren is the opposite thereof; if mother, how barren?

Acarya Amrtacandra’s commentary on Acarya Kundakunda’s
Pravacanasaral, explains the sixfold factors-of-action
(karaka) from the empirical as well as the transcendental
points-of-view:

Factors-of-action (karaka) are of six kinds: 1) the doer
(karta), 2) the activity (karma), 3) the instrument (karana), 4)
the bestowal (sampradana), 5) the dislodgement (apadana),
and the substratum (adhikarana). Each of these is of two
kinds: empirical sixfold factors-of-action (vyavahara
satkaraka) and transcendental sixfold factors-of-action

1. See, 9. TR (fa. §. 1969), simehasmarardfaTtad:

A ER:, A 1, A 16, &8 21-22.
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(niscaya satkaraka). When the accomplishment of work is
through external instrumental causes (nimitta karana) it is
the empirical sixfold factors-of-action (vyavahara satkaraka)
and when the accomplishment of work is for the self, in the self,
through the self as the material cause (upadana karana), it is
the transcendental sixfold factors-of-action (niscaya
satkaraka). The empirical sixfold factors-of-action (vyavahara
satkaraka) is based on what is called as upacara asadbhiita
naya and, therefore, untrue; the transcendental sixfold
factors-of-action (niscaya satkaraka) is based on the self and,
therefore, true. Since every substance (dravya) is independent
and is not a cause of either the creation or the destruction of
other substances, the empirical sixfold factors-of-action
(vyavahara satkaraka) is untrue. And since the transcendental
sixfold factors-of-action (niscaya satkaraka) accomplishes the
work of the self, in the self, through the self, it is true.

An illustration of the empirical sixfold factors-of-action
(vyavahara satkaraka) can be as under: the independent
performer of the activity, the potter, is the doer (karta); the
work that is being performed, the making of the pot, is the
activity (karma); the tool used for the performance of the
action — the wheel —is the instrument (karana); the end-use of
the work performed — the storage vessel — is the bestowal
(sampradana); the change of mode from one state to the other,
from clay to pot, is the dislodgement (apaddna); and the
bedrock of activity, the clay, is the substratum (adhikarana). In
this case, the doer (karta), the activity (karma), the instrument
(karana), the bestowal (sampradana), the dislodgement
(apadana), and the substratum (adhikarana) are different
entities and, therefore, the empirical sixfold factors-of-action
(vyavahara satkaraka) is established only from empirical
point-of-view and not true.

The transcendental sixfold factors-of-action (niscaya
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satkaraka) takes place in the self and, therefore, true. The soul
established in its Pure Self (through suddhopayoga) attains
omniscience (kevalajiiana) without the help of or reliance on
any outside agency (such a soul is appropriately termed self-
dependent or svayambhii). Intrinsically possessed of infinite
knowledge and energy, the soul, depending on self, performs
the activity of attaining its infinite knowledge-character and,
therefore, the soul is the doer (karta). The soul’s concentration
on its own knowledge-character is the activity; the soul,
therefore, is the activity (karma). Through its own knowledge-
character the soul attains omniscience and, therefore, the soul
is the instrument (karana). The soul engrossed in pure
consciousness imparts pure consciousness to self; the soul,
therefore, is the bestowal (sampradana). As the soul gets
established in its pure nature at the same time destruction of
impure subsidential knowledge, etc., takes place and,
therefore, the soul is the dislodgement (apadana). The
attributes of infinite knowledge and energy are manifested in
the soul itself; the soul, therefore, is the substratum
(adhikarana). This way, from the transcendental point-of-
view, the soul itself, without the help of others, is the sixfold
factors-of-action (niscaya satkaraka) in the attainment of

omniscience through pure concentration (Suddhopayoga).
Jain, Vijay K. (2018), Acarya Kundakunda’s Pravacanasara —
Essence of the Doctrine, p. 21-23.
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Absolute non-dualism cannot explain dualities like virtuous and
wicked activities, and their fruits like merit and demerit:

HHgd Telgd cilohgd o A o |
faensfaengd =1 w1g sFemigTgd agr IRk |l
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(If this doctrine of absolute non-dualism (advaita-ekanta) be
accepted —) There will be no duality of activities (karma) —
virtuous (Subha) and wicked (asubha), of fruits (phala) of
activities — merit (punya) and demerit (papa), of abodes of
existence — this world (thaloka) and the other (prior and next)

world (paraloka), of knowledge (vidya) and ignorance (avidya),
and of bondage (bandha) and liberation (moksa,).

The duals that are mentioned in this verse negate the doctrine
of absolute non-dualism.

The doctrine of non-dualism (advaita) itself expounds
dualism as in the two statements, ‘All this is the primeval
Person’, and ‘All this surely in truth is Brahman’. So, even the
scripture does not establish non-dualism.

Non-acceptance of one component of any of these duals
entails the negation of the other component too since one
cannot exist without the other. The entity defined as a non-
dual Person in the doctrine is not within the range of
demonstration.
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There is obvious contradiction if non-dualism is established with
the help of a middle term (hetu):

TARGArA(5yog §d TG qaresal: |
T afgr fafiggd aremmEr 7 fRy 1Rs

| - IS FE W fE etgd i fafg 2 & g o @
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I 2q o faT o7ed &1 g 1 S © @ o S=wT § &4 1 o
fafg &1 8l wahi?

If we undertake to establish this doctrine of absolute non-
dualism (advaita-ekanta) with the help of the middle term (hetw)
[also called reason (sadhana) or mark (liniga)], there is bound to
be duality because the middle term (hetu) will have a predicate —
the major term (sadhya or lingi). If it be established without the
help of the middle term (hefu) by mere speech, in that case, can
the contrary view (absolute dualism), too, not be established by
mere speech?

The minor term, locus or abode (paksa) is that with which the
reason or middle term (hetu) is connected, and whose
connection with the major term (sadhya) is to be proved. The
minor term (paksa) is related to the major term (sadhya)
through their common relation to the middle term (hetu). In a
proposition (pratijiia) the subject is the minor term (paksa),
and the predicate the major term (sadhya or lingt).

In aninference (anumana) for the sake of others, the minor
term (paksa), etc., must be explicitly set forth. In non-scholarly
discussion, the following is the sequence of assertion:

1. “This hill (minor term) is full of fire (major term).” —
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pratijiia : proposition; statement of that which is to
be proved.

2. “Because it is full of smoke (middle term).” — hetu :
statement of the reason.

3. “Whatever is full of smoke is full of fire, as a
kitchen.” — drstanta and udaharana : the general rule
or pattern expressed through an example.

4. “So is this hill full of smoke.” upanaya :
recapitulation of the middle term (hetu).

5. “Therefore this hill is full of fire.” nigamana :
recapitulation of the proposition (pratijiia).

The hetu or the reason consists in the statement of the
mark or the sign (liriga) which being present in the subject or
the minor term (paksa) suggests that the latter possesses a
certain property predicated of it. It is the assertion of the
middle term (hetu) by which the relation or not of the minor
term (paksa) to the major term (s@dhya) is known. While the
proposition.

There is inseparable connection (vyapti) between the major
term (sadhya) and the middle term (hetu). In other words,
there is inseparable presence of one thing in another, e.g., no
smoke without fire. Absolute non-dualism loses its essential
characteristic the instant a middle term is employed to
establish it as there is inseparable connection between the
major term (sadhya) and the middle term (hetw). If from the
middle term (hetu) there should be establishment of non-
duality, there would be duality of the middle and major terms.
If non-duality is established without the middle term why not
establish it by mere speech? And, if established by mere speech,
without the middle term, there is no problem in establishing its
opposite too, i.e., dualism, likewise.
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Non-dualism is inseparably connected (avinabhavi) with dualism:

atga =1 famm gareRaia & |
wfF: ufauer 7 gfaueagd Fafed 1ol
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As there can be no non-reason (ahetu) without the presence of a
middle term or reason (hetu), similarly there can be no non-
dualism (advaita) without the presence of dualism (dvaita). The
denial of a word-denoted-entity (sanmy7ii) is nowhere seen
without the real existence of the thing that is used for denial.

The existence of a reason (hetu) is necessarily accompanied by
the existence of a non-reason (ahetu). Smoke is a reason (hetu)
for establishing the existence of fire but a non-reason (ahetu)
for establishing the existence of water. Also, for establishing
the existence of fire, smoke is a reason (hetu) and water is a
non-reason (ahetu).

The word dualism (dvaita), which is countered or denied by
non-dualism (advaita), must have real connotation to be able
to fit the task. Even when we express non-existence with the
phrase ‘sky-flower’ it clearly connotes the existence of the
entity ‘flower’.
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The doctrine of ‘absolute separateness’ is faulted:

YereRehTauarstu geraareyerh g af |
a7 Yeled TRl gl TOT: 1R
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If one maintains that objects are possessed of the character
‘absolute separateness’ (prthaktva-ekanta) — declaring every
object as absolutely different from all other — the question arises
as to whether, in light of the character of absolute separateness,
the substance and its qualities are considered non-separate or
separate. If these be held as non-separate then the character of
absolute separateness gets repudiated. If these be held as
separate then too the character of absolute separateness cannot
be maintained since such so-called ‘separate’ qualities are seen
to reside in many objects making them ‘non-separate’.
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If oneness (ekatva) is denied absolutely, phenomena like series of
successive events (santana) become untenable:

T Ay wrewd o g |
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If the reality of oneness (ekatva) — different units of a substance
forming a composite —is absolutely denied (and thus subscribing
to the doctrine of absolute separateness) then authentic
phenomena like series of successive events (santana), aggregate
of qualities in a single object (samudaya), similarity between two
objects (sadharmya), and birth following death or trans-
migration (pretyabhava), would become untenable.

The Buddhists do not accept oneness (ekatva) — they subscribe
to the doctrine of momentariness (ksanikatva) — but believe in
the four phenomena mentioned in the verse.

The term ‘series of successive events’ (santdna) is used by
the Buddhist maintainers of momentariness to account for the
continuity constituting the substance. However, just as the
tree has no existence without the root, the above mentioned
four phenomena cannot exist without accepting the reality of
oneness (ekatva).
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Fault in considering the knowledge (jiiana) as absolutely different
from the object of knowledge (jiieya):

Har o = e qarg fgansead |
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If the knowledge or cognition (j7iana) be considered absolutely
different, even in terms of its nature of ‘being’ (sat), from the
object of knowledge (jiieya) then both, the knowledge (jiiana)
and the object of knowledge (jiieya) turn out to be ‘non-beings’
(asat); the knowledge (jiiana) becomes a ‘non-being’ being
different from the object of knowledge (j7ieya) which is accepted
to be a ‘being’ (sat), and without the instrument of knowledge
(jiiana) the object of knowledge (jiieya) too becomes a ‘non-being’
(asat). O Lord ! In the absence of knowledge (jiiana) how can the
existence of any external or internal objects of knowledge (jiieya)
be proved by those opposed to your views?
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Fault in considering words as capable of describing only the
general (samanya) attributes of a substance:

gt st fagra st |
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In the doctrine of others, words can describe only the general
(samanya) attributes of a substance and not the specific (visesa)
attributes. [In the absence of the specific (visesa) attributes, the
general (samanya) attributes too become nonentity; therefore,
words, which can describe only the nonentity, too become
nonentity.] Upon accepting the general (samanya) attributes as
nonentity, all words become false.

Just as the two mutually supportive causes, the substantial
cause (upadana karana) and the instrumental cause (nimitta
karana), result in the accomplishment of the desired objective,
in the same way, two kinds of attributes in a substance —
general (samanya) and specific (visesa) — ascertain its
particular characteristic (naya) depending on what is kept as
the primary consideration for the moment while keeping the
other attributes in the background, not negating their
existence in any way.

All objects have two kinds of qualities — the general
(samanya), and the specific (visesa). The general qualities
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express the genus (jati) or the general attributes, and the
specific qualities describe the constantly changing conditions
or modes. In a hundred pitchers, the general quality is their
jar-ness, and the specific quality is their individual size, shape
or mark.

Dravya refers to a general rule or conformity. That which
has the dravya as the object is the general standpoint
(dravyarthika naya). Paryaya means particular, an exception
or exclusion. That which has the paryaya as the object is the
standpoint of modifications (paryayarthika naya). Whatever
condition or form a substance takes, that condition or form is
called a mode. Modes partake of the nature of substance, and
are not found without the substance.
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Fault in accepting both, absolute ‘non-dualism’ (advaita-ekanta)
and absolute ‘separateness’ (prthaktva-ekanta), without mutual
dependence:
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(Upon realization of the flaws of the two views individually -)
The enemies of your doctrine of syadvada can also not maintain
that the two views —viz. ‘absolute non-dualism’ (advaita-ekanta)
and ‘absolute separateness’ (prthaktva-ekanta) — describe one
and the same phenomenon; it is impossible since the two views
are self-contradictory (like ‘the child of a barren woman’). If
(upon realization of the flaw of this position) they proclaim that
the phenomenon is absolutely indescribable (avacyataikanta)
then, having described reality as ‘indescribable’, it becomes
describable and their stand gets refuted (only a non-reality can
be said to be indescribable). (Syadvada characterizes a
phenomenon as ‘indescribable’ only in the sense of
inexpressibility of the state of simultaneous affirmation and
denial of the proposition; the phenomenon is a reality but due to
the limitation of the language it cannot be expressed.)
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With mutual dependence, separateness (prthaktva) and non-
dualism or oneness (ekatva), become reality:

MUY YT A gIRAA: |
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Considered independent of each other, the two views of
separateness (prthaktva) and non-dualism or oneness (ekatva)
become fictitious or non-reality. [Separateness (prthaktva)
becomes a non-reality without it being considered in relation to
non-dualism (ekatva), and non-dualism becomes a non-reality
without it being considered in relation to separateness
(prthaktva)]. In fact, an object is characterized by oneness as well
as separateness just as a single reason (sadhana, hetu) is
characterized by one as well as many attributes.

The reason or middle term (sadhana, hetu) is defined as that
which cannot exist except in connection with that which is to
be proved, the major term (sadhya). Thus, it has invariable
togetherness (avinabhava) with the major term (sadhya). But
it has other attributes too. Consider this: “This hill (minor
term, locus or abode — paksa) is full of fire (major term —
sadhya) because it is full of smoke (middle term or reason —
sadhana or hetu), as in the kitchen (homogeneous example —
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sapaksa)”. Here smoke (hetu) exists in relation to the hill —
paksa-dharmatva —and it also exists in relation to the kitchen —
sapaksa-sattva. Also, “Whatever is not full of fire (major term —
sadhya) is also not full of smoke (middle term or reason —
sadhana or hetu), as a pond (heterogeneous example —
vipaksa)” —vipaksa-vyavrtti. (see, Note below.)

According to Buddhist logicians, the true hetu should possess
the following three characteristics:

i) itshould be presentinthepaksa,
ii) it should also exist in the sapaksa, and
iii) it should not be found in the vipaksa.

The paksa has already been explained to mean the sadhya
and its abode, the dharmi; but sapaksa is the place where the
sadhana and sadhya are known to abide in some already
familiar instance, while vipaksa embraces all other places
where the very possibility of the existence of the sadhya is
counter-indicated.

Illustration:

This hill (paksa) is full of fire, because it is full of smoke;

Whatever is full of smoke is full of fire, as a kitchen

(sapaksa);

Whatever is not full of fire is also not full of smoke, as a

pond (vipaksa).

Excerpted from:
Jain, Champat Rai (1916),
Nyaya — The Science of Thought, p. 50.

Note:

The subject-of-inference (paksa) is the possessor-of-the-
attribute (dharmi) whose attribute (dharma) is yet to be
determined. The subject that has similar attribute as the
possessor-of-the-attribute (dharmi) is called the corrobora-
tive-subject (sapaksa). The means (hetu, sadhana) serves its
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purpose when it exists in the subject-of-inference (paksa) and
in the corroborative-subject (sapaksa).
The unconstrained (anaikantika) [or transgressive (vyabhi-
cari)] means (hetu, sadhana) exists not only in the subject-of-
inference (paksa) and in the corroborative-subject (sapaksa),
but also in the opposite (vipaksa) of the object-to-be-proved
(sadhya).
Such unconstrained (anaikantika) means (hetu, sadhana) is of
two kinds: 1) that certainly exists in the opposite (vipaksa) —
niscita-vipaksavrtti, and 2) whose existence in the opposite is
doubtful - sankita-vipaksavrtti.
Jain, Vijay K. (2021),
Acarya Manikyanandi’s Partksamukha Sttra —
Essence of the Jaina Nyaya, p. 177.
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Flawless establishment of separateness (prthaktva) as well as
non-dualism or oneness (ekatva) in an entity:
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With reference to the attribute of universal character of ‘being
or existence’ (sat, astitva) all substances exhibit oneness or unity
while with reference to their specific root-substance, etc. [sub-
stance (dravya), place (ksetra), time (kala) and manifestation
(bhava)] these exhibit separateness or distinction; this is just as
a specific reason (sadhana, hetu) is one when it is employed in
entirety and many when its divisions are emphasized by the
speaker.

Acarya Kundakunda’s Pasicastikaya-samgraha:
T AeAUTT Afaeq&dl Tuauesiran |
VWIS HufSaerar gafg Tant el

The existence (satta, sat, sattva) is the differentia of all
objects (vastu, padartha). Existence has universal attrib-
ute; it gets transformed into infinite modes (paryaya); it is
with origination (ufpada), destruction (vyaya) and perma-
nence (dhrauvya); it is one [from the point-of-view of
general-existence (sattasamanya or mahasattd)]; and it is
accompanied by its antithesis (pratipaksa).
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The object (vastu) is existing (sat) with regard to own-
substance (svadravya), own-space (svaksetra), own-time
(svakala), and own-nature (svabhava) but is non-existing
(asat) with regard to other-substance (paradravya), other-
space (paraksetra), other-time (parakala), and other-nature
(parabhava). The general-existence (mahasatta) that is found
in all substances has its antithesis (pratipaksa) in the
particular-existence (avantarasatta) that is found in one
particular substance. The general-existence (mahasatta) that
is found at all times and in all modes has its antithesis as the
particular-existence (avantarasatta) that is found at one time
and in one mode. The general-existence (mahasatta) that has
all three marks, origination (ufpada), destruction (vyaya) and
permanence (dhrauvya), has its antithesis in the particular-
existence (avantarasatta) that has only one mark of origination
or destruction or permanence. The general-existence
(mahasatta) is from the pure generic-point-of-view (Suddha
samgraha naya)l. The particular-existence (avantarasatta) is
from the impure generic-point-of-view (asuddha samgraha
naya) and also from the empirical- or systematic-point-of-view
(vyavahara naya)2.
Jain, Vijay K. (2020),
Acarya Kundakunda’s Pancastikaya-samgraha, p. 18-20.

Reason (sadhana, hetu) is one but when employed in an
inference (anumana) it can be used in two ways: as an agent
(karaka —that from which a thing is made, like clay from which

1. The generic-point-of-view (samgraha naya) comprehends different
substances, belonging to the same class, under one common head.

2. The division of the reality or the objects comprehended by the generic-
point-of-view (samgraha naya), in accordance with the rule, is the
systematic-point-of-view (vyavahara naya).
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a pitcher is made), or as a source of knowledge (jiiapaka — that
which makes a thing known, like smoke leading to the
knowledge of fire). Reason (hetu) is also classified as exhibiting
paksa-dharmatva, sapaksa-sattva or vipaksa-vyavrtti
depending on the intention of the speaker; without such
classification, it is but one. (See also, explanatory note — verse
33, p. 66-68 ante.)
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Only the ‘existent’ (sat) forms the subject of expression or
no-expression:
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wrarane - foaen iR sifaaen & orel safa o o aref aeg
H forermm (@) faeroor 1 & foaen ik sifaaen #d €, ifaemm
(31Eq) w1 LN 3T fagmor o1 oreff fagen wiar € SR e
sTfoaetll Faen T9q Al 19 & W (BRfIE0T) A1 TWHERYH &
A 1ef-fohan | g, Sferg BiaT B

The object of knowledge possesses infinite attributes and the
speaker expresses a distinguishing attribute while choosing not
to express other attributes; he does not speak of an attribute
that is non-existent (like kharavisana - the ‘horns of a hare’, or
gaganakusuma —the ‘sky-flower’).

Acarya Kundakunda’s Pasicastikaya-samgraha:

WTE UTfeel UTTAT UTfeel 3THTEEd =i SWer |
TUTITEY WTET SWIEAU Thaard 14 1l

There is no destruction (vyaya, nasa) of the existing-object-
of-knowledge (bhava, vastu, sat, padartha); similarly, there
is no origination (utpada) of the non-existing-object-of-
knowledge (abhava, avastu, asat). The existing-object-of-
knowledge (bhava, vastu, sat, padartha) undergoes
destruction (vyaya, nasa) and origination (ufpada) in its
qualities (guna) and modes (paryaya).
Jain, Vijay K. (2020),
Acarya Kundakunda’s Pancastikaya-samgraha, p. 35.
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Both unity (abheda, ekatva) and diversity (bheda, prthaktva) can
coexist in a single substance:

WHTORIRT Wil HarsHar = Hadt |
AEeRATsfaegr § UTHEAfaEerEr 3L 1

Hrar=are - B e | 31ush Ha | 9 (g SR 19T (Tehed,
o) <A g1 & T B W aredferss (wwedd) €, g9 @
oo (shTedfer Steren U= i1 3 ST 0T S 9 i
foraen =1 fore wer € o o etferie ®9 9 Ted €

Being objects of valid-knowledge (pramana) both, unity (abheda,
ekatva, advaita) and diversity (bheda, prthaktva, dvaita), in a
single substance are real, and not imaginary (samuvrti).
Depending on the speaker’s intention, these become primary or
secondary, without there being any conflict in their coexistence
in the same substance.
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Section 3

T ufee

Fault in accepting the objects of knowledge as absolutely
permanent (rityatva-ekanta):

Freraeuarsta fafsrar rooee |
U SHIRISHIE: o YHIUT 96 dehetd 113911

e - (A% w® wE W fE usred wden frer ® At o)
o 9t o fafsran o1 Safa 78l §f Gehd! 81 59 98dl &1
Tk T 3TTE € (TIEAT 7 St l FHehl hl TS o & L
®) 79 THIOT SR YHOT &1 el (THT) 3 <1 el o Fehd 872

If the object of knowledge is supposed to be absolutely
permanent (nityatva-ekanta) then there cannot be any
modifications in it; when already there is the absence of the
agent (karaka) for a modification how can one have the
possibility of valid-knowledge (pramana) and its fruit (pramana-
phala i.e., the activity resulting in correct knowledge — pramiti
orjrapti)?

Only an object which has general (samanya — dravya) as well as
particular (visesa — paryaya) attributes can be the subject of
knowledge. The general (dravya) without its modification
(paryaya) and modification (paryaya) without its general
(dravya) cannot be the subject of valid-knowledge (pramana);
only their combination can be the subject of valid-knowledge.

The conception of pramana or valid-knowledge implies
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three necessary factors, namely the possessor-of-knowledge
(pramata), the object-of-knowledge (prameya), and the activity
resulting in correct knowledge (pramiti).

The possessor (pramata) and the object (prameya) are
strictly correlative factors involved in all knowledge. They are
distinguishable, no doubt, as the knower and the known, but
not separable in any act of knowledge.

All true knowledge must be connected with some method of
knowledge. It is customary to analyze the knowledge-relation
into the three factors comprising the possessor, the object and
the process of knowledge. These correspond, respectively, to
pramata, prameya and pramiti in Indian philosophy.

What is the fruit of pramana — pramana-phala? The aim of
pramana is to make the object of knowledge clear. It is to
illuminate the object. Most importantly, pramana removes
ignorance and enables one to make distinction between what is
true and what is false and between what needs to be accepted
and what needs to be discarded. The Omniscient, however, who
enjoys infinite knowledge and bliss, has complete detachment
and indifference for the worldly objects of knowledge although
all possible objects of knowledge, of the three times, reflect in
his Self (soul) asin amirror.
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No modification is possible if the source of knowledge (pramana)
and the agent (karaka) are considered absolutely permanent:

YHTUTehehedek o aifaf-ganseed |
4 v Fre fawrd fo wraed ymaATEEte: 1340

ararare - (HieTd aifeal % A - ) S8 TR gfa & g o
e BIAT & ST TehT THIUT ST HTieh] & g1 STedeR ohl oHeK]
T FqAE STl &1 ST FH07 SR ek SHI e O 7T ® e
37 g1 Tfshan 9 o9 Hehdl 82 Y% SR IMEA 9§ el
(T & weprd oA o) 12 off fafwen 7Y 21 werd) 21

[It is held (by the Samkhya system) that although unmanifest
(avyakta) causes (karana) — the valid-knowledge (pramana) and
factor-of-action (karaka) — are absolutely permanent but the
manifest (vyakta) effects (karya) — like the Great or Intellect
(Mahat or Buddhi) and its consequence the I-ness or Ego
(Ahamkara) — are non-permanent and, therefore, transforma-
tion is possible.] It is held that just as the sense-organs reveal an
object, manifest (vyakia) objects are revealed by the valid-
knowledge (pramana) and the factor-of-action (karaka). But
when both, valid-knowledge (pramana) and the factor-of-action
(karaka), considered absolutely permanent, are employed to
make a non-manifest (avyakta) into a manifest (vyakta), what
kind of modification could be predicated? O Lord! There is no
possibility of any modification taking place outside your doc-
trine of manifold points-of-view —anekanta.

Note: In absolute permanence (nityatva), manifestation of any
kind is not possible; there must be some change of mode to
warrant manifestation.
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The main tenets of the Samkhya system are:
1. Dualism of (a) entirely inactive Spirit (Purusa) or
Intelligence (Cit) and (b) a material, non-intelligent
nature (Prakrti) of triple constitution, from which
emerges, and into which is dissolved, the entire universe
of things experienced.
2. An evolution of Prakrti in the presence of Spirit by
stages of which the first is an instrument of determinate
awareness (Buddhi, Reason), and the second a
simultaneous origination of Egoity (Ahamkara, principle
of individuality) and of Sense-faculties. Thence come the
essences of the Five Elements and through their
composition the gross material elements and the general
physical universe.
3. An unreal connection of Spirit and Prakrti and its
evolutes in consequence of a failure on the part of Spirit
to realize his actual detachment and of a false semblance
of intelligence in the mechanism of Prakrti through
reflection from the light of Spirit.
4. Liberation of Spirit from the unreal connection and
bondage when, having seen the work of Prakrti through
and through, he realizes his own absolute aloofness.I

The Reals (tattvas) are 25 as follows: the unmanifested
(avyakta, Prakrti in its unevolved quiescence); and the
manifested (vyakta) — 24-fold by reason of the distinction of the
‘great principle’ (Mahat, Buddhi), ego (Ahamkara), the 5 pure
principles (sabda, sparsa, ripa, rasa, gandha), the 11 sense-
organs including mind, the 5 gross elements (@akasa, vayu, teja,
Jjala, prthvi), and the Spirit of the form of intelligence.

1. See, Thomas, EW. (1968), “The Flower-Spray of the Quodammodo
Doctrine — Sri Mallisena Suri’s Syadvada-Manjart”, p. 93-94.
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In the Samkhya system, it is the function of the intellect
(buddhivrtti) that is regarded as pramana or the specific cause
of true knowledge. The self knows an object through a mental
modification that corresponds to the impression produced in
the sense-organ by the object in question. The object having
impressed its form on the sense organ, the mind presents it to
the self through a corresponding modification of itself. Hence
the mental function is pramana or the source of our knowledge
of the object.

I or Ego (Ahamkara), which is the ground of our personal
identity, merely means further modification of the subtle
Buddhi which itself'is a modification of acetana Prakrti.

Prakrti is otherwise called avyakta or the unmanifest or
Pradhana or the primary basis of existence.

The intelligent Purusa is inactive by nature and hence is
incapable of being the architect of his own destiny. Acetana —
the unenlightened — Prakrti has all activity and force in itself
and is quite blind by nature. The Purusa is intelligent but inert
and Prakrti is all activity but blind. The union of the two - the
blind and the cripple —leads to living.2

Human volition and consequent human conduct are said to
be the effects of acetana Prakrti; virtue and vice are alien to the
Purusa. These are associated with the non-spiritual Prakrti
and hence these do not affect the soul and yet with a strange
inconsistency it is the fate of Purusa to enjoy the fruits —
pleasurable and painful - of the karmas directly and
immediately due to the activity of Prakrti. Why it is the fate of
Purusa that he should vicariously suffer the consequences of
an alien beingin life is entirely unexplained.

As per the Samkhya ontology, Purusa being ever free can

2. See, Prof. A. Chakravarti (2008), “Acdrya Kundakunda’s

Samayasara”, Introduction, p. 106.
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never be bound; it is the Prakrti that is bound and liberated.
The question can be raised, if there is no bondage why talk of
liberation; and if there is no real connection between Purusa
and Prakrti, how the false conception of such connection can
rise? It is these points such as Prakrti does everything and
Purusa is neutral without doing anything, that are attacked.
The Jaina position is that the soul or spirit is the agent of
various bhava or psychic states whereby there is the influx of
karmas leading to further bondage; when the karmas are
destroyed, with their causes rooted out and the existing stock
evaporated, the soul attains its natural purity constituted of
eternal bliss and omniscience.3

3. See, Upadhye A.N. (1935), “Sri Kundakundacarya’s Pravacanasara
— A Pro-canonical Text of the Jainas”, Introduction, p. XLVIIL.
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When the effect (karya) has eternal existence (sat), the idea of a
produced entity is untenable:

Ffg FeEaT TE gaAraqraid |
TRuTHYaTtaver FHeraeRT=aTier T 131

qrre - AfE e GEen UG /A S A=A gEY & guH
IHeh1 I e Bl Hehdll 21 3R Ieafa 7 AR 61 o gRums &

o A
-l enl [Hcdcen|—] ElﬁTslT%Fm" %|

If the effect (karya) be considered as having eternal existence
(sat), like the intelligent Purusa (of the Samkhya philosophy), it
cannot be a produced entity. And to imagine the process of
transformation in an entity which cannot be produced goes
against the doctrine of ‘eternal existence’.
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Phenomena involving merit (punya) and demerit (papa), etc.
cannot be explained in the doctrine of absolute permanence
(nityatva-ekanta):

QUIAATATRAT T T YeawTa: Tl o |
SFUel o A9t 7 AW & Asfa A=en: o

et - e | e e e e 7, S9 e
afeat & #a ® qua-umq 1 feman & sl €, 3R (fran & a1
) TA9E (WAh-T9) , §@-5:T@-€9 Tl o1 &, T4 qell
e off T o

O Lord! Those who do not accept the superiority of your
leadership and believe in absolute permanence (nityatva-
ekanta) of objects are incapable of explaining the phenomena of
actions involving merit (punya) and demerit (papa), of birth
following death (pretyabhava), of fruits of activities (phala, in
terms of happiness and misery), of bondage (bandha), and of
liberation (moksa).
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Fault in the doctrine of ‘absolute momentariness’ (ksanika-
ekanta):

AfTeheRTuarsfy UrwraEEYa: |
TATIATEIHTET ST T/ et 1182 11

wrr=ne - (Frerdsr | 9 1 SR I afveher (sgl
g gfquifed A aca-w9 Thra) =1 987 foan sme of sad oft
YAHTeeeh G9e T8l &1 YA S JME1 1 A9 2 9
1 S Hoel &1 & ST ST S o1 S0 & T2 qe SHeh e
Y H9e gl Fehell 872

(On the other hand —) When viewed from the point-of-view of
‘absolute momentariness’ (ksanika-ekanta) then also it is
impossible to explain phenomena like birth following death
(pretyabhava). [Since the soul, according to this view, is
characterized by momentariness, therefore, memory (smrti) and
recognition (pratyabhijiiana), etc., are not possible.] In the
absence of the sources of knowledge, like recognition
(pratyabhijiiana), the origination of an effect (karya) is not
possible and consequently how can the fruit (phala) of that effect
be imagined?

The Buddhists hold the self to be merely a succession of
moments of awareness; and not like a single thread running
through a collection of pearl drops, one permeating them all.
On their view the moment of cognition whereby the carrying
out of good or carrying out of evil has been effected, has not,
because it perishes without residue, the enjoyment of the fruit
thereof; and that which has the enjoyment of the fruit was not
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the doer of that deed. Thus on the part of the former moment of
cognition there is ‘loss of deed’, because it does not experience
the fruit of the deed done by itself, and on the part of the latter
moment of cognition there is ‘enjoyment of a deed not done’,
because of enjoyment of fruit of deed not done by itself, but by
another.!

In regard to an object experienced by a prior awareness, a
memory on the part of later awareness is not possible because
they are other than it; like awareness on the part of another
series. For a thing seen by one is not remembered by another;
otherwise a thing seen by one person would be remembered by
all. And, if there is no recollection, whence in the world comes
the begetting of recognition? Recognition (pratyabhijiiana)
arises from both recollection and (original) experience; it is the
valid cognition that we get through the synthesis of pratyaksa
and smarana (memory). For the maintainers of momentary
destruction, memory does not fit in.

1. See, Thomas, EW. (1968), “The Flower-Spray of the Quodammodo

Doctrine — Sri Mallisena Suri’s Syadvada-Manjari”, p. 119.
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When the effect (karya) is considered absolutely non-existent
(asat), the idea of a produced entity is untenable:

FAFHSIT HTH TSI @IS |
MUTEFAII S YATS STaTd: ShIEISTH 118211

| - A A I FET T WA ST Al SRR & 6
ST I T&1 &l Fehdl| AT STHA T o IR HHAT ST T 1
1 I H SURH IO H1 HIS 199 T8l wal X 7 & SUEH
U] TR 1T ToIeee o1 18 Hehall 2|

If the effect (karya) be considered absolutely non-existent (asat)
then it can never be produced just as it is impossible to produce
the ‘sky-flower’ (akasapuspa or gaganakusuma). If production
of the non-existent (asat) be accepted, the rule of the availability
of a substantial cause (upadana karana) for the accomplishment
of an effect (karya) cannot be applied, and also there is the loss of
all credibility (in terms of what produces what).

Kundakunda, following the tradition of Jaina metaphysics,
speaks of two different causes, upadana karana and nimitta
karana — material cause and instrumental cause. For example,
the clay is the material out of which the jar is made. In this case
the material out of which the thing is made is the upadana
karana. For transforming the clay into the jar you require the
operating agent, the potter, the potter’s wheel on which the
clay is moulded, and the stick with which he turns the wheel,
and so on. All these come under the nimitta karana or the
instrumental causes. This distinction is considered very
important in Jaina metaphysics. The upadana karana or the
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material cause must be identical with its effect. There can be
no difference in nature and attributes between the material
cause and its effect. From clay we can only obtain a mud-pot.
Out of gold you can only obtain a gold ornament.Z

The relation between the material cause and its effect is
that wherever the cause is present the effect would be present,
and wherever the effect would be present the cause must have
been present. Again, negatively, if the cause is absent the effect
must also be absent and conversely if the effect is absent the
cause must also be absent.

Acarya Samantabhadra’s Svayambhistotra:
HTIRTUTTAHIAE hTey o FENTd: TATa;: |
aren wegfatayer ga ATy g 1|

(12-5-60)

The accomplishment of a task (karya — the making of a

pitcher, for example) depends on the simultaneous

availability of the internal (upadana — substantial) and the

external (nimitta — auxiliary) causes; such is the nature of

the substance (dravya)*. In no other way can liberation be

achieved and, therefore, the learned men worship you, O
Adept Sage!

Jain, Vijay K. (2015),

Acarya Samantabhadra’s Svayambhustotra, p. 83-84.

*To give a familiar example, when a potter proceeds with the
task (karya) of making a pitcher out of clay, the potter is
the external or instrumental cause (nimitta karana) and
the clay is the internal or substantial cause (upadana

1. See, Prof. A. Chakravarti (2008), “Acarya Kundakunda’s
Samayasara”, Introduction, p. 171.
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karana). The task necessarily means the destruction of
clay in its original form but the inherent qualities of clay
still remain in the pitcher. There is the origination
(utpada) of the new form of clay, the disappearance
(vyaya) of its old form, and still the existence (being or
sat) of the substance itself continues (dhrauvya). In other
words, existence is accompanied by origination (utpada),
disappearance (vyaya), and permanence (dhrauvya). As
there is no destruction of the inherent nature of clay, it is
lasting. Permanence is the existence of the past nature in
the present. From a particular point-of-view, the
indestructibility of the essential nature of the substance is
determined as its permanence. Qualities reside
permanently in the substance but the modes change.
Modes like the pitcher are not permanently associated
with clay but the qualities reside permanently. So, utpada,
vyaya and dhrauvya cannot be said to be non-existent like
a ‘sky-flower’.
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Relationship of cause (karana) and effect (karya) is not possible
in the doctrine of ‘absolute momentariness’ (ksanika-ekanta):

T TARANTET TG |
HAMTa~Teh: HaTT&gd: Jae 8311

e - it B e o9 & 319 | gaieR- v &
TG T HAdE K T 91 Fehd € Hifh 3T qa-gon o
IR & T Geel g, (ST9d) Bl B g 9 gere
1S Teh I o} &1 Bidl 2

In the doctrine of ‘absolute momentariness’ (ksanika-ekanta) a
logical connection (agreement in association — anvaya) between
two entities cannot be established and, therefore, relationship of
cause (karana) and effect (karya) — hetu-phala-bhava, etc. — is
not possible. The cause remains utterly distinct from the effect
as there is no commonality between entities belonging to
different series of successive events (santana). Moreover, (if each
event is really momentary and perishes utterly, as the Buddhists
assert) there is no existence of a ‘series’ apart from the
individual elements that are believed to constitute the series.

The Buddhists assert that a never-ceasing series of momentary
ideas (santana), impressed each by the former, gives man the
semblances which we regard in ordinary life as the outer world
and the soul.

If each idea is really momentary, and perishes utterly, how

can it affect the subsequent idea, contemporaneity of ideas
being negated by the Buddhist theory?
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Using fiction without associated real meaning leads to deception:

IFTIITEEI ST Hfed guT HY |
e dgfad w@g foaar ge= d@afa: g%l

T - (SrgT 5 A T S ) YerH-YH A | S
IR (F=AF) 1 S HeR © 98 T (Hredtieh, sfo=niar) &
oo Hafd e 9 o8 v e # et €2 A s (H=H) Wi
qe e & &9 ° W W Al g 3 ween Hgfa-wy e e 2
3R e ered & for Hafa 72 et 21

(If each successive event is really momentary, and perishes
utterly, as the Buddhists assert —) To use the word santana or
‘series’ — implying unity — for successive momentary events
which have no unity among themselves can only be fictional
(samvrti) and, therefore, is the word not misleading? The real
meaning of a word can never be called fictional and there cannot
be an occasion for fiction unless the word has a real meaning.

According to the Buddhists concept of santana (lit. offspring or
child, meaning ‘series’ of successive events) no permanent
parts exist in an entity which are carried forward as unchanged
from one momentary mode to the next. Santana, at any
particular moment, is the material cause of the entity’s mode
the next moment and not of any other object of same or
different class.
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The Buddhists argue that it is not possible to give verbal
expression to the relation between a ‘series’ and its members:

SRS TheUE Tl |
AATSTAHATE ol FrHdgal: syl

| - (gl i SR 9 A el S - ) T S Hqa G| o
IR TR F fahey (Agshifefasmed) T & Tkt 7, o: =
T 3R G R ot dxe-e (Tehe-19g SR - 9Y)

37T Sl 2| (3TTett St 28 1)

(The Buddhists argue —) Since it is not possible to give verbal
expression to the fourfold causal relations! (catuskotivikalpa)
that can exist between the characteristic and the entity,
similarly we can also not describe whether a series of successive
events (santana) is one with its members or different from them
(or both, or neither); it is indescribable. (See next verse.)

The Buddhists say that there is one thing only, the cognition,
but as the result of impressions left by previous cognition there
appears the distinction of cognizer, cognized, and cognition, in
place of the unity. Each idea is momentary, but it can and does
impress its successor; there is no substantial reality like the
soul but a never-ceasing series of momentary ideas, each
impressed by the former, gives man the semblances which we
regard in ordinary life as the outer world and the soul.

1. (a) this characteristic belongs to this entity; (b) this characteristic
does not belong to this entity; (c) this characteristic both belongs
and does not belong to this entity; (d) this characteristic neither
belongs nor does not belong to this entity.
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Fault in the Buddhist argument:

ST AR S [ARCATS T T HLATH_ |
AT FEIIITATTITIN 1148 |1

T - q9 @ (gl i) Sgehiiefame (a5 W Uq g 9r
YR & foered) i staskde ff T ke =feq (Welen e
1 U981 o W Eqehifefoehed sTaeied €' 98 s ot el s
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(The reply is —) It cannot be said that the fourfold causal relation
(catuskotivikalpa) is indescribable. (Firstly, just by uttering
these words it somehow becomes describable, and secondly,
cognition by others of the fourfold causal relation has been made
possible through description only.) Moreover, an entity devoid of
all characteristics will be a nonentity (avastu) like the ‘sky-
flower’ since it will neither have qualifying attributes (visesana)
nor the substance to be qualified (visesya).
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Negation (nisedha), in regard to some attribute, can only be of an
existing entity (sat) and not of a nonentity (asat):

AT fuer: |@iFT: 9a: |
IMIHTT 7T AT T fafafmeEr: el

ward - S G T (forme) g € SE w W-ge onfg
(R-5A, W&, W-FTcT, W-91d) hi 9en & Fuer fwman S
21 S Heen s1e (stfaE) © 9% fafy oIk fy w1 fawa & &
eI 2l

Only a named (samyjiii), existing entity (sat) can be subjected to
negation (nisedha) with regard to attributes! like the root-
substance. A nonentity (asat — a non existing substance) cannot
be subjected to either affirmation (vidhi) or negation (nisedha,).

Acarya Samantabhadra’s Svayambhistotra:

T ThAfSaTeaTayIih: @ AT I a6y Tiegd |
HAGUTTSAIYAIU WaTia6g a9 grears=d. Il

(5-3-23)
The nature of reality (sat) involves two logical predications
—one affirmative (asti) and the other negative (nasti); like a
flower exists in the tree and does not exist in the sky. If
reality be accepted without any of these two predications

(asti and nasti), nothing can exist logically and will lose
validity. O Lord Sumatinatha, the assertions of all others

1. The attributes are (a) root-substance (dravya); (b) space of its
existence (ksetra); (c) time of its existence (kala); and (d) its nature
(bhava,).

91



Aptamimdmsd

not following your doctrine are self-contradictory.

Jain, Vijay K. (2015),
Acarya Samantabhadra’s Svayambhastotra, p. 31-33.

Jaina logicians describe every fact of the reality according to
four different aspects: its substance (dravya), space of its
existence (ksetra), time of its existence (kala), and its nature
(bhava). Every object admits of a fourfold affirmative predica-
tion (svacatustaya) with reference to its own substance
(svadravya), own space (svaksetra), own time (svakala), and
own nature (svabhava). Simultaneously a fourfold negative
predication is implied with reference to other substance
(paradravya), other space (paraksetra), other time (parakala),
and other nature (parabhdva). The substance of an object not
only implies its svadravya but differentiates it from
paradravya. It becomes logically necessary to locate a negation
for every affirmation and vice-versa. We must not only perceive
a thing but also perceive it as distinct from other things.
Without this distinction there cannot be true and clear percep-
tion of an object. When the soul, on the availability of suitable
means, admits of the fourfold affirmation with respect to
svadravya, svaksetra, svakala, and svabhava, it also admits of
the fourfold negation with respect to paradravya, paraksetra,
parakala,and parabhava.
Excerpted from.:
Jain, Vijay K. (2014), Acarya Pujyapada’s Istopadesa —
The Golden Discourse, p. 6.
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A nonentity (avastu) is indescribable; only an entity (vastu)
becomes a nonentity, in some respect, depending on the process of
its transformation:

NI T dai=d: uitafery |
FEAATSaEAl aTfd Uiehaman fau=iam sl

e - S et O fed © o7 oraeg © (RS off ymr
faoa &l e % RO, IR S e @ 9% & (He) S
(37area) Bt B1 9% ufka & fawia @ (fawda & sn W -

-5 SIS T STHeT W) STl hl W 2 St 2

Something that is devoid of all characteristics is a nonentity
(avastu) [being not discernible through any form of valid-
knowledge (pramana)] and being a nonentity that something is
indescribable (anabhilapya, avacya). (In wordly affairs —) Only a
real entity (vastu) is called a nonentity (avastu) — somehow, in
some respect — when the process of attributing characteristics to
it —prakriya —is changed.

There is no real nonentity (avastu); a nonentity must be devoid
of all characteristics and, therefore, not a subject of valid-
knowledge (pramana). Such a nonentity is indescribable
(anabhilapya, avacya). In worldly affairs, only a real entity
(vastu) becomes a nonentity (avastu), in some respect, when
the process of attributing characteristics to it — prakriya — is
changed. For example, water — a real entity (vastu)— becomes a
nonentity (avastu) when it is boiled and gets transformed into
steam, or when it is cooled and gets transformed into ice.
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If all characteristics of an entity are indescribable then do not
make these a subject of articulation:
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If all characteristics of an entity are indescribable (as proclaimed
by the Buddhists) then why make these a subject of articulation
(in discourses, to corroborate and contradict viewpoints)? If it be
accepted that this kind of articulation is fictional (samuvrti) —
merely conventional —then it is opposed to the reality.

94



Verse 50

The use of the term ‘indescribable’ by our rivals amounts to ‘non-
existence’ of the reality:
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To the question as to why the reality is pronounced as ‘indescrib-
able’ (avacya) the possible answers are (a) due to lack of strength
to express it, (b) due to its non-existence (abhava), and (c) due to
lack of knowledge. The first and the third options cannot be
accepted by the proponents of ‘indescribability’ (as this would
mean inadequacy on their part). Then why pretend and concede
that, as per your assertion, the reality is ‘indescribable’ because
it does not exist? And that amounts to nihilism - sinyavada.
Speak clearly.
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Incongruence in the doctrine of ‘absolute momentariness’
(ksanika-ekanta):
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(The Buddhists’ assertion that the never-ceasing series of
momentary ideas, each impressed by the former, gives man the
semblances which we regard in ordinary life as the outer world
and the soul, amounts to —) The mind that had not intended to
injure, injures; the mind that had intended to injure, does not
injure; and the mind that had neither intended to injure nor
injured, suffers bondage (bandha). Moreover (since the
existence of the last mentioned mind is also momentary), the
mind that had suffered bondage does not get rid of bondage. To
whom, then, does liberation belong? (The term liberation is a
synonym for ‘severance of bonds’ and liberation can take place
only of the person who was earlier bound, while on the
contention of momentary extinction, the moment a person is
bound it acquires an altogether new state without ever getting
the opportunity to get rid of bondage. The contention, therefore,
resultsin the negation of liberation.)
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Fault in asserting that destruction takes place on its own, without
any cause:
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(In view of your assertion that destruction takes place on its
own, without any cause —) When there is no cause for destruction
then the person alleged to have injured someone cannot be the
cause of injury. In the same light, the eightfold path
(astangahetuka)! to liberation (moksa), in the form of
destruction of the series of mental states, cannot be the cause of
liberation (moksa).

1. Buddha’s Noble Eightfold Path consists in a set of eight
interconnected factors or conditions, that when developed together,
lead to the cessation of suffering (duhkha): Right View (samyag-
drsti), Right Intention (samyak samkalpa), Right Speech (samyak
vac), Right Action (samyak karman), Right Livelihood (samyak
ajivana), Right Effort (samyak vyayama), Right Mindfulness
(samyak smrti), and Right Concentration (samyak samadhi).
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The Buddhists say that all, except consciousness, is unreal.
Consciousness alone is the established truth. All the three
worlds are the result of discrimination or thought-relations.
No external object exists in reality. All that is, is consciousness.
Liberation (moksa) is origination of a cognition purified from
the inundation of the forms of objects which have passed away
upon the annihilation of all suffusions (vasana)l. And that
does not fit since simply from the absence of the cause, the
attainment of liberation (moksa) is unaccountable.2

1. ‘vasana’, which in common language signifies imparting of a scent,
is much discussed in Buddhist writings; it denotes a factor in a
thought due to prior experience or activity, a bias.

2. See, Thomas, EW. (1968), “The Flower-Spray of the Quodammodo
Doctrine — Sri Mallisena Suri’s Syadvada-Maijari”, p. 120.
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For entities that are internally connected, the cause of
destruction and origination is one and the same:
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If a cause is required to bring into existence a dissimilar effect
(that is, an effect that is different from the preceding moment)
then that cause should be responsible for both — bringing into
existence of a new effect and destruction of the effect that
existed at the preceding moment. Therefore, for entities that are
internally connected, the cause of both effects, destruction and
origination, isone and the same.

The stroke of a hammer which is the cause of destruction of a
jar is also the cause of origination of potsherd; the cause of two
effects is the same. Wherever there is concomitance between
effects, the cause must be the same; like mango-ness and tree-
ness are concomitant and coexist.
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For an entity devoid of self-existence, there cannot be origination,
destruction and continuance:
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The series (santana) and lumps or aggregates (skandha) are
considered fictional (samvrti) — mere usage — and devoid of self-
existence. There can certainly be no origination, destruction and
continuance of a fictional entity like the ‘horns of a hare’
(kharavisana).

In Buddhist phenomenology the aggregates (skandha) are the
five functions or aspects that constitute the sentient being:

a) form or matter (ripa),

b) sensation or feeling (vedana),

¢) perception or cognition (samjiia),

d) mental formations or volitions (samskara), and

e) consciousness or discernment (vijiiana).

The five aggregates are considered to be the substrata for
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clinging and thus ‘contribute to the causal origination of
future suffering’. Clinging to the five aggregates must be
removed in order to achieve release from samsara. Nothing
among them isreally “I” or “mine”.

In the technical language of Buddhism, the human
knowledge is confined to the samuvrti-satya, i.e., to the
phenomenal reality. It is unable to grasp the paramarthika-
satya, i.e., the noumenal reality. The empirical world is the
phenomenal reality while the ultimate truth is the noumenal
reality. The phenomenal reality is svabhava-sinya, i.e., devoid
of self-existence.

101



Aptamimdmsd

Fault in accepting both, absolute ‘being’ (nityatva) and absolute
‘non-being’ (anityatva), without mutual dependence:
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Those who are hostile to the doctrine of conditional predication
(syadvada) can also not maintain that the two attributes — viz.
absolute ‘being’ (nityatva) and absolute ‘non-being’ (anityatva)—
describe but one and the same phenomenon (i.e., endorsing both
one-sided, independent standpoints — ubhayaikanta), for such a
position will be self-contradictory. And if they maintain that the
phenomena are absolutely indescribable (avacyataikanta) then
for them even to utter the words ‘the phenomenon is
indescribable’ is not tenable as it isirrational.
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From different points-of-view both permanence (nityatva) and
momentariness (anityatva) are universally experienced:
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Being subject to recognition (pratyabhijiiana)!, the real has
permanence from a particular point-of-view. Recognition of the
real is not accidental since it is universally experienced without
any hindrance. O Lord! In your view the real also has
momentariness since it exhibits change of state at different
times. If the real be considered either absolutely permanent or

1. Recognition (pratyabhijiiana), in general, means knowing the thing
as that which was known before. It consists in knowing not only
that a thing is such and such but that it is the same thing that was
seen before. Recognition (pratyabhijiiana) is the conscious reference
of the past and a present cognition of the same object. I see a jar,
recognize it as something that was perceived before, and say ‘this is
the same jar that I saw’.

Recognition (pratyabhijiiana) is the valid cognition that we get
through the synthesis of the present cognition and remembrance
(smrti). Recognition (pratyabhijiiana) is not regarded as depending
solely on a previous mental impression and, therefore, is exempt
from the fatal defect of remembrance (smrti).
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absolutely momentary, its cognition, remaining static always,
will be meaningless.

Acarya Umasvami asserts in Tattvarthasitral:
qagmaETd e 1Ih-3211

Permanence is indestructibility of the essential nature
(quality) of the substance.

The assertion based on remembrance (smrti), “This is only
that,” is recognition (pratyabhijiiana). (This is the same thing I
saw yesterday.) That does not occur accidentally. That which is
the cause of such a statement is its intrinsic nature (tadbhava).
Tadbhava is its existence, condition or mode. A thing is seen
having the same nature with which it was seen formerly. So it is
recognized in the form, “This is the same as that”. If it be
considered that the old thing has completely disappeared and
that an entirely new thing has come into existence then there
can be no remembrance. And worldly relations based on it
would be disturbed. Therefore, the indestructibility of the
essential nature of a substance is determined as permanence.
But it should be taken from one point-of-view. If it be
permanent from all points-of-view, then there can be no change
at all. And, in that case, transmigration as well as the way to
salvation would become meaningless.

1. See, Jain, S.A. (1960), “Reality : English Translation of Shri
Pujyapada’s Sarvarthasiddhi”, p. 156-157.
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Existence is characterized by origination (ufpada), destruction
(vyaya) and permanence (dhrauvya):
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O Lord! In your doctrine, so far as the general characteristic
(samanya svabhava) of a substance is concerned it neither
originates nor gets destroyed since existence (being or sat) is its
differentia. However, so far as the particular characteristics
(visesa svabhava) are concerned, the substance originates and
gets destroyed. Thus, the existence (of a substance) is
characterized by origination (ufpada), destruction (vyaya) and
permanence (dhrauvya).

A substance is permanent from the point-of-view of general
properties. From the point-of-view of its specific modes it is not
permanent. Hence there is no contradiction. These two, the
general and the particular, somehow, are different as well as
identical. Thus these form the cause of worldly intercourse.
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If origination, destruction and permanence are not viewed as
mutually dependent, the ‘being’ (sat) will get reduced to a non-
entity like the ‘sky-flower’:
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The destruction of the cause (a jar, for example) is the cause of
the origination of the effect (the potsherd); both, destruction of
the cause and origination of the effect, invariably go together. In
some respect (the mode), the two — origination and destruction —
are mutually different. However, due to the presence of the
universal characters of ‘being’ (class — jati, enumeration —
samkhya, etc.) the two — origination and destruction — can also be
said to be not different from each other. If origination,
destruction and permanence are not viewed as mutually
dependent, the ‘being’ (sat) will get reduced to a nonentity like
the ‘sky-flower’.

Here we come to the main metaphysical tenet of Jainism to the
effect that every real is a complex of origination (utpada),
destruction (vyaya), and permanence (dhrauvya) besides of
substance (dravya), mode (paryaya) and quality (guna).
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From the point-of-view of modes, the three characteristics
(origination, destruction and permanence) are mutually
different from one another and are also different from the
substance. From the point-of-view of substance, these three
(origination, destruction and permanence) are not perceived
separately from the substance. Hence these are not different.

Origination, destruction and permanence, mutually
irrespective, become non-existent like the ‘sky-flower’. Mere
origination does not exist because that is without stability and
departure; mere destruction does not exist because that is
without stability and origination; mere permanence does not
exist because that is without destruction and origination — all
three, mutually irrespective, are like the ‘hair of a tortoise’l.

1. See, Thomas, EW. (1968), “The Flower-Spray of the Quodammodo

Doctrine — Sri Mallisena Suri’s Syadvada-Manjari”, p. 130.
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Three characters of existence - origination, destruction and
permanence — explained through an example:
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(When a diadem is produced out of a gold jar —) The one desirous
of the gold jar gets to grief on its destruction; the one desirous of
the gold diadem gets to happiness on its origination; and the one
desirous of gold remains indifferent, as gold remains integral to
both —the jar as well as the diadem. This also establishes the fact
that different characters of existence (origination, destruction
and permanence) are the causes of different responses.
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Another example of the threefold character of existence:

TGl T g T Uit giuea: |
T A TS TAHRH_ g0 1)

Hrarare - et g4 & o 1 od € 9 321 Tl @ 7, foaen
<&l & o o od € o U el i €, 1R ferent e 7 o
Id T 98 IA (Y q1 IE) T A TN T YRR ¥ IE-qd
T (IS, =5 A1 9 §Y9) B

The one who has vowed to take only milk, does not take curd; the
one who has vowed to take only curd, does not take milk, and the
one who has vowed not to take any cow-produce! (gorasa) does
not take either. Thus existence (‘being’ or sat) has threefold
character — origination (of the mode that is curd), destruction (of
the mode that is milk), and permanence (of the substance that is
cow-produce, present in curd as well as milk).

1. The genus cow-produce (gorasa) is consumed in many forms like
milk, curd, cheese, and buttermilk.
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Section 4

wrqd ui=sg

The view that the effect (karya) and the cause (karana), etc., are
absolutely different:
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(As per the Nyaya-VaiSesika ontology —) If one maintains that
the effect (karya) and the cause (karana), the quality (guna) and
the possessor of that quality (guni), and the generality
(samanya) and its possessor (samanyavan), are absolutely
different, then difficulties arise —

In the Nyaya-VaiSesika system, seven categories of reality are
substance (dravya), quality (guna), action (karma), generality
(samanya), uniqueness (visesa), inherence (samavaya) and
non-existence (abhava). Substance (dravya) is that in which a
quality or an action can exist but which in itself is different
from both quality and action. Quality (guna) differs from
substance and action (karma) in the sense that it is an
unmoving property. The action (karma), like quality, has no
separate existence, it belongs to the substance. But while
quality is a permanent feature of a substance, action is a
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transient one. Generality (samanya) relates to abstract
characteristic that is singular and eternal and yet pervades
many. Like leadership is a single characteristic, but it resides in
many individuals. Leadership is also eternal because it was
already in existence before the first leader emerged and will
continue to exist even if there were no more leaders.
Uniqueness (viSesa) is that characteristic by virtue of which a
thing is distinguished from all other things. Like space, time
and soul, it is eternal. Everything in the world, existent or non-
existent, is accompanied by uniqueness. Generality and
uniqueness are opposite concepts. Inherence (samavaya) is a
permanent relation between two entities, one of whom inheres
in the other. One of the entities depends for its existence on the
other. Objects in an inherent relationship cannot be reversed
as those that are related by nearness. Non-existence (abhava)
is that which is not found in any of the six positive categories,
and yet according to the Nyaya-VaiSesika view non-existence
exists, just as space and direction. To illustrate, to the question
‘how does one know that there is no chair in the room?’, the
answer is ‘by looking at the room’. Thus non-existence also
exists.

The universalities and particularities are held to be eternal
and have a distinct own-nature, but these are not credited with
existence (satta), which is confined to substances, qualities and
actions.

The gist of the Jaina argument is that universality and
particularity are involved in the nature of everything and not
imposed from outside by virtue of a relation of ‘inherence’
(samavaya) .
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Fault in accepting that there is inherence (samavaya) of a single
effect in many causes:
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A single effect (in the aggregate — avayavi) cannot inhere in
many causes (the constituent parts —avayava) since, as has been
assumed, it is possessed of no parts. Or if it be assumed that the
effect is possessed of parts then it no longer remains a single
entity. Thus, there are difficulties in accepting the non-Jaina
position regarding the way the effect inheres in its cause.

The VaiSesika hold! that ‘attributes’, like the intelligence
(caitanya) and the colour (ripa), and ‘bearers of attributes’,
like the self (atma) and the pot (ghata), are completely
different, yet being connected by ‘inherence’ (samavaya) these
attain the designations ‘attributes’ and ‘bearers of attributes’.
Inherence weaves together; it is also styled ‘occurrence’ (vriti).
Through that occurrence, the inherence connection, the

1. See, STEIEES SF () (1992), sfufecmor@iyiiar
gIeuss, T%3 43.
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designation ‘attributes’ and ‘bearer of attributes’ is approved.

However, there can be no relation of ‘attributes’ and
‘bearer of attributes’ if the two are utterly different. If it be said
that the relation between the two is through ‘inherence’ then
we must be able to cognize the thing called ‘inherence’ and that
is not possible. The connection between the ‘attributes’ and
the ‘bearer of the attributes’ is to be adopted only as defined by
‘non-separate existence’ and not something other, such as
inherence, etc.
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Fault in accepting absolute separateness between the aggregate
(avayavi) and the constitutent parts (avayava):
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If cause and effect are considered absolutely separate from one
another, there should be separateness between these with
respect to space and time, just as is seen between two external
material substances (e.g., the pot and the tree — residing in
separate substrata — yutasiddha). Then it will not be possible to
explain the occurrence (vrtti) of cause and effect in a material
entity in the same space (and the time).
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Fault in accepting inherence (samavaya) as independent of the
constituent parts (avayava) and the aggregate (avayavi):
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It might be said that there exists a relationship of substratum
and superstratum between two entities (viz. the constituent
parts and the aggregate — avayava and avayavi) through
inherence (samavaya), and due to inherence the two cannot
remain independent of each other even at different space and
time. We respond that if inherence (samavaya) itself is
independent of the two entities, how can it possibly create a
relationship between these?
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Relationship between generality (samanya) and inherence
(samavaya):

A= Oy ETS@ehehd GuTfad: |
RUMSSE T WTAIHATSY, el fafer: 1gu

[T - G SR UEE 3T -ST0H STsE ® vl w9 ° Td
g1 3R e & fam St wEwWE el B HWehal @1 A9 T 3R
S B e @1fTed sl | S wgur i faf-sreen %@ a1
Tehell &7

(As per the Vaisesikas —) Generality or universality (samanya)
and inherence (samavaya) both exist in their entirety (and
inseparably) in their substratum (that is, the entity). Also, these
two cannot exist independent of their substratum. If so, how can
these persist in entities which are subject to destruction and
origination?

Acarya Manikyanandi’s Pariksamukha Siitra:

msnﬁsﬁrmgfz §-9M

If inherence (samavaya) be accepted, it gives rise to the
fault (dosa) of over-pervasiveness (atiprasanga or ati-
vyapti).

The Naiyayika believe that the valid-knowledge (pramana)
and the fruit (phala) are associated with the soul (atma)
through the inherence (samavaya). And this way the relation
of the fruit (phala) with the particular soul (atma) is
established. This contention is contradicted here.
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As the inherence (samavaya) has been considered eternal
(nitya), one (eka) and all-pervasive (vyapaka), it should remain
in all souls (atma) in one single form only. And then, the
differentiation that this fruit (phala) pertains to the valid-
knowledge (pramana) of this particular soul (a¢¢tma) and not of
any other soul will not be possible. The fruit (phala) pertaining
to one soul (atma) will become the fruit (phala) pertaining to
any other soul (atma); this is the fault (dosa) of over-
pervasiveness (atiprasanga or ativyapti). Therefore, it is not
correct to consider the fruit (phala) absolutely (sarvatha)
separable (bhinna) from the valid-knowledge (pramana,).

It has been established that the valid-knowledge
(pramana) is neither absolutely (sarvatha) inseparable
(abhinna) nor absolutely (sarvatha) separable (bhinna) from
the fruit (phala).

It is right to consider the valid-knowledge (pramana) as in-
some-respect (katharncit) inseparable (abhinna) and in-some-
respect (katharcit) separable (bhinna) from the fruit (phala).

Jain, Vijay K. (2021),
Acarya Manikyanandi’s Pariksamukha Sttra —
Essence of the Jaina Nyaya, p. 222-223.
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If no relation whatsoever is accepted between generality
(samanya) and inherence (samavaya):

TAATSIIIATSRET: ATHTEEWETEET: |
ATt T g 0T WY 1SS |

e - (SRR Ba % STER -) W9 G SR GHA
TER H fohdl JhR 1 (HAMR-F9 1) T T & 79 39 IH]
& Y A, 0 AU HH-&7 S 319 € ST f Trery T 77 B
3 I, T SR 21ef 3 FH € ¢ SThTeIgsy’ % T ote

JEW B

(As per the Vaisesikas —) The generality (samanya) and the
inherence (samavaya) are considered absolutely independent of
each other. Also, these two have no relation whatsoever with
their substratum, the entity (artha) — the object of knowledge. If
so, all three — the generality (samanya), the inherence
(samavaya), and the entity (artha) — become nonentities like the
‘sky-flower’.

The universalities and particularities are held by the
Vais$esikas to be eternal and having their own distinct nature,
but they are not credited with existence (satta), which is
confined to the entity (artha) — substance (dravya), quality
(guna)and action (karma,).
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Fault in accepting atoms as absolutely non-distinct:

ARSI Farasiy faamree |
g WENATdsh Tifakd @1 11591l

et - (g-Hd % R - ) A SdH § AR w
AT 1 Tehl=d HHT ST 1 Th¥-%0 H 39 o+ 9 oft faam
% UM TR FEEGd 7 W@ 3R TH 8F W Eigl & g 1=
ST s (TTATIET <R gferet, STet, ST IR arg U8 9R Tt
% &9 Y w1 B 97 arEdfdeh 7 gl 9= &1 2N

If it be maintained that the atoms (anu) are absolutely non-
distinct (oneness —ananyatva) then these should remain as such
(non-distinct) even after their union to form molecules
(skandha), creating thereby a substance. Under such a regime
the four basic substances (bhutacatuska of the Buddhists) —
earth (prthvi), water (jala), fire (agni), and air (vayu) — which are
but the effects of the union of atoms, will turn out to be illusory.
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If the effect is illusory, the cause must also be illusory; the atoms
(anu) then become illusory:

FHERT: wEfag f§ wmrom |
IHATSHTTAARY TUTSTIAaTeel T 11§

A - JAEqsh-€9 S o 9 8 TR kR0 3T S 9=
1 3841 Hifeh 1 & BRI HROT KT [ Fohal STl @ (ST HRw
Hfege eI €)1 FE SR FRO A AT A @A A
o1, St foRan-anfs w1 off st =1 S|

As the cause (karana) is established by the effect (karya),
therefore, when the effect (bhiitacatuska of the Buddhists) is
illusory, the cause [the atoms (anu) responsible for the formation
of molecules (skandha)] must also be illusory. And with non-
existent character of both, the cause and the effect, the
attributes of the effect like quality (guna) and genus (jati) will
also become illusory (non-existent).

Note: The relation between the material cause (karana) and its
effect (karya) is that wherever the cause is present the effect
would be present, and wherever the effect is present the cause
must have been present. As a corollary, if the cause is absent the
effect must be absent and if the effect is absent the cause must
also be absent.
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Fault in considering the effect (karya) and the cause (karana) as
absolutely one:

T SHAUHTE: JTHTArStaara: |
fgadEntatiayer Ggfavegia a1 1§

e - (WEHAER - ) A€ S SR SR S wden T
O ST Al 399 9 ford) Tk w1 31919 B ST SR T & A9
H I 1 ot 37919 ST TR ST WO § S T
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a1 Hafa & faem gF o fga-gemn «ff fyen & sawd 2

(As per the Samkhya view -) If the effect (karya) and the cause
(karana) are considered absolutely one, then, as the two are
declared to be inseparably connected (avinabhavi), one of these
is bound to be non-existent. (And, as a corollary, the other too
becomes non-existent.) If it be said that the effect and the cause
are actually one but are referred to as two by mere usage then
also, being a product of imagination (samuvrti), both these remain
misconceptions.
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Fault in accepting both, absolute separateness (anyatva) and
absolute oneness (ananyatva) of cause (karana) and effect
(karya), without mutual dependence:

faRteam=rwdenTa Ege=atargeTy |
TR S FaT=AHa T 1190l

[T - S WER-=E W 26 WH 9§ 39 g8l $1d 3R
T T 4T AR ST 1 1 et s1fided &1 o el ©
TR 3 o G THIeH T § foRiY—2a9 ST/l 21 STar=dl

(STaFTHAT) Tkl o} &l o Fohall © FTh STAr=adeh< | ‘42

3Tar=A 7' UH 91R o1 YA R § O o1 8l Sl 2

Those who are hostile to the doctrine of conditional predication
(syadvada) can also not maintain that the two attributes — viz.
absolute separateness (anyatva) and absolute oneness
(ananyatva) of cause (karana) and effect (karya) — describe but
one and the same phenomenon (i.e., endorsing both one-sided,
independent standpoints — ubhayaikanta), for such a position
will be self-contradictory. And if they maintain that the
phenomena are absolutely indescribable (avacyataikanta) then
for them even to utter the words ‘the phenomenon is
indescribable’ is not tenable asitisirrational.
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The doctrine of non-absolutism (anekantavada) declares that the
substance and its modes show oneness as well as separateness in
some respects only:

FAUATTEte aaRefatehd: |
TRUTHIa9INTee IS faayTad: 19 I
WA 9N EAuT a9 |
TAISIENS=e a1 9 |aer 1o

wmd - S R v o fufeuq T (319%) §, Fife 39
A A sreAfaiss W S Bl 5o iR qaiT wufeud uh g 9
TA-wY (Afw) off €, Fifn 5o IR gaty & uRom-ufomd
1 9 2, v SR vfeere &1 9 8, W (M) H 9K ©,
AT I 97 T, T H 6T 7, S TASH K A1 9% 71 (M
1% W 1ol e W9 o1 9Ig U0 fohann T 21)

The substance (dravya) and its mode (paryaya), somehow,
exhibit oneness (with each other) as both these have logical
continuance (avyatireka). The two also, somehow, exhibit
separateness from each other —vyatireka — as there is difference
of effect (parinama and parinami), of capacity (Saktimana and
Saktibhava), of designation (samjiia), of number (samkhya), of
self-attribute (svalaksana), of utility (prayojana), and so onl.
The substance and its modes, thus, are neither absolutely one
nor absolutely different; as established by the doctrine of non-
absolutism (anekantavada), these two, the substance and its
modes, show oneness as well as separateness in some respects
only.

1. Time (kala) and appearance (pratibhasa) are also included.
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Acarya Umasvami’s Tattvarthasitra:

UTIHTEE FEIH 1I-3¢11

That which has qualities (guna) and modes (paryaya) is a
substance (dravya).

The one which has qualities (guna) and modes (paryaya) is said
to be one with qualities and modes. That in which qualities
(guna) and modes (paryaya) exist is a substance (dravya). It has
already been explained (szztra 5-30) that from the point-of-view
of modes — paryayarthika naya — three is difference between
the attributes and the substance (dravya). From the point-of-
view of the substance — dravyarthika naya — three is no
difference. Hence it is appropriate to consider these — qualities
(guna) and modes (paryaya) — as marks (laksana) of the
substance (dravya) under consideration (laksya). What are
qualities (guna) and what are modes (paryaya)? Those
characteristics which exhibit association (anvaya) with the
substance are qualities (guna). Those characteristics which
exhibit distinction or exclusion (vyatireka) - logical
discontinuity, ‘when the pot is not, the clay is,” — are modes
(paryaya). The substance (dravya) possesses both. In essence,
that which makes distinction between one substance and
another is called the quality (guna), and the modification of the
substance is called its mode (paryaya). The substance (dravya)
is inseparable (residing in the same substratum - ayuta-
siddha) from its qualities (guna), and permanent (nitya). That
which distinguishes one substance from other substances is its
distinctive (bhedaka) quality (guna). The presence of this
quality proves its existence. The absence of distinctive
qualities would lead to intermixture or confusion between
substances. For instance, the substance of soul (jiva) is
distinguished from the matter (pudgala) and other substances
by the presence of its distinctive qualities, such as knowledge.
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The matter (pudgala) is distinguished from the souls (jiva) by
the presence of its distinctive qualities, such as form (colour),
etc. Without such distinguishing characteristics, there can be
no distinction between the souls and the matter. Therefore,
from the general (samanya) point-of-view, knowledge, etc., are
qualities always associated with the soul, and qualities like
form, etc., are always associated with the matter. Their
modifications, which are known from particular (visesa) point-
of-view, are modes (paryaya). For instance, in the souls (jiva),
the modes (paryaya) are knowledge of the pitcher, knowledge of
the cloth, anger, pride, etc., and in the matter (pudgala) these
are intense or mild odour, colour, etc. The collection or
aggregate of qualities (guna) and modes (paryaya), which
somehow is considered different from these, is called the
substance (dravya). If the aggregate were completely (from all
points-of-view) the same, it would lead to negation of all — the
substance (dravya), the qualities (guna) and the modes
(paryaya). This is explained thus: if the aggregate of mutually
different qualities be considered one and the same as qualities,
the aggregate itself would become non-existent, as these are
mutually different. The form (colour) is different from the
taste, etc. If the aggregate is same as the colour, and the colour
being different from the taste, etc., the aggregate is bound to be
different from the taste, etc. Therefore, the conclusion would
be that colour alone is the aggregate. But one colour is not fit to
become an aggregate or a collection. Hence it leads to the
negation of the aggregate. And, with negation of the aggregate,
its constituents too are negated. It would lead to negation of
the substance (dravya) and the qualities (guna). Similarly, it
must be considered in case of taste, etc. Therefore, the
aggregate of qualities must be admitted to be somehow — from
particular point-of-view —same as the qualities.
Jain, Vijay K. (Ed.) (2018),
Acarya Umasvami’s Tattvarthasiitra, p. 222-224.
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Acarya Kundakunda’s Pasicastikaya-samgraha:
TTAfaSIg ged geaferelal o Usrar uTfedl |
SIUE STUTUUTYE T8 THUT U&fdfd LR
The substance (dravya) does not exist without the modes
(paryaya) and the modes (paryaya) do not exist without the
substance (dravya). The ascetics (Sramana) proclaim that

the object (bhava or vastu) is one (abheda) with the two —
the substance (dravya) and the mode (paryaya).

Just as the cow-produce (gorasa) does not exist without modes
like the milk and the curd, similarly, the substance (dravya)
does not exist without the modes (paryaya). Or, just as the
modes like the milk and the curd do not exist without the cow-
produce (gorasa), similarly, the modes (paryaya) do not exist
without the substance (dravya). Thus, existence has threefold
character - origination (of the mode that is the curd),
destruction (of the mode that is the milk), and permanence (of
the substance that is the cow-produce, present in the curd as
well as the milk). In both, the substance (dravya) and the mode
(paryaya), oneness exists in regard to the object (bhava or
vastu).
Jain, Vijay K. (2020),
Acarya Kundakunda’s Panicastikaya-samgraha, p. 27-28.

Acarya Kundakunda’s Paricastikaya-samgraha:
ATET STSTEIET SHeRUT SEu 3 IS |
FUURURATIRAT SHaed T aorar sgim IR& |

The existing-objects-of-knowledge (bhava, vastu, sat,
padartha) include the soul (jiva). The qualities (guna) of
the soul (jiva) are consciousness (cetana) and cognition
(upayoga). The modes (paryaya) of the soul (jiva) are in
form of numerous celestial-beings (deva), human-beings
(manusya), infernal-beings (naraka), and plants-and-
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animals (¢iryanca).

Consciousness (cetana) is of two kinds: pure-consciousness
(Suddha cetana) and impure-consciousness (asSuddha cetana).
Cognition (upayoga), too, is of two kinds: knowledge-cognition
(jnanopayoga) and perception-cognition (darsanopayoga).
Pure-consciousness (Suddha cetana) comprises knowledge-
consciousness (jranacetand). Impure-consciousness (asuddha
cetand) comprises karma-consciousness (karmacetand or
bhavakarma) and fruit-of-karma-consciousness (karmaphala-
cetana).

Knowledge-cognition (jianopayoga) is with details and
makes distinction (vikalpa) between objects (artha), like the
soul (jiva) and the non-soul (ajiva). Perception-cognition
(darsanopayoga) is without details and does not make such
distinction. Knowledge-cognition (jranopayoga) comprises
knowledge of eight kinds: sensory-knowledge (matijnana),
scriptural-knowledge (srutajiiana), clairvo-yance (avadhi-
jrana), telepathy (manahparyayajiiana), omniscience
(kevalajnana), wrong-sensory-knowledge (kumati), wrong-
scriptural-knowledge (kusruta), and wrong-clairvoyance
(kuavadhi, vibhanga). Omniscience (kevalajiiana) is pure
(Suddha) and without-envelopment (niravarana). The other
seven kinds of knowledge are impure (asuddha) and with-
envelopment (Gvarana).

Perception-cognition (darsanopayoga) is of four kinds:
ocular-perception-cognition (caksudarsana), non-ocular-
perception-cognition (acaksudarsana), clairvoyant-percep-
tion-cognition (avadhidarsana), and perfect, infinite-
perception-cognition (kevaladarsana). Perfect, infinite-
perception-cognition (kevaladarsana) is permanent as it is the
result of destructional (ksayika) dispositions, pure (Suddha),
and without-envelopment (niravarana). The other three are
the results of destruction-cum-subsidential (ksayopasamika)
dispositions, impure (asuddha), and with-envelopment
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(Gvarana).

Modes (paryaya) are of two kinds: mode-of-substance
(dravyaparyaya) and mode-of-qualities (gunaparyaya).

The mode-of-substance (dravyaparyaya) is of two kinds: 1)
samanajatiya dravyaparyaya —results from the union of atoms
of the same class of substance, like different kinds of physical
matter, and 2) asamanajatiya dravyaparyaya — results from
the union of different classes of substances, like the humans,
and the celestial-beings.

The mode-of-qualities (gunaparyaya), too, is of two kinds:
1) svabhava gunaparyaya — as the substance of soul (jiva)
transforms with its intrinsic agurulaghuguna, which
manifests in satgunahanivrddhi, and 2) vibhava gunaparyaya
—as the quality of knowledge in the substance of the soul (jiva)
becomes less or more due to association with the matter
(pudgala).

There is another way by which modes (paryaya) are
classified: 1) artha paryaya — the subtle-modes, and 2)
vyarnjana paryaya —the gross-modes.

The subtle-modes (artha paryaya) are extremely subtle,
change every instant, and beyond description. For the soul
(jiva), the impure (asuddha) subtle-modes (artha paryaya)
include transformations due to the constantly changing
passions (kasaya) and thought-complexion (lesya).

The gross-modes (vyaijana paryaya) are gross, relatively
enduring, and capable of description. For the soul (jiva), the
unnatural gross-modes (vibhava vyanjana paryaya) are the
states of existence like the human-being (manusya) and the
infernal-being (naraka). Its natural gross-mode (svabhava
vyanjana paryaya) is the state of liberation.

Jain, Vijay K. (2020),
Acarya Kundakunda’s Panicastikaya-samgraha, p. 37-39.
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Section 5

UsoH =g

The entity (dharmi) and its attribute (dharma) are neither
absolutely dependent (apeksika) nor absolutely independent
(anapeksika):

JanfaeRfaty: W= g =afasd |
IUTRTTEr & 7 WTHISar 1931

=g - A gt (v g g onf]) ot fafg emufas (wden
Teh-SH 1 31987 T oTelt) Bt €, Tdedt iR smiferes <i o
T fordt ot fafg & = whdt 81 3R fafg 1 wden emmifars
(TH-TER i 3TN 7 TCH d1edl) JAH R 34 qHr-fawy |96
&l 5 Hehall 21

The existence of the entity (dharmi) and its attribute (dharma)
cannot be established if these are considered absolutely
dependent (apeksika) on each other as neither can then hold its
identity. (In case two objects are absolutely dependent on each
other, both are bound to lose their individual identity.) If these,
the entity and its attribute, be considered absolutely
independent (anapeksika) of each other, then the general
(samanya) and the particular (visesa) attributes cannot be
established. [Only an entity which has general (samanya —
dravya) and particular (visesa — paryaya) attributes can be the
subject of knowledge. Dravya without its modification and
modification without its dravya cannot be the subject of valid
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knowledge; only their combination can be the subject of
knowledge. ]

Acarya Samantabhadra’s Svayambhiistotra:
TIARIT: THRHHA TG THeT 99 THETIhRRER |
A% AHEIIITATTRT TIRAATET UTHEIheI: ||

(13-2-62)
Just as the two mutually supportive causes, the substantial
cause (upadana karana) and the instrumental cause
(nimitta karana), result in the accomplishment of the
desired objective, in the same way, your doctrine that
postulates two kinds of attributes in a substance, general
(samanya) and specific (visesa), and ascertains its
particular characteristic (naya) depending on what is kept
as the primary consideration for the moment while keeping
the other attributes in the background, not negating their
existence in any way, accomplishes the desired objective.
Jain, Vijay K. (2015),
Acarya Samantabhadra’s Svayambhiistotra, p. 87.

Acarya Manikyanandi’s Pariksamukha Sitra:
WHTATETT deel fama: g-211

The object (artha, vastu, padartha) of the nature of the

general (samanya) and the specific (visesa) is the subject of
the valid-knowledge (pramana,).

Jain, Vijay K. (2021),

Acarya Manikyanandi’s Pariksamukha Sitra -

Essence of the Jaina Nyaya, p. 135.
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Fault in accepting both absolute dependence (apeksika) and
absolute independence (anapeksika) of the entity and its
attribute, without any mutual relation:

fateam=radenTe wge=matargeTy |
TR SEfaRATaTeadfa Ioud 1o%1

e - S SEER-=E 9 2 WH 9 © 3% I8l St
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Those who are hostile to the doctrine of conditional predication
(syadvada) can also not maintain that the two — viz. absolute
dependence (apeksika) and absolute independence (anapeksika)
of the entity and its attribute — describe but one and the same
phenomenon (i.e., endorsing both one-sided, independent
standpoints — ubhayaikanta), for such a position will be self-
contradictory. And if they maintain that the phenomena are
absolutely indescribable (avacyataikanta) then for them even to
utter the words ‘the phenomenon is indescribable’ is not tenable
asitisirrational.
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There is invariable togetherness (avinabhava) between an entity
(dharmi) and its attribute (dharma) but still each has its own-
nature:

e ferTaTe: fageerrars=rateran |
T WEY WAl YAq ARG o ekl

wrar=et - o S ot o srferTel TRy € 9 Wi 3Tuan 9
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The fact that there is invariable togetherness (avinabhava)
between an entity (dharmi) and its attribute (dharma) is
established on the basis of their relative existence. This fact,

however, has no implication on their respective own-nature.
Their respective own-nature is self-proven like the constituent
parts of the agent-of-production (karaka) [the doer (karta), the
activity (karma), etc.], and the agent-of-knowledge (jiiapaka)
[the valid-knowledge (pramana), and the object-of-knowledge
(prameya)].

Note: The doer (karta) does not rely on the activity (karma) for
its own nature and the activity (karma) does not rely on the doer
(karta) for its own nature. Similarly, the valid-knowledge
(pramana) does not rely on the object-of-knowledge (prameya)
for its own nature and the object-of-knowledge (prameya) does
not rely on the valid-knowledge (pramana) for its own nature.
But empirically these are considered related to each other.
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The existence of the entity (dharmi) and its attribute
(dharma), thus, can be described in seven ways: 1) somehow
dependent (apeksika) , 2) somehow independent (anapeksika),
3) somehow both (ubhaya) — dependent and independent, 4)
somehow indescribable (avaktavya), 5) somehow dependent
and indescribable (apeksika-avaktavya), 6) somehow
independent and indescribable (anapeksika-avaktavya), and 7)
somehow both dependent and independent and indescribable
(ubhaya-avaktavya).
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Section 6

TS ufise

Fault in the two views that Reality can only be established
through the use of the middle term (hetu), or through the
authority of the scripture (agama):

fog =rgda: 9d 7 et fa: |
fag <rerm ud faegreduar=ta nesn
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If it be maintained that Reality can only be established through
the use of the middle term (hetu) then it will not be possible to
establish anything with the help of the proven sources of
knowledge — direct (pratyaksa) sources of knowledge, etc. [For,
under such a regime, the use of the middle term (hetu), which
necessarily requires, among other things, prior knowledge of the
entity (dharmi), the reason (sadhana or liniga), the general rule
or pattern (drstanta) and illustration (udaharana), will not be
possible.] If it be maintained that Reality can only be established
through the authority of the scripture (agama) then even
contradictory doctrines (promulgated by different scriptures)
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will stand established. (The knowledge thus obtained, without
any scrutiny, will be unreliable and not necessarily true.)

In the process of inference (anumana) for the sake of others,
be proved of the major term (sadhya). The middle term (hetu) is
the statement of reason (sadhana). For the learners, the
statement of the general rule or pattern (drstanta) is supported
by an example (udaharana). The middle term (hetw) is then
recapitulated and the proposition (pratijiia) is reconfirmed.
(See also, p. 57-58 ante.)
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Fault in accepting both, the use, without mutual relation, of the
middle term (hetu) and the scriptural authority (agama) to
establish Reality:

fateam=radenTe wge=matargeTy |
NETHdeRT SEfaRATaTeadia Ioud 1lowll

e - S SER-E 9 g¥ WH 9 ® 39 F81 ’d-Tatg
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Those who are hostile to the doctrine of conditional predication
(syadvada) can also not maintain that the two attributes — viz.
the use of the middle term (hetu) and the scriptural authority
(agama), to establish Reality — describe but one and the same
phenomenon (i.e., endorsing both one-sided, independent
standpoints — ubhayaikanta), for such a position will be self-
contradictory. And if they maintain that the phenomena are
absolutely indescribable (avacyataikanta) then for them even to
utter the words ‘the phenomenon is indescribable’ is not tenable
asitisirrational.
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Verse 78

Reality can be established by both, the authentic middle term
(hetu) and the scripture (agama) promulgated by a true authority
(apta):
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When the promulgator of Reality is ‘not a true authority’
(anapta), whatever is established through the use of the
authentic middle term (hetw) is called hetu-established
(hetusiddha); when the promulgator of Reality is ‘a true
authority’ (apta), whatever is established through his
incontrovertible statement is called apta-established (agama-
siddha).
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Section 7

qan ui=se

through the subjective act of perception is the only source of
valid-knowledge (pramana):

g TR Afegared gurshaed |
THTOTHTEHETAR THIOTET Shed, 119R 11

e - (R AaeateE @ SHER - ) Had T J9
(SE-<eF W) I & HEAH €, TE TH A W 9 G589
I AR A-TY A fHean = S iR few R @ o
FHONAE Seld &1 fheq wET 7 S iR fRd fa
THTONN 1 HER ot SH Bl Gehdl €2

If it be maintained (as the proponents of vijiianadvaita do) that
there is existence only of internal ‘objects of knowledge’ (artha),
i.e., of cognition arrived at through the subjective act of
perception, then all inferences (anumana) drawn by the intellect
(buddhi), and verbal testimony of the scripture (agama) would
become sources of invalid-knowledge (pramanabhasa). But how
can there be invalid-knowledge (pramanabhasa) without first
accepting the existence of valid-knowledge (pramana)?
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Verse 80

sadhya and the sadhana, cannot establish that cognition alone is
real:
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(In the scheme of vijiianadvaita —) If through the use of the
sadhya (statement of that which is to be proved, the major term)
and the sadhana (statement of the reason — the middle term,
hetu) one tries to prove that cognition alone is real, the process
will not be a legitimate one. The statement of the sadhya,
without considering any distinction whatsoever between the
sadhya and sadhana, will suffer from what is known as the
fallacy of the thesis (pratijiiadosa); and the statement of the
hetu, without accepting its inseparable connection with the
major term, sadhya, will suffer from the fallacy of the reason
(hetudosa) .
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Fault in the bahirangarthaikanta that maintains the absolutist
view that all cognitions have real substrata in the external world
alone:
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If the absolutist view (of the bahirangarthaikanta) that all
cognitions have real substrata in the external world alone
(totally objective, with no subjective input) be maintained then
each cognition becomes prima facie valid, with a total absence of
a cause for fallacy in the source of valid-knowledge (i.e. non-
existence of pramanabhasa). And, as a result, all propositions,
even those holding contradictory positions, will remain
validated.
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Verse 82

Fault in accepting both, the all-subjective cognition of the
internal reality and the all-objective cognition of the external
reality, without mutual dependence:

fateam=radenTe wge=matargeTy |
NETdeRT SEfeRATaTeadfa Ioud 1R

[T - S SER-=E € g4 W 9ld § 396 F8] o1 37
TehTd 3R afeCT 31¢f Tahi=d 21 a1 FoRuer 31fca =1al o+ Hehdl ©
FiifR 3T o G ThIeH T T foRiY—2a9 STl 21 STar=dl

(STaFTH) Tkl I &l o Fohall © FTeh STAr=adeh< | ‘I8

3Tar=A 7' U 91eR o1 YA i o o< 8l Sl 2

Those who are hostile to the doctrine of conditional predication
(syadvada) can also not maintain that the two attributes — viz.
the all-subjective cognition of the internal reality and the all-
objective cognition of the external reality — describe but one and
the same phenomenon (i.e., endorsing both one-sided,
independent standpoints — ubhayaikanta), for such a position
will be self-contradictory. And if they maintain that the
phenomena are absolutely indescribable (avacyataikanta) then
for them even to utter the words ‘the phenomenon is
indescribable’ is not tenable as it isirrational.
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Both, internal- and external-cognition, can be the sources of
valid-knowledge (pramana):
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O Lord! You have asserted that when reality is ascertained
through internal-cognition (bhava-prameya) that illumines the
knowledge-object (prameya) through the Self, there is no scope
for invalid-knowledge (pramanabhasa), and when it is
ascertained through external-cognition (bahya-prameya) that
illumines the knowledge-object through the senses, there is the
possibility of valid-knowledge (pramana) as well as invalid-
knowledge (pramanabhasa).
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Verse 84

The word 'soul' must have a corresponding external object
(bahyartha):
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The word jiva’ (soul), being a designation (samjiia), must have a
corresponding external-object (bahyartha) that it signifies; a
word, being a designation (samjria), is always associated with a
corresponding external-object, just as the word ‘hetu’ — the
middle term. (The word ‘hetu’ may have the ‘smoke’ as the
corresponding external-object.) As the word ‘prama’ (valid
apprehension) has a corresponding object that signifies valid
apprehension, similarly words like ‘maya’ (illusion), signifying
an illusory cognition, have corresponding objects that signify
illusory cognition.
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These three, a piece of cognition (buddhi), a word (sabda), and an
object (artha), signify three corresponding comprehensions:
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The three kinds of designations (samyj7ia) — a piece of cognition
(buddhi), a word (Sabda), and an object (artha) — concurrently
signify three corresponding comprehensions — a piece of
cognition (buddhi), a word (sabda), and an object (artha),
respectively. And the three kinds of comprehensions reflect
equally the corresponding designations. (For example, the word
Jiva’ — when the designation is jiva-buddhi, it reflects the
cognition of jiva’; when the designation is jiva-sabda, it reflects
the word jiva’; and when the designation is jiva-artha, it reflects
the object that is jiva’.)

144



Verse 86

The speaker (vakta) having the piece of cognition (bodha), the
hearer (srota) hearing the sentence (vakya), and the subject
(pramata) having the apprehension (prama), are distinct:
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The speaker (vakta) with a particular piece of cognition (bodha),
the hearer (srota) receiving the auditory perception in the form
of the sentence (vakya), and the subject (pramata) in whom the
apprehension (prama) inheres as an attribute, are distinctly
established. In case the so called valid-knowledge (pramana) is
fallacious, the corresponding external objects (bahyartha) — in
the form of internal and external cognition — too will be
fallacious.
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The validity of the knowledge depends on whether there is
agreement or disagreement with the corresponding external
object (bahyartha):
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The piece of cognition (buddhi) and the word (sabda) can be
sources of valid-knowledge (pramana) only when the external
objects (bahyartha) corresponding to these exist; not when there
is absence of the corresponding external objects. Truth is
established on the existence of the corresponding external
objects (of the piece of cognition and the word), and untruth
when the external objects are absent.

Two kinds of sources of valid-knowledge (pramana) can be
thought of: one, used for self through the piece of cognition
(buddhi), and two, used for others through the word (sabda).
These two can be considered authentic only when there is
existence of the corresponding external objects (bahyartha).

The existence of the corresponding external objects
(bahyartha) establishes the authenticity of the speaker (vakta),
the hearer (srota), and the subject (pramata) and also of the
piece of cognition (bodha), the uttered sentence (vakya), and
the valid apprehension (prama). The corresponding external
object (bahyartha) of the word ‘jiva’ (soul) is thus established.

146



Verse 87

The validity of the knowledge depends on whether there is
agreement or disagreement with the corresponding external
object (bahyartha); when there is agreement, the knowledge is
valid; in case of disagreement, the knowledge is invalid.
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Section 8

ew ufede

Fault in accepting that the accomplishment of objects (artha) is
due only to fate (daiva):
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If the accomplishment of the objects (artha) is due only to fate
(daiva), then how could human-deed (paurusa) be responsible
for the creation of fate? If it be assumed that fate is responsible
for the creation of fate, then there is no possibility of attainment
of liberation (moksa), and all human-effort (purusartha) to
attain liberation (moksa) will be futile.
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Verse 89

Fault in accepting that the accomplishment of objects (artha) is
due only to human-deed (paurusa):
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If the accomplishment of the objects (artha) is due only to
human-deed (paurusa) then who is responsible for the
accomplishment of human-deed (paurusa)? If it be said that fate
(daiva) is responsible for the creation of human-deed (paurusa)
then the above statement gets contradicted. If it be said that
human-deed (paurusa) itself is responsible for the creation of
human-deed, then human-deed for the accomplishment of
objects (artha) by all living-beings should always be successful.
(Thisis against what is seen.)
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Fault in accepting both, the accomplishment of objects is due only
to fate (daiva) and that it is due only to human-deed (paurusa),
without mutual relation:
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Those who are hostile to the doctrine of conditional predication
(syadvada) can also not maintain that the two attributes — viz.
the accomplishment of objects (artha) is due only to fate (daiva)
and the accomplishment of objects is due only to human-deed
(paurusa) — describe but one and the same phenomenon (i.e.,
endorsing both one-sided, independent standpoints — ubhayai-
kanta), for such a position will be self-contradictory. And if they
maintain that the phenomena are absolutely indescribable
(avacyataikanta) then for them even to utter the words ‘the
phenomenon is indescribable’ is not tenable as it is irrational.
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Verse 91

Both fate (daiva) and human-deed (paurusa) are jointly
responsible for the desirable and undesirable effects:
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The desirable and undesirable effects (karya) that one begets
without premeditation should be understood due primarily to
one’s fate (daiva). (In incidences of such effects human-deed
(paurusa) occupies the secondary role and fate (daiva) the
primary role.) The desirable and undesirable effects (karya) that
one begets in consequence of premeditation should be
understood due primarily to one’s human-deed (paurusa). (In
incidences of such effects fate (daiva) occupies the secondary
role and human-deed (paurusa) the primary role.)

Fate (daiva) — It is invisible (adrsta). The word implies the
man’s inherent capability (yogyata) and the fruition of his past
karmas (parva-karma).

Human-deed (paurusa) — It is visible (drsta). The word
implies the man’s effort for the accomplishment of the particu-
lar object (artha).

Both, fate (daiva) and human-deed (paurusa), are responsi-
ble for the accomplishment of the object (artha).
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Section 9

an ai=se

Fault in accepting that causing pain and pleasure to others must
necessarily result into demerit and merit:
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If it be maintained that causing pain to others must necessarily
result into bondage of demerit (papa) and that causing pleasure
to others must necessarily result into bondage of merit (punya)
then, being the instrumental cause of pain and pleasure to
others, inanimate objects (like thorn and poison, milk and
sweet-food) and persons free from passions! (like passionless
saints of high order) must also suffer bondage (of karmas
involving merit and demerit).

1. Major passions (kasaya) are four — anger (krodha), pride (mana),
deceitfulness (maya), and greed (lobha).
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Verse 93

Fault in accepting that causing pain and pleasure to oneself must
necessarily result into merit and demerit:
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If it be maintained that causing pain to oneself must necessarily
result into bondage of merit (punya) and that causing pleasure to
oneself must necessarily result into bondage of demerit (papa)
then, being the instrumental cause of pain and pleasure to
oneself, those free from all attachment (vitaraga), and learned
ascetics must also suffer bondage (of karmas involving merit and
demerit).
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Fault in accepting both, causing pain and pleasure to others and
to oneself must necessarily result into bondage of karmas,
without mutual dependence:
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Those who are hostile to the doctrine of conditional predication
(syadvada) can also not maintain that the two attributes — viz.
causing pain and pleasure to others and causing pain and
pleasure to oneself must necessarily result into bondage of
karmas — describe but one and the same phenomenon (i.e.,
endorsing both one-sided, independent standpoints — ubha-
yatkanta), for such a position will be self-contradictory. And if
they maintain that the phenomena are absolutely indescribable
(avacyataikanta) then for them even to utter the words ‘the
phenomenon isindescribable’ is not tenable as it is irrational.
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Verse 95

Auspicious or inauspicious kinds of dispositions cause the influx
of meritorious or demeritorious karmas:
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When pleasure and pain in oneself and in others are due to the
limbs (anga) of the auspicious kind of disposition (visuddhi)l,
these are causes of the influx of meritorious karmas (punya).
When pleasure and pain in oneself and in others are due to the
limbs of the inauspicious kind of disposition (samklesa)?, these
are causes of the influx of demeritorious karmas (papa). O Lord!
In your view, if pleasure and pain in oneself and in others are not
due to the auspicious or inauspicious kinds of dispositions then
there cannot be influx of meritorious or demeritorious karmas;
these donot yield any fruit.

1. auspicious kind of disposition (visuddhi) — due to virtuous
(dharmya) and pure (Sukla) kinds of concentration. There are three
limbs (anga) of the auspicious kind of disposition — its cause
(karana), its effect (karya), and its own-nature (svabhava).

2. inauspicious kind of disposition (samklesa) — due to sorrowful (arta)
and cruel (raudra) kinds of concentration. This also has three limbs
- its cause (karana), its effect (karya), and its own-nature
(svabhava).
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Acarya Umasvami’s Tattvarthasitra:
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Virtuous activity is the cause of merit (punya) and wicked

activity is the cause of demerit (papa).
Acarya Pujyapada’s Sarvarthasiddhi

What is good and what is evil? Killing, stealing, copulation,
etc. are wicked activities of the body. Falsehood, harsh and
uncivil language are wicked speech-activities. Thoughts of
violence, envy, calumny, etc. are wicked thought-activities. The
opposites of these are good. How can activity be good or
wicked? That activity which is performed with good intentions
is good. And that which is performed with evil intentions is
wicked. But the distinction is not based on the activities being
the causes of auspicious and inauspicious karmas!. In that
case, there would be no good activities at all, as good activities
also are admitted to be the cause of bondage of knowledge-
obscuring karmas, etc. (by the Jainas)2. That, which purifies
the soul or by which the soul is purified, is merit (punya),
namely that which produces happy feeling, etc. That which
protects or keeps the soul away from good is demerit (papa),
namely that which produces unhappy feeling, etc.

Jain, S.A. (1960), Reality : English Translation of
Shri Pujyapada’s Sarvarthasiddhi, p. 168-169.

1. From the Jaina standpoint, intentions are all-important and not
activities in themselves. And the consequences are largely
determined by the intentions underlying any activity.

2. From the real point-of-view, it is no doubt true that all activities are
undesirable as every kind of activity is the cause of influx and
bondage. But from the empirical point-of-view there is difference.
Merit leads to pleasure and demerit to pain.
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Verse 95

Acarya Kundakunda’s Pasicastikaya-samgraha:
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The influx-of-merit (punyasrava) takes place in the soul
(jiva) that has commendable (prasasta) attachment
(raga), compassion (anukampad), and absence-of-evil-
inclinations (citta-akalusata).
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Commendable-attachment (prasasta-raga) entails:

1) devotion (bhakti) towards the ‘Arhat’ (Supreme Lords
Jina), the ‘Siddha’ (the liberated souls), and the ‘Sadhu’
(the ascetics), 2) involvement, with dedication, in pious
activities, and 3) following the ‘Masters’ (guru).
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The soul (jiva) that is grieved at the sight of the thirsty,

the hungry and the miserable, and provides succour for
them, is with compassion (anukampa).
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When these — anger (krodha), pride (mana), deceitfulness
(maya) and greed (lobha) — overwhelm the heart and

cause agitation (ksobha), the knowledgeable call it evil-
inclinations (kalusata) in the soul (jiva).
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Excessive negligent-activity (pramada-carya)l, evil-
inclination (kalusata), hankering after sensual-pleasures
(visaya-lolupata), causing anguish to others (para-
paritapa), and slandering others (para-apavada), are
causes of influx-of-demerit (papasrava).
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The four instincts (samyjna), the three (inauspicious)
thought-complexions (lesya), sense-domination, sorrowful
(arta) and cruel (raudra) meditation (dhyana,),
knowledge-application in deplorable activities, and
delusion (moha), are dispositions (bhava) that cause
demerit (papa).

Jain, Vijay K. (2020),
Acarya Kundakunda’s Pancastikaya-samgraha, p. 251-258.

1- The fifteen activities due to negligence (pramada) are indulgence in
four passions (kasaya), five senses (indriya), four kinds of
narratives (vikatha) — pertaining to monarch (rajakatha) , woman
(strikatha), thief (corakatha) and food (bhojanakatha) — sleep
(nidra) and fondness (sneh).
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Verse 96

Section 10
o9 Uf=se

Fault in views that ignorance is the cause of bondage and that
liberation is possible with slight-knowledge:
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If ignorance (ajiiana) be considered an assured cause of bondage
(bandha) then since there are infinite knowables (jiieya), no one
can become an Omniscient (kevalin) [i.e., the one who has
attained omniscience (kevalajiiana)]. If it be maintained that
liberation (moksa) results from even slight-knowledge (alpa-
jnana) then, because of the persistent presence of acute
ignorance, the cause of bondage will persist and, as such,
attainment of liberation cannot be imagined.

The Samkhya view that only through the realization of his
independence from the environment including his own psycho-
physical mechanism, Purusa attains perfect knowledge, is the
point of contention in this verse. According to the Samkhya
view, with his discriminative knowledge Purusa is able to
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perceive that the activities are all due to Prakrti while he
himself remains in unruffled peace. Prakrti, which continues
to spin round on account of its own impulse, can no more
influence the liberated Purusa because he has attained
freedom on account of his discriminative knowledge.
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Fault in accepting that ignorance is an assured cause of bondage
and even slight-knowledge is the cause of liberation, without
mutual relation:

fateam=radenTe wge=matargeTy |
SR SEfaRATaTeadfa Ioud 1R

e - S SER-AE 9 29 WH 9§ 396 F8] 3E §
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Those who are hostile to the doctrine of conditional predication
(syadvada) can also not maintain that the two attributes — viz.
ignorance (ajfiana) is an assured cause of bondage (bandha) and
even slight-knowledge (alpajiiana) is the cause of liberation
(moksa) — describe but one and the same phenomenon (i.e.,
endorsing both one-sided, independent standpoints — ubha-
yatkanta), for such a position will be self-contradictory. And if
they maintain that the phenomena are absolutely indescribable
(avacyataikanta) then for them even to utter the words ‘the
phenomenon isindescribable’ is not tenable as it isirrational.
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The real causes of bondage and liberation:

FFATFTHIEA Tl ASTAEaHEd: |
AEeRTed WieT: TEHIETHITEASaeT 1R
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Bondage (bandha) is caused due to ignorance (ajiiana)
accompanied by delusion (moha), and bondage is not caused due
to ignorance (aj7iana) not accompanied by delusion (moha). In
the same way, liberation (moksa) is caused due to slight-
knowledge (alpajiiana) not accompanied by delusion (moha),
and liberation (moksa) is not caused due to slight-knowledge
(alpajiiana) accompanied by delusion (moha).

Acarya Kundakunda’s Pravacanasara:

WRUT & TAUT & 0T o YRUEE Siad |
Srafe fafagr sen 9wt 9 TEaggar 11g-¢%1

The dispositions of delusion (moha) or attachment (raga)
or aversion (dvesa) in the soul give rise to bondage of
various kinds of karmas; therefore, the soul must root out
all such dispositions.

Due to its dispositions of attachment (raga), aversion (dvesa),
and delusion (moha), the soul undergoes the bondage of
various kinds of karmas, like knowledge-obscuring
(jranavarantya), and, therefore, these three dispositions need
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annihilation. Not knowing the trap of the hunter, the male
elephant, deceived by delusion (moha) and overwhelmed by
attachment (raga), moves near the female elephant while
chasing away, out of aversion (dvesa), other male elephants; it
ultimately falls into the camouflaged ditch. In the same way,
the karmas form bonds with the soul when it is under the spell
of delusion (moha), attachment (raga), and aversion (dvesa).
The soul aiming for liberation must root out these three causes
of its downfall — delusion (moha), attachment (raga), and
aversion (dvesa).

Jain, Vijay K. (2018), Acarya Kundakunda’s Pravacanasara —
Essence of the Doctrine, p. 99.
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Dispositions, like attachment or desire, originate according to the
type of karmic bondage:

HTHTCAIAITT: HHELISTEUA: |
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The origination of dispositions, like attachment or desire, is
variegated (vicitra) according to the type of karmic bondage
(karmabandha), and this karmic bondage originates from its
own appropriate causes. The souls subject to karmic bondage are
of two types — those possessing spiritual purity (Suddhi) [and
destined to attain liberation (moksa) — bhavya jival, and those
possessing spiritual impurity (asuddhi) [and destined not to
attain liberation (moksa) —abhavya jival.
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The manifestation of purity in a soul has a beginning while the
manifestation of impurity is beginningless:

IIGAVET UA: IR o UTSRITSUTSRITieRad |
HEATE TSR THTEISAehTeR: lIgooll
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These, purity (suddhi) and impurity (asuddhi), are two kinds of
power akin to the cookability (pakya) or the non-cookability
(apakya) of a cereal (viz. beans like urada and minga). The
manifestation of purity (in a soul) has a beginning while the
manifestation of impurity is beginningless. And, being (the
soul’s) own-nature (svabhava), it is not open to logical argument
(tarka).

The capacities (purity and impurity) of two kinds of souls are
compared with those of beans; some of these become soft and
edible on being stewed and others remain hard even after being
stewed for a long time. It is not possible to know beforehand
whether a particular bean is edible or non-edible. On being
boiled some beans, as per their nature, will become soft; the
others, as per their nature, will remain hard as before. In the
same manner, it is not possible to know beforehand whether a
person has the capacity to attain liberation (moksa) or not.

165



Aptamimdmsd

Austerities (tapas) and observance of vows (vrata) are like
heating our souls up. On performance of such laudable efforts,
some will acquire true knowledge and attain liberation, but
others will not be able to get rid of worldly sufferings and are
destined to stay forever in the cycle of rebirths (samsara). The
attainment of purity in a soul has a beginning but impurity is
beginningless.

In this verse Acarya Samantabhadra makes an important
point: purity or impurity of souls is their inherent nature
(svabhava) and, therefore, not open to logical argument
(tarka). We cannot know through indirect knowledge of the
senses if a person has the capacity to attain liberation (moksa);
only the Omniscient can know this.

Acarya Umasvami’s Tattvarthasitra:
SHAHSETHSET = 1R-9lI

The soul-principle - jivatva, the capacity for liberation —
bhavyatva, and the incapacity for liberation — abhavyatva
are the three dispositions (bhdava) due to the inherent
nature of the soul —parinamika.

The three characteristics mentioned in the si¢ra are inherent
in and unique to the soul (jiva), not found in other substances.
Why are these considered inherent in the soul? These do not
depend on rise (udaya), subsidence (upasama), destruction
(ksaya) or destruction-cum-subsidence (ksayopasama) of
karmas. The soul-principle (jivatva) is soul-consciousness
(caitanya). The soul that will attain right faith (samyag-
darsana), etc., is called ‘bhavya’ — endowed with the capacity
for liberation. Or, it is endowed with bhavyatva. And the soul
that will not attain right faith, and so on, is called ‘abhavya’ -
not endowed with the capacity for liberation. Or, it is endowed
with abhavyatva. These three — jivatva, bhavyatva and
abhavyatva —are the inherent qualities of the soul.
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Should not the other qualities like existence — astitva,
permanence — nityatva, and having space-points — pradesavat-
tva, be mentioned along with these three qualities? No. These
have been included by the particle ‘ca’ in the sitra. If so, the
number three is contradicted. No. The distinctive (asadhar-
ana) characteristics which are inherent in the soul are three
only. Qualities like existence (astitva) are common (sadharana)
characteristics as these apply to the souls (jiva) as well as the
non-souls (ajiva). So these are included separately by the
particle ‘ca’.

Since the soul is incorporeal or non-material (amirta), how
do the dispositions of subsidence — aupasamika — etc., apply to
it? These dispositions have reference to the bondage of karmas.
How can there be bondage of karmic matter with the
incorporeal soul? It is possible because the soul is incorporeal
or non-material (amirta) only from a certain point-of-view; it
is not true that the soul is non-material (amirta) from all
points-of-view. From the point-of-view of its modes (paryaya)
in bondage, owing to the influence of karmas, it is corporeal
(marta) in the embodied state. From the point-of-view of its
pure nature, the soul is incorporeal (amirta). It is further
contended that if the soul becomes one with the body because
of the influence of karmas then it cannot be considered
separate from the body. It is not so. Though the soul is one with
the body in the embodied state, it is different from the body
because of its distinctive mark (laksana). The Scripture says,
“From the point-of-view of bondage, the soul is one with the
body, still it is different from the body because of its distinctive
mark (laksana). Hence the incorporeal nature of the soul is
predicated in a non-absolutistic (anekantatmaka) sense only.”

Jain, Vijay K. (Ed.) (2018),
Acarya Umasvami’s Tattvarthasutra, p. 68-70.
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That by which substances (souls and non-souls) are rightly
known, or knowledge alone, is pramana:

ATIAT YHIUT o JUES T |
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O Lord! As per your teaching, that by which substances (souls
and non-souls) are rightly known, or knowledge alone, is
pramana (lit. the valid-knowledge). Pramana is of two kinds:
first, direct (pratyaksa) — omniscience (kevalajiiana) — which
knows the whole range of objects of knowledge simultaneously,
without gradation (akramabhavi), and second, indirect
(paroksa), which knows the objects of knowledge partially and in
succession (kramabhavi). Knowledge in succession features the
doctrine of conditional predication - syadvada - and
ascertainment, without contradiction, of one particular state or
mode of the object, called naya.

The ordinary human being cannot rise above the limitations of
his senses; his apprehension of reality is partial and it is valid
only from a particular viewpoint. This leads to the nayavada of
the Jainas. When ordinary human knowledge is partial, a new
method of stating our approach to the complex reality had to be
devised, and that is syadvada, the doctrine of conditional

168



Verse 101

predication. Thus the doctrine is the direct result of the strong
awareness of the complexity of the object of knowledge and the
limitations of human apprehension and expression.

Pramana is the comprehensive view; naya is the partial
view.

Acarya Kundakunda’s Pravacanasara:
e 98 9HT UUTHUTqer e fame |
Tfed g veTiefe |e fa wifad wfor ug-us
That self-born, perfect and pure knowledge which spreads
over infinite things and which is free from the stages of
perception such as apprehension and speculation is called
the real happiness!.

Upadhye, A.N. (1935),
Sri Kundakundacarya’s Pravacanasara, p. 76.

While the self-born, direct knowledge (or omniscience) is
utterly pure and free from stages, the sensory knowledge
(matijiiana) has four stages as mentioned in the following
sutra.

Acarya Umasvami’s Tattvarthasitra:

STTURETSATILIOM: 11R-24 I

Impression - avagraha, inquisitiveness — tha, comprehen-
sion — avaya, and retention — dharana, are the four stages
[of sensory knowledge (matijiana)l.

The first awareness or adoption of an object as it comes in the
range of the senses is impression (avagraha), the first stage of
sensory knowledge (matijiiana). When there is the meeting of

1. Ignorance, the result of knowledge-obscuring karmas, is misery in

this world. Real happiness consists in destroying the karmas and
attaining omniscience, the very nature of the self.
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the sense-organ and the object, it is first perceived; that is
darsana. The awareness of the object immediately following it
is avagraha. For instance, on seeing an object, the impression
that it is white in colour is avagraha. The desire to know
particulars regarding the object apprehended through
avagraha is inquisitiveness (tha). Thus, the desire to know
more — ‘Is that white object a crane or a flag?’ — is inquisitive-
ness (tha). Knowing the object, as it is, after ascertaining its
particulars is the next stage — comprehension (avaya). By its
movement up and down and by the flapping of the wings, it is
ascertained that it is a crane only and not a flag. Retention
(dharana) is the cause of not forgetting in the future what was
ascertained in the past. For instance, ‘This is the same crane
which I saw this morning,’ is retention. These are mentioned
in the siitra in the order in which they arise.
Jain, Vijay K. (Ed.) (2018),
Acarya Umasvami’s Tattvarthasitra, p. 28-29.
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Fruits of the two kinds of pramana:

SUTRAHTER JNEITS SSEeER: |
et AISAEATN o7 HI&RT @R 113031

e - Yo S ISR FHOT (HEaee) €, SHe
el SUET 71 WY S HHTE- qEEY T (T 9H-96g) §
SHHT T Thed SIS (TRT) 3R eF (M) =+ gfg 21 eaeren
7d H el TE U oft 3T A B Ad H T fawa | o
T T B &1 T JHI0-&T I 6 A 2

The fruit of the first kind of pramana - direct (pratyaksa) or
omniscience (kevalajiiana) — is equanimity (upeksa). The fruit of
the other kinds of pramana —indirect (paroksa) —is discernment,
i.e., acceptance (adana, grahana) or rejection (tyaga); besides, of
course, equanimity, as stated above. Destruction of ignorance
(ajiiana) about the self, however, is the actual fruit of all methods
of knowledge (pramana).

Acarya Umasvami’s Tattvarthasitra asserts that the five
kinds of knowledge constitute the two types of pramana:

AT 11R-2 01l

These (five kinds of knowledge) are the two types of
pramana (valid-knowledge).

As regard the fruit of pramana, there is satisfaction in the
attainment of knowledge. The soul, whose knowledge-nature
is clouded by the foreign matter of karmas, finds satisfaction in
determining the nature of substances with the help of the
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senses. That is spoken of as the fruit of knowledge (or of
pramana). Or the attainment of equanimity (upeksa) and the
destruction of ignorance (ajfiGna) may be considered the fruit.
Equanimity is freedom from attachment and aversion. Also, on
the destruction of darkness, that is ignorance, the self attains
the power of discrimination between what needs to be accepted
and rejected.

Acarya Manikyanandi’s Partksamukha Sitra:

SAFMI RISy et liy-2 |

Destruction-of-ignorance (ajriana-nivrtti), rejection (hana,
tyaga), acceptance (grahana, adana, upadana) and
equanimity (upeksa) are the kinds of the fruit of the valid-
knowledge (pramana,).

The fruit is of two kinds: the direct (saksata) fruit and the
conventional (parampara) fruit. Destruction-of-ignorance
(ajniana-nivrttt) pertaining to the objects (vastu, padartha) is
the direct (saksata) fruit of the valid-knowledge (pramana).
The other kinds of fruit, like rejection (hana, tyaga), are the
conventional (parampara) fruit as these take place only after
destruction-of-ignorance (qjiana-nivrtti) pertaining to the
objects (vastu, padartha).

The conventional (parampara) fruit of the valid-
knowledge (pramana) is of three kinds: rejection (hana, tyaga),
acceptance (grahana, adana, upadana), and equanimity
(upeksa). To discard the undesirable or disagreeable object
(vastu) is called the rejection (hana, tyaga). To acquire the
desirable or agreeable object (vastu) is called the acceptance
(grahana, adana, upadana). So long as the man is afflicted
with attachment (raga) and aversion (dvesa), he imagines
objects (vastu) to be worth discarding or accepting. But when
he acquires the state of freedom from attachment (raga) and
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aversion (dvesa) — vitaraga —he no more has the sense of either
acceptance or rejection for the objects (vastu); he develops the
sense of equanimity (upeksa) toward all objects. This sense of
equanimity (upeksa), too, is the fruit of the valid-knowledge
(pramana).

Even before acquiring freedom from attachment (raga)
and aversion (dvesa), the knowledgeable man can have the
sense of equanimity (upeksa) toward objects-of-knowledge
(jrieya) which are neither of interest nor of disinterest to him.

Jain, Vijay K. (2021),
Acarya Manikyanandi’s Partksamukha Sttra —
Essence of the Jaina Nyaya, p. 143-144.
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The word ‘syat’ is used to assert a particular attribute of the
object of knowledge and explicatory of the manifold points-of-
view (anekanta):

TeREehaEd T yfd fagom |
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O Lord! The word ‘syat’, used in conjunction with the object of
knowledge (artha), imparts to your sentences a definitive
meaning explicatory of the manifold points-of-view (anekanta)
and corroborates a particular attribute of the object. The word
‘syat’is a nipatal — a particle, an indeclinable — acknowledged by
the Omniscients (kevalins) as well as the ‘All-knowing Masters
of the Scripture’ (sSrutakevalins); it qualifies the meaning of the
sentence concerned.

1. An avyaya is a preposition, an indeclinable word or particle; a kind
of compound. Nipata words are parts of avyaya used to
communicate the meaning. The word ‘syat’ is used in relation to a
particular meaning, not in terms of doubt, possibility or vacillation
(i.e., it does not imply ‘maybe’ or ‘perhaps’).
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Syadvada is the doctrine of conditional predication, renouncing
the absolutist view:

wgIe: Hadehraene fehamfeighi: |
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Discarding the absolutist (ekanta) point-of-view and observing
the practice of using the word ‘kathancit’ — ‘from a certain
viewpoint’, or ‘in a respect’, or ‘under a certain condition’ — is
what is known as syadvada — the doctrine of conditional
predication. It embraces the seven-limbs (saptabhanga) of
assertion, the one-sided but relative method of comprehension
(naya), and also the acceptance and rejection of the assertion.
(See also, verse 14, p. 29 ante.)

The particle ‘syat’ in a sentence qualifies the acceptance or
rejection of the proposition or predication expressed by the
sentence. It refers to a ‘point-of-view’ or ‘in a particular
context’ or ‘in a particular sense’. The ‘vada’ presents a theory
of logic and metaphysics. Syadvada means a theory of
predication of reality from different points-of-view, in different
contexts or from different universes of discourse. Syadvada is
the expression of the pictures of reality obtained from different
points-of-view in definite and determinate logical predications.
Syadvada promotes catholic outlook of many-sided approach
to the problem of knowledge of reality. It is anti-dogmatic and it
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presents a synoptic picture of reality from different points-of-
view. Syadvada expresses a protest against the one-sided,
narrow, dogmatic and fanatical approach to the problems of
reality. It affirms that there are different facets of reality and
these have to be understood from various points-of-view by the
predications of affirmation, negation and indescribability.

Anekanta is the basic understanding of the complexity of
reality and the necessity of looking at it from different points-
of-view. Syadvada is the expression of the anekantavada in
logical and predicational form. In this sense, anekantavada is
the foundational principle and syadvada is the logical
expression of the foundational principle.!

In the presentation of the nature of an object in its infinite
aspects we have to adopt the sevenfold predicational form —
saptabhangi — which includes the positive and the negative
predications without contradicting each other. The nature of
the object can be considered from seven points-of-view and
their predications would be sevenfold. Everything can be
presented through sevenfold predications.

Acarya Samantabhadra’s Yuktyanusasana:

fafufaensafaereer =
FremeTfEfger w @ |
T4 fasmearea AweTsHr
ETESEAAT: THASHHTT 0y |
The three fundamental options (vikalpa) of predication

comprise affirmation (vidhi), negation (nisedha) and
indescribability (anabhilapyata, avacyata). Taken one at a

1. See, Shastri, Devendra Muni (1983), “A Source-book in Jaina
Philosophy”, p. 240.
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time, there are three combinations; taken two at a time,
there are three combinations; and taken three at a time,
there is one combination. Thus, there are a total of seven
combinations. O Lord Jina! These combinations, each
carrying different meaning, are possible only in your
doctrine. Each predication is restricted by the particle
‘syat’ (meaning ‘point-of-view’ or ‘in a particular context’
or ‘in a particular sense’).
Translated into English from:
Jain, Vijay K. (2020),
Acarya Samantabhadra’s Yuktyanusasana, p. 103.

Thus, each predication has been worked out on the basis of a
combination of the fundamental threefold predications of
affirmation, negation and indescribability. A limb (bhanga)
refers to the partial presentation or a particular form of
expression. Saptabhangi is the sum total of the seven limbs of
logical expression. It is the expression of the psychological
basisin nayavada.
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The doctrine of conditional predication (syadvada) and
omniscience (kevalajiiana) are both illuminators of reality:
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Syadvada, the doctrine of conditional predication, and
kevalajiiana, omniscience, are both illuminators of the
substances of reality (fattva). The difference between the two is
that while kevalajiiana illumines directly (pratyaksa), syadvada
illumines indirectly (paroksa). Anything which is not illumined
or expressed by the two is not a substance of reality and hence a
non-substance (avastu).

Syadvada and kevalajiiana are the foundational facts of
knowledge. The difference between the two is that
kevalajiiana is the complete and all-embracing knowledge of
reality while syadvada is the conditional predication of the
individual propositions of the knowledge obtained in
kevalajiiana. Kevalajiiana is the direct experience and
syadvada is its indirect expression.
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A naya gives expression to a particular aspect of an object,
comprehended fully by syadvada:

TeHUIg Hreae Hraigiaiied: |
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A naya gives expression to a particular aspect (like ‘nityatva’) of
an object, comprehended fully by syadvada, through the use of
homogeneous (sadharmya) or heterogenous (vaidharmya)
general rule or pattern (drstanta) to establish, without
contradiction, inseparable connection (vyapti) between the
major term (sadhya) and the middle term (hetw). (Thus, naya is
designated here as a virtual synonym of hetu, beside its usual
designation as arelative, one-sided comprehension.)

Acarya Devasena’s Alapa Paddhati:
THON o WA eRivn 9, S[afaehear o,

TIQEAYTR o1 T, TARGHIE R ST Tehi o TTHre
& A TG a1 T 1R

The standpoint (naya) accepts one particular characteristic
(amsa, dharma) of the substance (vastu) whose manifold
nature has rightly been determined through valid-
knowledge (pramana). Or, the chosen option (vikalpa) of
the scriptural-knowledge (srutajriana) is the standpoint
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(naya). Or, the particular intention of the knower is the
standpoint (naya). Or, that which establishes the
substance, having manifold nature, into its one particular
natureis the standpoint (naya).

| gen gfasheaiaercasiard 1< R

The standpoints (naya) are of two kinds — relative
(savikalpa) and non-relative (nirvikalpa).
[The relative (savikalpa) standpoint (naya) is the right-
standpoint (sunaya) and the non-relative (nirvikalpa,
nirpeksa) standpoint is the faulty-standpoint (durnaya or
nayabhasa).]
dJain, Vijay K. (2024),
Acarya Devasena’s Alapa Paddhati -
The Ways of Verbal Expression, p. 177-178.
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A substance (dravya) is an inseparable consolidation of
attributes:

TR FreRTer T g |
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A substance (dravya) is an inseparable consolidation of
attributes expressed through all one-sided, but relative,
comprehensions (naya) and their subdivisions (upanaya),
pertaining to the three times (the past, the present, and the
future). It is one (with respect to the dravyarthika naya) and
many (with respect to the paryayarthika naya).

Acarya Devasena’s Alapa Paddhati:
I HHUT SUSET: g3l
Those that remain in proximity of the standpoints (naya) -

as branches of the standpoints (naya) — are the secondary-
standpoints (upanaya).

HEHAHTREN: SHGHAATEN: STARATHaTTg N -
FEIGUTATELT 1% 1|

Intrinsic empirical standpoint (sadbhiita vyavahara naya),
non-intrinsic (alien) empirical standpoint (asadbhiita
vyavahara naya), and figurative, non-intrinsic (alien)
empirical standpoint (upacarita asadbhiita vyavahara
naya) are the three kinds of the secondary-standpoints
(upanaya).
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Intrinsic empirical standpoint (sadbhiita vyavahara naya) —
The term sadbhiita implies the intrinsic nature of the thing.
Though essentially inseparable, this naya makes distinction
between the substance (dravya) and its subdivisions like
qualities (guna), modes (paryaya), nature (svabhava) and
agent (karaka). This naya envisages distinction in an
indivisible whole: e.g., making a distinction between the ‘fire’
and itsintrinsic nature of ‘burning’.

Non-intrinsic (alien) empirical standpoint (asadbhiita
vyavahara naya) - The term asadbhiita implies importation of
alien substance or its qualities into the substance under
consideration or its qualities. In essence, asadbhiita vyavahara
naya envisages oneness in essentially distinct substances. The
expression under this naya is figurative; e.g., an ‘earthen-pot’
is conventionally termed as a ‘ghee-pot’ due to its usage.

Figurative, non-intrinsic (alien) empirical standpoint
(upacarita asadbhiita vyavahara naya) — Upacarita is usage
sanctified by convention but with no intrinsic justification.
Here the alien thing with which the self is identified lacks
intimate relation that exists between the soul and the body;
e.g., “My ornament.” Only in a figurative sense can one call the
ornament as one’s own; similarly, calling certain individuals,
the son or the wife, as one’s own. Identification of the self with
other things is a figurative and transferred predication and
that is upacarita asadbhiita vyavahara naya. [See, Jain, Vijay
K. (2020), Preface to Acarya Kundakunda’s Pancastikdya-
Samgraha, p. XXIX-XXXT.]

Jain, Vijay K. (2024),
Acarya Devasena’s Alapa Paddhati —
The Ways of Verbal Expression, p. 62-63.
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Verse 108

The conglomeration of inter-dependent and relative assertions
reveals the true nature of an object:

fasmager faem == fagderaatfa =
fuem = fusen |mvem o dsdeRa 11g0¢ 1l

TETaTe - I e Hehdl © Toh e a1fe Wt gl skl T
A T 39T GIE-§Y9 51 off fhen € A1 =ifed) 9 3t
I8 ¢ ifer wgifeal & =el faederrad & ®, $aa g 79 &
et Bid ®1 € e ) enueh A W T e |he € iR gaferg
3% fawa sreifar e € (3R safay 39 Tug & aegu

gEfed @) |

If it be said that the conglomeration of unseemly propositions
[purported to be made by independent, one-sided points-of-view
(naya) in isolation (of reality)] is bound to be false, our reply is
that this is not correct. In your scheme, O Lord, only those one-
sided points-of-view (naya) which make absolute and non-
relative assertions are false; assertions which are inter-
dependent and relative, in fact, each reveal an aspect of truth,
and their conglomeration, therefore, reveals the true nature of
an object.
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A sentence asserts, either positively or negatively, a particular
characteristic of the multifarious nature of an entity:

fraeasat areRm fafamr aroE o |
AATSALT o ASATIHTIHTHAAT 11R0% 11

[T - (T~ F SRS 8id gl W 9 g
9 fafia feran STan @ SEeh GHHE - ) SIS a&d-
o1 faf-arer sreren fay-are & gr1 1w giar 81 sFehT=rce
e ¥ Tg-ad fafy-wg ot @ i) fy-wv of 21 afg to = 7
ST @ heae fafy-amer stuE shad FuY-ae 9 St Thra-&9
faers (aRg-aw) T =8 o1a%g € 2|

In the doctrine of non-absolutism (anekantavada), a sentence
asserts, either positively (vidhi) or negatively (nisedha), a
particular characteristic of the multifarious nature of an entity.
Irrespective of whether the sentence asserts the characteristic
positively or negatively, both such (seemingly contradictory)
characteristics are present in it. Without the acceptance of this
feature (i.e., if only the positive or the negative characteristic is
assumed to be present in the entity), the entity is bound to
become a nonentity (avastu).

The basic thesis in Jainism is the non-one-sided (anekanta)
nature of the reality. A thing is supposed to have infinite-fold
characteristics or properties. It becomes imperative, therefore,
to apply all kinds of predicates, including seemingly
contradictory ones, to describe its singular aspect depending
on one’s point-of-view. To illustrate, an entity has an aspect
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that is unchanging - this is its ‘sat’ aspect or ‘svabhdva’ aspect
or its ‘substance’ aspect. The reality seems to be unchanging
when we consider its ‘substantial’ aspect but it seems to be
ever-changing when we consider its qualities (guna) and modes
(paryaya). Anekantavada synthesizes the two aspects and
builds them into a coherent whole.

All standpoints (naya) are right in their own respective
spheres but if they are taken to be refutations, each of the
other, they are wrong. A man who knows the ‘non-one-sided’
nature of the reality never says that a particular view is
absolutely wrong. A naya deals only with the particular point-
of-view of the speaker and does not deny the remaining points-
of-view, not under consideration at the moment.

Acarya Samantabhadra’s Svayambhiistotra:

Taaferar qe gt s quirstaastt 7 s |
Ao waTfevTfaaganas: & fe agg |

(11-3-53)
O Lord Sreyansanatha! You had pronounced that the naya
deals with a particular attribute that is under consider-
ation — called the primary attribute — of a substance and it
does not deny the existence of the remaining attributes —
called the secondary attributes. A substance, thus, exhibits
attributes like a friend, a foe, and neither a friend nor a foe;
it incorporates duality of attributes (and their combina-
tions)I which truly explain its existence.

The sevenfold mode of predications (saptabharngi) with its
partly meant and partly non-meant affirmation (vidhi) and
negation (nisedha), qualified with the word ‘syat’ (literally, in

1. See, Jain, Vijay K. (2015), “Acarya Samantabhadra’s Svayambhistotra”,
p. 72-75.
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some respect; indicative of conditionality of predication)
dispels any contradictions that can occur in thought. The
student of metaphysics in Jainism is advised to mentally insert
the word ‘syat’ before every statement of fact that he comes
across, to warn him that it has been made from one particular
point-of-view, which he must ascertain.

Acarya Amrtacandra’s Purusarthasiddhyupaya:

THITHE stst Mg oy |
HeheAtaAtaar faRiemed TamEeR= 1l R 1l

Ibow to ‘anekanta’ (the doctrine of manifold points-of-view
- relative pluralism), the root of unmatched Jaina
Scripture, that reconciles the partial viewpoints of men,
born blind, about the elephant, and which removes all
contradictions about the nature of substances by
apprehending reality through multiplicity of viewpoints.

Acarya Amrtacandra has termed the doctrine of non-
absolutism (anekantavada) as the root of the Jaina Scripture.
Without a clear understanding of this gem of Jainism, men of
this world are like the blind men of the parablel; they insist on
their partial knowledge being accepted for the whole truth.

1. See, Jain, Vijay K. (2012), “Shri Amritachandra Surt’s Purusartha-
siddhyupaya — with Hindi and English Translation”, p. 3-4.
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The nature of reality can be predicated only through a sentence
that incorporates both the affirmation and negation, depending
on the point-of-view:

ASAGE] AT AeaeTIEt |
T HeT WRUTETeR): ehel awaredee T 1ggoll

et - % 99 IR 1A (T 3R T onfE) &9 21 S 9
T F TEA TA-T (TA-TIAE-FT) e G STqq-FY
(31Eq-AfTenfe-&) & gfaufed a1 € o9 9o et €1 Y faen
! o g deend (qea-Ta®Y) i Giqures hd 8l Hehdl ¢ 2

The nature of reality is such that it can be predicated only
through a sentence that incorporates both the affirmation (‘that
is’ — tat) and negation (‘that is not’ — atat), depending on the
point-of-view. (In case a sentence predicates affirmation,
affirmation is the primary theme and negation is present but as
a secondary theme; in case a sentence predicates negation,
negation is the primary theme and affirmation is present but as
asecondary theme.) A predication that takes the absolutist view
of either affirmation or negation is not true. And how can one
describe the nature of reality through such a false sentence?

Acarya Samantabhadra’s Svayambhiistotra:

qed o WIS Aed o T QATHaed aehdiserd |
TEaraan = o fadfvee o yr=Emme |

(9-2-42)
O Lord Suvidhinatha! Your description of the reality
postulates that, as established by experience, there is the
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conditional affirmation from a particular point-of-view,
and also the conditional negation from another point-of-
view. The two views, existence and non-existence, are not
without any limitation; these views are neither totally
inclusive nor totally exclusive to each other. Leaving out
the limitation will lead to nihilistic delusion.

Tt Acafufe weitas Femmutautatasg: |
T Algea atetatg A aeRarTaE 1|
(9-3-43)

When we reckon the existence of a substance we maintain
that it is eternal and when we reckon the non-existence of
that substance we maintain that it is perishable. O Lord
Suvidhinatha! You had declared that the two views that
proclaim the same substance to be eternal as well as
perishable are reconciled by the doctrine that postulates
the material or internal cause (upadana karana) and the
auxiliary or external cause (nimitta karana) for any activity
to take place.

Jain, Vijay K. (2015),
Acarya Samantabhadra’s Svayambhiistotra, p. 59-60.
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A sentence while calling attention to its own general meaning
simultaneously negates the other meanings:

el ST ef-ReeheT: |
T o WU argraread @saad 11822 I

A=Y - 9 w1 A8 WaE € T g st eved g
JIqURA hidl 3Tl 3= 9l & AY 1 giauy & H Ry
(TFG) Bl B 39 - G e S ween srsueTces
(Fro9-59) 1o € 8 ¢ STehTeTged’ & | 37 2

It is the nature of a sentence that while calling attention to its
own general meaning expressly conveyed by it, it also negates
the meanings that may be conveyed by other (unspoken)
sentences. (For example, the sentence, “Bring the jar,” not only
conveys to the listener to bring the jar but also that a piece of
cloth, a table, or a lamp, are not to be brought. Thus, while a
sentence affirms its own meaning, it also simultaneously
negates the other meanings.) If a sentence be thought of as
capable only of negating what has been specifically expressed in
it by the speaker and not as capable of affirming what has been
specifically spoken — this scheme is called ‘anyapoha’ — the
speech becomes a nonentity like the ‘sky-flower’ (akasa-puspa).

1. STISUEAR gl w1 U fafere fagr € v A 9 o o= ot &6y
i d €, 9% I & Fad) 99 R 3 Cue’ wel @ W IS W 1 A
AR STE’ Y AR (19E) W Rl §, THI hI SFAISUE wed 21 (3G,
S, fasmr HER (2020), e wEwwg foaRfem JeemEE, ek, 1. 122.)
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The use of the word ‘syat’ acts like a stamp of truth that enables
the listener to grasp the intended particular meaning of a
sentence:

HETFETHE9Y o= yregre gur f& «r |
FTUATIOIETE: MR A3 1R2R1

et - Ag wer we fF (Cefm’ enfe) wmm S
FAIE-EY (W AWE-89) a9 &1 giqare &3 2, 9 T
AT Ster & ® Rifer e vsg o 21 fag &Y g €1 o1:
SIS 1 Uaues e arel o= e &1 31K 1faq o1ef feaeiy
1 91t 21§ SRR (SgE) 9ed o fag B

If it be said that a sentence expressing the universality
(samanya) aspect, in fact, denotes only the particularity (visesa)
aspect as posulated in the scheme of anyapoha, this is not correct
since the speech then becomes a nonentity.! The use of the word
‘syat’ acts like a stamp of truth that enables the listener to grasp
the speaker’s intended meaning. (An entity has both the
universality (samanya) as well as the particularity (visesa)
aspects. When the expression makes the universality aspect as
its subject, the particularity aspect becomes secondary and
when the expression makes the particularity aspect as its
subject, the universality aspect becomes secondary; this is
doubtlessly achieved by using the word ‘syat’ in the expression.)

1. In the Buddhist concept of ‘anyapoha-vada’, the word is capable only of
negating what is not meant, without affirming anything. (see, footnote
on the previous page.)
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Affirmation, when not in conflict with negation, yields the
desired result of describing truly an object of knowledge:

fodadiftaarats’ afmmeansfanifer oq |
AT SCAR AU TTgreEfEeta: 1ge3l

wrrd - gfauen 1 Aferiet < fagm @ 9 Sftaa (srefe) ered
1 fafg o1 wru 21 faga =1 gfaen &1 ifadieh eF & %ror &
a5 IART AR BF B| T@ YHR W TAGRE 1 (Ffermmensianiy &
) e Teorfd w1 fafig g 2

Affirmation, when not in conflict with negation, yields the
desired result of describing truly an object of knowledge. Only
when affirmation and negation are juxtaposed in mutually non-
conflicting situation, one is able to decide whether to accept or
reject the assertion. This is how the doctrine of conditional
predication (syadvada) establishes the truth.
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The ‘Aptamimamsa’ has been composed for the seekers of own
well-being:

garareHTaT fafgar feafrssarm |
FEfmegeyTefavautaraa ng ¥
[N - 39 YR I8 ' AraHHEn’ o7 fed &t = W et

F FIR-IU IR fRem-sww & ered-fawm w1 yfqufa
(Ie-fagm) & foru = T2t 2

This treatise ‘Aptamimamsa’ — Deep Reflection On The
Omniscient Lord — has been composed for those who seek their
well-being (i.e., realization of the Self) by enabling them to
discern between the true and the false preaching.

This concludes the ‘Aptamimdmsd’ (also known as
the ‘Devagamastotra’) composed by the supremely
holy and stainless Acarya Samantabhadra,

a glittering jewel among the authors of the sacred
scripture, who reigned supreme as a poet,

a disputant, a preacher and an orator, and
whose expositions, based on the incontrovertible
doctrine of ‘syadvada’, have torn apart
mountains of misconceptions.

With great devotion, I make obeisance humble
at the worshipful feet of Acarya Samantabhadra.
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APPENDIX-2

INDEX OF SANSKRIT TERMS

abhava — non-existence 21-26, 72,
95,110, 111

abhavaikanta — absolute non-
existence 27, 28

abhavya jiva — the soul destined
not to attain liberation 164

abhavyatva — the incapacity for
liberation 166

abheda - unity, one 73, 126

abhinna — inseparable 117

acaksudarsana — non-ocular
perception-cognition 127

adrsta — invisible 151

adana - acceptance 171-172

adhikarana — substratum 53-55

advaita — absolute non-dualism 52,
53, 56, 57, 59, 65, 73

agama - scripture 7, 15, 134, 136-
138

agupti bhaya — fear of divulgence of
one’s deeds 5

agurulaghuguna — intrinsic
transformation in a substance
128

Ahamkara — the I-ness or Ego 76-
78

ahetu — not a legitimate middle
term 44, 59

ajrnana —ignorance 159, 161, 162,
171, 172

ajiva —non-soul 23, 37, 127, 167

akasa-puspa — the ‘sky-flower’ 84,
189

akasmika bhaya — fear of the
unexpected 5

akramabhavi — without gradation
168

alpajriana — slight-knowledge 159,
161, 162

amirta — non-material 167

anabhilapya — indescribable 93,
176

anadi — without beginning 22, 25

anaikantika — unconstrained 68

ananta — without end, infinite 5,
22, 25

ananta darsana — infinite
perception 5

ananta jadana — infinite knowledge

5

ananta sukha — infinite bliss 5

ananta virya — infinite energy 5

ananyatva — absolutely distinct,
absolute oneness 119, 122

anapeksika — absolutely
independent 129, 131, 133

andpta — not a true authority 137

anarpita — secondary 47

aneka — many 50

anekanta — the manyfold points-of-
view 30, 76, 174, 176, 184, 186

anekantatmaka — non-absolutistic,
infinite characters in an object
29, 167

anekantavada — the doctrine of
non-absolutism 44, 123, 176,
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185, 186
anekatva — manyness 50
antaraya - obstructive 2, 6, 14, 15
anukampa — compassion 157

anumana — inference 12, 57, 70,
135

anumeya - object of inference 10,
12

anvaya — association 40, 42, 87, 124

anyapoha — the doctrine of the
Buddhists that the word is
capable only of negating what is
not meant, without affirming
anything 189, 190

anyonyabhava — reciprocal non-
existence 22-24, 26

anga — limbs 155

apadana — dislodgement 53-55

apakya — non-cookability 165

apeksika — absolutely dependent
129, 131, 133

apta — Omniscient, deity 3, 15, 137

arati — displeasure 4

Arhat —-Supreme Lord Jina 4, 11-
14, 16, 157

arpita — primary 47

arta — sorrowful 155, 157

artha — entity, object of knowledge
21, 46, 118, 127, 128, 130, 138,
144, 148-151, 174

artha paryaya — the subtle-modes
128

artha-kriya — activity of an object
46

asadbhiita — importation of alien
substance or its qualities into
the substance under

198

consideration or its qualities
182

asadbhita vyavahara naya — non-
intrinsic (alien) empirical
standpoint 181, 182

asadharana — distinctive 167

asat — non-existing 29, 36-38, 46,
62, 70, 72, 84, 91

asti — is, assertion 31, 32, 34, 91

astitva — being or existence 40, 42,
69, 167

asubha — wicked 18, 56

asuddha — impure 70, 127, 128

asuddha samgraha naya — impure
generic-point-of-view 70

asuddhi — spiritual impurity 164

asvaripa — devoid of the form of its
own-being 24, 26

astangahetuka — the Noble
Eightfold Path 97

atat — ‘that is not’ 187

atindriya — super-sensuous 12, 15

atiprasanga — over-pervasiveness
116, 117

atisaya — miraculous happenings 5

ativyapti — over-pervasiveness 116,
117

atma — the self, the soul 112, 116,
117

atrana bhaya — fear of being
without protection 5

atyantabhava — absolute non-
existence 23, 24, 26

aupasamika — dispositions of
subsidence 167

avdcya — indescribable 93, 95

avacyataikanta — absolutely



indescribable 28, 102, 122, 131,
136, 141, 150, 154, 161

avadhidarsana — clairvoyant-
perception-cognition 127

avadhijiiana - clairvoyance 127

avagraha — impression 11, 169, 170

avaktavya — indescribable 29, 31,
32, 34, 38, 39, 50, 133

avantarasatta — particular
existence 70

avarana — envelopment 8, 128

avastu — non-object, nonentity 46,
72,93, 178, 184

avaya — comprehension 11, 169,
170

avayava — the constituent parts
112,114, 115

avayavt — the aggregate 112, 114,
115

avidya - ignorance 52, 56

avinabhava, avinabhavi —
invariable togetherness 40-42,
50, 59, 66, 121, 132

avyakta — non-manifest 76-78

avyatireka — logical continuance
123

avyaya — see, nipata

ayutasiddha — residing in the same
substratum 124

bahirangarthaikanta — the
absolutist view that all
cognitions have real substrata
in the external world alone 140

bahya-prameya — external-
cognition that illumines the
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knowledge-object through the
senses 142

bahyartha — corresponding
external-objects 143, 145-147

bala mada - pride of strength 5

bandha — bondage 56, 81, 96, 159,
161

bhava - being, existence, nature,
object, disposition 21, 27, 32, 69,
72,79, 91, 92, 126, 158, 166

bhava nirjara - subjective
dissociation of karmas 9

bhavaikanta — absolute existence
21, 28

bhavakarma — soul’s disposition,
karma-consciousness 8, 127

bhava-prameya — internal-
cognition that illumines the
knowledge-object through the
Self 142

bhavya jiva — the soul destined to
attain liberation 164

bhavyatva — the capacity for
liberation 166

bhaya — fear 5

bheda — diversity 73

bhinna — separable 117

bhutacatuska — four basic
substances [earth (prthvi),
water (jala), fire (agni), and air
(vayu)] mentioned by the
Buddhists 119, 120

bodha — cognition 27, 145, 146

buddhi (1) — a piece of cognition
138, 144, 146

Buddhi (2) — Great or Intellect 76,
77
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caksudarsana — ocular-perception-
cognition127

camara — flywhisks 3, 6

catuskotivikalpa — fourfold causal
relations 89, 90

cetand — consciousness 126, 127,

cinta — anxiety 5

citta-akalusata — absence-of-evil-
inclinations 157

daiva - fate 148-151

darsana — perception 5, 14, 127,
170

darsanavaraniya — perception-
obscuring 6, 14

darsanopayoga — perception-
cognition 127

deva - celestial-beings 126

dharana - retention 11, 169, 170

dharmi — the entity, possessor of
the attribute 13, 41, 42, 47, 50,
67, 129, 132-134

dhrauvya — permanence 51, 69, 70,
86, 105, 106

dhyana — meditation 158

dosa — imperfection, fault 8, 116,
117

dravya - substance 10, 14, 24, 32-
34, 36-39, 43, 46, 48, 51, 54, 64,
69, 70, 74, 85, 91, 92, 106, 110,
118, 123-126, 128, 129, 181, 182

dravya nirjara — objective
dissociation of the karmas 9

dravyakarma — material karmas 8

dravyaparyaya — mode-of-
substance 128
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dravyarthika — pertaining to the
substance 64, 124, 181

drsta — visible 151

drstanta — the general rule or
pattern 58, 134, 135

duhkha — suffering 97

durnaya - faulty-standpoint 180

dvaita — dualism, diversity 59

dvesa — aversion 5, 162, 163, 172,
173

eka —one 50, 117

ekanta — absolutist 17, 19, 52, 53,
57, 60, 65, 74, 81, 87, 96, 175

ekatva — oneness, non-dualism, 50,
61, 66, 69, 73

gaganakusuma — the ‘sky-flower’
72, 84

gauna — secondary 47

ghati, ghatiya — inimcal (karmas)
14, 15

ghatiya karma — inimical karmas 6,
9

gorasa — the genus cow-produce
109, 126

grahana — acceptance 171-172

guna — quality 106, 110, 118, 120,
124, 125, 128, 182, 185

guna-paryaya — mode-of-qualities
128

gunt — the possessor of quality 110

guru — the Preacher, the Master 3,
157



hetu — means, middle term 12, 40-
43, 57-59, 66-71, 134-137, 139,
143, 179

hetudosa — fallacy of the reason 139

tha — inquisitiveness, speculation
11, 169, 170

thaloka bhaya — fear relating to
this life 5

indriya — senses 158

itaretarabhava — see,
anyonyabhava

janma — (re)birth 4

Jjati — genus, class, caste 5, 64, 106,
120

jati mada - pride of caste 5

jnana mada — pride of knowledge 5

jranavaraniya — knowledge-
obscuring 6, 14, 162

Jjranopayoga — knowledge-
cognition 127

Jjhapaka — agent-of-knowledge 71,
132

Jjhapti — activity resulting in correct
knowledge 74

Jreya — object of knowledge 62, 159

Jjiva —soul 9, 24, 36, 124-128, 143,
144, 146, 157, 164, 166, 167

Jivatva — the soul-principle 166

kala — time 24, 32, 61, 91, 92, 123
kalusata — evil-inclination 158

karaka — factors-of-action 52-55,
74, 76, 132, 182
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karana - cause 63, 76, 84-87, 110,
120-122, 130, 155, 188,

karana — instrument 53-55

karma — activity, action 18, 19, 53-
56, 110, 132

karta — the doer 52-55, 132

karya — effect 76, 80, 82, 84, 85, 87,
110, 120-122, 151, 155

kasaya — passions 128, 152, 158

katharcit — in some respect 117,
175

kevaladarsana — perfect, infinite-
perception-cognition 127

kevalajriana — infinite knowledge,
omniscience 5, 11, 15, 55, 127,
159, 168, 171, 178

kharavisana - the ‘horns of a hare’
72, 100

kheda — regret 4

kramabhavt — in succession 168

kriya — action 52, 53

krodha — anger 152, 157

ksanika, ksanikatva —
momentariness 18, 61, 82, 87,
96

ksaya — destruction 166

ksayopasama — destruction-cum-
subsidence 166

ksayopasamika — destruction-cum-
subsidential dipositions 127

ksetra — place 32, 36, 69, 70, 91, 92

ksobha — agitation 157

ksudha — hunger

kuavadhi — wrong-clairvoyance 127

kula mada — pride of lineage 5

kumati — wrong sensory-knowledge
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127

kusruta — wrong scriptural-
knowledge 127

laksana — distinctive mark 124, 167

lesya — thought-complexion 128,
158

linga — mark, sign 57, 58, 134

lingt — see, sadhya

lobha — greed 152, 157

mada — pride 5

mahasatta — general-existence 69,
70

Mahat - the Intellect 76, 77

mana — pride 152, 157

manahparyayajnana — telepathy
127

manusya — human-beings 126, 128

marana — death 5

marana bhaya — fear of death 5

matijiiana — sensory-knowledge 11,
127, 169

maya (1) — illusion 52, 53, 143

maya (2) — deceitfulness 152, 157

moha — delusion 2, 5, 158, 162, 163

mohaniya — deluding 6, 14

moksa — liberation 56, 81, 97, 98,
148, 161, 162, 164-166

mukhya — primary 47

naraka — infernal-beings 126, 128
nasa — destruction 72
nasti — ‘is not’, negation 31-34, 91
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nastitva — non-existence 40, 42, 43

naya — standpoint, relative method
of comprehension 29, 30, 38, 44,
48-51, 54, 63, 64, 70, 124, 130,
168, 169, 175, 179-183, 185

nayabhasa — faulty-standpoint 180

nayavada — the apprehension that
the viewpoint is valid only in
some respect 168, 177

nidra - sleep 5, 158

nigamana — recapitulation of the
proposition 58

nimitta — instrumental 54, 63, 84,
85, 130, 188

nimitta karana — instrumental
cause 54, 63, 84, 85, 130, 188

nipdata — a preposition, an
indeclinable word or particle
174

niravarana — without-envelopment
127

nirjara — shedding, dissociation 9

nirpeksa — non-relative 180

nirvikalpa — non-relative 180

niscaya — transcendental 54-55

niscita-vipaksavrtti — certainly
exists in the opposite 68

nisedha — negation 46, 91, 176, 184

nitya — permanent 18, 48, 117, 124

nityatva — permanence 74, 76, 81,
102, 103, 167, 179

padartha — object 69, 72, 126, 130,
172

paksa — minor term, abode, locus
57, 58, 66, 67, 68, 71



paksa-dharmatva — exists in
relation to the subject-of-
inference 67, 71

pakya — cookability 165

papa — demerit 56, 81, 81, 152, 153,
155, 156, 158

papasrava — influx-of-demerit 158

para-apavada - slandering others
158

parabhava — other-being 36, 37, 70,
92

paracatustaya — other quaternion
36

paraloka — abode after death 5, 18,
56

paraloka bhaya — fear relating to
life beyond 5

paramatma — the Supreme Lord 15

paramaudarika deha — supremely-
auspicious body 14

para-paritapa — causing anguish to
others 158

parinama — effect 46, 123

paroksa — indirect (knowledge) 2,
12, 16, 168, 171, 178,

parydya - form, mode 10, 11, 14,
37-39, 43, 46, 51, 64, 69, 72, 74,
106, 123-126, 128, 129, 167,
182, 185

paryayarthika — pertaining to the
mode 64, 124, 181

paurusa — human-deed 148-151

phala - fruit 56, 75, 81, 82, 87, 116,
117

pradesa — infinitesimal (indivisible)
space-point 19, 167
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pradesavattva — having space-
points 167

pradhvamsabhava — posterior
(emergent) non-existence 22, 25

pragabhava — prior (antecedent)
non-existence 21, 22, 25

Prakrti — nature 77-79, 160

pramada-carya — negligent-activity
158

pramana — valid-knowledge 2, 12,
13, 27, 46, 48, 49, 73-76, 93,
116, 117, 130, 132, 138, 142,
145, 146, 168, 169, 171-173, 179

pramana prasiddha — that which is
known by valid-knowledge 13

pramana vikalpa prasiddha — that
which partakes of the nature of
valid-knowledge and
distinctness both 13

pramanabhasa — invalid-knowledge
138

pramana-phala - fruit of valid-
knowledge 74, 75

pramata — the possessor (of
knowledge), the subject 75, 145

prameya — the object-of-knowledge
10, 12, 75, 132, 142

pramiti — activity resulting in
correct knowledge 74, 75

prasasta — commendable 157

pratibhasa — appearance 52, 123

pratisedhya — negative 43

pratiharya — splendour 6

pratijiia — the proposition 57, 58,
135, 139

pratijnadosa — fallacy of the thesis
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139

pratyabhijiiagna — memory and
recognition 82, 83, 103, 104

pratyaksa — direct (knowledge) 2,
11, 16, 17, 83, 134, 168, 171, 178

pretyabhdauva — transmigration 61,
81, 82

prthaktva — separateness 60, 65, 66,
69, 73

pudgala — the matter 24, 124, 125,
128

pija mada — pride of veneration 5

punya — merit 56, 81, 152, 153, 155-
157

punyasrava — influx-of-merit 157

Purusa — Spirit 77-80, 159, 160

raga — attachment 5, 157, 162, 163,
172,173

raudra — cruel 155, 157

rddhi mada — pride of
accomplishments 5

roga — sickness 4

ripa — form of matter 77, 100, 112

Sabda — word 144

sadbhiita — the intrinsic nature of
the thing 182

sadbhita vyavahara naya —
intrinsic empirical standpoint
181, 182

sadhana — means, reason 12, 40,
41, 57, 66-70, 135, 139

sadharmya — presence-in-
homologue 40-42, 61, 179
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sadhu - the ascetic 157

sadhya — that which is to be proved
12, 13, 40, 41, 43, 57, 58, 66-68,
135, 139, 179

sakaladesa — comprehensive and
absolute 48

samanya — general 46, 48, 63, 105,
110, 116, 118, 125, 129, 130, 190

samavaya — inherence 110-112,
115-118

samaya — scripture 7

samyjniid (1) — instincts 158

samjniia (2) — perception or
cognition 100

samjna (3) — designation 123, 143,
144

samjiii — word-denoted-entity 59,
91

samkhya — enumeration, number
106, 123

samklesa — inauspicious kind of
disposition 155

sampradana — bestowal 53-55

samsara — worldly existence, cycle
of rebirths 101, 166

samskara — volitions 100,

samudaya — aggregate of qualities
in an object 61

samvara — stoppage 9

samurti — fictional, imaginary 73,
88, 94, 100, 101, 121

Sankita-vipaksavrtti — existence in
the opposite is doubtful 68

santana — offspring, series of
successive events 61, 87-89, 100

sapaksa-sattva — exists in relation



to the corroborative-subject 67,
71

saptabhanga — seven limbs of
assertion 30, 33, 175

saptabhangt — the seven-nuance
system 29, 30, 36, 38, 44, 50,
176, 177, 185

Sarira mada — pride of beauty 5

sarvajiia — Omniscient 3, 10-12

sarvajriat@ — omniscience 8

sarvatha — absolutely 117

sat — existing, being 29, 36-38, 46,
62, 69, 70, 72, 80, 86, 91, 105,
106, 109, 126, 185

sat-cid-ananda — ‘Existence-
Thought-Bliss’ 52

satgunahanivrddhi — manifestation
of agurulaghuguna in form of
rhythmic rise and fall 128

satkaraka — sixfold factors-of-action
53-55

satta — existence 69, 111, 118

savikalpa — relative 180

skandha —aggregates, molecules
100, 110, 120

smyrti, smarana — memory,
remembrance 82, 97, 103

sneh — fondness 158

Soka — grief 4

Srota — hearer 145, 146

Srutajriana — scriptural-knowledge
127,179

Srutakevalin - the All-knowing
Master of the Scripture 174

stutya — worthy of adoration 3

Subha — virtuous 18, 56
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Suddhi — spiritual purity 164

Suddhopayoga — pure-cognition,
pure concentration 9, 55

sukha —bliss 5, 14

sunaya — right-standpoint 180

sunya — null and void 37, 101

stunyavada — nihilism 27, 95

svabhava — own-nature, own-being
15, 36, 70, 92, 101, 105, 128,
155, 165, 182, 185

svabhava vyanjana paryaya —
natural gross-mode 128

svacatustaya — own quaternion
[own-substance (svadravya),
own-place (svaksetra), own-time
(svakala), and own-being
(svabhava)] 36, 92

svayambhii — self-dependent soul
15

sveda — perspiration 5

syad or sydt —in a certain way 2,
30, 31-35, 174, 175, 177, 185,
186, 190

syadvada — the doctrine of
conditional predication 2, 28,
30, 65, 102, 122, 131, 136, 141,
150, 154, 161, 168, 175, 176,
178,179, 191, 192

tapa, tapas — austerities 9, 166
tapa mada — pride of austerities 5
tat — ‘that is’ 187

tirthakrt — sect-founder 7

tiryanica — plants-and-animals 127
trsa — thirst 4

tyaga — rejection 171-172
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ubhayaikanta — endorsing both
one-sided, independent
standpoints 28, 102, 122, 131,
136, 141, 150, 154, 161

udaharana — example, illustration
58, 134, 135

udaya - rise 166

upacarita — usage sanctified by
convention 182

upacarita asadbhiita vyavahara
naya — figurative, non-intrinsic
(alien) empirical standpoint
181, 182

upadana (1) — acceptance 172

upadana (2) — substantial,
material, internal 54, 63, 84, 85,
130, 172, 188

upadana karana — substantial
cause 54, 63, 84, 130, 188

upanaya (1) — recapitulation of the
middle term 58

upanaya (2) — secondary
standpoint, subdivision of naya
181

upasama — subsidence 166

upayoga — cognition, consciousness
36, 126, 127

upeksa — equanimity 171-173

utpada — origination 51, 69, 70, 72,
86, 105, 106

vaidharmya — absence-in-
heterologue 40-42, 179
vakta — speaker 145, 146
vakya — sentence 27, 145, 146
vasand — suffusion, bias 98
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vastu — entiry, object 69, 70, 72, 93,
126, 130, 172, 173, 179

vastu-prapaica — non-reality of the
world of things 52

vedana — sensation or feeling 100

vedana bhaya — fear of pain and
suffering 5

vibhanga — wrong-clairvoyance 127

vibhava vyanjana paryaya —
unnatural gross-modes 128

vicitra — variegated 164

vidheya — affirmative 43

vidhi — affirmation 46, 91, 176,
184, 185

vijiiana — consciousness or
discernment 100
only of cognition arrived at
through the subjective act of
perception 138

vikaladesa — partial and relative

vikalpa — distinction, the chosen
option 13, 176, 179

vikalpa prasiddha — that which is
utterly distinct 13

vikatha — four kinds of narratives
pertaining to monarch, woman,
thief and food 158

vipaksa-vyavriti — absence in the
opposite subject 67, 71

virya — energy 5, 14

visaya-lolupata — hankering after
sensual-pleasures 158

visesa — particular, specific 45, 48,
63, 110, 125, 129, 130, 190

visesana — qualifying attribute 40-
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43, 50, 90 vyatireka — distinction, exclusion
visesya — entity qualified 43, 90 40, 41, 123, 124
vismaya — astonishment 4 vyavahara — empirical 53, 54, 70,
visuddhi — auspicious kind of 181, 182

disposition 155 vyavahdara naya — empirical- or
vitardaga — free from all attachment systematic-point-of-view 70

153, 173 vyaya — destruction 51, 70, 72, 86,
vrtti — occurrence 112, 114 105, 106

vyakta — manifest 76, 77

vyarnjana parydya — the gross- yogyatd — capability 151

modes 128 yutasiddha — residing in separate

vydpaka — all-pervasive 117 substrata 114

vyapti — logical, inseparable o
connection 40, 58, 179 zard —old-age 4

*® koK
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INDEX OF VERSES

HTRGRT TTRATITERT
RIERT ahT UM SXUT --- Verse No. Page
IFTERIGYET S — 96 159
ITHITEAT sl - 98 162
argd =1 famm garg - 27 59
g eRTaaarsta - 24 52
e SfegTAT 2 4
SIARISULAT — 67 119
AU g - 33 66
TR — 79 138
AT ST - 44 88
FrfguataaT- - 9l 151
IATaeRT=aarsta — 12 27
SRR - — 46 90
AAETATTATHE T - 48 93
RIS fohy - 50 95
srfes wferedm- - 17 40
SR AHATATI — 52 97
IeETS sSfaTaT= - 64 115
SATIHTEHTET - 114 192
SUYTRCTHTERT - 102 171
Tehed SRS - 69 121
THEHHI - 62 112
Teheh aeheaTaT- - 23 50
s fafufmreremy - 21 46
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RIIERT ahT YW FUT --- Verse No. Page

wHAfoed d Heae - 14 29
wiigd Welgd - 25 56
HHTAHATI=: - 99 164
EIRCIEIEIrC) - 61 110
TATAOTT T - 68 120
HIAGHATATG T — 10 25
wEATg: gEr Ral- - 58 106
HITCTHIA FH 8 18
hATfUdgaTe. gd - 16 38
arforeherrauarsfa - 41 82
geHifergauTtet - 59 108
RIS fTheUe - 45 89
SavTes: HaTgnd: - 84 143
qTaFE GHIOT o - 101 168
qeage armET - 110 187
refgpeamarT o 3 7
AT 7 17
TARTHANIT - 1 3
EHCACIEHENE) - 63 114
Tareadfatgyeag - 88 148
TERUTATE 4 8
geauaiaEe - n 123
TR - 47 91
e erifemTaTa: — 5 132
g eis=r waret - 22 47
RRICEPCAG I — 107 181
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RIIERT ahT YW FUT --- Verse No. Page
T WETATEARR A - 57 105
T }AwTHTAT G - - 43 87
ATfeaed wfaeeamT- - 18 42
Trercrerraersta - 37 74
T AT --- 56 103
Traasat steRm - 109 184
THEEr 7 gt - 60 109
uY gd W @ - 92 152
que gd @Al g@r, - 93 153
YUIUTATRAT T T, —-- 40 81
JeaeRTaar sty - 28 60
drewrea fafgyee - 89 149
WHIUTehRehediar - 38 76
JHTUTRT |t - 36 73
Afergredaemt -~ 81 140
FfegyTgUHTuTS - 87 146
g EATE- - 8 144
EICPERIRPEIDI) -~ 83 142
ATeRT TS 9 21
Taeamamgr faem o - 108 183
afe weader &t — 39 80
TJeraa T et - 42 84
JETuteTeRtatg: T — 73 129
FFTEAAT Tegrall: - T8 137
RIS - 86 145
TSI - 103 174
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RIIERT ahT YW FUT --- Verse No. Page
EleAZRICINSEINEE — 111 189
fagraufareren — 19 43
fagrriftaaratg -~ 113 191
fawuamETT= - 53 99
fertrem=irsrérenTe= - 13 28
" - 32 65
" - 55 102
" — 170 122
" — T4 131
" S 136
" - 82 141
" — 90 150
" - 94 154
" — 97 161
faaan =nfaasn = - 35 72
farfegdertong = — 9 155
VISIVTET O ITaRT - 100 165
IEHFTeS e — 20 44
wRTEEATavTeTe - T2 123
RCECI BRI 6 13
HAHIN, G - 34 69
LHGEIRC RS RO — 30 62
T Td W AW — 15 36
qerdda e - 106 179
Ha: WHETIvE - 29 61
HAYTSARTETSRe: -~ 66 118
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RIIERT ahT YW FUT --- Verse No. Page
waldeh deeh T - 1 26
Hal-TSgaeReT- - 49 94
AT O : - 80 139
AT < — 112 190
WA AHETEYS - 65 116
wrarrt s - 31 63
g wrgqa: wd - 76 134
GeHTANAgIen: 5 10
T Haaayed -~ b4 100
TgIEehaaTAT - 105 178
gIe: T dehT- — 104 175
TeremfadenTg - 51 96
aRgafafgye - 26 57
& ok ok
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GUIDE TO TRANSLITERATION

Devanagari IAST* | Devanagari IAST | Devanagari IAST
A a | gha q pa
S| a E3 na k2 pha
3 i = ca 9 ba
3 z £ cha q bha
3 u Sl ja q ma
& u El Jjha q ya
q e Eli ia s ra
T al 2z ta Kl la
an 0 3 tha El va
3 au g da kil sSa
ES r S dha g sa
%2 / Rl na 9 sa
< m q ta g ha
3 h 2 tha & ksa
ED ka < da El tra
o kha g dha Bl Jjia
T ga il na A sra

*IAST: International Alphabet of Sanskrit Transliteration
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